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.

.
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.
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.

.
.
.

.
.
.
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.

.
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.

.

Mother of God.

Feet-washing.
Religious Orders (Christian).
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.

Mermaid
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.
.

Zoroastrianism,
Synergism,
. Probabiliorism.
. Heredity.
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Stones.
Water, Water-gods,
Demons,
Australasia,
. May.
. Religious Orders (Christ-

of the

(Anglican).
Desire.
Celts.
Insanity.
Animals.
Ancestor - worship

Lust

Maximilianists
Mazdeism
.

Mountain of the World

‘
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Mexicans,
King (Introductory).
Fate (Greek and Roman).
Ammonites.
Indonesians, Malay Archipelago.
Synergism.
Marriage.
Muhammadanism
Arabia).

(in

Cambridge Platonists.
Sects (Russian).
Israel.
Mary.
Cosmogony and Cosmol.
ogy.
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Egyptian (A. H. GARDINER), p. 19.

Biological (J. A. THomson), p. 1.
Primitive (A. E. CRAWLEY), p. 9.
American (A. E. CRAWLEY), p. 13.

Babylonian.—See DEATH AND DISPOSAL OF THE
DEAD (Babylonian), STATE OF THE DEAD
(Babylonian).
,
Buddhist.—See DEATH AND DISPOSAL OF THE
_

. Deap (Buddhist).
Celtic.—See BLEST, ABODE OF (Celtic), CELTS.
Chinese (J. DYER BALL), p. 14.
*
Christian (W. F. Cops), p. 16.

LIFE AND DEATH (Biological).—The characteristic quality, common to plants, animals, and
man,

which

distinguishes

them

from

all other

things, is what we call ‘life.’ It cannot be defined
in terms of anything else, but what the concept
implies may be illustrated ; and that is the aim of
this article... The word ‘life’ is often used to denote
the living creature’s complete sequence of activities and experiences throughout the period during
which it is alive; as when we say that an eagle
hasa very long, busy, and freelife. Itis also used as
a short word for what is almost always going on in
connexion with living creatures—their acting upon
their environment

and reacting to it; and it is, of

course, quite clear and useful to say that life consists of action and reaction between organism and
environment.

' We

DEATH.

must, indeed, be careful

never

to lose sight of the fact thatlifeis a relation. But
what we wish to discern is the characteristic quality
of organisms, one term in the relation.
1t may
also be noted that ‘life’ is a distinctively biological
concept, and: that there is always a risk in transferring it to other fields. Noharmisdone, perhaps,
in speaking of mental, moral, social, and spiritual
life; but one may beg important questions in speaking of the life of crystals. By death we mean here
the cessation of an organism’s individual life, a
fatal disruption of the unity of the organism.
There is no confusion in using the same word for
the end of the individual as such, and for the apparently irreversible process which leads to the end.
x. General characteristics of living organisms.
—Many biologists have sought to sum up the charVOL. VIII.—I
.

:

Greek and Roman (A. W. MarR), p. 25.
Hebrew (J. T. MARSHALL), p. 31.

Indian (H. A. Rose), p. 34,
Iranian (L. H. GRAY), p. 37.
- Japanese
(M. ANESAKI), p. 37.
Jewish (M. JOSEPH), p. 39.
Roman.—See ‘Greek and Roman.’ .
‘Slavic.—See ARYAN RELIGION, DEATH
DISPOSAL OF THE DEAD (Slavic).
Teutonic (M. E. SEAToN), p. 42.

AND

acteristics of living organisms, but no formulation
has won general acceptance. This doubtless means
that the insignia of life have not yet been discerned
either wholly or in their proper perspective.
One
of the clearest statements is given by Roux (VII
Internat. Zoological Congress Boston, Cambridge,
U.S.A., 1912, p. 436), who recognizes five ‘ elementary functions’: (1) self-dissimilation ; (2) selfpreservation,
including
assimilation,
growth,

movement, etc.; (3) self-multiplication; (4) selfdevelopment ; and (5) self-regulation in the exercise
of all functions, including self-ditferentiation, selfadjustment, self-adaptation, and, in many

organ-

isms, distinctly recognizable
psychical functions.
The persistent use of the prefix self, on the part
of the founder of Entwicklungsmechanik, is very
interesting.
Przibram (Experimentelle Zoologie,
iv.) arranges ‘the criteria of life’ in three groups
morphological, chemical, and physiological.
The
morphological characteristic is some measure of
differentiation or heterogeneity of structure, which
distinguishes even the simplest organism from a
erystal, Thechemical characteristicisthe invariable
resence of albuminoid substances in a colloid state.
The physiological characteristic is to be found in
growth and in the movement of parts. Another
way of stating the general characteristics of organisms will now be expounded—under three heads.
(1) Persistence of complex specific metabolism
and of specifie organization.—We place in the
forefront the fact that the organism is typically
in continual flux and yet retains its integrity.
Chemical change is the rule of the world, but the

2

LIFE

AND

DHATH

peculiarities in the case of organisms are (a) that
many of the changes are very complex, having in
art to do with proteids; (3) that they are specific
or each kind

of

creature;

and

(c) that they

colloid state, and, although some are crystallizable,

e.g. hamoglobin, they are not known in a crystalloid state in the living organism; they are relatively
stable bodies, yet they are continually breaking
down and being built up again in the living body,
partly under the direct intluence of ferments or
enzymes, The constructive, synthetic, up-building,
winding-up processes are summed up in the term
“ anabolism? 3 .the disruptive, analytic, downbreaking, running-down processes are summed up
in the term

‘katabolism,’

both

sets of

since in higher animals there is no regeneration of

nerve-cells. But not less important is the manner
in which a unicellular organism can spend its substance and
yet, as it were, have it, because of the
fundamental capacity for self-renewal. _
To what has Just been said several saving clauses

are

correlated in such a way that they continue and
the associated structure persists. Each of these
peculiarities requires some exposition. (a) Many
chemical changes occur in the living organism, and
some of them are relatively simple, but the essential changes appear to be concerned with proteid
or albuminoid substances, which are always present.
These compounds are peculiarly intricate, with a
large number of atoms or atom-groups in their
molecules
they diffuse very slowly and do not
readily pass through membranes ; they occur in a

rocesses

being included in the term ‘metabolism,’ for which
we have, unfortunately, no English equivalent
like the fine German word Stoffwechsel, ‘change of
stulf.’
,
(5) It is a noteworthy fact that each kind of
organism, so far as we know, has its specific meta-

bolism, its own chemical individuality. This is
often well illustrated by the difference ‘in the anaJogous chemical products of related species. There
is chemical specificity in the milk of nearly related
animals and in the grapes of nearly related vines.
It has become possible of recent ‘years to make
absolutely sure, within
given limits, of the kind
of animal to which a blood-stain is due—e.g.,
whether horse or ass. The familiar fact that there
are people who cannot eat certain kinds of food—
¢.9., eggs, milk, oysters, crabs—without more or less

serious symptoms is an illustration of specificity
which is actually individual. It looks as if a mau
is individual not only to his finger-prints, but to
his chemical molecules. We come back to what
was said of old: ‘All flesh is not the same flesh :

‘but there is one kind of flesh of men, another flesh
of beasts, another of fishes, and another of
birds’

{1 Co 15%),

(c) In the ordinary chemical changes of the
ganic world, as inthe weathering of rocks inorinto
soil, one substance changes into another,
The
same sort of thing goes on in the living
body,
but the characteristic feature is a balancing
accounts so that the specific activity continues,of
We lay emphasis on this characteristic
since it
seems fundamental—the eapacity of continuing
in
spite of change, of continuing, indeed,
change. An organism was not worthy of through
the
name
untilit showed, for a short time at least,
activity, but persistent activity. The not mere]
organism
is
like a clock, inasmuch as it is always Tunning
down
and always being
wound up; but, unlike a clock,
it can wind itself up, if it gets food and
rest. The
chemical processes are so correlated
building makes further down-breaking that uppossible ;
the pluses balance the minuses;
the creature
lives on. Weare familiar with the and
self-preservative
activities of higher animals, but not
less important
is the continua

maintenance of the specific chemical
activity of each cell and of the
correlated invisible
structure or organization.
It is an extraordinary
factthat a particular functional
activity in a nervous
system may be restored after
the
nerve-cells and fibres on which destruction of the
the activity previously depended—a fact all
the more remarkable
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must be added

to prevent

misunderstanding.

(2)

The organism is no exceptionto the law of the
conservation of energy.
doing work and even
in mere living it expends energy and suffers wear
and tear.
It cannot continue active unless it
captures more energy and has time for rest and
repairs, But its chemical activities are so correlated. that it remains for a considerable time a
going concern,
Fatigue, senescence, and death
show that its fundamental capacity for self-maintenance is not perfect.
(8) A particular chemical
reaction that takes place in an organism ma:
sometimes be repeated
in artificial isolation, and,
when this can be done, it is plain that there is
nothing characteristically vital about it. It is the
same in the eagle asin the test-tube. But in the
living organism it is a link in 2 concatenated series
which makes for self-repair and continuance.
The
riddle of life is that of the burning bush— nec
tamen consumebatur.’
(y) If a living organism
were to be minced up quickly, nochange of chemical composition would necessarily occur for some
little time. But what exhibition would there be
of the alleged fundamental characteristic of self
repair? It may be answered that the minced-up
organism would
be dead, whereas we are dealing
at present with living organisms.- Or it may be
more shrewdly pointed out that the living units of
the body are adapted to chemical self-repair in
particular conditions—e.g., an environment of other
cells, which have been abolished by the mincing.
But perhaps the most instructive answer is the
experimental one, that, if a sponge be minced up
and forced through a cloth filter, little drops of
the débris, placed in appropriate environment, will
at once proceed to build themselves up into new
sponges.
(6) It has to be admitted
that the
criterion of life to which we are giving prominence
is relative. Some organisms can keep going for

a

hundred

years,

and

some

for

only

a

hundred

days, and some for only a hundred hours—the
question rises as to the limit. Among the primeval organisms may
there not have been some
which lived only for a hundred seconds?) How
then would these hypothetical creatures have
differed from the pill of potassium which flares
itself out, rushing over the surface of the basin
water on which it has been thrown? The answerof
must be that an organism did not begin to be until
alongside of disruptive processes associated
proteid substances there were also correlated with
structive processes, making for repair and conselfmaintenance.
(2) Growth, reproduction, and development.
When an inorganic thing is affected by an external
influence inducing
chemical change, the result is
apt to be destructive.
It changes
else—the bar of iron into rust, andintothe something
barrel of
gunpowder mostly into gas. ‘The organism’s
re.
sponses to stimuli—in most cases
a more accurate
phrasing than ‘reactions to external forces’—also

involve disruptions, but these

are not destructive,
As we have seen, they are correlated
with self.
maintaining processes.

Now
an organism which balanced its we can conceive of
accounts
hour
to hour, but never had much margin. from
There are
such organisms which live, to use
a homely expression, from hand to mouth.
are viable, going
concerns, but they are tradingThey
ona very restricted
asis of capital. “It is plain that organisms could
not have gone very far on such
dangerous lines,
ey could

not have survived any crisis.

There is
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obvious advantage, therefore, in storing energy in
otential form, and this accumulation of reserves
is fundamentally characteristic of organisms—
especially of plants. As regards income and output of energy, an organism is far and away more
efficient than any engine that man has yet invented. The organism can make its income go
farther. It allows a smaller proportion of energy
‘to sink into unavailable form. t can turn potential energy into useful form in a way that engines
cannot do without enormous waste. More than
‘this, however, there is a power of laying by what
-can be used later on. J. Joly (‘The
Abundance of
Life,”

Scient.

Proc.

Roy.

Soc. Dublin,

vii.

[1891]

-55-90) expressed the dynamic contrast long ago
when he said that, whereas the transfer of energy
sinto an inanimate material system was attended
“with effects conducive to dissipation and retarda“tive to further transfer, the transfer of energy
into
-an animate material system is attended
with
-ellects retardative of dissipation and conducive to
further transfer. This seems to lead on to the
-criterion of
growth. A surplus of income over.
expenditure is the primal condition of organic
-growth, and in this respect plants are pre-eminent,
-since they accumulate such rich reserves (potential
-energy of chemical substances) and are so very
economical in the getting of them. It must not be
forgotten that it is the existence of the plant world
‘that has made it possible for animals to dispense,
relatively speaking, with intra-organismal stores.
In the art.
GROWTH it has been pointed out that
‘the growth of living creatures, as contrasted with
that of crystals, is at the expense of materials
‘different from those which compose the organism;
‘that it implies active assimilation, not passive
-accretion ; and that itis, in quite a new sense, a
‘regulated process.
An organism does not grow
‘like a snowball rolling down a hill. To sum up,
‘the power of sustained metabolism—of balancing
saccounts with some margin to go on with—makes
growth possible.
:
.
But growth naturally leads on to multiplication
-or reproduction. As
Haeckel clearly pointed out
in his Generelle

Morphologie

(Berlin,

1866), repro-

Aluction is discontinuous growth. It seems impos‘sible to draw any hard-and-fast line between a
fragmentation which separates off overgrowths and
‘the more specialized modes of reproduction. We
-seem to be looking back to near the beginning of
organic life when we see the breakage of a protoplasmic mass which has grown too Targe to be a
unity. It was long ago pointed out by Herbert
Spencer and others that a living unit would tend
‘to divide when _the increase of volume outran—as
it soon must if it continnes—the increase of surface.

Ina

sphere, for instance, the volume

must

inerease as the cube, and the surface only as the
‘square, of the radius. Thus, if it grew beyond a
certain size, a spherical organism would get into
‘serious functional difficulties, the volume of
material to be kept alive having increased out
of proportion to the surface by which it. is kept
alive. By division into two units, the disproportion is counteracted.
It has also been suggested
that there is a certain normal proportion between
the nucleus and the cell-substance or cytoplasm,
which is disturbed if the cytoplasm increases beyond a certain limit. A non-nucleated piece of
cytoplasm cut off from a large protozoon can move
about for a time, but it can neither feed nor grow.
There are facts which indicate that the nucleus is
4 trophic and respiratory centre of the cell. It
may be then that the division of a cell is a means
of restoring the balance between volume and surface and between cytoplasm and nucleoplasm.
The balance may also be restored by the emission of processes. from the surface of the cell,
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as in rhizopod

3

protozoa (Amebe,

Foraminifera,

Radiolaria, ete.) ; or by a multiplication of nuclei,

as often happens.
But what has been suggested
is a theory of the advantage of cell-division, not
of the immediate physiological reason for its oceurrence. ' As to this, it has been mooted that a period
of growth is followed automatically by a process
of ‘autokatalysis,’ but precise data are wanting.
It cannot be gainsaid that the division of a cell
remains one of the deep problems of biology. W.
Bateson writes :

‘I know nothing which to a man well trained in scientific
knowledge and method brings so vivid a realisation of our
ignorance of the nature of life as the mystery of cell-division,
«. » The greatest advance I can conceive in biology would be
the discovery of the nature of the instability which leads to
the continual division of the cell. When I look at a dividing
cell I feel as an astronomer might do if he beheld the formation
of a double star : that an original act of creation is taking place
before me’ (Problems of Genetics, Pp. 89).

In most cases a cell divides into two precisely
similar daughter cells; this is associated with an
exceedingly complicated division of the nucleus,
which secures that each of the two daughter cells
gets a very accurate half of each. part of the
original nucleus. But the difficulty of the problem
is increased by the fact that a cell may also divide
into two dissimilar

one with

halves,

and

another

without one or more of the constituent parts of the
original nucleus.’ In some cases among higher
animals and in many unicellular organisms the celldivision may be apparently less complicated than
The cell conin the usual ‘indirect’ method.
stricts in a dumb-bell-like

fashion, and the nucleus

likewise. In some unicellular organisms there is
fragmentation of the unit. It is probable that the
complicated methods of cell-division which are now
the rule are the results of a long process of evolution, and that the fundamental characteristic is
simply division. In any case there is no doubt
that the power of spontaneous division is one of
the most Kistinetive features of living units.
A consideration of effective activity led us to the
idea of self-repair and the accumulation of reserves ;
this led us to the fact of growth ; and this to multiplication, which takes place by division. It is
characteristic of organisms to multiply, and, since
what is separated off is in many cases a fragment,
& group of cells, or a single cell, we are brought
face to face with development—the power that a
art has of growing and differentiating until it has
iterally reproduced the whole. Development is
the expression of the latent possibilities of an imerfect organism in an appropriate environment.
Teis the making visible of the intrinsic manifoldness of

some

namely,

a new

primordinm—a

bud,

a

fragment,

a

sample, or a germ-cell—and, as it appears to us, it
should be thought of as a continuation (under
special circumstances and with a special result,
individual)

of the restitution

and

regrowth which goes on always to make good the
body’s wear and tear. Every gradation ‘between
the two may be illustrated by the phenomena of
regeneration, which is exhibited when a lost part is
replaced. It is a noteworthy fact that a starfish,
which practises autotomy or self-mutilation in the
spasms of capture and finds safety in its reflex
device (for it often escapes and can regrow at
leisure what it has lost), may also (e.g.; Linckia
guildingii) habitually multiply in this rather ex7
ar
pensive fashion.
Bateson quotes Sir Michael Foster’s definition: ‘A living
thing is a vortex of chemical and molecular change,’ and points
out that ‘ the living ‘‘ vortex” differs from all others in the fact
that it can divide and throw off other ‘ vortices,” through
which again matter continually swirls. We may perhaps take
the parallel a stage further. A simple vortex, like a smokering, if projected in a suitable way will twist and form two
It each loop as itis formed could grow and then twist
rin,
again to form more loops, we should have a model representing
several of the essential features of living things’ (op. cit. p. 40).

It has to be added, as we have seen, that the living

-
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‘ vortex’ is the seat of complex and specific chemical changes which are correlated in such a way that
the creature Jasts. But more has to be added still.
(3) Effective behaviour, registration of experience, and variability.—The common idea in this
grouping is self-expression. (a) Life is a kind of
activity, reaching a climax in behaviour, #.¢. in an

determined, correlated series of acts
organically
which make towards a definite result. Behaviour
concerns the

organism

as a whole,

as in locomo-

tion, or a considerable part of an organism, and
differs from a reflex action in being a concatenation.

Tt has different modes (tropisms, taxisms, instinctive behaviour, intelligent behaviour), but there

is the common feature of correlation, of
ness (not necessarily

When

of individuality,
on the hunt,

purposive-

purposefnlness), and, usually,

an amoeba appears to go

follows another,

catches it, loses it,

re-captures it, we must say either ‘behaviour’ or
‘magic.’ We need not suppose that the ameba
knows what it is about, but it is very difficult not
to say that its awareness is accompanied by some
In the case of instinctive
analogue of ‘will.’
behaviour there is often an extraordinary adherence to routine, and this may defeat itself, but in
ninety-nine cases out of a hundred what is done is
effective, and the individuality probably finds expression in ways that escape us. (4) The effectiveness which characterizes the behaviour of organisms
(i.e. of those that

studied) seems

show

behaviour

to be

enough

to depend on profiting by experi-

ence in the individual lifetime, or on the results of
successful ancestral experiments, or, usually, on

both. It appears to us to be one of the insignia
of life that the organism registers its experiments
or the results of its experiences. We must here
include under the term ‘organism’ the germ-cell,
which is an organism implicit or in potentia, and
may be said to make experiments in internal
organization just as much as, in reality far more
than, a protozoon which makes experiments in its
As
behaviour.
skeletal architecture or-in its
W. K. Clifford said,

:

‘It is the peculiarity of living things not merely that they
change under the influence of surrounding circumstances, but
that any change which takes place in them is not lost, but
retained, and as it were built into the organism to serve as the
foundation for future actions’ (Lectures and Essays, London,

1879, i. 83).
_
As
Bergson puts it,

‘Its past, in its entirety,is
abides there, actual and acting’

om

prolonged into its present, and
(Creative Evolution, p. 16).

As Jennings says, from the physiological

point of

view, in discussing the behaviour of the starfish,
‘The precise way each part shall act under the influence of
the stimulus must be determined by the past history of that
part; by the stimuli that have acted upon it, by the reactions
which it has given, by the results which these reactions have
produced (as well as by the present relations of this part to
other parts, and by the immediate effects of its present action).
++ + We know as solidly as we know anything in physiology
that the history of an organism does modify it and its actions—
in arent yen thoroughly understood, doubtless, yet none the
ehaviorof
the
rfis
ni
i
i
i

Publications in Zoology, iv. [1907] 177). trersity of California
(c) The organism’s variability or power of produeing some distinctively new character must, in the
present state of science, be taken as ‘ given.’. The
only capacity like it that we know of is our own
power of mental experiment—the secret of the
artist, the musician, the thinker, or the inventor.

It may be noted that ‘modifications’ wrought on
the body by some peculiarity of nurture, environment, or
habit are to be distineui
‘
germinal
variations.
They
are important
omens om
individually,
but they are nob known tO ntieet ths
progeny in any representative fashion. We ma
also distinguish those negative variations whic
are due to the loss of an ancestral character, like
horns or «, tail, for there ate various 0 portunities
in the history of the germ-cells for the dropping
out of an hereditary item. ‘ Similarly, in regard to

asthose variations which are plainly interpretable
characters, there is no theoretical lifficulty. What

ancestral
new arrangements of previously ex ressed

ing:
ig baffling, however, is the origin of someth
definitely novel, especially when there is reason

to believe that it originates
hardly

do more

resent

at

brusquely.

assume

than

We

can

that

the

organism is essentially creative. Justas the intact
organism, from amecba to elephant, tries experl:
ments, 60 the germ-cell, which is no ordinary cell
but an implicit organism, a condensed individuality,
may perhaps make experiments in self-expression,
which we call variations or mutations. ‘This completes our statement of the general characteristicsee
of organisms.

2. Death.—It is convenient to distinguish, from.

a biological point of view, three different kinds of
(1) There is violent death, when some
death.
shatters,

jinfluence

external

dissolves,

or

be-

or

A wound, a sudden.
numbs the organization.
change of temperature, or being swallowed by
another organism may involve the irrecoverable
For many animals in
cessation of bodily life.
open nature the end seems to be always violent.
(2) There

death, when

is microbie

intruding:

sqme

micro-organism, establishing itself in the body,.
multiplies exceedingly and produces fatal effects.
The intruders cause lesions, or destroy important.
elements, or produce

fatal

In

so on.

toxins, and

wild nature there is little microbic death exceptwhen man effects disarrangements

in distribution,

so that organisms are exposed to the attack of
(3) There 1s natural death, which.
new microbes.
results from some breakdown in the correlation of
Hard-worked organs, such as thevital processes.
heart, may suffer from the imperfect recuperation.
The highly specialized.
of their wear and tear.
in
cells of the nervous system tend to lose early
life their power of dividing and therefore of replacement; thus in higher animals there is not
after birth any increase in the number of nerveIn various ways there arises within the
cells,
body an accumulation of physiological arrears.
which eventually implies physiological insolvency.
Especially does the process of reproduction strain:
.
the resources of the organism.
_ Inspite of criticisms, Weismann’s doctrine of the
immortality of the protozoa remains acceptable.
Not that these unicellular organisms live any
charmed life; they are continually being killed
by

accidents,

vicissitudes,

and

enemies;

some

of

them are occasionally consumed by microbes; but.
it seems to be the case that in their normal conditions (when waste-products do not accumulate in
the surrounding medium and when there is opportunity for conjugation) many of them at least are
not subject to natural death in the same degree as
higher animals

Some

are.

of.them,

indeed,

may

The
be exempt from natural death altogether.
reasons for this immunity are to be found in the
simplicity

relative

of

structure,

for

unicellular

organisms can continuously and completely make:
good their wear and tear, and in the relatively
simple modes of multiplication, which do not

involve the nemesis so
isms,

Though

it

is

frequent in higher organ-

not

improbable

that

very

simple multicellular organisms, such as the freshi-

water hydra, may enjoy some measure of immunit

from natural death, there is doubtless general truth
in the epigram that, in the course of evolution,
natural death was the Price Paid fora body.
The
relative immunity of uni
ar organisms strongly
suggests that natural death is not to be regarded
simply as an intrinsic necessity—the fate of all
Life was described by

functions

which

sided emphasis.

resist

Bich&t as ‘tl

death,’

but

this

.
is. . {the

For, while it is characteristic of
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organisms that they are continually at work in
‘securing the persistence of their specific organization, it is equally characteristic that they spend
‘themselves in securing the continuance of their
kind.

Instead of seeking to avoid

death, to speak

‘metaphorically, they often rather invite it, sacrificing themselves in producing and providing for
the next generation.
Their reproductive activities
put an end to their self-preservation. Natural
death is not to be thought of as like the runnin
down of.a clock. It is more than an individu
physiological problem ; it is adjusted in reference
to the welfare of the species. As has been noted
in art. AGE, there is good reason for regarding the
occurrence of death at a particular time as adaptive.
Constitutions which lose their correlation at the
end of a year have been selected in certain conditions ; constitutions which lose their correlation at

the end of ten years have been selected in others.

It is certain, as Weismann says, that ‘worn-out
individuals are not only valueless to the species, but

they are even harmful’ (Essays upon Heredity, ete.
1,24). As Goethe put it, ‘Death 1s Nature’s expert
contrivance to get Plenty of life’ (* Aphorisms on
Nature,’ tr. Huxley, in
Nature, i. [1869] 1).
3. Organism and mechanism.—The task of mechanics, as G. Kirchhoff said, is ‘to describe com-

pletely and
-which take

in the simplest manner the motions
place in nature’ (Vorlesungen diber

mathematische Physik, Leipzig, 1876, i. 1).

A me-

-chanical description is satisfactory as such when
it enables us to formulate a process as a continu-ous series of necessarily concatenated mechanical
operations like those of an automatic machine or
ofavolcano.
We shall use the term ‘mechanical’
throughout as meaning a matter-and-motion description, and as equivalent to physico-chemical,
for chemical and physical descriptions are (ideally
at

least)

reducible

to

mechanical

terms.

The

question before us is how far mechanical description can be usefully employed in the study of
organisms,
The question is twofold: (1) how far
we can describe characteristically vital events in
terms of those concepts and formule which certainly serve us well when we study the tides or
eclipses,

the. fashioning

of

a

dewdrop,

or

the

making of a star; and (2) how far a mechanical
description answers the distinctly biological questions as to the correlation of an organism’s activities, its behaviour,

its

growth and

reproduction,

its development and evolution.
=
|
There is no doubt that chemical and physical
laws apply to living creatures—to what has been
called their inorganic aspect.
Chemically regarded, living involves a complex of reactions in or
associated with the material which we call ‘ protoplasm,’ and some of these can be reproduced apart
rom the organism _altogether. Some vital pro«esses illustrate J. H. van’t Hoff’s rule of chemical
reactions, for they increase in rapidity as‘ the
temperature increases.
This may serve as an
instance of the solidarity of the organism’s chemi-cal processes with those that occur in things in
general, but it must

be carefully noticed that we

-cannot assert that the movements of molecules in
2 living protoplasmic system are the same as those
in an inorganic system. In his posthumously
Ppblished Prinzipien der Bfechanik

(Leipzig, 1894)

. Hertz emphasized the need of caution.

.

‘It is certainly s justified caution with which we confine the
‘realm of mechanics expressly to inanimate nature and leave the
_ question open how far its laws can be extended beyond.
In
truth, the matter stands thus, that we can neither maintain
that the internal phenomena of animated beings obey the same
daws nor that they follow other laws "(quoted by J. T. Merz,
History of European Thought, sit. {
burgh and London,

1912} 684).
;
It is plain that many physical processes occur
an the body which are comparable to those observ-
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able in the inorganic domain—processes of diffusion, capillarity, surface-tension, and soon.

And,

just as the living body illustrates conservation of
matter, so is it with the conservation of energy.
One mode may change into another mode, but no

energy ceases or is lost in the transformation.
Careful experiments with a calorimeter show that
it is possible to square accounts of the energyincome and energy-expenditure of an organism,
the slight discrepancy
that is sometimes observed
being reasonably explained as due to the inevitable
imperfections of instruments and observations. It
should: be noticed, however, that, according to
some -physicists, the second Law of Thermodynamics does not apply to living creatures. While
no fact securely established in regard to organisms
has been shown to be inconsistent with the generalizations of chemistry and physics, and while
many results of importance, both theoretically and
practically, have rewarded the application of
chemico-physical methods to living creatures, we
believe it to be quite inaccurate to say that
mechanical concepts and formule suffice for more
than a partial and abstract description of the life
of organisms.
We shall proceed to test this.
(a) Everyday functions.—As things stand at
present, there is not forthcoming any physicochemical description of any total vital operation,
even of everyday functions such as the interchange
of gasesin the lungs, the passage of digested food
from the alimentary canal
into the blood-vessels,
or the filtering processes that go on in the kidneys,
The co-ordination involved in the discharge of a
function and the correlation of one function with
another are characteristic physiological facts which
are not made clearer when the chemistry or physics
of an artificially isolated corner is worked out.
Even in such a familiar occurrence as a response toa stimulus
‘there ig in reality no experimental evidence whatsoever that
the process can be understood as one of physical and chemical
causation. ... In the casa of physiological stimulus and response no real quantitative relation can be traced between the
supposed physical or chemical cause, and its effect. When we
attempt to trace a connection we are lost in an indefinite maze
of complex conditions, out of which the response emerges’ (J. S.
Haldane, Mechanism, Life, and Personality, p. 34).

A very
applied

familiar fact is that the same stimulus
to two apparently similar animals, or to

the same

animal

at different times, evokes

differ-

ent answers, We can indeed give reasons for this,
but the reasons are not mechanical reasons.
- (8) Behaviour.—When we think of a collie dog
controlling a flock of sheep according to instructions, or of a swallow returning from its winter in
the South to the place of its birth, or of the spider
spinning a typical web without experience or
model, or of the larval freshwater mussels fastening themselves to minnows, or of the larval liver-

fluke responding to the contact of the water-snail
by which alone it can successfully continue its life,
or of the ameeba capturing its prey, losing it,
following

it,

re-capturing

it, and

so on,

we

are

face to face with animal behaviour which transcends mechanical description. The. behaviour is
made up of a succession of acts which are correlated in
particular sequence. This is true even
in instances where we know nothing of the associated mentality.
It goes without saying that the
behaviour implies chemical and
physical events,
but the bond
of union eludes the chemist and
physicist.
There are elements of spontaneity,
plasticity, adaptiveness, and purposiveness that
are foreisn
to mechanical reasoning.
We can
make nothing of behaviour without new concepts,
notably that of the organism as an historical being
that trades with time.
ot
:
(c) Development.—The

condensation

of

the

in-

heritance into microscopic germ-cells, the combina-

tion of two inheritances in fertilization, the subse-

quent division of the inheritance involved in the
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segmentation of the ovum, the process of differentiation wherein from the apparently simple the
obviously complex emerges, the embryo’s powerof
righting itself when the building materials of its
edifice are artificially disarranged, the way in
which different parts are correlated and, as it were,
conspire together towards some future result-—
these and many other facts lead towards a convineing impression
mechanism.

that

development

far

transcends
.

In his Science and Philosophy of the Organism

(1908), Driesch has with unexampled thoroughness

and subtlety tested the Possibilities of mechanical
description with particular reference to the facts
of development, and reached a conclusion of the
first importance.
“+ ‘No kind of causality based upon the constellations of single
physical and chemical acts can account for organic individual
development; this development is not to be explained by any
hypothesis about configuration of physical and chemical agents.
- . » Life, at least morphogenesis, is not a specialised arrangement of inorganic events; biology, therefore, is not applied

physics and chemistry ; life is something apart, and biology is

an independent science’ (i. 142).

' But, if the description of development is beyond
mechanics,

what,

it may

be asked, is the réle of

the young and vigorous science of ‘developmental
mechanics’ (Entwicklungsmechanik) so well represented by the work of Roux? Itmay be answered
that the developing embryo, as a material system,
does of course exhibit chemical and physical processes which may be analyzed apart and treated
singly; that development shows a continuous
action and reaction between an implicit organism
and the environing conditions ; and that developmental mechanics so-called is in
great part concerned with discovering the correlation between
steps in development and their appropriate external
stimulation and nurture. But a further answer is
this, that the term ‘mechanical’ or ‘mechanistic’

is often, unfortunately, applied to a systematic or
connected description which displays a series of
events in causal coherence without any intervention of mentality.
Given certain
properties of
organisms in general and of nerve-cells in particular, we may give a more or less connected and
complete account of a reflex action without implying any psychical agency.
But this should not be
called a mechanical

or mechanistic description ; it

is simply what it pretends to be, a physiolosical or
biological description, and it implies various nonmechanical concepts. Similarly, given the organism’s power of registration and of persistently reproducing its specific organization, given the cell’s
mysterious power of dividing—of dividing now into similar and again into dissimilar halves—given
the power of utilizing nurtural stimuli to educe
the inherent manifoldness,

and so on, we can becin

to discover the connectedness of the successive
stages in development.
But this should not be
called mechanical description.

(d) Evolution. —The adequacy of mechanical
description may also be tested in reference to

evolution. There is apt to be fallacy in speaking
of organic evolution as a continuation of ‘evolu.
tion’ in the inorganic domain.
For it is more

accurate,

probably,

to speak

of the development

than of the evolution of the solar system, since
is the differentiation of one mass into’ explicitit
manifoldness.
was,

The originative nebula, if such it
is comparable.to a great world-ege which

developed into several embryos, as egos sometimes

do, but there was no strugcle between the various
olanets, or between them and their environmental
imitations, no sifting process which eliminated
some and left others surviving.
There were no

alternatives, no trial and error methods. There
was nothing comparable to that staking of individual
lives and

losing of them

which

is 50 char.

acteristic of that sublime adventure which we call
organic evolution.
The theory
tion starts with the mystery of

of organic evoluvariability, which

is more like experimenting in self-expression than
anything in the inorganic world, though it is not

In natural selecwithout its analogies even there.
tion the organism is often anything but a passive
pawn.
It does not simply submit to the appar-

ently inevitable.
It often evades its fate by a
change of habit or of environment ; it compromises,
it experiments, it is full of device and endeavour.
It not

only

adapts

itself

to

its

environment,

it

adapts its environment.
The evolving organism
is an historical being, a genuine agent which trades
with its talents. Such mechanical description as
is possible leaves the essential features undescribed.
The uniqueness of life.—The negative conclusion has been arrived at that mechanical or
hysico-chemical concepts do not suffice for answering biological questions. This is because organisms.
show a. certain apartness or uniqueness, the varioustheories of which may be roughly designated vitalistic. Before considering these, however, we must
refer, practically rather than philosophically, tethree preliminary points.
(a) It is maintained by
some that mechanical

formulation, legitimate and

useful for certain purposes, apparently adequate
for things as they are in certain cases, such as the
tides, is not the ideal formulation even within the
domain of the not-living.
But, if itis not adequatethere, it will be still less adequate within the
realm of organisms.
Practically, however, it may
be answered that this is not a biologist’s business,
All will admit that mechanical formula work very
usefully within the inorganic domain; but thebiologist finds that they do not help him to answer’
his particular questions.
He therefore seeks for
formule of his own.
(8) It is often pointed out.
that, although we cannot at present translate vital.
happenings, such as growth and division, into
terms of any known mechanics, we may be able todosoin

the course of time.

It may be,

for instance,

that it is consciousness, or mind, that

gives organ-

that the concepts of chemistry and physics will
undergo profound modification in centuries tocome, and
no one can say that they have not
changed in the past. The practical answer to thisquestion is that we can speak only of the chemistry
and physics that we know.
(c) itis held by some:
isms their apartness or uniqueness.
But, without.
entering into a discussion of this, we may again
givea practical answer, that the problem ‘ vitalism
or mechanism’

is the same for

plants as for animals,.

and that we do not know anything about the mind.
or consciousness of plants.

There are three well-known positions in regard:
to the apartness of living creatures, which ma
be
roughly described as the three grades of vitalism,
(1) ‘The first finds the differentia of organisms in.

the greater complexity in the configurations of
elementary particles ; protoplasmic metabolism is,
extremely intricate,
ew concepts are not re.
quired, but the activities of organisms cannot bepredicted from a formulation of what occurs in
the:
Inorganic domain.
Biology
may be allowed a
laboratory of its own, butié should be called
bio.
chemical.
The main objection to this view is
simply a matter of fact—that no headway
has been
made in giving mechanical answers to character. ~
istically biological questions. (2) The second vi
is that there is a peculiar kind of physical enerey
operative in living creatures and nowhere els: y
Organisms have a monopoly of some power in the
Same series as, say, electricity. This theory is a.
lineal descendant of
one

form of the old theory

‘vital force,’ but it has been brought up to date of
It has been suggested that there
may bea specilie
intra-organismal form of energy evolved by and
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the complex nature of the molecule of
or of protoplasms, which exhibits an
alternation of unipolar and bipolar
latter resulting in cell-division.

‘The attraction and repulsion observed between cell and cell
are certain of the manifestations of this supposed form of
energy—but probably not by any means all; just as attraction
and repulsion are manifestations of electrical energy under
certain conditions, but are not by any means the only manifestations. In nerve impulses we may, for instance, really be
experiencing manifestations in another
way of the same form of
energy which under other conditions produces the attractions
and repulsions and the figures of strain in the dividing cells,
and the actual cell-division. ... By this supposed form of
energy, I do not mean 4 mysterious metaphysical
influence, but
a form of energy comparable to gravity, electricity, or magnetism—in some respects similar to these but in other respects
differing from each, and a form which could be investigated by
the ordinary methods of mensuration and computation available to the mathematician’ (Assheton, Archiv fiir Entwicklungsmechanik, xxix. 68f.

(3) The third view is thoroughgoing vitalism,
best: represented by the work of Driesch. Its
ostulate is a non-perceptual vital agency or enteechy, which does not occur
in not-living things, but
is associated with organisms, where it operates in
certain cases, directing the chemico-physical processes so that their results are different from what
they would have been apart from its intervention.
The postulated entelechy is not the outcome of
more complex physical conditions, ‘not a new
elemental consequence of some constellation’; it
intervenes only at certain steps, introducing
an
occasional indeterminism; it is supposed to be a
genuine agent, counting for something, ‘at work,’
as Driesch says. On this view, there is a deeplying distinction—a difference in principle—between the flight of a bird and the movement of a
comet, and biology is by hypothesis autonomons.
We cannot enter into a disenssion of Driesch’s
ingenious and consistently-worked-out theory of entelechy, or of the three proofs which he gives of the
autonomy of life. The first is based on a study of
morphogenesis, i.e. of the way in which an organisin realizes in development its specific form and
structure; the second is based on a study of inheritance ; the third is based on a study of the
movements of organisms. That they show the
impossibility of ‘a machine-theory of life’ will be
admitted by many who are not disposed to postulate an organismal entity. According to Driesch,
entelechy is ‘an autonomous agent,’ ‘of a nonspatial nature,’ without a seat or localization. It
is immaterial and. it is not energy; it is not inconsistent in its agency with the laws of energy ;
its function is to suspend and to set free, in a
regulatory manner, pre-existing faculties of inorganic interaction. :
:
‘There is something in the organism's behaviour—in the
widest sense of the word—which is opposed to an inorganic
resolution of the same, and which shows that the living organism is more than asum or an aggregate of its parts.
. . This
something we call entelechy
’ (op. cit. ii, 8388).
-

In illustration of the criticisms of Driesch’s
position, reference may be made to three points.
(a) It is argued

that, if entelechy

is effective,

it

implies a breach in the fundamental law of the
conservation of energy. But it is like begging
the question to press this difficulty, and Poynting
has suggested, in discussing the analogous case of
the operation of our will, that a merely deflecting
force does no work, though it changes configuration. The will may introduce a constraint which
guides molecules to glide past one another instead
of clashing—a slight change of spin which may be
compensated for by a slight opposite spin put on
the rest of the body.
.

(Biological)
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Driesch has taken to state his doctrine so that it
does not violate the principle of the conservation
ofenergy.
He supposes entelechy to suspend reactions which are possible ‘with such compounds
&$ are present, and which would happen without
entelechy. ‘And entelechy may regulate this susending of reactions now in one direction and now
im another, suspending and permitting possible
becoming whenever required for its purposes’ (op.
cit.

ii.

180).

Entelechy

stops

a movement,

and

the energy of the latter becomes potential. Later
on the movement may continue, the
potential
energy being reconverted into kinetic.
Thus no
violence is done to the principle.
._
.
(6) A recurrent argument in Driesch’s exposition

of his doctrine of vitalism is that no machine-like
arrangement can possibly account for the facts
of

development,

inheritance,

or

behaviour.

A

machine is defined as ‘a given specific combination of specific chemical and physical agents,’ and
Driesch seeks to reduce to absurdity the theo
that any machine could do what is required. His
argument is very. convincing, and of course we
can argue only about machines that we know and
imaginative combinations or improvements of
these, but it seems open to the critic to reply that
no one knows all possible machines, and to urge
that proving the untenability of a machine-theory
does not prove the necessity of postulating an
entelechy. Concerning the ingenious machines
invented by man, it may not be needless to remind
ourselves that their introduction into the present
argument

is apt

to be fallacious.

For they, like

the wonderful
achievements of the synthetic
chemists, are the fruits of intelligence, not fair
samples of the inorganic world. An ingenious
machine, like a type-writing or a calculating
machine, is an elaborated tool, an extended hand,
and has inside of it, so to

speak, a human

thought.

It is because of these qualities that it is a little
like an organism.
Practically, however, most of
those who have a near acquaintance with living
creatures will agree with
Driesch that their behaviour is not very like the working of machines.
For certain purposes it is useful to think of the
organism as an engine, but we must recognize
that it is a self-stoking, self-repairing, self-preserving, self-adjusting, self-increasing, self-repro-ducing engine.
(c) Another objection is stated by J. S. Haldane:
‘In order to “guide” effectually the excessively complex
physical and chemical phenomena occurring in living material,
and at many different parts of a complex organism, the vital
principle would apparently require to
possess a superhuman
knowledge of these processes,
Yet the vital principle is
assumed to act unconsciously. The very nature of the vitalistic assumption is thus totally unintelligible’ (op. cit. p. 28).

Similarly Jennings urges the difficulty of understanding how entelechy gets its power of coordinating and individualizing :
:
‘To accept the Entelechy unanalysed and unexplained is
merely to give up the problem as insoluble’; and, if we try to
work out a development of entelechies, ‘then surely we are
merely transferring our problem from the complex that we
actually find in time and space to a sort of manufactured copy
of this problem, presenting the same difficulties, with the
additional one that it is impalpable and cannot be directly
dealt with at all. The entelechy simply
adds to our difficulties’
(‘ Behavior of the Starfish,’ doc. cit. p. 180).

Jennings also points. out that, according to
Driesch, two living systems absolutely identical
in every physico-chemical respect may behave
differently under. absolutely identical conditions,
this depending upon whether, and how, the entelechy takes part in the process. This leads to a
‘The will may act as a guiding power changing the direction
very serious admission of experimental indeterof motion of the atoms and molecules in the brain, and we can
minism, which for some minds is enough to conimagine such a guiding power without bavingto modify our
demn the theory. . It should be stated that Driesch
ideas of the constancy of matter or the constancy of motion, or
even the constancy of energy’ (AJ i. 745).
has replied vigorously to the criticisms brought’
The same may apply to the action of entelechy, against his position, and that-he never for a
and attention must be directed to the care that| moment pretended that. we could understand
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‘even in the slightest degree’ how entelechy is
able to discharge its function as regulator and
guide.
.
° Differing from Driesch’s position, according
to
which entelechy is not identical with the psychical,
is the animism so ably expounded by
McDougall
in his Body and Mind
(1911). The panpsychism
of Paulsen and the very distinctive position of
Bergson should also be considered.

(Biological)

Instead of supposing the interventime counts.
tion of a non-material agency which controls
chemical and physical processes in organisms, we
suppose that a new aspect of reality is revealed in
organisms—that capacity for correlation, persistence, and individuality, for growing, multiplying,
and developing, for behaviour, experience, an
experiment, which we call ‘life,’ which can nowise

According to McDougall, ‘not only conscious thinking, but
also morphogenesis, heredity, and evolution are psycho-physical
processes, All alike are conditioned and governed by psychical
dispositions that have been built up in the course of the experience of the race’ (p. 379).

be explained in terms of anything simpler than
.
itself.
To the biologist the actualities are organisms
and their doings, and life is a generalized concept
denoting their peculiar quality. What life-in
Taking
essence or principle is he does not know.

we

life in the abstract, therefore, as

5. Provisional conclusion.—Looking backwards,
cannot admit that the study of animal be-

haviour, for instance, is no more than the study of

very subtle problems in chemistry and physics ;
. we do not find evidence to justify the view that
organisms exhibit a new kind of physical energy
in a line with electricity and the like; and we do
not share the opinion of many recognized authorities that the facts cannot be met except by a
theory of entelechy. What then is our position?
It is that of ‘descriptive’ or ‘methodological’
vitalism. :
.
Making no pronouncement whatsoever in regard
to the essence of the difference between organisms
and things in general, we hold to what we believe
to be a fact,

that mechanical

formule

do not be-

gin to answer the distinctively biological questions,
Bio-chemistry and bio-physics added together do
not give us one biological answer. We need new
concepts, such as that of the organism asan historic
being, a genuine agent, a concrete individuality,
which has traded with time and has enregistered
within itself
past experiences and experiments,
and which has its conative bow ever bent towards
the future. We need. new concepts because there
are new facts to describe, which we cannot analyze
away into simpler processes. In the present state
of knowledge we cannot tell in what the newness
or apartness essentially consists, and this appears
to us to be a quite legitimate, though provisional,
stopping-place, without pressing on to any positive
vitalistic theory, which must

of the case, metaphysical.
If we go beyond
science

‘form

some

connected

be, from

the

nature

in the endeavour

reconstruction,

we

to

should

say that those constellations of ‘matter’ and
‘energy’ called organisms afford opportunity for
the expression of aspects of reality which are not
patent in the inorganic domain. We must not
think of ‘matter’ and ‘energy’ as the exclusive
stones and mortar of the ever-growing cosmic
edifice; they
are abstract concepts, defined by
certain methods, which serve well in the description of the physical universe. They certainly represent reality, for we safely make
prophecies and
risk our lives on the strength of this. But it is
quite another thing to say that they are exhaustive.
An
aspect of reality which may safely be neglected
in astronomy and navigation, in chemistry and
engineering, becomes patent in the realm of organisms, and we call it ‘life.’ It is neither a product
of ‘matter’ and ‘energy’ nor an outcome of the
increasing complexity of constellations; it is an
expression of the reality of which atoms and their
movements are also but conceptual aspects.
may be regarded as that aspect of reality which Itis
clearly manifested only in protoplasmic systems—
and in normal conditions in all of them.
it
not be that the qualities which render the May
postulation of entelechy or vital impetus necessary
some minds have been in kind present throughoutto
the history of the Nature that we know?
‘in kind, since it is plain that we share in aWe say
movement which is not the unrolling of somethin
originally
given, but a creative evolution in which

‘ given,’ we

have

had to be content in this article with stating the
general characteristics of living creatures. It is
plain, however, that analytical and

formal discus-

sion falls far short of giving any adequate idea of
For that requires a
life in its concrete fullness.
synthesis, and that, again, is impossible without
We must use our everyday experisympathy.
ence of livingness in ourselves and in other organisms, not for knowledge alone, but as a source of
sympathy wherewith to enliven the larger data
of biology; and we need not be afraid of exaggerating the wonder of life. Sympathetically and
imaginatively, therefore, as well as with precision,
of life—
we must seek to envisage the variety
hundreds of thousands of distinct individualities
or species; the abundance of life—like a river always tending to overflow its banks; the diffusion
of life—exploring and exploiting every corner of
land and sea; the insurgence of life—self-assertive, persistent, defiant, continually achieving the
apparently impossible ; the cyclical development
of life—ever passing from birth, through love, to
death ; the intricacy of life—every cell a microcosm; the subtlety of life—every drop of blood an
index of idiosyncrasies; the inter-relatedness of
life—with myriad threads woven into a patterned
web; the drama of life—plot within plot, age
after age, with every conceivable illustration of
the twin motives of hunger and love; the flux of
life—even under our short-lived eyes; the progress of life—slowly creeping upwards through
unthinkable time, expressing itself in ever nobler
forms; the beauty of life—every finished organism an artistic harmony ; the morality of life —
spending itself to the death for other than individual ends; the mentality of life — sometimes
quietly dreaming, sometimes sleep-walking, sometimes wide

awake;

and

the

victory

of life—sub-

duing material things to its will and in its highest
reaches controlling itself towards an increasing
purpose.
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tive thought, so far as we

(Primitive).—In

can analyze

primi-

it, life and

death are not the balanced opposites which civilized contemplation has made them. To early
man life is the normal condition, death an abnormal catastrophe, unnatural, miraculous, and
terrible. An exception is to be made when a man
kills his quarry or his foe; here the satisfaction
of an end achieved inhibits the feelings aroused by
the non-violent death of a tribesman. According
to Australian philosophy, men would live on in‘ definitely, except for the result of actual physical
violence or of sorcery, a refined form of it.) This
is the usual view of the savage, though it is hardly
a reasoned opinion. The savage, like the majority of civilized men, livesin the present; this
fact involves a certain inertia of thought as to the
contrast between life and death, and it is true of
both stages of culture that ‘the fear of death is as
nothing.’?_ The primitive mind, when it exercised
itself on the subject

of life, was

concerned

with

the acquisition of physical strength and moral influence rather than with the problem of the nature
of vitality ; but the constant rage and terror which
characterized its attitude towards death involved
a permanent concern with the supposed causes of
an

event

which,

though

inevitable,

remained

a

mystery and a violation of natural law.
1. The nature of life.—The distinction between

life and soul is in some cases confused, and in
others not drawn.
Again, the latter concept
includes several ideas.
We have, however, to deal

with a ‘life-principle’? whenever there is a clear
connexion between a concept and facts of life.
For the earliest stage of thought the chief datum
is the difference observed between the dead body
and the living and moving body. It is inferred
that something has departed from the body when
dead ; the something is a concrete object or substance, ideated vaguely at first, later with some
precision, as a special entity, or identified with one
or other part of the living organism.
.
Certain Australians speak
of: something, a
yowee, not described, which never leaves the body
of the living man; it
grows as he grows, and
decays as he decays.?
This illustrates well the
rimary stage.

Putin another form, the inference

is that the ‘soul’ does not finally leave the body
until decomposition is well advanced.‘ Such cases
indicate that the inferenceof life from observed
movement is not in itself primary.
Many peoples
regard inanimate objects as ‘alive,’ but
the meaning of this is clearly shown by the Tongan and
West African’ notion that these objects ‘die’
when they are broken or destroyed.6 The view
1W.

E. Roth,

Ethnological Studies among

the North-West

Centrat Queensland Aborigines, Brisbane, 1897, p. 1613 cf, art.

DzatH aND DisposaL oF tHR Dead (Introductory), vol.
p. 412%,
‘
2 Roth, p. 161.
:
.
3K, L. Parker, The Euahlayi Tribe, London, 1905, p. 35.

41, Fison, JAT x. [1880-81] 41.

5 W. Mariner, The Tonga Islands?, London,
H. Kingsley, FZ viii. [1897] 145.
,

iv.

-

1818, ii. 180; M.
.
:
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that so vaguely ideated a content is concrete is
supported by the fact that any haphazard identification

below.

serves

But

Australian

as ‘life’; examples

the

primal

instance

concept

shows,

very

will

be found

is, as the first

near

to a result

in which a man’s ‘life’ is himself in replica.
This perhaps is to be regarded as the second stage
of analysis. ‘The Hervey Islanders considered that
fatmen
cording

tendi

had fat souls, thin men thin souls.)
Acto the Karo Battak of Sumatra, a man’s

disappears at death.

owner, his ‘other self.’?_

It is a ‘copy’ of the

According to the Karens,

that which ‘personates the varied phenomena of
life’ is the kelah or da, which ‘is not the soul,’ but
‘is distinct from the body and its absence from the
body is death.’ It is also the individuality of the
animated being.* ‘It merely gives life,’ and ‘cannot be distinguished from the person himself.’
The Iroquois conceived of ‘an exceedingly subtle
and refined image, . . . possessing the form of the
body, with a head, teeth, arms, legs,’ ete.5

.

The next stage is characteristic.of Papuan and
Malayan belief.
..
‘The Dayak idea of life is this, that in mankind there is a

living principle called sémangat or semungi; that sickness ig
caused by the temporary absence and death by the total departure of this principle from the body.’ 8
:
‘

But this ‘principle’ is a, replica of the individual,

and a miniature replica.
This is the tanoana, or
‘little man,’ of the Torajas of Celebes.?
The

sémangat of the wild Malayan tribes is a ‘shape,’
exactly like the man himself, but no bigger than a
grain of maize. The sémangat of the
Malays isa
‘thumbling,’ and corresponds exactly
in shape,
proportion, and complexion to its embodiment or
casing (sarong), t.e. the body. It is the cause of
life; it is itself an

individual

person, as it were,

and is separable from the body in sleep, sickness,
and death.® . A similar conception is found in
8. Africa,” America," and other. localities sporadically, but is general enough to be regarded as
typical.
.
Lhe problem of its origin is not clear. J. G.
Frazer thus describes the conception :
.
‘As the savage commonly explains the processes of inanimate
nature by supposing that they are produced by living beings
working in or behind the phenomena, so he explains the
phenomena of life itself. Ifan animal lives and moves, it can
only be, he thinks, because there is a little animal inside which
movesit: if man lives and moves, it can only be because he has
a little man or animal inside who moves him,'12
:

-

The argument agrees with the fact that the miniature replica is usually supposed to be the cause of
life, but it is difficult to understand how the idea
of an inner being, whether in inanimate things
or

in living men,

could

have

arisen

in the

first

instance. Only the contrast between the dead and
the living body seems adequate to produce it;
later, the idea could be applied to all nataral
objects. As for the miniature size of the replica,
this is probably a refinement of an earlier conception, in which such qualities were distinguished,:
and it would be naturally deduced from the fact
that the man’s body is still present, without any
reduction ; that which has departed, therefore,
must be infinitesimally small,
The same result is
1W. W. Gill, Myths and Songs from the South Pacific, London, 1876, p. 171.
.
.
:
'2J. H. Neumann, Jfededeelingen van wege het nederlandsch
Zendelinggenootschap, xivi. (1902] 127f.
=
3 E. B. Cross, JAOS iv, [1854] 309 ff,
4F,. Mason, JASBe xxxiv, [1865] 195. 5J.N. B.jHewitt, JA FD viii. [1895] 107.
6 S. St John, Life in the Forests of the Far East2, London,

1863, i. 17

ff.

.

TA. O. Kruijt, Het Animisme in den ind. Archipel, The
Hague, 1906, p. 12.
.
8 W. W. Skeat and O. O. Blagden, Pagan Races of the Malay.
Peninsula, London, 1906, fi. 1, 194.
:

OW. W. Skeat, Malay Magic, London, 1900, p. 47 1.

10 J, Macdonald, Religion and ST; yth, London, 1893, p. 33.
1 J. G. Swan, Smithsonian Contributions, xvi. [1870] $4.
12 GBS, pt. ii, Taboo and the Perila of the Soul, London, 1911,
p. 26.
:
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necessitated by the idea that the life must take
by some one of the orifices of the
its departure
body, and it is possible also that certain characteristics of the memory-image may have exercised an
ae
.
influence?
In these early stages the life-principle is, though
‘refined,’ always material; the conception of
insubstautiality is quite a late achievement of
thought.? But certain natural confusions occur.
Thus, the sémangat of the wild Malays differs from
held by other races in the same
the conception
regions, for that which gives life is the jiwoa. The
Pataui Malays also believe in a ‘life breath,’
nyawa ; the sémangat, in their view, is not the vital

principle, but is possessed by every object in the
universe.’

In his study of the animism of the Moluccas and neighbouring
districts, A. O. Kruijt finds a permanent distinction between
The
the soul of a living man and the soul of a dead man,
former he considers to be impersonal, though in many cases it
is certainly itself a person, and always is a miniature replica of
the owner; it gives him life. Its material is fine, ethereal
substance; it has various seats in the body where its action is
most conspicuous, such as the pulses. It dies when the man
dies. The other soul isa continuation of the individual after
life and does not appear till death, In the latter conception we
seem to have a combined result of the memory-image and the
.
hallucinational ghost.

A later detail, which involves the idea that all
things in nature either are animate or possess
‘ souls,’ is also attached to the theory of the
sémangat, though it is chiefly things concerning or
interesting man that possess the miniature replica.
The sémangat of the Eastern Semang is red like
blood, oris in the blood.’ Life is usually regarded
as being closely connected with the blood—a natural
inference from observation of wounds or of death
by loss of blood. Life and blood are identified.®
A. vaguer identification is frequently found with
To
various parts or states of the living organism.
some, as the Iroquois, life is the flesh’—a concept
which probably originated from experience of
The heart is a seat of life ; in some
nutrition.
The
cases it, like blood, has a ‘soul’ of its own.?

Australians regard the kidney-fat as an important
seat of life,® and

the caul-fat and omentum are so

.
:
regarded.”
_ Lhe absence of breath in the case of the dead
is a fact naturally assisting a belief that the breath
is the life, or that the life is in the breath.

In the

Marquesas it was the custom to hold the nose and
lips of dying persons, in order to prevent death.”
In primitive thought there is no explicit inconsistency in the identification of life with various
things; the early books of the OT hold, now the
breath, 2 now the blood, to be the ‘life.’
Primitive
biology, in its secondary stages, has a larger list.
In this is to be included the shadow of a man,

which is (like everythin

connected with person-

(Primitive)

‘when a copy of the face of a person is made and
taken away from him, a portionof his life goes
with the picture’! The comparison of the ifemeta-

essence with fire is the best known of many

horical analogies, and occupies a Prominent place
in myth—e.g., the fire of life infused by Prometheus
into

the clay

figures

which

became

men—and

conclusion

is that

in

.
metaphysical theology.
Until modern times, speculation has concerned
than with its
rather
Jife
of
itself with the source
origin. In early mythology conceptions like that
of the Hervey Islanders, who regard a ‘ point’? as
Rare also
the beginning of existence, are rare.
are such pseudo-biological ideas as the Maori concept that the life of a man is contained in the
catamenia,?

but

the

usual

the

‘soul’ is the source of life or is itself life.
2. The life of nature.—Life in the vegetable
kingdom has probably always been recognized, and
doubtless distinguishedit as
rimitive thought:
eing different in character from that of animals.
The same may. have been the case with its attitude
to inanimate things, unless it merely ‘ personal.
ized’ them.
The view of Tylor, that in primitive animism
there is ‘a belief

in the

animation

of all nature,”

and that ‘man recognizes in every detail of his
world the operation of personal life and will,’4 can
be applied only to certain developments of the
higher barbaric stage.

‘It is not likely that at one stage man regarded everything aos
alive, and at a later stage gradually discriminated between
The fact is, that he began by regardanimate and inanimate,
given. Yet though he
ing everything as neutral, merely as
never thought about the matter at all, in hisacts.. . he distinguished as well as we do between animate and inanimate,’ 5
* Whatever power and importance he {primitive man) may have
ascribed to inanimate objects, he drew the strongest of lines
between such objects and what was endowed with life.’8

An excellent observer remarks of the Kafirs
of S. Africa, in regard to the question whether
in nature to be alive,’
they ‘imagine everything
that they very rarely think of the matter at all.
When questioned on the subject of the animation
never

of stones, they laughed, and said, ‘It would

enter a Kafir’s head to think stones felt in that
sort of way.’7
Throughout the fluid and ill-defined psychology
of primitive man we may distinguish a tendency
to mark off the concept of things as living from
the concept of them as ideas, whether in life or
after death. The latter aspect is ideational, the
former perceptual.
An excellent illustration of
the distinction is the Indonesian view, expounded
by Kru iit, that the life-soul of creatures is never
confused or compounded with the after-death soul.
In later psychologies, on the other hand, Tylor’s
hypothesis, that eventually the ‘life’ of a thing

ality) ‘a vital part,’ 14 and a man’s reflexion is also
closely akin to, if not identified with, his life.

and
its ‘phantom’
are combined, holds
Language
as probably had much to do with
n.
combinatio
he view of Kruijt, however,

The lore of: shadow, mirror-image, and portrait
becomes prominent, however, only in the third
stage of culture—that of the higher barbari
The Chinese place the dying man’s picture upon

world-soul, applies only to the higher developments
of animism.
Here we have a parallel with the
pantheistic theories of the world.

In Siam,

develops with culture but is more pronounced in
Oriental than in Western morality. At first
this
feeling is a vague altruism, but Tater it is fused

In Melanesia is a pool ‘into which if any one looks
he dies;
the malignant spirit takes hold
i
reflection on therwater’ 6
old
Upon his lite by means of his

his body, in the hope of saving his life.®

1A.E. Crawley, The Idea of the Soul, London,
1909, p. 200 ff,
-!270.
tne pp.
cher
tees the
57, 209;
fe Kinji
Kin in Dayak term is in point, urip-ok
1
eat-Blagden,
i . 194; N, Annandale, Jfan, fil.
{ Crawley, p. 132,
"8 Skeat-Blagd
; Ga 94, Lv 1711-14; Crawley, p. 112; Frazer,en, foe cite
p. 240,
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§ Crawley, pp. 120, 186. og.
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W. R.rr Smith,
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f
London, 1894, p. 879,
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16 Crawley, Idea of the Soul, P. oe 5
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Indonesian ‘life-soul’
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DEATH

with metaphysical estimates of the intrinsic value
of life, as such.

‘In Buddhism, Jainism, and Taouism the respect for animal

The conclusion of these ideas supplies & constant
motive in fairy-tales and the myt' ology which is
their basis.
Thus, ‘ Koshchei the Deathless is killed by a blow from the egg
or the stone in which his life or death is secreted; ... the
magician dies when the stone in which his life or death is contained is put under his pillow; and the Tartar hero is warned
that he may be killed by the olden arrow or golden sword in
which his soul has been stowed
away.'2 Aremarkable instance
occurs in the myth of the god Balder. His life was bound up .
in the mistletoe. The apparent inconsistency that he was slain
by a blow from the plant is explained by Frazer: ‘When a pergson’s life is conceived as embodied in a particular object, with
the existence of which his own existence is inseparably bound
up, and the destruction of which involves his own, the object in
question may de regarded and spoken of indifferently as his
life or his death. . . . Hence if a man’s death is in an object,
it is perfectly natural that he should be killed by a blow from

various fruits that are supposed to contain worms, not because

of his distaste for worms,
but because of his regard for life.’3
Throughout Japan, ‘the life of animals has always been held
more or less sacred.'#
In China it is regarded as ‘ meritorious
to aave animals from death—even insects if the number mounts
to a hundred. .. . to set at liberty animals intended to be

‘To kill ten insects... without great reason

to kil... animals for food ... ‘‘tobe foremost
to encourage
the slaughter of animals” ’ are regarded as errors ‘of the same
magnitude as the crime of devising a person’s death or of
drowning or murdering a child.’5 The Burmese ‘laugh at the
suggestion made by Europeans, that Buddhists abstain from
taking life because they believe in the transmigration of souls,
having never heard of it before.’6 The same position may be
assumed with regard to the Brahman doctrine of ahizhsd, which
includes the sanctity of all life. On the other hand, ‘no creed
in Christendom teaches kindness to animals as a dogma of
religion.’ ‘The Manichzans prohibited all killing of animals,
but Manichzism did not originate on Christian ground.’7

.

with some regularity in all the stages of the lower

An

Achilles.

early example is the sex totems
;

ttle.

o.

TMT ii. 606.

oo

15 7, ii, 160-163.

ae

than

life, may

be

‘de-

kept in a

his

life and

strength

(see,

further, art. CANNIBALISM, §§ 3-7). In order to procure longevity the Zulus ate the flesh of long-lived
animals.? Medea injected into the veins of A°son
an infusion of the long-lived deer and crow.® In
the lower culture special virtue is assigned to
human flesh.® Besides the eating of flesh and the
drinking of blood, there are various methods of
acquiring the ‘life essence.’ The Caribs transfer
the life of an animal toa boy by rubbing its juices
into his body.¥° Anointing with amréa oil and with
gold-grease are methods of procuring life found in
Indian and Chinese folk-lore respectively. The
Tibetan Buddhist acquires ‘life’ by. drinking the

The life of

SA, W. Howitt, JAZ xiv. [1883-84] 145, xviii. (1887-SS] 58.
9 Frazer, GBS, pt. vii., Balder the Beautiful, London, 1913, iL.
:
.
.
159, 102, 105, 110, 117 f., 185.

less

See, further, art. LIrFE-TOKEN,.

in order to assimilate

"In folk-tales the life of a person is sometimes so bound up
with the life of a plant that the withering of the plant will immediately follow or be followed by the death of the person.’9
‘Among the M’Bengas in Western Africa, about the Gaboon,
when tivo children are born on the same day, the people plant

1} Westermarck, ALT ii. 497.
.
2 1b, quoting H. Oldenberg, Buddha, Berlin, 1881, pp. 290, 351.
81d. p. 498f., quoting E. W. Hopkins, Religions of India,
London, 1896, p. 288.
’
‘
:
- 4E, J. Reed, Japan, London, 1880, i. 61.
5 Indo-Chinese Gleaner, iii. 1$21] 164, 205f., quoted by Westermarck, loc. cit.
:
6H. £. Hall, The Soul of a People, London, 1902, p. 232 f.-

no

the stories where it is

5. Life magic.—When the conception of life as
@ magical essence is established, the formula is
applied all round the social and religious spheres.
The elementary facts of nutrition thus become the
basis of an elaborate vitalistic philosophy. In its
more primitive forms this appears as a practical
science of life insurance.
‘Food .. . during
thousands of years occupied the largest space in
man’s mental area of vision.’5 This consideration
helps to explain the existence of so large a body of
superstitions concerning food.
And into these
enter the magical and, later, the vitalistic theory.
Particular creatures are eaten because of their particular vital force.¢ The slayer eats part of his foe

. In later folk-lore the idea is crystallized into the
talisman, but previously a host of objects are
regarded as eligible for the safe-deposit of the
individual life. It is noteworthy that the subject
is more frequent in mythology than in practical life.
The fact that, accordingto the common-sense view,
the more ‘ deposits’ of life a man has, the more is
he liable to death, may explain this natural difference. A remarkable aspect of the belief is connected with the growth of children and the growth
of plants. The inceptionof this idea can hardly be
attributed to any other influence than the observation of the facts of growth.’ It is therefore probably not originated by the notion of life.
.
But the sympathetic relation soon develops into
a life-interest.

two trees of the same kind and dance round them,

Death,

osited,’ as in

The Wotjobaluk tribe of South-Eastern Australia ‘held that
“the life of Ngtiniingiintt (the Bat) is the life of a man and the
life of Yértatgirk (the Nightjar) is the life of a woman,” and
that when either of these creatures is killed the life of some
man or of some woman is shortened.
Insuch a case every man
or every woman in the camp feared that he or she might be the
victim, and from this cause great fights arose in this tribe.’ §

each of the children is believed to be bound up with the life of
one of the trees: and if the tree dies or is thrown down, they
are sure that the child will soon die, In Sierra Leone also it is
customary at the birth of a child to plant a shoot of a maleptree, and they think that the tree will grow with the child and
be its god. Ifa tree which has been thus planted withers away,
the people consult a sorcerer on the subject... . Some of the
Papuans unite the life of a new-born child sympathetically with
that of a tree by driving a pebble into the bark of the tree.
This is supposed to give them complete mastery over the child’s
life; if the tree is cut down, the child will die. ...In Bali
a coco-palm is planted at the birth of achild.
Itis believed to
grow up equally with the child, and is called its “‘life-plant.” “10

f

The idea that the mistletoe itself is the life of the
tree on which it grows is of the same order as the
Malay and Chinese idea with regard to the knobs
and excrescences on tree trunks.* Two converse
ideas may be noted. <A person whose life is magically isolated has one weak spot, ¢.g. the heel of

4. The life deposit.—A remarkable belief is that
of the ‘life-index ’ or ‘external soul,’ which is found
civilizations.
of Australia.

1l

Similar customs are still frequent in Europe, and ‘life-trees,’ as
Frazer styles them, have always been a prominent feature of
European folk-lore.
‘The life of Simeon, prince of Bulgaria,
was bound up with a certain column in Constantinople, so that
if the capital of the column were removed, Simeon would immediately die, The emperor took the hint and removed the
capital, and at the same hour... Simeon died of heartdisease in Bulgaria.’?*

life is extreme.’!
‘A disciple of Buddha may not knowingly
deprive any creature
of life, not even a worm or anant.
He
may not drink water in which animal life of any kind whatever
is contained, and must not even pour it out on grass or clay.’2
‘The Jain is stricter still in his regard for animal life, He
sweeps the ground before him as he goes, lest animate things
be destroyed ; he walks veiled, lest he inhale a living organism ;
he considers that the evening and night are not times for
eating, since one might then swallow a live thing by mistake ;
and he rejects not only meat but even honey, together with

slaughtered.’

(Primitive)

‘ambrosia’ from the * Vase of Life’

4? (see, further,

artt. Foop and EATING THE Gop).
Long life is often the subject of charms. The
Chinese wear a longevity garment on birthdays.
The Hindus ascribed long life to continence.™
Most religions include prayers for long life. After
.|

3 7b.
27d. P; 279, ©
1 Frazer, Balder, ii. 156.
4Skeat, Malay Jfagic, p. 104; Crawley, Idea of the Soul, p.
164, quoting de Groot.
.
5 Payne, 1. 279.
6 Frazer, GB, pt. v., Spirits of the Corn and of the Wild,
London, 1912, ii. 138 ff.
7H. Callaway, Nursery Tales of the Zulus, London, 1868, p.
175,
oo
.
5
9 Parker, p. 88,
8 Ovid, Metam, vil. 271 ff.
.
10 J. @. Frazer, Totemism, London, 1910, i. 42.
Calcutta, 1893-97, ii.
Hoernle,
R.
F.
A.
ed.
MS,
11 The Bower
107; J. J. M. de Groot, The Rel. System of China, Leyden,

1892 ff., iv. 331.

.

;

12L, A. Waddell, The Buddhism of Tidet, London, 1895,
447.
14 Bower MS, i. 142,"
13 De Groot, L 60 ff.
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a death,

magic

the survivors,?

DEATH

AND

is employed to prolong

the life of

a

Magical persons, and later the gods, are regarde

as both possessing a richer store of life and being able
_to impart it to others; the savage medicine-man 1s
able to infuse life into an inanimate fetish. Breathing upon the object gives it the breath of life (as in
Ezekiel’s apologue of the dead bones); smearing it

with blood gives it the life of the blood.?

Accord-

ing to the Tantras, a king may slay his enemyby
infusing life into his foe’s effigy and then destroying
its Divine persons naturally tend to become longlived or immortal.
.
But, though divine persons throughout bear a
more or less ‘charmed life,’ absolute immortality
is a late conception. ‘The gods of the Homeric
pantheon maintained their life by eating ambrosia,
the ‘ food of ‘deathlessness,’ and by drinking nectar;4 and similar ideas were connected with the

Persian haoma and the Hindu soma. In Scandinavian myth the apples of [Sunn are eaten by the
gods in order to perpetuate their life.> The Egyptjan gods were mortal.6 The tendency to immortality, however, is carried out in the higher religions,
probably in connexion with the natural attribution
to the gods of a general power over life and a control of creation. In the end the gods assume in
themselves the ultimate hopes and fears of men,
and they become ‘lords and givers of life.”
6, Renewal of life.—A crude form of the ideas
connected with a renewed earthly life after death,
or resurrection, may be seen among the Australian
aborigines, who speak of the ghost returning at
times to the grave and contemplating its mortal
remains.? Similarly, on the W. Coast of Africa
‘it is the man himself in a shadowy or ghostly
form that continues his existence after death.’
The

belief in the revivification

of a dead

person

does not appear until the thaumaturgic stages of
barbarous religion, when it becomes a favourite
miracle, performed by a word of power or by the
life-giving touch or contact with the body of the
divine person.
But the belief in a second life, or,
rather, a series of lives, is a remarkable and regular

feature of primitive thought..

It takes the form of

reincarnation; the dead are
descendants, the idea being

born again in their
& natural inference

from the resemblance of children to their parents
and grandparents.® The Central Australians have
developed it into an elaborate theory of heredity,
in which the ‘life’ is a germ-plasm." Other Australians evolved the notion that white men were
blackfellows

returned

to

life;

‘tumble

down

blackfellow, jump up whitefellow’ is a familiar
phrase. The whiteness of the native corpse after
cremation has been suggested as the basis of the
notion,”
‘
The idea of reincarnation refers also to living
parents. Thus an old blackfellow of Australia
cries to his son, ‘ There you stand with my body !?
The son is recognized as ‘the actual re-incarnation
of the father.’2?2 This frequent belief has been sug1 Rajendralila Mitra,

Indo-Aryan

s, Calcutta, 1881, if. 145.
2Ct. A. B. Ellis, The Tehi-speaki
ng Peoples, London, 1887,

p, 101f.; J. G. Miller, Gesch. der amer.
1855, p. 606; W. R. Smith, pp, 839, 344.

3K, Mitra, i110,

> D8 frimm,

Urreligionen,

4 Ii. v. 8391., Od. v. 199.

Teutonic Mythology, Eng. tr., London,

Basel,

1882-88,

"6A, Wiedemann Religion of the Ancient Egyptians, Eng.
tr.
Tendon, paete p. 133; ef. Frazer, GB3, pt. ii’ Phe Dying
Gat

7 Howitt, SAT xiil. (1893-84) 188.

: Crawley, Idea of the Soul, p. 175, quoting A. B.
Ellis.
J. Parkinson, JAI xxxvi. (1906) $12 ff. (Africa);
Krujjt,
Pp. 175; Crawley,
Idea of the Soul,
p.
i
Melanesia, Indonesia), of
” PP, 201, 120, 70 (S: Americs,
10 Crawley, Idea of the Soul, p. 88.
NL. Fison and A. W. Howitt, Kamiaroit and
Kurnai, . Mel.
hy
p. 248; Howi
dourne, 1890,
Native Tribes of South-East
Austratia, Leontion, 1904, ae
32 Howitt, JAT xiv. 1453 Manu, ix, 8

,

(Primitive)

of
wested as an explanation of certain customs
eerie killing the first-born is a culinination—the
of a
child is supposed to have robbed the father

portion of his life (ef. ERE vi. 33*).

4. The nature
no definition of
attitude towards
ing customs, is

hth

as
of death.—Primitive thought
the nature of death, but the usual
mournit, as may be inferred from
The catastrophic
8 mystic terror.

fundamental

nature of the event is perhaps the

reason

for this attitude, but

various emotions and

ideas are superimposed. Grief and sympathy occur
among the lowest races, and they develop with culture. Another emotion is fear of the corpse as &
personality; a parallel fear is that of
mysterious
Like
‘something,’ ghost or spirit.
the departed

other tabu states and social crises, death has not
only its rites de passage, such as mourning, but a

mysterious power of pollution. This is partly connected with a fear that. the survivors may also
become victims, a fear which developsinto an avoidance of infection. These ideas reach their climax
in the Zoroastrian conception of the absolute im-

purity of death, a type of all uncleanness.? _in
others of the higher religions,
rticularly Christi-

anity, the material notions of the state of death
give way to spiritual. The departed soul has less
connexion with the body, although even here a
physiological fact has kept up the idea of ‘the
odour of sanctity.’
.
.
..
Fear of
dying has no connexion with the primitive fear of death.? Suicide for trivial reasons is
very common among the lower races.

‘Many savages meet death with much indifference, or regard
it as no great evil, but merely a3 a change toa life very similar
to this. Butitis a fact often noticed among ourselves, that a
person on the verge of death may resign himself to his fate with
the greatest calmness, although he has been afraid to die
throughout his life. Moreover, the fear of death may be disguised
by thoughtlessness, checked by excitement, or mitigated
by dying incompany.
There are peoples who are conspicuous
for their bravery, and yet have a great dread of death.
obody
is entirely free from this feeling, though it varies greatly In
strength among different races and in different individuals.
In
many savages it is 80 strongly developed that they cannot bear
to hear death mentioned.’*
The last objection, however, may
often be due to mystical notions.

Christianity esteems death as the passage to a
better life, and the higher religions, generally,
mitigate the inevitable lot.
Speculation on the origin of death is considerable in early thought, and myths innumerable
have been invented to explain it (cf. art. DEATH
AND DISPOSAL OF THE DEAD [Introductory], vol.
iv. & 411f.).
A common motive of these is a mis-

understanding or a trick.

is attributed

supposed

death.>

At ahigher stage death

to the malevolence of demons,

to eat the life of men and

so

often

produce

Otherwise, the separation of the life-givin

soul from the body as a fact, not as a theory o
origin, is usually explained as the result of sorcery,
except in cases of obvious violence or accident.
By various means the human sorcerer, like the
supernatural demon,

destroys or abstracts the life.

n the higher barbarism death appears as a
punishment for breaking tabu or other supernatural

injunctions.

The

eater

religions

connect

its

origin with sin, Christianity with the primal sin
of disobedience.?
Throughout, humanity is inely

stinctiv
agreed that death is unnatural, and the
conception ofa second life is a protest against it,

8. Mythological and ethical applications.—
Apart from myths in explanation of the origin of

death and the less frequent fancies of a mystical or
magical life-source, primitive thought makes little
use of the concepts of life and death as moti
f
1 Crawley, Mystic Rose,

p.

2 SBE ty, [1805] p. Ixxvf.

95 ff. > BIZ ii, 537,

|”
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is rarer still,

DEATH

In some

stories one or more remarkable
personages are
brought into close connexion with the facts of life
and death.
Thus, the Maoris tell how men would
have been deathless if Maui, the culture-hero, had

succeeded in passing through the body of Night.
In Scandinavian story Lif and Lifprasir (¢ life?
and ‘desiring life’) survive the destruction of the

world.1 The usual result is that some great deity
possesses control over life, as in Hebraism, Christianity, and Islam. There is a tendency also to connect vitality with the sun-god; the Rigveda speaks
of the sun in the character of Savitar, the Vivifier.?
In Hindu theology Yama,

the first of mortal men,

became ‘King of the Dead.’? In Christian theology a contrast is drawn between the old Adam, by
whom death entered the world, and the new, who
_ re-introduced ‘life’ ona higher plane. A less refined moral is drawn in the Babylonian epic; the
conclusion is that Gilgamesh must die and cannot
escape the universal lot.

‘Let him hope for and, if possible, provide for pro er burial.

. « « He will then, at least, not suffer the pangs of

unger

in

the world of spirits.’ 4
The Scandinavian figures, Lif and Lifprasir, are

among the rare cases where life is personified.
Death is more frequently deified.
Old Slavic
myth seems to have had a goddess Smrt,° and the
Baganda are said to have a god of death, Walumbe.®
The Etruscan figure of Charun may be similar to
the last, the conception being derived from human
executioners, and the god
being a slayer rather
than a god of death. The Thanatos of Greek
poetry, the brother of Sleep, is hardly a religious
ersonification.
The Sheol of the
OT and the
elof the Eddas are originally places which receive
the dead. Asarnle, the figure later described as
Death is either a messenger of the gods or a god
whose office is indirectly connected with the death
of

men.

So

Yama

has

his messengers,

and

the

Tatars believe in an ‘angel’ of death. The latter
is the type of Christian ideas. The Greeks had
both Charon and Hermes Psychopompos, but in
modern Greek folk-lore Charon has become a figure
of terror, Death himself.? Death with his scythe
seems to be @ transference from a personification
of Time.
,
A certain control over life is assumed in primi-

(American)
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notably by Christianity. But there is no justification for connecting the origins of religion with
either this fear (long posterior to the inception of
religious ideas, and a late and special ethical development) or the worship of death or the dead.
The dead are more or less Feared in early thought ;
the infection

of

death

is

carefully

avoided;

the

ghosts of the dead are intensely dreaded, and therefore carefully propitiated.
Many ghosts, it is
true, have been developed into gods, but there are
many keys which fit the doors of religion.
. LITERATURE.~-This is cited in the article, but the whole of E.
B. Tylor’s exposition of animism in his Primitive Culture3,
London, 1891, applies to the subject.

A. E. CRAWLEY.
LIFE AND DEATH (American).—The beliefs
of the aborigines of America agree in the main
with those of other peoples at the same stages of
development; but there are a few interesting
features of an individual character.
.
With regard to ideas of the life which informs
the organism, the Eskimos identify it or its action
with the ‘life-warmth.’! So the Navahos regarded.
the warmth of the body as the living soul; the
‘shade’ or ‘double,’ a distinct concept, was
supposed to wander away when a man was sick
or dying.? The Sauk identified the soul with
‘vitality,’ and supposed it to exist after death.*
The Toltec explained that it was ‘something within them which made them live: . ... which caused

death when it quitted them.’‘ Identifying breath
or air with the vital principle, the Acagchemems
are represented as crediting the atmosphere with
a mortiferous quality.®
*In many American languages the Great Spirit and the Great
Wind are one and the same both in word and signification.’&

The Aztec word ehecatl, e.g., means ‘ wind, air,
life, soul, shadow.’ A phrase attributed to an
Indian orator is: ‘The fire in your huts and the
life in your bodies are one and the same thing.’
Spirits and human magicians, such as the shamans,

devour men’s souls; the result is death.? “Death
is ‘infectious’; a dead man’s belongings decay
quickly. Such is the ancient opinion among the
rish also, who hold that a dead man’s clothes
wear out more quickly than those of a living man.®
The belief in the reincarnation of the
dead _ in
children is widely spread and firmly held.. The
tive ritual drama, as in the pretended death and
Haida refine upon 1t by saying that after five
_ revivification of youths at initiation, and of candi- such reincarnations the individual ‘soul’ is annidates for the priesthood.
Ideas of a magical hilated.®
:
‘
vitality grew up out of sacred meals; at the same
A special feature of American religious theory,
time there appears the connexion of sin and death, on which practically the whole ritual of the central
and the consequent aspiration towards a purging nations was founded, was developed from the usual
of sin accompanied by a renewal of life. Out of primitive idea that divine persons are subject to
these elements arises the ethical view of the re- senility, death, and decay. Alone among the
newal, but still undivorced from a mystical idea of Mexican gods Tezcatlipoca ‘is credited with pera spiritual prolongation of existence.
‘Salvation’ petual juvenility.’#® The principle was developed
in the life after death was promised by the Greek that the gods, in particular the sun, would die if
mysteries. In its lowest terms the salvation re- deprived of food. Hence the perpetual round of
sulting from belief in Christ was eternal life. human sacrifices offered on Maya and Nahua altars.
Faith and morality meet when eternal life is the This daily ‘feast of flowers,’ as it was euphemistireward for a good life on earth. Life is identified cally termed, kept the gods alive. A serious result
with goodness.
,
was the equally perpetual carrying on of warfare
The fear of retribution in a future existence has for the sole purpose of obtaining captives to serve
been impressed by several of the great religions, as victims. The heart, as the symbol of life, was
1p, D. Chantepie de la Saussaye, Religion of the Teutons,
the choicest portion.»
oo
.
Boston, 1902, p. 352, 2M. Monier-Williams, Religious Thought and Life in India,
London, 1883, p. 17; 4. A. Macdonell,
. Afyth., Strassburg,
1897, p. 34.
3 Hopkins, Religions of India, p. 128.
4M. Jastrow,
Religions of Babylonia and Assyria, Boston,
.
.
1808, p. 512.
5 Grimm, iv. 1560.
6 J, Roscoe, Ths Baganda, London, 1911, p. 315. .
7J, 0. Lawson, Modern Greek Folklore and Anc. Greek Relinion, Cambridge, 1910, p, 98 .
.
.
8Ct. Spencer-Gillen®, p. 523f.; J. Maclean, Compendium of
Kayir Laws and Customs, Mt. Coke, 1858, p. 79; art. INITIATION
(Introductory and Primitive), 4 (1), (2).
9 Pindar, frag. 102; Cicero,
Legg. ii. 14.
-

1E. W. Nelson, 18 RBEW,
pt. i. [1899], p. 422.
2A. G. Morice, Proc. Can. dnst., vii. (Toronto, 1883-89] 158f.
3 W. H. Keating, Narrative of an Expedition to the Source of
St. Peter’s River, etc., Philadelphia, 1824, i. 220, 232, ii, 154.
4E. J. Payne, History of the New World called America,
Oxtord, 1892-99, iL. 468, quoting Oviedo.
5 NRK iii, 625.
:
8 Jb. fil. 117,
TJ. Setté, JRAI xxxvii. (1907] 161, 176.
8. Boas, JAFL vi, (1893] 40; #b. viii. [1895] 110,
9G. M. Dawson, ‘The Haida Indians," in Geol. Survey of
Canada, Toronto, 1880, p. 121f.
10 Payne, i. 429.
M1 Jb. i, 523; cf. L. Spence, The Myths of Mexico and Peru,
:
London, 1913, pp. 74, 9S.

4

LIFE

AND

DEATH

It is natural that an old chronicler should say :
‘The Maya have an immoderate fear of death, and they seem
to have given it a figure peculiarly repulsive.’1 ‘In the
Dresden and other codices god A is represented as a figure with
exposed vertebra and skull-like countenance, with the marks
of corruption on his body, and displaying every sign of mortality.
On his head he wears a snail-symbol, the Aztec sign of birth,
perhaps to typify the connection between birth and death.
He
also wears a pair of cross-bones, The hieroglyph which accompanies his figure represents a corpse’s head with closed eyes, &
skull, anda sacrificial knife. His symbolis that for the calendar
day Cimi, which means death.
He presides over the west, the
home of the dead, the region towards which they invariably
depart with the setting sun. That he is a death-god there can
be no doubt, but of his name we are ignorant. He is probably
identical with the Aztec god of death and hell, Mictlan,
and is
erhaps one of those Lords of Death and Hell who invite the
Beroes to the celebrated game of ball in the Niche Popol Vuh,
and hold them prisoners in their gloomy realm.’2

Like

Hel

and

Hades,

Mictlan

seems

to

have

‘developed from a place into a person. He is a
‘grisly monster with capacious mouth,’ like the
medieval European identification of the whale and
hell.
Medixval Europe evolved also, but by
poetical rather than religious imagination, a figure
akin to that of the American god A. For similar
reasons the Sinaloa are said to have devoted most
of their worship to Cocohuame, who is Death.§
Another detail of the human sacrifice is this:
‘The idea that the god thus slain in the person of his representative comes to life again immediately, was gra’ hically represented In the Mexican ritual by skinning the slain man-god
and clothing in his skin a living man, who
thus became the new
representative of the godhead.’4

This principle, probable enough, is, however, a
secondary development ; the revivification of the
god was the primary meaning of the sacrifice.
_
In Mexican theology the supreme deity TloqueNahuaque (of Molina) is ‘he upon whom depends
the existence of all things.’
is the case elsewhere, the sun is connected with vitality, ‘animating and keeping alive all creatures,’
An
interesting point is the connexion of Mexican food:
goddesses with the idea of life and its bestowal.®
The aboriginal creation of a Great Spirit has
been discredited. Equally unreliable are such
forms as the Master of Life (of Lafitau),
and
Master of Breath, though such phrases may have
been applied sporadically by the Northern Indians
to some ‘ great medicine.’
A feature of the eschatology ® is the
aradise for the brave, comparable onlyother-world
the
elief of Islam, although European chivalrywithshares
the aversion from dying in bed,
The ‘happy hunting-grounds,’

which have b
are typified in the
iomanche’ belie!—here is ‘the Crthees
American paradise, in its full glory.
In the direction of the
setting sun lie the happy prairies, where
the buffalo lead the
hunter in the glorious Chase,
and where the horse of the
paleface aids those who have excelled i
i
5
to attain supreme felicity.'7
n scalping and horse-s tealing
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(Chinese)

to them by their friends and relatives by means
of burning paper models and imitations,
2. Ancient beliefs.—The ancient Chinese were
unable to distinguish between death, sleep, and a

swoon.
They therefore tried to resuscitate the
dead by calling them by name to return,! ete., by
roviding food for them, by keeping their bodies
in the dress that they wore, and, at first, by tightly
covering the corpse.?_ Many customs now in vogue
in China are due to this belief. Death was a prolonged sleep (or due to suspended animation) ; and,
as the sleeper will wake, so the corpse may do the
same,

should

the

soul

return

to its

habitation.*

Articles which were believed to promote vitality,

such as jade, gold, silver, pearls, and cowries, were

stulfed into the mouths of the dead.‘ No methods
of disposing of the dead .were employed which
would
quickly destroy the body, and cotlins were
made of such materials as pine and cypress, for
they ‘were intended to
preserve human bodies
from putrefaction and to facilitate their resurrection by enveloping them thus air-tight in a material
which, being possessed of vital energy, was considered capable of transmitting life once more into
the clay.’
.
The ancient Chinese were most scrupulous in
washing and dressing the dead, so that the body
might be ready at any time for the soul to return
to its fleshly dwelling-place.*
The strong Chinese reprobation of the mutilation of the
body had its origin in these ancient
ideas, for mutilation prevents the body from being
in a fit state for the soul to return to it, or to
appear in the next world.
Hence criminals were
beheaded as a severe punishment, and strangling
was considered a lesser one.? The mode since the
revolution seems to be that of shooting.
In the belief of the Chinese life ‘remains after
the soul has left the body.’* There is thusa belief
in a life in death itself, or, as de Groot graphically

describes

it,

a cohabitation

of

the

soul

and

the

body after death.® In accordance with this idea,
there is not a complete separation of soul and
body.
In the popular ideas of the
eople, one
of the three souls is in the grave. Thus death

dominates

life, and

life lives in death and

extinguished by it. One of the otlier souls is not
lieved to inhabit the ancestral tablet, whileis be.
the
third passes to the other world,
3. Classical ideas. —If we turn now to the
ancient classics, which throw a light on
the early
life of the Chinese, we find, besides
the views

already expressed,

higher

conceptions

as well, or,
at all events, less gross ones.
Amidst all the
ceremonial and ritual, the belief in immortality
is
clearly seen,1
Ancestor-worship alone is enouch
to prove this. Even before the days
of Taoism
and Buddhism, the souls of the
ancestors were
believed to be in heaven,
Confucianism ‘teaches

the existence of the soul after
death,’ but nothing
joearding the character of that existence,33
The

nowledgeof

a future
life was haz
i
i
in the old religion
of
China.
"0 indefinite
‘Thus
they looked u
:
tet

fone),
and buried (the Bode) peayen earthy
Oe
tore
3
are ras
i he wey and anima
l soul go downward .3 the
,
cg
intelligent spirit
pss
1J. 1
Legge, Chines
13 Ter
e Classi
geen,
cs Hongkong, 1861-7125
2 3 SBE : xxvii,
i
et
ocage
Groot, Religious System
of Chi:
1892 ff., 1, 243. 201, S564.
u

3 De Groot, 1. 243 ff
5£40.
Ib. p.p. 2039.

3 Legge, S.
evil, 30g Sem
£085 Lesge, SPE
"269

6 Ib. Dep.

$3168 .
7 Ib. p. 342ff.
B S48 ff.
9Ib
10 78, iv. 74,
» Legge, Religions of Chin
a, London,
12 J, page
oS
d
s
1880,
p. 13,
1906,
all, The Religious Aspect in
China, Hongkong,
Pt a &. p. 50,
f.
Legge, Religions of Chit. a
Legge, Religions of China,
p. 119,
:
i te

33 Legge, SBE xxvii, 308

eee alse p. #4,

‘

LIFE

The attitude of Confucius
that of an agnostic.

AND

towards.death
.

DEATH
was

He virtually avoided a direct answer to the question asked
him by one of his disciples about death, his reply being, ‘ While
we do not know life, how can we know about death?’
The
older commentators say that the master gave ‘no answer, because spirits and death are obscure and unprofitable subjects
to talk about.’ Some of the modern Confucian writers agree
with this opinion, but the majority say that the answer was
profound, and showed the proper order in which such inquiries
should be prosecuted, for ‘death is only the natural termination
of life.’3 To the ordinary reader, however, it would appear that
this reply was only an exemplification of a assage in the Doctrine of the Mean (xii. 2), ‘There is that which even the Sage
does not know,’3

The followers of Confucius have not risen above

the agnostic

position

was that Buddhism

of the ignorant

which

came

he took,

future with

of rewards and punishments,
recise

statements,

its

and

here it

to satisfy the longings

as to the

ap

its scheme

its firm beliefs and

arent

knowledge

of

futurity, and its assurance of lives to come and the
influence of this life on them.
.
The duration of life and its early or late ending
were believed by most of the Confucian school to
be dependent on man’s proper use of life, and this
is a very general belief among the Chinese.

‘Heaven does not cut short men’s lives—they bring them to
an end in the midst themselves.’4
‘A man of great virtue is
sure to have long life.’5
A concrete example of this is the
Great Shun (c. 2300 B.c,), whose filial piety was so great that he
attained the age of 100.6

S0ISG

Length of days, therefore, was regarded by the
Chinese as the reward of virtue, and longevity is
one of the five blessings earnestly desired.
Over
many a door is pasted a piece of red paper, renewed
at the
New Year, bearing the wish, ‘May the five
.
blessings descend on this door.’
Though what is stated above is the general
.
opinion, all have not subscribed to it.

The materialistic Wang Ch'ung (c, 4.D. 97) says, ‘ Worthies are
taken ill and die early, and wicked people may be strong and
robust and become very
old.’ ‘Human diseases and death are
not a retribution for evil doing.’ ‘When a man expires, his fate
is fulfilled. After his death
he does not live again.” ‘Human
life and death depend on the length of the span [of life), not on
good or bad actions,’7

The Chinese temperament is one which enjoys
life tothe full. The people are generally contented
and happy, and the deep hidden meanings of life
.
.
are largely wanting.
4. Taoism.—In the 3rd and 4th centuries B.C.
Chinese philosophy was in its golden period. It
critically examined life and its connotations, and
evolved original conceptions of the nature, motives,
and mysteries of existence. This ‘ pursuit of truth
and wisdom’ claimed not a few noted men among
its adherents.

Later, Confucianism, with its love

of rites and ceremonies and its reverence for former
sages, had the effect of turning men’s minds from
the inquiries which a philosophical spirit delights

to

make,

and

Taoism,

under

whose

exgis

such

inquiries had arisen, to a large extent changed to
a system of rites and idolatry.
rimitive Taoism—that shown to us as developed
through the sayings and mind of its founder, Laotsi (b. 604 B.C.), and its eatlier writers—knew
little more than Confucianism as to the great
subjects of life and death.

Licius (Lieh-tzii, 4th cent. 3.c.) says: ‘The living and the
dead... know nothing of each other's state"?
‘We all have
an end, but whither the end leads us is unknown,’10 Chuancius
{Chuang-tzi, 3rd and 4th cent. B.0.) asks: ‘What should the
dead know of the living or the living know of the dead? You
1 Legge, Chinese Classics, i. 104 (Confucian Analects, xi. 11).
210, 1.104 f., note.
3 Id, i. 256,
:

47d, iii, 264 ff. (Shu King Book of Shang, xi. 11). .

5J.H.8. Lockhart, A Manual of Chinese Quotations, Hongkong, 1893, & 150.
S Legge,
Chinese Classics, i. 2621. and note (Doct. of Mean,
xvii. 1
7A, Forke, Lun Heng, pt. ii, (Berlin, 1911) p. 162.
8 See A, Forke, Pang Chu’s Garden of Pleasure, London, 1912,
Introd. p. 7f.
:
.
:
9L. Gules, Taoist Teachings, London, 1912, p. 32.

10 Jb. p. 23,
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and I may be in a dream from which we have not yet awaked.’2
‘To him who can penetrate the mystery of life, all things
are
.
.
revealed,’

The prolongation of life and the cheating of
death of its due, or, rather, the raising of mortal
life above death by the transforming of life into a
higher existence,*
has been one of the aims ot
Taoism, to be attained ‘by quietism and dis.
passionativism, by regulating one’s breath and
using medicines,’*
_
;

Lao-tzit is stated to have said that, toa perfect man, ‘life and
death... are but as night and day, and cannot destroy his
peace.’5 In Licius we find (as the statement of one almost a
sage) that life and death were looked upon in the same light.
Licius says that ‘the source of life is death,’6 ‘There
is no
such thing as absolute life or death’;7 t.¢., ‘from the standpoint of the Absolute, since there is no such principle
as
life
itself, it follows there can be no such thing as death.’8 On in
the
other hand, we have such statements as ‘Great indeed
is death !
oe
It gives test to the noble-hearted and causes the base to
cower.’
The sage looks upon life and death ¢ merely as waking
and sleeping.'20
ce
.
oe

In

the

idealistic

Chuancius

and

(Chuang-tzit),

mystical

one

writings

of the great

of

Taoist

philosophers, who lived about two centuries after
the founder Lao-tzi, there. are some striking

statements.

:
He says that for the bage ‘life means death to all that men
think life, the life of seeming or reputation, of doing or action,
of being or individual selfhood...
“He who clearly apprehends
the scheme of existence does not rejoice over life, nor repine at
death; it he knows that terms are not final.’ In other words,
‘life and death are but links in an endless chain.’12 Life is
inevitable, for it ‘comes and cannot be declined.
It goes and
cannot be stopped.’13 The quick passage of life is thus expressed : ‘Man passes through this sublunary life as a white
orse passe
a crack,
s
Here one moment, gone the next.’14 ‘The
life of man is but as a stoppage at an inn.13 ‘The living are
men ona journey.’16 ‘Life is a Ioan.’17

Taoism borrowed largely from Buddhism, and
developed its scheme of ‘Jife and death, amplifying
its descriptions of renewed lives, which are to
succeed death itself.28
:

In the Epicurean Yang Chu’s Philosophy
(¢. 300 B.c.) life is
to be lived for the possessor’s own self and to be an expression
of his individuality. There is to be a disrerard of life and
death ; life is of importance only to him who lives it, and that
solely during his brief existence.19 The Chinese have not followed
this philosopher.
.
we

Wang Ch’ung, who holds a mid position between
Confucianism and Taoism, was of the opinion that

the dead donot become ghosts, and are unconscious,”
and that ‘sleep, a trance, and death are essentially

*

the same.’

He also says that ‘human death is like the extinction of fire.
++ » Toassert that a person after death is still conscious is like
saying that an extinguished light shines again. » + « The soul
of a dead man cannot become a body again,!22

’ 5. Buddhism.—For the general attitude of Buddhism as regards life and death see artt. DEATH AND

DISPOSAL

OF

THE

DEAD

(Buddhist)

and

Karma,

It is, however, more than questionable whether
esoteric Buddhism, with its metaphysical aspect
towards the world of senses, has much or any hold
on the mass of the people.” Accordingly, many of
a A. Giles, Chuang Tzit, London, 1889, p. 86
:
» P. 433.
3L. Wieger, Taotsme, Paris, 1911, i., Introd. p. 12f.; Legge,

Texts of Tdcism (SBE xxxix. (1891}, Introd. p. 231.).
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More fantastic than his visions of his future are (@dvaros), for in something less than & score of
most
the
for
g,
inklin
passages of
those of his past. With no
passages in the Gospels, and in eight to;
in nine
red
refer
part, as to whence he came, he has given full play
is
s
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of
h
deat
the
Acts,
n
ly that of
cial
espe
h,
to his fancy to conjure up the origin of the huma
deat
ical
phys
Heb.
of
ges
assa
th’ is perrace.! One of the fairy-like tales of his mythology
esus, is the subject ; and in Rev. ‘dea
giant,
is that the vermin on the body of a colossal nitor
Hades, or is described
with
ion
unct
conj
in
ied
sonif
s
rded
who brought order outof chaos, were the proge
as being followed by a second death, or is rega, St.
of mankind ;? while in another account the mounthe other hand
On
life,
this
of
term
the
as
ion,
ption,
tains produced the lowest of the lower. creat
Paul and St. John, with hardly an exce
and these, inturn, developed higher forms, culminatto death at all, mean spiritual
refer
they
when
?
ape
the
ed
from
ing in man, who was evolv
Our task is to examine the
death, nob physical.
Ve find higher ideas in the ancient classics ; for,
e the terms tw} and Odvaros, or their
wher
ages
pass
entrudim
d,
the
ed
groun
limit
n
though covering but
cognates, occur in the NT, in order to ascertai
ary knowledge of the Supreme Being possessed b
their precise meaning.
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that
idea
ced
the
se
embra
nt
Chine
ancie
the
1. Life.—(a) The first mode of expression for the
gave ‘birth to the multitudes of the people,’ so
h Christ gives is to be found in the use
?
that in the State worship by the Emperors He has “lifethe whic
definite article. Examples of this are Mt
of
been addressed as the maker of heaven, earth, man,
74, ¢straitened is the way that leadeth unto the
and all animate beings.®
life’; 18%, Mk 9%“, ‘to enter into the life
LitgraturE.—Authorities are cited in the footnotes.
maimed,’ ‘to enter into the life with one eye’;
. DYER BALL.
Mt 1917, ‘thou wouldst enter into the life’ ; Jn 5%
(Christian).—In passing
LIFE AND DEATH
passed out of the death into the
from the OT view to that of the NT there is no (cf. Jn 3"), ‘hathbread
of the life’; 8%, ‘shall have
‘the
6%,
life’;
abrupt or startling gap, although a delicate tact is
11% 14%, ‘I am the life’;
conscious of a difference of atmosphere, and becomes the light of the life’;
Ro 8, ‘ the law of
aware that the elements common to both are not Ac 3", ‘the prince of the life’;
Co 43, ‘the life worketh
in the same proportion, and appear to have been the spirit of the life’; 2 may
be swallowed up by
subjected to some organic change in the later form. in you’; 54, ‘the mortal
In the OT words denoting ‘life’ occur in 166 pas- the life’; 1 Ti 6, ‘lay hold of the aeonian life’;
sages, and in the Apocrypha in 24; words denoting 1Jn 1, ‘the word of the life’; 5%, ‘he that hath
the Son hath the life’; Rev 27° 35133, ‘the tree,’
‘death’ occur in 354 passages, and in. the Apo-

h of that religion
its votaries in the Northern branc
of the West,

erypha in 33 ; on the other hand, in the NT

words

denoting ‘life’ occur in 185 passages, and words
denoting ‘death’in 128.
In-this quantitative
analysis the striking fact is that death occupied
the OT mind more predominantly than life. Qualitatively taken, however, a striking difference at
once appears. Life in the OT for the most part
refers to existence here in the flesh, and comparatively rarely rises above it, being summed up in the
LXX
phrase in Sir 37°: ‘the life of man is in the
number

of his days.’

Instances occur,

of course,

especially in the later Psalms and Wisdom literature, of life being regarded as independent of

bodily conditions,

but these are to be treated

as

indications of a transition in thought to a higher
plane, as a preparatio evangelica.
_ The significant feature of the NT allusions to
life (and death)

is their want

of any real interest

in mere earthly living, and this feature is plain
even where the necessities of experience compel
1For the
philosophical
theory see art. Cosyogony AND
CosxoLoay (Chinese). ical

‘the crown,’ ‘the book of the life’; 215, ‘the water

of the life.’

In all these cases the article Is used in what grammarians
call the anaphoric sense, by which the substantive is pointed
to as referring to an object already definitely known.
Thus,
in the instances given the implication is that the life mentioned

is that with which the readers were already familiar as the subject of Evangelic preaching, and an object of their own religious

experience.
It is also implicitly contrasted with another and
& jower pind of life—that of the natural man, of the man of
tl hig wos. FW. Blass, Grammar of NT Greek?, London,

(b) Life which is unreal and fleeting is set aside in
favour of the life which is real and abiding : 1 Ti 48,
life that is now and life which is to come’; 61%
‘the life that really is.’
_?
Ae) (c) | It is assigned a heavenly nature b: & predicative clause 2 Ro 5¥, ‘we shall be saved by his
{the Son 8] life’; 2 Co 4°, ‘the
Eph 4'8, ‘the life of God’; 2 Til,

life of Jesus’;
‘life that is in

Christ Jesus’; 1 Jn 5", ‘the life in his Son.’
_(@) The characteristic NT expression qualifying

life, however,

is *geonian,’

rendered

in

AV ‘ ever-

2 Ct, J. Dyer Ball, Scraps from Chinese Mytholo

lasting 24 times, and ‘eternal’ 42 times, but both
erms are misleading, as giving a quantitative in-

7
e,
‘orner of
Catha,
York, 1894, p. 158.
5 Venue, Religions of Onis p. 280 New

light’
breath and life and
Philemon,’ ICC, ieo7 ie oe

1*A

kind of new life I live, and

Christ is all things to me,
eee
AML R. Vincent, ‘ Philippians and
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stead of a qualitative category.
‘/Zonian’ as an
adjective occurs in all 71 times in the NT, and in
43 of these it qualifies ‘life.’ These passages (in
addition to 17 in the Fourth Gospel) are Mt 19° 29
25%, Mk 101%, Lk 107 181% 50, Ac 138 4, Ro 27 621
6, Gal 6°, 1 Ti 1 6, Tit 12 37, 1 Jn 12 2% 345
54-182, Jude ,
In all these passages it is not
the duration of the life that is in question, but its

nature and its source.
Hence, though the
ing ‘eternal’ may be permissible, that of
lasting’ is erroneous, and even ‘eternal’
allowed only where eternity is understood
Boethius :

render‘evercan be
as by

‘Whatsoever, therefore, comprehendeth and possesseth the
whole plenitude of unlimited life at once, to which nought of
the future is wanting, and from which nought of the past hath
flowed away, this may rightly be deemedeternal’ (PAil. Consol.,
vy. prosa 6 {PL lxiii. 859]; cf. Dante, Parad. xxii. 61-69).
:

It is in the prominence given to this view of
that we are to find the superiority of the
teaching on it over that of the OT.
The transition from the sense of ‘ eonian’ in

life
NT
oo
the

- £0156~

LXX (where it [or its cognates] is used about 330
times) to its sense in the NT is of the nature of an
evolution. The NT sense of ‘spiritual,’ or ‘divine,’

is not wanting in the OT,! yet the more usual
sense of the term is that of duration. Out of this
lower sense there gradually unfolds, at first tentatively, but at length surely and fully, the ground
on which duration rests, viz. the possession of an
essence which is superior to the category of time.
What endures is that of which time is but the
changing expression, and the great gift of Christ is
seen to consist in the power which He confers of
escaping from the jurisdiction of ‘the prince of the
power of the air’ into the higher realm where the
‘won’ or the ‘zeonian’ king rules.
The use of the term ‘zon’ in the NT is important for our present purpose; for, in addition
to the passages in which the temporal meaning of
the term is required, there are a number which
are ambiguous, and also a further number where
‘son’ is certainly used in a personalsense. Different ages, or different regions of the universe, are
placed by God under the control of rulers to whom
the name of ‘won’ is
given.
In Ac 15% the
rendering should in all probability be ‘God maketh
these things known from eon.’. So in Ac 37! and
Lk 1 the prophets are said to receive their inspiration ‘from son.’ The sense of Jn 9° is best
reached by paraphrasing it: ‘From the realm of
the zon the news has not been heard of anybody
opening the eyes of a man born blind.’ In Eph 2?
no question can be raised, for the ‘zon of this
world’ there is clearly a personal being, since he is
siven as a sub-title ‘the prince of the power of
the air.’ In 1 Ti 1 God is distinguished as the
‘King of the eons.’
In Col 1°* the revelation
given to the saints is exalted above that given to
the exons. The latter knew nothing of the mystery
of the indwelling Christ, the hope of glory. The
knowledge of this was the prerogative Bi the saints.
In 2 P 3 the ‘day of won’ can be nothing but
the ‘day of the Lord,’ and hence the zon here
is Jesus (cf. also He

12,

1 Co

10", Gal

appendix to Mk in the Freer-logion).

1‘, and

the

When we remember that Christianity grew up in a Gnostic
environment, that among the Gnostics the doctrine of personal
zeons was universal, and that 1 Clem. 35, Origen (¢. Celsum, vi.
31), Ignatius (Eph. 19), Clem. Alex. (Strom, iv. 13), Irenzeus
(Her, i, 17), and Hippolytus (Ref. vi. 26) all refer to the
doctrine explicitly as worthy of note and demanding correction,
we shall not be surprised if echoes of it are found within the
Canon. Further, the same fluidity of meaning which attaches

to the use of the term outside the Canon attaches to it also

within the Canon.
Omitting temporal significance as too
genera] to need exemplification, it is enough
to say that the
word ‘son’ may stand for a superhuman being who is good or

e.g., in Ec 811 we are told that God has placed the won in

the heart of man, #.¢., has given him a seed of a higher order
of being.
~
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evil, supreme or subordinate. . Hippolytus (Ref. iv. 2) mentions
speculators who ‘speak of a sedition of wons and of a revolt of
good powers to evil, and of a concord of good and wicked ona,’
Irenaus (Her. i. 1) relates that the Valentinians taught the
existence of ‘a certain perfect, pre-existent zon whom they call
Proarche, Propator, and Bythos.’ So Epictetus (ii. 5) says: ‘I
am not God (gon) but man,’ and, therefore, mortal ; and pseudoDionysius (de Div. Nom. v. 4) says: ‘God is called Arche and
Measure of Eons and Essence of Times and Zon of things
thatare... for He is the zon of xons, He that is before all
wons.’ The Valentinians further taught, according to Irenzus,
that the supreme A2on emanated eight mons, the ogdoad, and
these ten others, after which twelve more were produced,
making thirty in all; they also saw in the visit of Jesus to the
Temple when He was twelve years old, and in His baptism
when He was thirty, a cryptic reference to the system of sons.
R. Reitzenstein (Potmandres, Leipzig, 1904, p. 270) quotes a
Hermetic hymn addressed to Isis as the moon-goddess in which
it is said: ‘Thou art the beginning and the end, and thou
rulest over all, for of thee are all things and to (thee as) won
do they run as totheir end.’ Soin the Hermetic tractate Mind
unto Hermes, 2, it is said: ‘God makes zon, the «on makes
the world, the world makes time, time makes generation.’
Here ‘won’ is the name of the ideal principle which ultimately
takes form in the world of becoming.
Similarly, Plato (Tim. 87)
says: ‘When the father and creator saw the creature which he
had made moving and living, the created image of the eternal
gods (ray disiwy Gedy), he rejoiced, and in his joy determined
to make the copy still more like the original; and, as this was
eternal (aidiov), he sought to make the universe eternal, so far
as might be.’ In this passage, where Plato wants to express
the idea of everlastingness, he has the word aid:os ready
to his
hand. But, when he goes on to express a different idea, he
uses a different term (aidmos): ‘Now the nature of the ideal
being was monian (alwros), but to bestow this attribute in its
fullness on a creature wasimpossible. Wherefore he resolved to
make a moving image of the won (aidvos), and, setting in order
at the same time the heaven, he made this wonian image of the
won abiding in unity (udvovros aidvos) [an image that in itself
was monian} to move in accordance with number; and this
image we call time.’ In the latter passage, as is obvious, Plato
is dealing with the quality of the archetypal order, and, therefore, he uses the word aiwyos. In the former passage he was
dealing with a category of quantity, and, accordingly, he
employed the word atdtos, ‘everlasting.’ J. Adam (Vitality of
Platonism, Cambridge, 1911, p. 35.) translates aidvos in Pindar
(fr. 181, ed. Bergis) as the ‘living man,’ and says that it never
means ‘eternity’ in Pindar. The passage
is Coy 3° ért Acirerar
aidvos eldwror 1d ydp ore pdvow éx Gedy (cf. I. xix. 27). Plato's
antithesis of won and time reappears in Philo (ed. T. Mangey,
London, 1742, i. 496), who makes the three first days of creation,
before sun and moon were created, an image of ‘won’ and the
last three of time, ‘for He set the three days before the sun for
the won, and the three after the sun for time, which is a cop
of eon.’ Similarly, he says (i. 619) that ‘the life of the intel.
ligible world is called mon, as that of the sensible is called time.’

The question whether ‘:eon’ and ‘zonian’ are
to be rendered qualitatively or quantitatively is
not identical with the question whether a Jewish
or Greek conception is the determinant, for the
Hellenization of Christianity was active, even if

not in its acute form, from the earliest NT. days.
Greek thought had
penetrated Jewish before
NT
times (W. Bousset,
Die Religion des Judentums im
neutest, Zeitalter, Berlin, 1903, p. 493; cf. ‘sonian
torment,’ in 4 Mac 9°; ‘zonian life’ in Enoch 10”;

‘judgment of the won of xons,’ 10%; ‘the Kin
of the zon,’ 27%), and is embedded in the NT itself.
Moreover, the Rabbinical antithesis of ‘ this world’
and ‘that world’ lay on the border-line of Greek
thought, and might pass easily into it. The witness of Philo must be added to that of the Synoptic
Gospels (with their many isolated sayings redolent
of Greek thought and their record of the teaching
of

a

mystery-religion),

the

Fourth

Gospel

as

a

whole,
Eph. and Col., and the constant tendency
of the Greek in St. Paul to burst its Jewish fetters.
We

NT

conclude, therefore, that

is life that

‘sonian

life’ in the

belongs to a higher order

animal or ordinary human

life;

it is from

than

above,

and the recipient of it is lifted, by possessing it,
into a higher state of consciousness. It is not this
resent life indefinitely or infinitely prolonged, nor
is it life beyond the grave distinguished as such
from life on this side of the grave. _ .
.
It is not possible here to do more than allude to
the central place which the fact and truth of
regeneration (q.v.) occupy in the religion of Jesus
Christ. All that is required is a reminder of the
close connexion of regeneration with the wonian

DEATH (Christian)
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To be
life which forms the theme of the NT.
born from above (4vwéev, Jn 35); to be turned and
to become as little children (Mt 18°); to come out
into the resurrection of life (Jn 5%); to put on
Christ (Gal 3%); to be quickened together with
Christ (Eph 25); to be in Christ (2 Co 5"); to put

on the new man

(Eph 4%); to be a new creature

(Gal 6")—these and many similar passages describe

that dynamic process of which the result is seonian
life, or salvation, or the Kingdom of. God, or
blessedness.
2. Death.—Christian

theology

has been

at once

oppressed and confused by its failure to note that
physical life cleared of its
in the NT it is not
experienced ills that is called life, and that it is
not physical death as such that is connected with
sin,

(i)-Reflexion would assure us that, when life

is used in a super-physical sense, it is at least
probable that the death referred tois always something more than the death which dissolves the
connexion between the self and its physical vehicle.
If one be of the transcendental order, so must the

other be. (2) It has never been easy to maintain
a causal nexus between sin as a wrong act of will
and death as an event of the natural order. Modern
science has convinced itself that death has reigned
not only since Adam’s transgression, but from the
first appearance of life. Death indeed, apart from
sin, is a process of nature and not a super-natural
punishment for sin. (3) Christianity is admittedly
a religion whose home is in the spiritual order, and
its interest, therefore, in the physical, though real,

is only indirect.
From its superior standpoint it
may have something
to say as to the origin and
meaning of
physical
death, but, if it speaks of
death as intimately bound up with its own life,
that death will not be of the physical order.
(4)
The law of analogy points in the same direction.
A principle which is operative on one level repeats
itself analogously at other levels. Just as gravity
may be described without straining a3 love embryonic

in matter,

or, conversely,

as love in the

spiritual world exercises an attraction which binds
spiritual beings as surely as gravity binds together
atoms, so death as physical is a reflexion of a
similar. principle in the world where life is life
indeed. (5) A | philosophy assures us of the existence of an infinite principle or truth in the finite
event or fact, of the existence of a universal in the

particular. But a physical death is a fact in the
world of space and time; hence it conceals what
is more than a fact—a truth or idea, or a fragment
of reality presented under the guise of the actual.
If, therefore, a religion which proclaims itself as
having the real for its object speaks of death, or
attributes to death any place in its world, it cannot
be supposed to limit its reference to the death
which is merely physical.

ae

It will be found on examination that the conclusion thus reached @ priori is confirmed by a
careful scrutiny of the evidence.
(a) We ma
conveniently begin with passages in which deat
is obviously treated as acting in the spiritual
sphere.
The following passages in the Fourth
ospel may be cited: ‘He hath passed out of the

death into the life’ (5%; cf. 1 Jn 3%); ‘If a man
keep my word, he shall never see death’ (854); in
ch. 11 the difficulty caused by. the apparent indifference of Jesus in the beginning, by the refer-

ence to sleep, and ‘by

the affirmation that the

believer should never die can be fairly met only by
the hypothesis that the story in form moves on the
physical plane, but that in substance it is the story
of the resurrection of the soul from spiritual death ;
the reference to the manner of death in 12% is con.
tained.in

what

is certainly

have similar references
that loveth

not abideth

a gloss.

to spiritual

In 1: Jn

we

death: .' He

in the death? (34), where

of being as
the death is clearly on the same plane
love; in 5% the sin-anto death (or not unto death)

is also clearly a sin which

by death

is followed

order, viz. in the world of free will,
in explanation that God will give life

of the same
for it is said

for them that sin not unto death—a sentence
which is meaningless if physical life is meant,In
since that is ex Aypothest there already.
Rev. the second death, which is spiritual, is distinguished from the first death, which is physical
.
(au

90% Mu 218),

In the Epp. also many passages oceur in which
In Ro 1?
death must ve interpreted as spiritual.
St. Paul, speaking not as a jurist but as a preacher
Romans,
C. Headlam,
(cf. W. Sanday and A.
Edinburgh, 1903, ad oc.), sets up an ideal standard

with ideal consequences
who outrage the plainly
to what righteousness is
ledge that they deserve
den ewigen Tod’ (H. A.

‘Those
for violation of it.
expressed mind of God as
knowdo so with the full
death (‘und meint damit
W. Meyer, Der Brief an

die Rémer, ed. B. Weiss’, Gottingen, 1899, ad foc.)).

In the striking passage Ro 5'**1, unless St. Paul

is guilty of inexcusable logical confusion, ‘the death

which in vv.27-2! is obviously spiritual must be
of the same kind in vv.» 4, ‘The current exegesis
which assumes such looseness of thought in St.
e
‘Paul is itself responsible for the confusion.
meaning is simple, plain, and consistent throughout: Adam was guilty of a sin which was spiritual
in its character,

being a misuse of free will;

there-

fore he brought on himself spiritual death, and this
death has afflicted mankind ever since. But now
at last the Christ of God, by Himself entering into
vital union with a race self-deprived of the higher
sharing in some sense their loss,
life, that is, by
has restored what they had lost; He has, that is,

obeyed the law that only through death do we
enter into life. The death He has undone is that
which consists in the absence of spiritual

life; and

the death He has borne is that which consists in the
process of taming

the lower nature, in the process

of the mystic crucifixion. The one lost monian life
by self-sill ; the other gained it by obedience, and
,
gave it through love.
Similarly, the linking of baptism with Christ’s
death and life in Ro 6 is explicable only if it is
sonian life and wonian death that are in question,
and the best proof of this view is to be tound in
the difficulties into which exegesis has long been
implicated through its mistaken assumption that
the life and death referred to are physical.

Hence

it has to say that St. Paul’s ‘thought glides
backwards and forwards from the different senses
of “life” and “death” almost imperceptibly’
(Sanday-Headlam

6°).

on

But,

from

the

facts

that Christ’s death was transacted in the spiritual
order, that baptism in its genuine meaning was a
moment in a dynamic process, that the life which
Christ truly lived was an eonian life, it follows
that, the lite being the same both in the Lord and
in His disciples, they both were united in the mystic
Vine, since one and the same life was in it and in
Therefore, St. Paul concludes, since
its branches..
it is now onian life that rules in both Christ

and His members, death is automatically excluded

While ‘the seed abideth’ in the believer, he not

only does not sin, but he cannot sin; or, if he sins,
the sin is proof that the life is not yet dominant.
,

_ The argument in Ro 7 is similar. Using the
image of marriage being valid for life, St. Paul
says that the natural

man

has

law

for a husband

in turn turn beg
and sinwos for his child, and sin . in
begets death,
te, spiritual death (v.%),

This spiritual death is in

turn undone by the Spirit of life in Christ Jesus
e. nes

are

given

even

an

exact

definition

of
| ond of if ang. identical with the mind of the flesh,
Spiritual-mindeduess (S*).
or

LIFE AND DEATH (Egyptian) |
Even the famous passage in.1 Co 15 is given
a coherent meaning only when the thought of
spiritual life and spiritual death is kept in the
foreground. It is true that here the thought is
less pure, and that the physical death of Christ and
His resurrection from physical death are made the
proofs of the reality of the heavenly order. But,
even so, it is not the physical resurrection that is
the vital

point,

but

the

spiritual,

of

which

and joined with Hades, and both

meant.

the

title to the higher state of

the

chapter

(vv.*5-*)

is

concerned

only

with

affirming that this higher spiritual, or risen, life
will require a cognate spiritual body, and that as
God gave the life so
He will give the suitable
ys
.
(6) There

are,

however,

unquestionably

many

passages in the NT which seem, on the surface at

Mt

‘remnant,’ the

being, as is proved by the fact that He overcame
(spiritual) death; the proof that He did so over-.

of

In

16%,

Mk

9},

and

Lk

9%

contem-

that ‘death’ is also wonian.
In this case the
meaning of the passage is that there were some (a

in the soul) is what filled Christ,

come spiritual death is to be seen in the fact that
He could not be holden by physical death. Hence
death in both senses is abolished, or is in the process of being abolished, but the death which is the
enemy is spiritual, and, if physical death comes
into question at all, it is incidental only or by way
of illustration. That this is the true interpretation
becomes clear when we observe that the remainder

man

God? and the ‘Son of Man’ are terms which express inner realities, and it is at least likely, then,

death, for it is essentially life. This living faith
His

attack

poraries of Jesus, it.is said, should not taste of
death till they saw the Kingdom of God. It is
impossible to say what was the original context of
this triplicated passage, but it is improbable that
the passage itself is to be regarded as a falsified
prophecy of a historical fact. The ‘Kingdom of

ollows.
To be still in your sins is death; faith,
however, when it comes, annuls this (spiritual)
(the life of God

may

on his physical or on his spiritual side. In Mt 476
and Lk 1” the shadow of death falls across the
heathen world, where spiritual death is surely

hysical is but an expression, . The argument is as

and constituted
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|’

ew who were ‘chosen’) who

would

not taste the bitterness of spiritual death, because
to them would be vouchsafed the mystic vision of
the King in His beauty, of the land that to most
men remains far off.
It will be clear, from

what

has been

said, that

the NT and Christian antithesis is not that of the
OT and Judaism, between this world and the next,
but between two kinds of life both here and there.
It is a qualitative and not a quantitative difference.
On

one side

is the

life of

sense,

of intellect,

of

static forms, of fixed perceptions and well-defined
conceptions—the

life, in short,

whose

boundaries

are set by the practical needs of the empirical Ego.
On the other side is the life which creates the ve
power by which sense and intellect discharge their
imited

functions,

which

is

in

itself

defiant

of

They are those which in the

to a physical death.

Gospels (12 times) and

forms, is only partially grasped by perceptions,
and for the most part remains outside conceptions .

the

the death

—the life, in short, which Jesus came to reveal and
to give, which is called. zonian, or spiritual, or

al events, to refer exclusively
Acts

(8 times)

deal

with

of Jesus

Christ. But even here a sound exegesis will compel us to distinguish between what is said and
what is signified.
What is said is that Jesus
suffered physical death at the hands of the civil
and ecclesiastical authorities of Hisday.
What is
signified is that His sufferings as witnessed had a
hidden counterpart and a universal validity because,
He being a heavenly subject, what He experienced
in strong crying and tears affects all who are united
to Him asa transcendental subject by being made
sharers of His life, partakers of His divine nature.
What is signified is that His crucifixion is a mystic
process before it takes shape in the moment of a
physical death, and that this process of crucifixion,
therefore, goes on necessarily in all those who are
made one with His life (Gal 5* 6%).
What is
signified is that the physical death and burial of
Christ are a reflexion of a spiritual death and
burial which He underwent in order that He might
be a radiating centre of heavenly life to all men.
The real death and burial are to be found in the
zeonian world ; the death and burial that fall under
history are shadows of the real.
.
The Epistle to the Hebrews also refers explicitly
to the physical death and sufferings, but here we
must allow for the exigencies of the line of argument adopted. This compelled the author to place
the physical death of the man Christ Jesus over
against the physical death of the animals slain in
OT sacrifices.

Yet, even so, the force of the argu-

ment depends on the superior worth of the former.
His sacrifice was all-compelling, partly because it
was voluntary (777 944

10%), still more

because

of

its transcendent worth, it being the offering of One
whose life was. divine, and. made in accordance
with the power of an indissoluble life (7'*) and
through an zonian spirit (9%). The life, we may
say, that even. here is dealt with is essentially
spiritual, and is physical only in a secondary and
subordinate sense.
foals
‘
:
(c) A third and small class of passages alone
reinains where death is of an ambiguous appearance. In Rev 1% 689% 20% Death is personified

heavenly, or divine, and is that ever-flowing stream
from the life of God of which all expressions of life
are at all levels fragmentary
flashes.
We _ pass
from the fragment towards the complete and perfect in exact proportion to our surrender of our
lower and separated self to the life of the whole,
which is God.
It is this enhanced life and exanded consciousness that the religion of Jesus
hrist and His Church is primarily concerned
with. Its interest in eschatology, in theories about
resurrection, in hypotheses such as that of univer-

salism, of conditional immortality, of the nature of

the ultimate

union

incarnation, though

of soul

and

body,

or of re-

real, is subordinate

only.

It

is concerned with a higher life experienced here
and now, and to grow hereafter more and more
towards the perfect day.
It is interested in
theories about that life, but its interest in them is
not vital.
:
:
men
.

Lirerators.—Boethias, Philosophie Consolatio; Augustine,
Confessions, esp. bks. x., xi., xiii. ; Aquinas, Sum. i. qu. x.
artt. 4-6; Philo, Quod Deus sit tmmut., esp. §6 Qlangey,
p. 277)5 D. Petavius, de Deo Deique propr, iti. 8, 4, and esp.
notes to pp. 258-260, ed. L. Guérin, Bar-le-Duc, vol. i., 1864;
Greg. Naz. Orat. 88;
John Damascene, de Fide orthod., bk.
ii. ch. 1.5; Alcuin, Ep. 162, in PZ, c. 419; F. D. E. Schleiermacher, Reden (1799), Gottingen, 1906; c. vy. Orelli, Die heb.
Syn. der Zeit und
Ewigkeit, Leipzig, 1871; W. W. Harvey,
S. Irenxi adv. Her., Cambridge, 1857, esp. his ‘Preliminary
Observations’; F. von Hiigel, Eternal Life, Edinburgh, 1912;
W.R. Alger, Crit. Hist. of the Doctrine of a Future Lifel®,

New York, 1878, with copious bibliography.

.

.
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W. F. Coss.
LIFE AND DEATH (Egyption).—‘The Egyptian conceptions of life and
death seem at first
sight to be full of inexplicable contradictions.. No
wonder is felt when
these states are found to be
alternately praised and execrated, for in such
raise and execration personal: preferences are
involved, and these may vary.
ut it is more
perplexing to find diametrically opposite views
expressed or implied with regard to questions of
fact or belief, as when the same being 1s described
almost in one breath both as alive and as dead, or
when men who fear the dead are seen to have used
~
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magical means to kill their enemies, thinking thus
to be rid of them.
Such inconsistencies arise from
the blending of the simple distinction between
physical life and death with the extremely ancient
and almost universal belief in immortality—a belief
that is rooted partly in the passionate abhorrence
which death inspires as an indignity inflicted upon
the living, an
artly in the fact that death is
known to us only through observation of the
external world,
perience.

and

not ‘by conscious

inner

ex-

Life and death are facts, since they are ever
being forced upon our notice; death is a falsehood, however, because we have never known it
to be true of ourselves, and, furthermore, because

we will not admit that it can be true of ourselves.
But, if after the physical death we are not dead,
then we must be alive.
The words ‘life’ and
A. FORMS OF THE

HIEROGLYPHIC SIGN

B.

(Egyptian)

wrtte), ‘to become,’ ‘come into existence.’ _ For
“death’ there are various euphemistic expressions,
mint,
such as hpyt or sid}, ‘passing away,
is once ex‘reaching port’; ‘my dying day’
pressed by Arw nfr-nt tm, ‘ the day on which it
went well with me’ (Sphinz, iv. [1901] 16) 3 the
is
phrase sb r dnzh, ‘to attain to beatitude,’
ambiguous, sometimes referring to honoured old
age and sometimes to death. The dead are deyonder,’ or as
scribed as ntiw im, ‘those who are
gy nnyw, ‘the weary ones.’ Theological is the
phrase s n 23-f, ‘to _go to one’s ka, or double’; £0,
too, are the words Uh, ‘glorified being,’ 332,
‘noble,’ and sy,

to

‘blessed,’ applied

ilustri-

the

Two epithets that from the early
ous dead.
Middle Kingdom onwards are appendedto the
names of dead persons reflect, the one the identification of the
THE

dead with

Osiris, and

OBJECT ‘nf (SANDAL-STRINGS)

the

other the

AND

SANDAL

KINGDOM

COFFINS

ehae| OF Ni
FOR ‘ah (LIFE)

C.

SOME

THE

SANDALS

AS

SHOWN

ON

FOOT-END

OLD

KINGDOM

OF

MIDDLE

FROM

MONUMENTS

on

<
6
8
1. From an Ivory tablet of King Den (W. M. F. Petrie, The Royal Tombs of
the First Dynasty, London, 1900, i. I. 14).
2. Elaborate form of hieroglyph in Old Kingdom inscriptions
(Margaret A. Murray, Sagqara Mastabas, London, 1905, pl. ul,
fi
Og,
86).
:
3. Simplified form of hieroglyph (Petrie, edum, London, 1892, pl. 14).
4. J. Garstang, The Burial
Customs of Ancient Egypt, London, 1907, pl. 6, opposite p. 168:
over the sandal-strings the original
has the superscription, ‘the two ‘n}
(sandal-strin;
1 his feet.’
5. H. Schiffer, Priestergraber vom Totentem
4 (condal-string
pel des Ne-user-r
s) under
é, Leipzig, 1908, p. 54.
6. From the slate-palette of Nar-mer, Ist dyn. (J. E. Q uibell, Hierakonpolis,
4., London, 1900, pl. 29).
7. N. de G. Davies, Deirel Gebrdwi, London, 1902, i.
pl. 11, completed
from ii. pl. 6.
p
8. F. W. von Bissing, Die Mastaba des Gem-ni-kat, Berlin,
1905, i. pl. 16,
9. Davies, The Rock Tombs of Shetkh Said, London, 1901, i. pl.
15,

‘death’ thus both acquire a double meaning, and
a wide field for speculation opens out ; the achievements of the Egyptians within this field have here
to be considere .
1, Philological.—Whereas the Egyptian word

for ‘to die,’ mt, Coptic MOY (infinite), MOOYT
(qualitative), is shared with all the Semitic lan-

guages, the verb for ‘tolive,’ ‘nh, Coptic wn 2, ONE,
is of doubtful affinities. Several derivatives from
the same stem, such as ‘nh, ‘sandal-string,’ ‘nf,
‘goat,’ ‘nk, ‘ear,’ fail to suggest any earlier or
more concrete meaning
for it, while other words
having the same radical letters, such as ‘nh, ‘oath?

(Coptic anaw), or ‘nk, ‘mirror,’ clearly derive their
meaning
from

‘nh,

‘to live,’

sense are the verbs wn,

Closely related

in

‘to exist,’ and Apr (Coptic

1 See particularly R. Hertz, ‘La Représentation
collective de
la mort,' in ASoe x, [1905-06] 124.

belief in immortality; these are m'-J
‘
Justified,’? and whm ‘nh, ‘who repeats life
spectively. , ihe deceased Pharaoh was called’ ; me
‘ the
great
Go
ike
his
great
iris,
the living king is the poodeged noe Osiris, whi
while
2.
Writing and figured representation.—.
symbol of life, which
is als» the
for writing the words ‘life’ andhieroglyph ueea
‘live,’ is the
so-called crux ansata,
» popularly known as

the ‘ankhs (ni), or ‘key of life.’
een much
discussed, mos
the sign Typresents 2 tie eee

Its origin has
ing
“of somerkint’

though in V. Loret’s opinion (Sphinz,

v. [1902] 138}
it depicts a mirror,
‘he true explanation, hinted
at but immediately rejected by G.
Daressy (RTA P
1 See art. Ernics axp Morauity
(Egyptian), $7. :

LIFE AND DEATH (Egyptian)
xxvi. [1904] 130), was first enunciated by Battiscombe Gunn, who proves the symbol to depict the
strings or straps of the sandal.
No demonstration of Gunn’s discovery
(acknowledzed by
A. Erman in his Agyptische Grammatik§, Berlin, 1911, p. viii)
has yet found its way into print: the crucial evidence in the
following argumentation has been supplied by Gunn hiniself,
There is an object called ‘n}, exactly resembling the symbol
and hieroglyph for ‘life,” which is often represented pair-wise
at the foot-end of Middle Kingdom coffins. These coffins are
covered with pictures of articles deemed necessary for the
happiness of the dead in the after-life, and care is taken in
most cases to place each object in its appropriate position as
regards the body of the dead man within the coffin; thus
necklaces are shown on the level of his neck, sceptres within
reach of his hand, and go forth. A priori, therefore, it is to
be concluded that the object was connected with the feet—a
point clinched by the fact that a pair of these objects is usually
shown next one or more pairs of sandals, while the other
articles depicted (anklets,
bowls for washing, etc.) are more
or less clearly connected with the feet (see J. Garstang, Burial
Customs of Ane. Egypt, London, 1907, pl. 6, opposite p. 168;
P. Lacau, Sarcophages antérieurs au nouvel emptre, Paris, 1904,
no. 28034 [p. 90f.]; H. Schifer, Priestergrdber, Leipzig, 1908,
fig. 73 [p. 54), 83 (p. 59), and pl. 21). In several instances the
accompanying
Inscriptions describe the pair of objects as ‘the
two ‘n§ on the ground under his feet’ (cf, Garstang, loc. cit.;
Lacau, ii, 158; the preposition ‘under’ must not be pressed
too closely, but it at least shows that the ‘nj was part of, or
belonged in some way to, the sandals), If now we compare the
object

with the representation of the sandals, we shall see

that the same elements enter into both—the long loop that
passes round the ankle, the straps that serve to bind this loop
to the sides of the sandal, and possibly a kind of ribbed bow or
buckle. It is difficult to make the representations harmonize
in detail, but, remembering that the sign is a very old one,
that the modes of binding the sandal to the foot vary greatly,
and that
possibly the sign depicts the straps not as actually
worn but
laid out In such a way as to exhibit them to the best
advantage, we shall hardly doubt that the objects shown on
the Middle Kingdom coffins and called ‘nj are a spare pair of
sandal-strings for use in the event of those attached to the
sandals requiring to be replaced. The cut on the preceding
page depicts various examples of the sandal-strings both as an
article of use and as a hieroglyph, together with
pictures of
fandale for comparison; the hieroglyph is normally painted
a

There being no obvious connexion between the
idea of life and that of sandal-strings, it must be
supposed that the idea of life, not being itself
susceptible of pictorial representation, was symbolized by an object the name of which fortuitous]
coincided in sound with the word for ‘life’; this
procedure is merely the procedure called ‘ phonetic
transference,’ extremely common in hieroglyphic
writing.
Itis, of course, possible that ‘n} Cankh?), ‘sandal-strings,’ and
“nh Cankh®), ‘life’ (the vowel in both cases is hypothetic), are
ultimately connected etymologically, but,.as said above, the
original meaning of the stem “nj is unknown.
It would certainly be wrong to advance the hypothesis that the sandalstrings were called ‘n§ because they resembled the symbol for
life, the origin of that symbol itself being regarded as undiscoverable. The, evidence of the earliest writing (the absence
of the stroke-determinative]) shows that the ‘ankh-sign was
regarded as a phonetic and not as a pictorial sign.

As a symbol the ‘ankh is everywhere to be found
on the Egyptian monuments.
Gods and goddesses
hold it in their hands, or present it to the nose of
their favourites. It appears with arms supporting
a standard (¢.g., E. Naville, The Temple of Deir elBahari, v., London, 1906, pl. 149) or as itself representing the legs of a human figure (Louvre,
C 15); such religious representations have still to
be collected and classified. Asa mere ornamental
‘device the ‘ankh-sign is frequently found on farniture, jewellery, etc., often in association with other
_ auspicious symbols, ¢.g., |

{. ‘life, stability,

and prosperity.’ Asan amulet the ‘ankh is fairly
common, and
is usually made of green or blue
faience.
(5) There is no corresponding symbol for ‘ death.’

The words ‘death’ and
followed

(or

expression)

‘to die’ are in early times

‘determined,’

to

use

the

technical

by a sign representing a man

1 Except where ‘the symbol life’ is meant.

fallen
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upon his knees, and bleeding from a wound on the
head; later this sign is merged into another of
widerapplication and varying form—thecommonest
form

is

—which

accompanies various words

meaning ‘prisoner’ or ‘enemy.’ Very often, however, these hieroglyphs are mutilated or suppressed
because of their
[1914] 19).

il-omened

associations

(ZA

li.

3. Literal views of life and death.—How life was
envisaged may best be learned from the following
wishes on behalf of a dead man:
,
‘May there be given to thee thy eyes to see, thy ears to hear

what is spoken; thy mouth to
speak, and thy feet to walk.
May thy hands and arms move, and thy flesh be firm, May thy
members be pleasant, and mayest thou have joy of all thy
limbs. Mayest thou scan thy flesh (and find it) whole and sound,
without any blemish upon thee; thy true heart being with
thee, even the heart that thou didst have heretofore’ (K. Scthe,

Urkunden des dgyp. Altertums, Leipzig, 1904-09, iv. 114 f.).

Death,is the negation of life; in slaying their
foes, the Egyptians sought to make them ‘as though
they had never been’ (Urkunden, iv. 7, and passim),
and the custom of cutting off their hands and phalli
indicates of what activities it was intended to
deprive them. Further light is thrown on these
materialistic conceptions of life and death in a
passage of the 175th chapter of the Book of the Dead,
where the state of death is described :
‘Ota

truth It is without water, it is without air—deep, dark,

and void, a place where one lives in quietude.

Pleasure of love

is not there to be had, nay, but beatitude is given to me in
tiew of water and air and love, quietude in lieu of bread and

Inertia

is the chief

characteristic

of the

dead,

wherefore they were called ‘the weary,’ ‘ the inert’
(§ 1); elsewhere we find death compared with sleep
(e.g., Pyramid Texts, ed. Sethe, Leipzig, 1908,
721).
Life, on the other hand, is full of activity,

and

chief

among

its

needs

are air to breathe

(‘breath of life’ is s common
food and drink for sustenance.

expression) and
Here, again, the

wishes for the dead are the best evidence of the
things deemed needful for the living; ‘bread and
beer, oxen and geese, cloth and linen, incense and

myrrh, and things good and pure whereon a god
lives’—so runs the common formula, which hardly
less often mentions ‘the sweet breeze of the Northwind’ as a necessity of life. The place of life was
pre-eminently the earth; ‘O all ye who live upon
earth,’ begins a favourite invocation.
:
Various views were held as to the whereabouts
of the dead, but their habitation was normally not
the earth; ‘those who are yonder’ is, as we have
seen, a common designation of the dead. That the
Jand of death is a land whence there is no returning was early said ; already in the Pyramid Texts
(2175) we

find

the

warning,

‘Go not

upon

those

western ways, for those who have gone yonder
come not back again’? (the same thought recurs
later; ef. Harris 600, recto 7, 2). Retlexions as
to the duration of life and death are often encountered in the texts. The Egyptian prayed that,
like Joseph, he might attain to the age of 110 years
(see RTAP

with death,
alluded to
necropolis,
gods), ‘the
as

xxxiv.

[1912]

16-18).

_ In comparison

the endlessness of which was constantly
(cf. ‘the city of eternity’ for the
‘the lords of eternity’ for the funerary
span of things done upon earth is but

a dream’

(PSBA

xxxv.

[1913]

169;

cf. Pap.

Petersburg 11164, recto 55 (Les Papyrushitratiques
. « . de

TErmitage,

1913);

it

should

be

said

parenthetically that this comparison of life with a
dream refers only to the dreamlike fugitiveness of
its events, not to any speculations concerning its
reality). With regard to the extension of the idea
of life, it seems to have included man and the animal
1 For this and other valuable references the writer is indebted
10 Professor Sethe of Gottingen.

—
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kingdom only (cf. the words quoted froma Memphite
text in § 12); it is doubtfu

whether

an Egyptian

would have spoken of plants as living ; nor is there
any expression found to describe the neutral inanimate state of things not belonging to the animal

world.

.

4. The hatred of death,—The opening words of
the gravestone-formula, ‘O ye who love life and
hate death,’ strike to the root of the most profound
feelings of the Egyptians, whose intense love of life
and detestation of death made them devote more
time and thought to funerary things than has been
done by any other people before or since. The
best expression of these feelings is on a stele dating
only from the year 46 B.¢., but wholly Egyptian
in feeling; a woman speaks from the tomb to the
husband who has survived her:

© brother, husband, friend, highpriest—thy heart shall not
‘ow weary of drinking and eating, drunkenness and love.
Gelebrata a happy day; follow thy heart by day and night;
put no care in thy heart. What are thy years upon the earth?
The West {i.¢. the place of burial) is a land of slumber, dark and
heavy, the habitation of those who are yonder, who sleep in
their mummy-shapes, nor wake to see their brethren, nor regard
their fathers and mothers, and their hearts are reft of their
wives and children. The living water of which all have a share,
for me it is thirst, but it comes to him who {s upon earth.
Thirst have 1, though water is beside me, and I know not the
place where I am, since I came to this valley... . Turn my
face to the North wind on the bank of the water; perchance 50
my heart shall be relieved of its affliction. Nay but Death, his
‘name is ‘*Come”: every one to whom he hath called comes to
him straightway, their hearts affrighted, through fear of him,
There is none can see him either of gods or of men; great and
small alike rest with him, nor can any stay his finger.
He
loveth all, and robbeth the son from his mother.
The old man
moves to meet him, and all men fear and make petition before
him. Yet he turns not his face towards them, he comes not to
him who implores him, he hearkens not when he is worshipped,
he shows himself not, even though any manner of bribe is given
to him’ (R. Lepsius, Auswahl der wichtigsten Urkunden des
agyp. Alterthums, Leipzig, 1842, pL. 16).
‘

_ This is perhaps the only passage in which death
is personified, though the Egyptians were not
averse to a, sort of fictitious deitication of abstract
ideas;

Life, ¢.g.,

is found

beside

Health

in

outward guise of a Nile-god (J. E. Gautier

the

and

G. Jéquier, Mémoire sur les fouilles de Licht,
Paris, 1902, p. 25).
The exhortation ‘celebrate a
happy day’ recurs again and again in the songs of

the harpers at Egyptian banquets, together with
the reminder that life is short, death inevitable
and eternal. Herodotus tells us (ii. 78) that at the
entertainments of the rich a wooden figure of a
dead body in a coffin was borne around and shown
to the

nests, with the words:

‘ When thou lookest

upon this, drink and be merry, for thou shalt be
such as this when thou art dead.’ No reference is
made tothis custom in our texts, but itis thoroughly

Egyptian in spirit (see also Plut. de Is. et
Osir.
xvil.). The old songs collected by W. Max Miiller,

Die Liebespoesie der alten Agypter,
(pp. 29-37), recall the wretched
ead :
.

Leipzig, 1899
fate of
the
.

‘The nobles and glorified ones. . . buried in their yramid
who built themselves chapels, their place is no more. ; what is
become of them?
I have heard the words of Imhotpe and
Hardedef, told and told again § where is their place?’ Their
walls are destroyed, their
place is no more, as though they had

never been, None cometh thence who can relate how they
fare... .’ Then comes the inevitable moral: ‘Be of good

cheer, forget and enjoy thyself.

Follow thy heart, so long as

thou livest; place myrrh on thy head, clothe thyself with fine

linen, anoint thyself; forget sorrow and remember

joy, until

anuves that day of putting to shore in the land that loveth

5. The

hope

of immortality.—From

the same

Theban tomb from which the last words are drawn

{tomb of the priest Neferhotpe [50], XIXth dyn.)
comes & song expressing widely different senti-

nents
:
,
. ‘have heard those songs that are in the ancien
OL
what they tell extolling life on earth, and belittling “he resin
of the dead. Yet wherefore do they thus as concerna the
land
of Eternity, the just and fair, where terrors are not? Wranclin
its abhorrence, nor does any gird himself against his fellow.

(Egyptian)
our kinsmen rest within it from the

g, all
come
The children of millions of millions,
a vot eine
aoe
bs
For none may tarry in the land of earth y
one.
thither, every
of
span
The
none there 1s that passes not yonder.
him who
awaits
e
welcom
fair
a
but
eam;
deeds is bat asadr
has reached the West’ (PSBA xxxv. 169).

This

pretty

who, Folding

poem

voices

the

opinions

of those

firm faith in immortality, rejected

the cold comfortless views of death already illus-a
No doubt that faith was born of
trated.
revulsion of feeling against the pitiless cruelty of
death;

and, being

the offspring of the will

rather

than of the reason, it did not supersede or drive
out the opposite belief. There isan argumentative,
controversial note in the asseverationof the old
funerary texts, ‘Thou hast departed living, thou
hast not departed dead’ (Pyramid Texts, 134; cf.
833); or we may quote the reiterated assurance,
‘Thou diest not,’ in the same texts (657, 775, 781,
The
792, 810, 875, 1464, 1477, 1810, 1812, 2201).

multifarious funerary rites, the contracts made
with ka-priests, and the petitions or threats to
passers-by and visitors to the tombs all imply that
the benefits of immortality were not to be obtained
except by elaborate forethought and deliberate
t is true that a discontinuance of the
effort.
funerary cult might not entail complete annihilation ; the Egyptians dreaded, for instance,

lest

excrements

(2-1

might

the cessation of the offerings made to them

compel them to devour

their own

Nevertheless, there was
xlvil, [1910] 100-111).
ever lurking in the background the fear that a man
might perish altogether, and that his corpse might
decay and fall to pieces (Book of the Dead,
titles of
chs. 45, 163), this fear giving rise to the strange
apprehension of a ‘second death in the necropolis’
(1b. chs, 44, 175, 176).

Similar conclusions might perhaps be drawn
from the variety of the theories concerning the
fate of the departed, who were alternately (or even

simultaneously)

believed

to

be

stars

in

the

sky,

dwellers in the nether world, incarnations of Osiris,
o1 spirits living in the tomb or revisiting their
earthly homes (see art. STATE OF THE DEAD
(Egyptian)).. It is unthinkable that all these
divergent views were accepted and believed with
a fervent sincerity ; rather they were conjectures
sanctionedby ancient tradition,

half-believed, half-

doubted, and expressed with a naive and credulous
thoughtlessness, which at the same time failed to
silence the haunting suspicion that absolute death,
after all, might be a reality.
6. Secondary views of life and death.—Under
the influence of the conception of immortality the
terms ‘life? and ‘death’ became so impregnated
each with the meaning of the other that they no
longer contradicted and excluded one another as
they had originally done; ‘life’ was not necessarily the short term of existence upon earth
and ‘death’ was perhaps but another mode of
living. Sometimes, of course, by the abstraction
which

language

permits,

the words

were

used

in

their old strictly contrasted senses, but often there
is left only a shadow of the original meaning ‘living’ may be any form of existence vacnue y

analogous to physical,

terrestrial existence, and

‘death,’ ‘die,” ‘dead,’ are terms that might be
appliedto various states from which some char-

acteristic feature of living was absent.
A few
examples, mainly
of philological interest, may
te

serve to illustra
this transition of meanine. Ne
only was prolongation of life the reward o moral
conduct (see ETHics AND MORALITY [Egyptian]

$6), but in a sense the moral life was the only
read + ife;. in the Teaching of Ptahhotpe we
’ “As for the fool L who hearkens not, hea chieves
pthi
1
he looks upon him who knows as one who
pon things useful as things harmful, ... heis iene
lives upon that
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wherewith men die, . . . his character is told (?) in the opinion
of the nobles in that he dies living every day’ (Le Papyrus
Prisse, ed. G. Jéquier, Paris, 1911, 17. 4-8).
oe
:

Such was the fear felt by him who was admitted
to the presence of Pharach that he knew not
whether he was alive or dead (Sinuhe, 255; Koller

{ed. A.

H.

Gardiner,

Literary Texts of the New

Kingdom, Leipzig, 1911], 5. 1).

The verb ‘to live’

was applied to other things besides human beings
and animals; thus, whatever else ina man might
die, his name, if properly tended, would continue

to live (Pyramid Texts, 764, 899, 1024, and in later
texts passim).
‘Living soul’ (d: ‘nky) is @ collocation of words which frequently occurs; yet, from

its association with the dead, the word ‘soul’ is
often determined with the hieroglyph that implies
death. Pictures, statues, and images of all kinds
were imbued with a sort of life,! by virtue of a
principle common to all early superstition; the
seulptor was called ‘he who makes to live’ (s'h) ;
hieroglyphs representing animals and human bein
were sometinies mutilated or suppressed, obviously
because they were considered to have the same
power to injure as living things (ZA li. 1-64).
7. Death and the gods.—Could the gods be said
to live?

In

a

sense,

no

doubt,

like Re’;

Ré ‘lives upon truth’;

they

were

con-

sidered to live more fully, more truly, than human
beings. The solar deity in particular was full of
vitality ; the Pharaohis said to be ‘ granted life
the solar hymns,

especially those to the Aten (the solar god of the
heretic king Akhenaten) represent all life as ema-,

nating from the

god ; and all gods and goddesses

were dispensers of

life.

. On acloser view, however,

we find that the kind of life that was predicated of
the gods is more analogous to the life of the blessed.
dead than to the life of human beings; to the
virtuous dead it is promised, ‘he who is yonder
shall be a living god’ (Erman, Gesprdch
eines
Lebensmiiden mit seiner Scele, Berlin, 1896, p. 142;

cf. Pap. Petersburg, 1116A, recto 56). . That the
gods dwell afar off together with the dead is shown
the following sentence from a sepulchral stele
of the Middle Kingdom:
‘I have gone down to the
city of eternity, to the place where the gods are’
(Cairo, 20485).

Tities were

Various dead

Pharaohs and celeb-

posthumously deified (see art. HEROES

AND Hero-Gops[(Egyptian]), andthe green or black

complexions of their images suggest that they were
not regarded as wholly alive. Osiris, as King of
Eternity, chief of the
Westerners, led but a shadowy
existence, and similar conclusions are implied by
the fact that certain deities had their ‘living’ terrestrial representatives.
The Pharaoh. ruled as
Horus ‘on the throne-of-Horus of the living’;
under another aspect he was the ‘living sphinximage of Atum’ (sip ‘ni n *Itm).
Alternately
regarded as ‘son of
R&’ and as identical with Ré,
the King did not die, but ‘flew to heaven and
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293, 298, 308, 366, 389, 477).

In this classification

there isa kind of. chronological hierarchical
arrangement; the dead of the most remote times
are holier, and partake more of divinity, than
those recently deceased. “So, too, the Turin Canon
of Kings conceived the earliest rulers of Egypt to
have been the gods of the first ennead; then came
the lesser gods, and, lastly, the followers of Horus

and earliest historical kings. Manetho records a
similar sequence of ‘gods’ and ‘semi-divine dead’
(véxves of fuldeot). In the Book of: the Dead and
elsewhere ‘the dead’ are spoken of in a way that
clearly assumes them to enjoy a kind of existence ;
they ‘see,’ ‘hear,’ and so forth. :

t

-

9. Relations of the living and the dead.—Some
Egyptologists, influenced more by anthropological
theorists than by the unambiguous evidence of the
Egyptian texts, have asserted that the funerary
rites and practices of the Egyptians were in the
main precautionary measures serving to protect
the

living

against

the

dead

(69-4

J.

Capart,

in

Trans.
Third Congr. Hist. Rel., Oxford, 1908,
i. 203). ‘Nothing could be farther from the truth ;
it is of fundamental importance to realize that the
vast stores of wealth and thought expended by the
Egyptians on their tombs—that wealth and that
thought which created not only the pyramids, but
also the practice of mummification and a very
extensive funerary: literature—were due to the
anxiety of each member of the community with
regard to his own individual future welfare, and
not to the feelings of respect, or fear, or duty felt

towards the other dead. . We have only to read the
story of the exile Sinuhe to realize the horror felt
by an Egyptian at the prospect of dying abroad,
and of being thus deprived of the usual funerary
honours; it is a feeling akin to this that created
the whole system of funereal observances,
:
It does not vitiate the assertion here made that
the dead cannot bury themselves, and are to that
extent at the mercy of the living.. Death does not
absolutely snap all relations; and motives of filial
piety, the calculation that one’s own funeral rites
are dependent on others, liberal inducements in the
form of legacies,. previous contracts with the deceased,

and

also

a

certain

modicum

of

fear and

hope—all these things afforded a certain guarantee
to the dying man that his own wishes with regard
to burial
and a post mortem cult would be carried
out. But there was-no real ancestor-worship or objective cult of the dead in ancient Egypt.! The
feelings of the living towards the other-dead, if
they may be so called, constitute, therefore, a
question apart from the question of funerary rites
(see art.
DEATH AND DISPOSAL OF .THE DEAD
(Egyptian}). The Egyptians wailed and mourned
at the death of relatives,
not merely out of grief,
but as a matter. of propriety 3 under the New
Kingdom, mourning.-clothes of a bluish colour were

joined the sun, the flesh of the god becoming
merged in its creator’ (Sinuhe, R7f.). The Apis
and Mnevis bulls were respectively living emanations of Ptah and Atum, and other sacred animals
whose cult was celebrated in late times doubtless
stood in a similar relation to the gods whom they,
represented.
Lastly, the historical aspect from
which the gods were sometimes regarded represented them as rulers of a far-distant age, and, in
consequence, as beings long since dead. ~.
8.
The dead as a class of beings.—In the Book
of the Dead and elsewhere
we find. the follow--

worn by women at the funeral (ZA xlvii. 162) ; we
have at least one possible allusion to fasting on the

ing classification: men,

and Petrie collection, bowls with hieratic inscrip-,
tion, before Middle Kingdom ; Pitt-Rivers collection, cup with hieratic inscription, before XVIIIth

gods,

blessed

dead

(Rhu,

‘bright’ ones), and dead (méw) (see E..A. W.

Budge,

Bookof the Dead, London,

1898, pp. 113,

1It has often been stated, especially by G. Maspero, that
objects found in the tombs have been deliberately broken in
order to kill’ them, and so to send them into the realms of the
dead for the use of the deceased.
No authentic evidence in
favour of this statement seems to be forthcoming.
« .Mu

occasion of a death (Pap. Petersburg, 1116B, recto
42); friends as well ‘as relatives attended the

funeral.
It was thought that after death the
deceased might return ‘to afford protection to
their children. upon earth’ (Urkunden, iv. 491;
Nina de Garis Davies and A. H. Gardiner, Tomd
of Amenemhét, London, 1914, pl. 27); and we have

a number of pathetic letters to departed relatives
craving their intervention and help (Cairo, 25,975,
hieratic text on linen, Old Kingdom;

dyn, =PSBA

xiv. [1892] 323).

Cairo, 25,375,

In.one of these

letters (Pap. Leyden $71, XXth dyn.;

see

Mas-

pero, Etudes égyptiennes, Paris, 1879-91, i. 145-159)
1 See, further, art. Ernics axD Morauity (Egyptian), § 13 (18).
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bitter reproaches are addressed to a dead woman
by her widower, who has fallen ill, blaming her for

her neglect of him after all his kindness towards
her while she was alive.
10. The dead as malignant beings.—In the
magical and medical papyri incantations are often
directed against ‘every enemy
male or female,
every dead person male or female,’ who shall come
to injure N, the son of M.. The dead are conceived
of as the cause of disease, though perhaps only those
dead are meant who still wandered homeless over
the earth. The evidence seems fairly clear that
actual ‘possession’: by the dead, conceived of as

it tno rather othant er aarthat ofetathe priestst ete
atc
pitted individual
and learned men
i

neiple itself.

i

resen

This

e

psychological

ana-

z:

enerally.

. The medical papyri show that a serious attempt
was early made to understand the workings of
the body, but no other eflort to reconcile semi-

scientific views with the current mythology has
yet come to light.
.
.
12, Magico-medical views.—A certain pre-natal
existence is assumed in many hyperbolical expres-

sions, as ‘he ruled (already) in the egg’ (Sinuhe,
R93).
The normal view, of course, was that life

cases; for the

began with birth; a writer speaks of the ‘children

to be a useful medicament ‘ which is sweet to men,
but bitter to the dead’ (Erman, Zauberspriiche fiir
Mutter und Kind, Berlin, 1901, p. 12f.).
At the

of the crocodile before they ever lived’ (Lebensmiide, 79). The medical papyri contain prognostieations for telling whether a child will live or not;
‘if it says ny [a sound like the word for ‘yes ’], it
will live; if it says embi [a sound like the word

haunting

spirits,

is meant

in such

demon is charged to ‘ flow forth,’ and honey is said

who are broken in the egg, who

have seen the face

same time, the duly-buried dead also had power to
take vengeance on those who injured their property or violated their tombs (H. Sottas, La
Préservation de la propriété funéraire, Paris, 1913).

Leipzig, 1875, 97. 13 f.).

Evidently in Egypt, as in other lands, there was a
danger inherent in death and in the dead, as also

other ways in which

land, blood is everywhere, deathis not lacking’
(Gardiner, The Admonitions of an Egyptian Sage,

of all sorts were employed to protect life; and,
conversely, magic was secretly employed to bring
about an enemy’s death (e.g., by means of waxen

in blood, the symbol of death ; ina Leyden papyrus
it is lamented that ‘plague is throughout the

Leipzig, 1909, P. 25); and, perhaps because of its
association with blood, red colour is in many papyri
avoided for writing the names of ‘the gods, except
in the case of the evil god Seth.
1x. Origin and nature of life and death.—The
Pyramid ‘Texts (1466) recall a time ‘when heaven
was not, when earth was not, when mankind was
not, before the gods were born, before death had

come into existence.’ Many cosmogonic legends
were told by the Egyptians (see Erman, Agyptische

Religion®,
Berlin, 1909, pe 32-36, for best summary); most of these referred the origin of life to

some god, but there was 9, superstition which
attributed self-generative powers to various small
forms of animal

life, such as mice, snakes, or flies.

The frog was particularly prominent in this connexion, doubtless owing to the numbers in which
tadpoles appear, just as though they had come into
existence by themselves out of the wet mud. Hence
not only did the frog become a symbol of the resurrection (whm ‘nh, ‘living again’), but it was intimately associated with the beginning of things ;
in the Hermopolitan myth the eight primitive
creatures had the heads of frogs or snakes, and in
the Abydene tale the frog-headed goddess Heket
was associated with Khnum in the creation
(see
W. Spiegelberg and A. Jacoby, in Sphing, vii.

1903]

215-228),

Life,

once

being

started,

was

continued by the physica] methods of reproduction
(see esp. Song of
Harper, 1. 1; Admonitions, 12,
24), but the gods, especially the sun-god, Ré,
were none the less the cause and mainspring of life
(the birth-scenes in the temples of Luxor and Deir
el Bahri are very instructive in this connexion).

A daring!
eculative a
i
thought is found inan inecripde tron Menon
® ‘ates of
a text of early date (J. i Breasted, ‘The
Philosophy of a
Memphite Priest," in ZA xxxix, [1901]
which seeks to explain
how Ptah, having primitively divided 39),
himself into Heart? (the
seat of the imaginative, judging faculty), as
Horus, and ‘Tongue’ (the organ of command, impersonated by
willing faculty), as impersonated b: Thoth, f.e. the executive
vaded all that lives, ‘all gods, al men, henceforward per:
reptiles,’ It is then shown howall actions and all cattle, and all
reactions to senseimpressions presuppose the functions of ‘heart’
and ‘tongue’:

when

the eyes see, or
ears hear, or the nose smells, they
convey (this sensation) the
to the heart, and
causes every recognition Gudgment) to. {i
go
forte eart, that
what the heart devises.
In this way
to be the cause of all things done by Ptah necessarily a
living creatures he is, in
by 1 a also Erman, SBAW, 1911, p.
916 ff.; a new ‘ed. ed. iis protnised

for ‘no’),

women

it will

from

die’

(Pap.

conceiving,

magico-medical

images [Pap.

ed.

L.

Stern,

and

there

are

various

Amulets

and

charms

birth is touched upon by the

literature.

Lee;

Ebers,

Spells were used to prevent

see P.

E. Newberry,

Zhe

Am-

herst Papyri, London, 1899]). A Turin papyrus
attempts to cover all contingencies by enumerating all the possible kinds of death that may happen
toa man (W.
Pleyte and F. Rossi, Pap. de Turin,
Leyden,

were

1869-76,

considered

p. 120f.).

Bap

drowning, e.g., was a

ier

Some

than

kinds

others;

of death

death

by

kind of apotheosis, doubtless

because Osiris had perished in this way, and those
who died thus were called hasye, ‘blessed’? (Zf

xlvi. [1909]

132).

magical means
tion

of

curses

Curses were

considered efficient

of affecting life (for a good collec-

see

Sottas,

op.

cit.).

Oaths

are

conditional curses; it was usual to swear *by
the life of Ré,’ and so common was this style of
oath that the verb‘dnh, ‘to live,’ was used transitively in the sense of ‘to swear by,’ and the Coptic
word for an oath is anash.
Most contracts and
udicial depositions during the New Kingdom
egin with

the words,

‘As

Amin

endures, and

as

the Sovereign endures,’
In the law-courts wit.
nesses often swore oaths affecting their own life
and property (conditional self-curses ; sce Spiegel-

berg, Studien und Materialien zum
des Pharaohenreiches, Hanover, 1892,

Rechiswesen
pp. 71-81).

13. Life and the law.—On this su ject
the art. ETlIcs AND MORALITY (Egyptian),consult
§ 13
(1-3), from which it will be seen that the
of human life was strongly felt, as far at sanctity
least
as
Egyptians were concerned, -A few details
may

be added here.
Abortion was considered & crime
(Pap. Turin, 55. 1), unless the charge
made in the
passage here quoted was one of brutality leading
to a miscarriage.
Particularly abhorrent was
bloodshed between close relatives,
as father and

son, or & man and his maternal brothers
(see
Gardiner, Admonitions, p. 9),
Capital punishment was less favourably considered
than punish.
ment by imprisonment and the bastinado
(Pa
dctersburg, I116A, recto 48f.),
and persons con.
d pruned fo eath were allowed to make away
with

. 14. Lifeasa thing undesirable,

ians’
intense love of life and ap
gyPtians
are reflected in many of theretiatioe
passages oy that
i. ue
been quoted. There ‘is, however, a imit ad rave
mistic literature
1
(see
art, EF THICS ; AND \Mon fens
f
(Egyptian)

, § 6) in which life is
regar
esirable.
This point of view may ded ety
have been
inspired originally by some
such anarchical con.
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ditions as prevailed after the fall of the Memphite
dynasties. By the beginning of the Middle
Kingdom the pessimistic style of literature was a recosnized genre. Sometimes the despondent attitude
towards
life finds expression in the wish for a total
cessation of life:
‘Would that there might bean end of men, no conception,
no birth! O that the earth would cease from noise, and tumult
be no more!’ (Leyden Admonitions, §. 14-6. 1).

Elsewhere the misery of life is eloquently contrasted
with the desirability. of death; in a composition
containing the dialogue between a misanthrope
and his soul, death is described as follows :
‘Death is before me to-day like the recovery of a sick man,
like going forth abroad after lying prostrate.
Death is before me to-day like the scent of myrrh, like sitting
beneath the sail on a windy day.
Death is before me to-day like the scent of lilies, like sitting
on the shore of the land of intoxication,
Death {is before me to-day like a trodden road, like the return
of men from a campaign to their homes.
Death is before me to-day like the clearing of the sky, or as
when a man becomes enlightened concerning that which he did
not know.
Death is before me to-dayas a man longs to see his home,
when ye has spent many yearsin captivity’ (Erman, Lebensmilde,
130 fF.

{n the sequel it appears that the death here so
highly
praised is not non-existence, bat the untroubled
existence ‘yonder.’
And so it mostly
was; the Egyptian remains true to his love of life—
not perhaps the life on earth with its mingled poss
and sorrows, but the life of his dreams in the

land

of Eternity, ‘the just and fair, where terrors are
not,’ and where ‘none girds himself against his
fellow,’
Liter atcre.—Thereis no published monograph on the subject;
such references as are needful have been given in the text. For
the sign ‘ankh see a detailed discussion by G. Jéquier, in Bull.
de Vinstitut frangais d’archéologie orientale, xi. (Cairo, 1914)

121-136.
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and

Roman).—

The outlook on life of the average Greek of the
5th cent. B.c. may be illustrated by the language
which Herodotus, i. 3018, puts into the mouth of
Solon of Athens in his interview with Croesus,
King of Lydia.
When Solon visited Sardis, after all the grandeur of the
royal palace had been exhibited for his admiration, he was
asked by Crasus whom he considered the happiest man (aABtraros) he had ever seen.
To the surprise of Crassus, Solon
answered, ‘Tellus of Athens,’ because, ‘on the one hand, Tellus
lived ina prosperous city, and had sons handsome and good
(xaAoi xai ayado{), and saw children born to them all and all
surviving ; on the other hand, after a life affluent as we count
affluence in Hellas, he died a most glorious death.
He fought
in a battle between the Athenians and their neighbours at
Eleusis, and, routing the enemy, died most nobly; and the
Athenians gave him a public burial where he fell, and honoured
mM greatly.’
Crwsus then asked whom he considered second in happiness,
Solon answered, ‘Cleobis and Biton.’ These were natives of
Argos, possessed of sufticient fortune, and, moreover, endowed
with such strength of body that both were prize-winners in
the games. It is further related of them that on one occasion,
when the Argives were celebrating a festival in honour of Hera,
it was necessary that their mother, as priestess of Hera, should
be conveyed to the temple on an ox-waggon.
The oxen not
arriving from the field in time, the young men harnessed themselves to the waggon and drew it to the temple, a distance of
forty-five stades. After they had performed this feat in view
of the assembly, there came upon them a most excellent end of
life, wherein God clearly revealed that death is better for a man
than life. For the men of Argos standing round praised the
strength of the young men, and the women of Argos called their
mother blessed in that she had such sons, Then their mother
rejoiced exceedingly in her sons’ deeds and in the speech of the
citizens, and, standing before the image of the goddess, besought
her to grant to her children, who had done
her such honour,
the best thing that man can receive. After this prayer, when
her sons had sacrificed and feasted, they fell asleep in the temple
and awaked no more, but there ended their days. The Argives,
in commemoration ot their
piety, caused their atatues to be
made and dedicated at Delphi.
Cresus was indignant that Solon should not assign to him
even tha second place among happy men. Then Solon said:
‘O Cresus, you ask me regarding human affairs—ine who
know that the deity (rd Geiow) is always jealous and delights in
confounding mankind.
For in the Jength of days men are constrained to see many things they would not willingly see, and
to suffer many things they would not willingly suffer. I put
the term of a man’s life at seventy years... . Now in all these
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days of seventy years . . . no one day brings us at all anything
like another. Thus, O Croesus, man is altogether the sport of
chance (ray éorv dvOpwros ovudopy).
You appear to me to be
inaster of immense treasures and king of many nations; but I
cannot say that of you which you demand, till I hear you have
ended your life happily.
For the richest of men is not more
happy GaBusrepos) than he that has sufficient for the day, unless
ood fortune attend him to the grave and he end his life in
appiness,
Many men who abound in wealth are unhappy
(GvéABtor}; and many who have only a moderate com
tency
are fortunate (evruxées).
He that abounds in riches, and is yet
unhappy ({avéAfios), excels the other only in two things; but
the other surpasses him in many things. The wealthy man,
indeed, is better able to gratify hia desires and to beara great
blow of adversity.
But the other surpasses him in these
respects: although he is not able to meet the blows of misfortune or the claims of his desires, yet his good fortune
(evruxin) wards off these things from him, and he enjoys the
full use of his limbs; he is free from diseases, unscathed by
evil, blessed with a fine form (evecdjs), happy in his children
(ctmats); and, if all these things come at last to be crowned by
a decent end, such a one is the man you seek, and may justly
be called happy (3Afcos).
For until that time we ought to
suspend our judgment, and not to pronounce him
appy
(GAfos), but only fortunate (ebruxjs). Now because no man
can possibly attain to this perfection of happiness; as no one
region yields all good things, but
produces some and wants
others, that country being best which affords the greatest
plenty; and, further, because no human body is in all respects
self-sufficient, but, possessing some advantages, is destitute of
others; he therefore who continues to enjoy the greatest
number of these and then ends his life graciously, in my judgment, O King, deserves the name of happy.
We ought to consider in every matter how the end shall be; for many to whom
God has given a glimpse of happiness Giroddtas SABov), He has
afterwards
utterly overthrown.

In reviewing

these

passages we may begin with

the last point: * Consider the end of everything.’
This

is a favourite

sentiment

in Greek

writers,

and there seems to be a note of conscious pride
in the words with which Herodotus concludes the
episode:
*When he made this reply, he found no favour with Creesus,
who held him of no account and dismissed him, considerinyz
him a very foolish man’ (aa6%s) who, overlooking present
blessings, bade men look to the end of everything.’

Life is to be viewed as a whole. Already in
Homer we find it a mark of the wise man that he
‘looks before and after.’! It is a favourite notion
in Pindar:
‘There hang around the minds of men unnumbered errors,
and this is the hopeless thing to discover—what is best for a
man both now and in the end’ (01. vii. 24 ff.).

Hence the distinction here drawn between the
‘happy’ man (Sdgios* 6 Std tod Sdou Blov paxapiords
(Hesychius])

and

the

merely

fortunate

(etruy%s).

A man may be prosperous, as Croesus was. The
Asiatic straightway calls him happy, but the
‘foolish’ Greek refuses that title till
he has seen
the end of all:

‘Behold, this {s Oedipus; this is he who solved the famous
riddle and was a man most mighty... into what a sea of
dire calamity is he fatien! Therefore, while a mortal waits to
see that final day, call no man happy (undév’ dABiCev) till he
have passed the final bourne of life, having suffered no evil’
(Sophocles, Gd. Rez, 1524 ff. ; ef. Trach. 111.3 Eurip. Androm
100 ff., etc.).2 °

Aristotle discusses the saying of Solon in Eth.
Nic. i. 10:
wérepov obv ob8’ GAAov obSdva avOpdmww evdaimonoréov gus ar
Si, xara XéAwva St xpewv rédos Spav;y

He begins by asking what the saying means.
Does it mean that a man is happy (evéaluwv) only
when he is dead, but not

before?

If so, then it is

absurd, especially if we hold that happiness (eddatyovla)

is an

activity

(évépyed

res).

oes

it mean

that only when a man is dead is one safe to cal!
him happy, as being at last beyond the reach of
evil and

misfortune?

Even

if this is the meaning

intended, the saying is open to dispute.
In
estimating a man’s life, as happy or unhappy, we
cannot confine our view to the individual. Man is
a social being (dice: wonirixds dvOpwros (Eth, Nic, i.
7; ef. Pol. i. 2)). If happiness, then, as we have
1 dpa xpécow Kat Smioow (IL, fii. 109; cf. i. 343, xviil. 250, Od.
xxiv, 452),
.
2 The sentiment is not, of course, specifically Greek; cf. Sir
11°83: apd redevris ph paxdpile pndéva; Ovid, Met. iii, 135:
‘Ultima semper | Expectanda dies homin}; dicique beatus |
Ante obitum nemo supremaque funera debet.’
‘

-
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of course; otherwise it would have to include the
so
relatives of relatives, the friends of friends, and are
When we
on indefinitely (Eth. Nic. i. 7).
we
estimating the happiness of a man’s life, then, the
must include in the estimate a consideration of
of relatives

or misfortunes

and

often

friends;

the

happy live out their lives

If overwhelming misfortune,

since

the

future

is uncertain,

and ebdaovla is a 7édos and 7ré\eov, perhaps we
may add the proviso ‘if it continue.’ If so, we
shall say that those who have goods and shall continue to have them are paxdpio, but paxdpro
évOpwror—always liable to réyat Upiopexal. . We
need not defer our judgment, but we may qualify

it by saying that
mortal happiness.

they are

To confine our view

happy, but

with

and

deserves

s pecial

Now, as applied to the relation of God and man,
justice lies in the recognition that the divine and
the human destinies are utterly unlike. The gods
and men are alike the children of earth (mother)

such as overtook Priam—riéxac Ipropxat—should
come to him, he will cease to be paxdpios, but he
will not become d6dtos. Happiness can be affected
only by the greatest things, whether for good or evil.
We may, then, define the happy man (evdatpwv)
as aman who energizes car’ dperjy and is adequately
equipped in externals, not for a moment, but for a
Or,

literature,

Sr ye 7d ra abrod mpdrrew cot hh moAvmpaypovery Eixacoouvn
fori, xat ro¥To GAAwy Te TOMAay axnkoapey Kai avrot wodAdxis
eipixapev (433 A),
.

ing even than our knowledge of special sciences,
which we are not living in and are therefore liable
to forget. Thus the stability and permanence
which we desire will belong to the evdaizwy, and he
will be evda¢zwv all his life. His happiness may be
tarnished by untoward accidents, bat it. will not
He will never become d6Acos, or
be extinguished.
truly unhappy, for he will never do things which

xpéves réketos.

Greek

But, while this may have been a po ular conception, the underlying idea isa much deeper one.
It is, in fact, nothing more than the expression of
the Greek idea of justice, or Dike. The definition
of justice (Stxaroovvn) which Plato gives in the
Repudblict is nothing new, but is implied in the
whole Greek attitude to life, as Plato says:

Hence these are more stable and abid-

are gafta cal yuonrd.

in

Xerxes, tries
Thus in Herod. vii. 10 Artabanos, the uncle of
sce how
to dissuade Xerxes from invading Greece: ‘Do you rise above —
which
animals
those
ng
lightni
God strikes with His
the
while
others, and suffers them not to vaunt themselves,see how He
lowly do not at all excite His jealousy? Do you
most
the
hurls His bolts against the most stately edifices andver is too
lofty trees? For God is wont to cut down whatsoe
Thus a great army is often defeated bya small
highly exalted.
strikes
number of men; when God in His jealousy (oeovioas) manner
them with fear or with thunder, they often perish in abe proud
to
none
suffers
God
because
ves,
themsel
unworthy of
save Himself.”
.

things, te. by the évépyeat xar’ dperjv, and the
higher of these are the more abiding, as it is in
(xaratjv).1

Roman)

reek
notice. It isa mistake to suppose that the
80
view is that the deity acts in an arbitrary and,conIt is true that the
to say, spiteful fashion.
ception is sometimes so baldly expressed a3 to
lend colour to such an interpretation.

but, here again, within limits. A man may have
lived happily until old age and have died happily.
But after his death (1) all sorts of things ma
happen to his relatives, and (2) these relatives will
be of all degrees of nearness and remoteness of
Now it is equally
relation to the dead man.
absurd either (1) to suppose that we must include
in our consideration all sorts of degrees of distant.
relations, which would mean an indefinite postonement of our verdict, or (2) to refuse to take
into account any posthumous happenings at all.
The ground of our refusal to bestow the title of
‘happy’ on a living man is that, we consider
happiness as something stable and abiding, whereConseas life is subject to continual change.
quently, if we judge a man by his condition at
any one given time, we shall have to call him
sometimes happy, sometimes unhappy. Is not our
true solution that we must neglect accidents in
our estimate? Most accidents are not determinative of evdazovla, What determines happiness or
the reverse is évépyecae _xar’ dperfy or the reverse.
This view is supported by our present problem.
So long as we judge by accidents, we are no better
off when the individual is dead than when he was
alive. We are driven, then, to judge by the stable
these chiefly that

and

ates to
on here. If they are, the news that penetr
or at
them must be supposed to be slight in itself
follows,
It
them.
to
t
momen
little
of
rate
any
mining
then, that posthumous events have no deter
effect on our estimate of the individual’s life.appears
The doctrine of the jealousy of the gods

(atrdpreca),
seen, is characterized by self-sufficiency
and
it is a self-sufficiency which includes children
limits,
other relatives and friends—within certatn

fortunes

(Greek

a

to the individual’s life, and

take no account of what happens after his death

. to those near and dear to him, is to take too unOn the other hand, we must make
social a view.

some limitation. There are two further considerations: (1) posthumous events must be regarded as
modifying our judgment of a man’s life much less
than if the same things had happened while he still
lived; he, at any rate, was spared the knowledge
of them; (2) we do not know whether the dead
als @dvovra:—whether they are aware of what goes

1 The proposal to read ¢yy for xaragjvis completely mistak:
aaragny is the regular word for describing a fixed manner ot
existence ; ‘to be a spinster’ is
ny a
d
as contrasted with Boor
ceratiy drvagos. . Bo xarafioby

and heaven (father):
ods and mortal men’

‘from one source spring
(Hesiod, Works and
Days,

107); but the lot of the gods is altogether ditferent
from that of mankind.
Pindar emphasizes this
distinction in a beautiful passage :
*One is the race of men, one the race of gods, and from one
mother do we both have breath.
But separate altogether is
the power [faculty, ingenium, indoles] that sunders us; for one

is naught, but the brazen heaven abides, an habitation un-

shaken for ever. Yet do we resemble somewhat, in mighty
mind or in bodily form, the deathless gods, albeit we know not
unto what line sovereign Destiny hat
appointed us to run
either by day or by night’ (Nem. vi. 11f.).

Here we have the two characteristic distinctions
which the average Greek drew between the
gods
and mankind: the gods are deathless and ageless,
and untouched of evil; the years of man are few
and full of sorrow, and the certain end is death;
the gods

have

knowledge

of the future;

for

man

‘ the river of prevision is set afar’ (Pind. Nem. xi.
46).
Now it is implied in the very nature of
mortality
that human life is a chequer-work of
good and evil, A life of unbroken success, even if
not attained by or attended with wickedness, is
already a breach of nature, an injustice, an_encroachment on

the attributes

of divinity,

and

so

excites the jealousy of God, who allows none save
Himself to be proud.
ma life of unbroken happiness is no portion for
* Happy

(6ABtos) is he to whom God hath

gi

glory pey (6 especially success in the nations) gamscey coat et
live all his lite with enviable fortune and i
;
mortal is happy in all things’ (Bacchvlid. v. tony 3 for no

Hence it is Ea condition of abidingg& prosperityi
that a
man’s happiness should not be uninterrupted 3 only
by being interrupted will it conform to the law of
nature, the demands of justice:
n
thy new success I rejoice, but also
I
¥
Jealousy {here, human jealousy} requites glorious ia
wt
only thus, they say, will a man’s happiness (etSacnorta) prosper
abidingly, it it wins both these things and those’ (te. good and
evi 1 Pind, Pyth, vil. 14 ff.).
* Not one is without lot in sorrow
ne "7 sha
be; yet the ancient prosperity (8ABos) of Dattos
attends them, giving them these and those’ (1b, v. 64 f.).
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This

is the

point of

ZEsch, Agam. 904 f. :

DEATH

Clytammestra’s words in
.

.

‘Let there be no jealousy: for many were the evils that we
endured aforetime.’ That is, our present good fortune should
not excite jealousy.
1t is but the offset to former adversity.

So Nikias in Thucyd. vii. 77. 3;
* Our calamities are likely to abate: for the enemy have had
enough success ; and if our expedition rovoked the jealousy of
any of the gods, we have now
been sufficiently punished.’

If a man is attended by an unbroken felicity, he
must restore the balance by a voluntary sacrifice
of some

portion of his happiness.

oo

This is
the point of the famous story of Polycrates of Samos
(Herod. iii. 404.),
His continued prosperity (ebrvyia) excited
the anxiety of his friend Amasis, who wrote to him in these

terms: ‘It is pleasant to hear of the good fortune of a friend

andally.
But the excess of thy prosperity does not please me,
_ because I know how jealous the deity is. As for me, I would
choose that my affairs and those of my friends should sometimes be fortunate and sometimes stumble, rather than be fortunatein everything.
For I cannot remember that I ever heard
of a man who was fortunate in everything, who did not in the
end finish in utter ruin. Be advised, therefore, by me, and in
view of your good fortune do this: think what it is that you
yalue most and the loss of which would most
grieve you, and
cast it away, so that it may never be seen again among men;
and if after that your good fortune does not alternate with misfortune, repeat the remedy which you have now from me.’ It
is well known how Polycrates cast a valuable ring into the sea,
but, unfortunately, afterwards recovered it in the belly of a
fish—which so convinced Amasis that his friend’s ruin was inevitable that he sent a herald to Samos to renounce his friendship
and dissolve all obligations of hospitality between them, ‘lest,
if any great and dreadful calamity should befall Polycrates, he
might himself be grieved for him, as for a friend.’ Soin Esch.
Agam. 1005 ff. : “A man’s destiny while sailing straight strikes
a hidden reef. And, if betimes fear with well-measured (cvduérpov) sling makes jettison of a portion of his goods, the whole
house sinks not, overladen with woe, nor is the ship engulfed.’
The epithet ‘well-measured’ suggests the restoration of the
balance, of the pézpow which justice demands. - The use of
adevidvn, which is here in its usual sense of ‘sling’ but elsewhere occurs with the meaning ‘ bezel of a ring,' may possibly
indicate that Zschylus had in mind the story of Polycrates.

The crude popular conception of the jealousy of
the gods is refined by Aischylus in a remarkable
passage of the Agamemnon:
‘There is an ancient saying spoken of old among men, thata
man’s prosperity (cAfos), when it grows big, breeds and does
not die childless,
but from great fortune (rvxm) there springs
for his race insatiable woe. But apart from others I hold an
opinion of my own.
Itis the impious deed that breeds others
like to its own kind, but the lot of the house which observes
straight justice is blest in its children for ever. But old pride
(GBpis} is wont to breed s young pride that wantons in the woes
of men, now or anon, whensoever the appointed day of birth
comes; breeds, too, that spirit (a(zwv) unconquerable, undefeatable, even unholy boldness (@pdoos), dark curses (drat) for
the house, like unto their parents’ (750 ff.).
:

_ The teaching of Aschylus amounts to this. It
is not mere prosperity, that is sinful and brings
evil in its train.
ischylus would, no doubt,
admit that great prosperity has its temptations,
that hardly shall arich man enter into the Kingdom
of Heaven, as Plato in the Gorgias tells us that the
incurable souls who are hung up in the
prisonhouse of Hades as deterrent examples to evildoers
will mostly be the souls
and kings and
wae s of tyrants
y
potentates and politicians:
‘for these, owing to
the licence which they enjoy, commit the greatest
and most unholy

crimes’ (525 D).

That, in fact,

fEschylus had this idea in mind seems to be
proved by the immediately following words of the
ode (772 1f.) :
:
.
:
:
* But Justice (Aien) shines in smoky homes and honours the
righteous (évaioruos) man; while from gold-bespangled dwellings of unclean hands she turns with averted eyes, and goes to
pious homes, regarding not the power of wealth stamped with
a false stamp of praise.’
,

We. find the same thought in Pindar,
50 f .

Pyth.

xi.

‘May I desire glory by the grace of Heaven, seeking things
ssible at my time of life. For, finding that the middle estate
Te uéoa) blooms with the more abiding prosperity (Afos), I
dislike the lot of the tyrant and am zealous for the common
excellences.
But the curses of jealousy are warded off, if one
attaining the highest success and using it quietly avoids dread
pride. So finds he the verge of death fairer, leaving to his dear
children the best of possessions, the grace ofa
name."

If, however, continued
pride (pis), then pride

prosperity leads a man to
leads to further pride or

(Greek

and

Roman)
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acts of pride, and by repetition come boldness
(8péeos) and more daring
deeds of sin: ‘then he
changed to thoughts of utter daring ; for wretched
base-devising infatuation, fount of woes, makes

men bold (@pacvver)’ (Esch. Agam. 221 ff.). To the
Greek mind the Persian invasion of Greece was a
typical example of pride and the effects of pride.
ischylus declares of the Persians who fell at
Salamis :
:
.
:
©The heaps of corpses shall dumbly
even to the third generation that a
thoughts too high ; for pride flowers,
doom (ary), whence it reaps a harvest

declare to the eyes of men *°
mortal should not think
and its fruit is an ear of
of tears’ (Pers. 818 ff.).

The jealousy of God in the OT is exactly parallel
to the Greek doctrine. It isnot a capricious spite,
but merely the justice which punishes any invasion of the prerogatives of the Deity by man: ‘I the
Lord
thy God am a jealous
God, visiting the
iniquity of the fathers upon the children, upon the
third and upon the fourth generation of them that
hate me; and. shewing mercy unto thousands, of
them that love me and keep my commandments’
(Ex

205),

One

form

of

the breach of justice

is

that a man should desert the God to whom he
belongs and follow after strange gods. Just as the
civil law recognized the duty owing from a metic
to his xpoordrys, or patron, and provided for the
punishment of the neglect of these duties by a dixn

érooraclov (Dem. xxv. 65, xxxv. 48, etc.), so neglect
of a man’s duty to his godsjor the following after

strange gods was deéBe.a, or impiety (cf. Dt 32157),
_The wise and good man is the man who recognizes the conditions of mortality. “The fool refuses
this recognition and kicks against the pricks.

‘Not for happiness in everything did. Atreus beget thee,
Agamemnon: thou must have grief as well as joy.
For thou
art mortal,’ says the old man to
Agamemnon (Eurip. Iph. in
Aul. 28ff.).
‘If thou, Hiero, understandest a pithy saying,
thou hast heard from them who were of old and knowest that
for one good the deathless gods give to mortals two evils. This
fools cannot endure with decency, but only the good, turnin:
the fair side out’ (Pind, Pyth. iii. 800).
‘We with mortal
minds should seek from the gods the things that are meet for
us, knowing that which lies before our feet, to what destiny we
are born.
Seek not, my soul, deathless life, but exhaust thy
practicable means’ (1b. 59 f.).
:

Pindar illustrates the doctrine by the story
of Asclepius, whom Zeus slew with the thunderbolt because he tried to bring a man (Hippolytus) back
from the dead—an attempt to overstep the limits
of mortality, and therefore demanding punishment.
The same story is referred to by /tsch. Agam.
984 ff., in a passage which excellently illustrates
the Greek doctrine: .
.
.
Excessive
pr
rity demands voluntary jettison, eays
schylus.
Then
he proceeds: ‘Abundant bounty given of
Zeus from the yearly field destroys the plague of famine. But
the blood of death that has once fallen on the ground at a man’s
feet—who shall call that back by any incantation? Did not
Zeus for safety’s sake [i.e. repelling
an invasion of his divine
prerogative of immortality} stop him who was skilled to bring
ack from the dead? And were it not that one fate is appointed
by the gods to check another fate from going too far, my
tongue would have outrun my heart,’ etc. All life is based on
the principle of justice, compensation, balance, that each should
have his own.

Hence, too, it is ra dad reyys,
luck, that excite jealousy, not
which are won by toil.
,
The doctrine of the jealousy
pudiated as a ‘poetic falsehood’
1. 2, 983°.

the gifts of goodthe good things
‘
of the gods is reby Aristotle, Jed.

.

The things which make up human happiness are,
according to Solon, adequate endowment of worldly
oods, health, beauty of person, prosperous chilen, and a death in accord with these goods.
This enumeration of the elements of happiness
is consonant with general Greek feeling. Similar
catalogues occur frequently.
Thus the distich
inscribed in the temple of Leto at Delos (Aristotle,
Eth. Eudem.

1214* 1if., Eth. Nic. i. 8, 1099* 25):

*Fairest (xdAAtorov) is justice, best (Agerov) is health, and
sweetest (fderrov) of all is to attain what one desires.’
:

The same order is given

in Theognis, 255f.

(cf.
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Sophocles,
inking-

aaa

frag. 328f.).
says:?

A

AND

popular

DEATH
scolion,

or

best’
tor > mortal man ; second, to be fair of body

(¢vav xadds); third, to have wealth without guile ; fourth, to be
young with one’s friends,”
.

hilemon, frag. 163, gives (1) health, (2) success
(edrpatla), (3) joy (xalper), and (4) to owe no man.
Pindar
(Pyth. i. 99 f.) says:
* Success
on both and taken them

to be his hath

received the highest crown.’ Cf. Zsth. iv. 12, v. 12, Nem. i. 83,
ix. 46, Pyth. tii, 104; Aristoph. Av, 605: Soph, Gid. Col. 144;
Phocylid. frag. 10; Theocrit. xvil. 116; Bacchylid. £. 27 ff.

According to Aristotle, happiness is an évépyea
xar’ dperjv.

But he admits, in Eth.

Nic. i. 8, that

‘nevertheless it does appear that happiness has
‘need also of the external goods as aforesaid. For
it is impossible or not easy for a man unprovided
with these to do noble things. For many things are
performed by friends, wealth, political power, the
instruments,

as it were,

of

action.

The

lack

of

some things mars happiness—the lack of birth,
children, beauty. You could not well apply the
term “‘happy” to a man who was utterly ugly, or

low-born, or solitary and childless,
Again, less
still, if his children or his friends are altogether

bad, or if he had good friends or children who are
now dead. As we have said, happiness seemsto
need such outward prosperity. Hencesome identify

good

fortune

(etruyla)

with

happiness,

others

identify happiness with virtue (dper#).?
In the
Lhetorie (i. 5), where happiness is defined more
popularly, such ‘external’ goods as the above are
termed ‘parts of happiness,’ and the list is evyéveca,

Torugirla, xpysrogiAla, whobros, evrexvla, wodvrexvla,
evynpla; the physical excellences, as Sylea, xédXos,
taxes, péyeGos, Stvams dyoverikh: and Odfa, ri%,
evruxla, dperh,

He proceeds to explain what he means by the
several terms here employed.
(a) edyévea, good birth, may be predicated of a
nation or a State, or of an individual. As applied
to a nation

or a State,

it means

that it is

autochthonous or at any rate ancient, and_had as
its
earliest leaders distinguished men, and has had
many distinguished members in the course of
history. As applied to an individual, it refers its
to

descent on either the

implies legitimacy,

.e.

male or the female sides it

both

father

and

must be citizens (dorés, dor}) in lawful
(Arist. Pol.
iii, 1. 4f. ; Dem.
adv.

mother

wedlock
Neer. :

-\ristoph. Av, 1660 ff.) : it implies, further,
that the
earliest ancestors of the family were famous
for
virtue or wealth or some such distinction,
and
that
many members of the family, both
men
and
women, have in the course of ‘its history
distinguished themselves.
The high importance attached to
heredity is
evident on every page of Greek literature
(see art.
PINDAR).
(8) wokugeNla

and

xpyorogidla,

the

possession of
many and good friends, a friend being
defined as
‘one who, if he consider anything
to
be good for
another, is ready to do it for the
other's sake’

(Arist.

Rhet., loc. cit.).
Friendship
nent place in the Greek ideal of life. takes a promi“Of all kinds

are the uses of friends; above all
in trouble, but
Soy also seeks to behold its
assurance’ (Pindar, Nem.
2 BR ae cast away | 9 goodown
friend I count even as that a viii,
man

most’ (Soph, id, Rez, Clit."

OW" bosom, which he loves

We hear of many celebrated friendships—A
chilles
Patroclus, Orestes and
Pollux. The last is the themePylades, Castor and
of one of the most
beautiful of Pindar’s oems, Nem. x,
en
Or,
the mo:

and

asks to be allowed to die with

i
Bim Geant me O

Lord te ‘is
ee1 Plato, Gorg. 451 E, Legg.
631 ©, 661 A; cf. schol. Gorg.,
“
feel ee?
Eis ecole ‘on is “trib
loc,
.
uted by some to Simonides,
by others

and

Roman)

ith
hi
’
ia departed when he {s reft of his
ebuda and ten there be ‘that are Faithful in the day of trouble
to share the travail’ (76 ff.).
bi

The

false friend

is the object of

bitter

(Pind. Isth. ii. 11; Asch, Agam. 798, ete.).

scorn

We

hear, of course, of a more cynical view, that one
should always look upon _a friend as a possible

(eS walety, practically = prosperity or happiness) is
the firstof prizes; a fair
fame (cd axovery) is the second lot; he

who hath chanced

(Greek

enemy (Soph. Aj. 677 fl. ; Eurip, Hippol, 253 f.),
(c) wAofros, wealth.

(d) etrexvla and wodvrexvla: these may be predicated either of the community or of the individual,
In the case of the community, they
mean the possession of a numerous body of splendid
youth, splendid physically—in stature,
eauty,
strength, and athletic prowess— and splendid
morally, the moral qualities desirable in a young
man being self-restraint and courage. _In the case
of the individual, they imply that his children, male
and female, are many

and

good.

In a woman,

the

physical excellences are beauty and stature; the
moral excellences are ‘self-control and industry

without illiberality’ (ptrepyla dvev dvedevGeplas).

‘The high standard of female excellence is very important
for the state; for where the condition of the women is vicious,
as at Lacedxmon, there is no happiness in half the state.*

The importance of having children lies partly
in keeping property
within the family, since the
bitterest thought of the childless man when dying
is that his wealth will go to an outsider:
‘Even as a child by his wife ig longed for by his father who
has reached the other side of youth, and greatly warms his
heart, since wealth that falls to an outside alien's keeping Is
most hateful for a dying man’ (Pind, O4 x. [xi.] 94 ff.)5

partly

in that

there will be no one to pay
the
These
motives find their consequence in the frequency of
adoption (elerolyats).
(e) evynpla, a good old age. This denotes an old
age which approaches gradually
and without ‘pain’?
if it comes rapidly, or slowly but accompanied with 3
pain, it is not a good old age. This requires both
physical excellences and good fortune.
compatible with weakness or disease, andIt a is inman
must have good fortune to live long and
remain
Gdvmos.
‘It is indeed true that some attain long
life without physical excellences.’
(f) The physical excellences: (1) dylem,
health,
i.¢. freedom from disease, full possession
of bodily
faculties.
Such valetudinarianism as that of
Herodicus (Plato,
memorial offerings to the dead (évaylopara).

it means

the

Rep. iii. 406) is not desirable, as
denial of all, or nearly all, human

pleasures. (2) xédAos, beauty. A different
kind of
eauty is appropriate to different
of life: the
young man must be adapted to periods
exercises
and strength, and pleasant and delightful of s eed
to look
mpon.
4ttence pentathletes ure
The man in the prime of life must bemost beautiful.
fit for military
exercises, combining grace with
sternness
appearance.
The old man must be equal toin his
such
exertions as are inevitable, and
his appearance
must not be repulsive, t.e. must
be free from the dis.
figurements of age. _ (8) loxds, streneth,
(4) udyedos,
stature—but not so as to be unwieldy,
(5) dvvapis
aywriortn}, athletic excellence
—
size, strength
speed; good running, wrestling,
and boxing.
,
1 Cr. Isnus, if. 45

power to

ff. 5 ¢1

g

7

men toad’ eon
ha gyheld childless
more eive
attention to him
while he livedyouandR cleans
buried horeover.
he
died. My opponent wishes
to turn me

out of my father’s
estate, be it great or small;
wishes to make the dead
childless and nameless, 0
m:
that there shall be none
his behalt the ancestral
to honou ‘in
holies, none to make annual
offerin 3
to him (evayign aire nod’ Exacroy évauréy),
but to rob him of
his honours,
roviding for this, Menecles
being master of hig
st tree,

adopted a son, that he might

get these things
pees then, he persuaded by these men
to rob
peiship, which is all that is
of the title of
left, and make my meadoption
by him
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(g) 8b&a or evdotla, i.e. to be regarded as a
good
man (orovdaios), or as ‘the possessor of something

which all men or most men or good men or wise
men desire.”
(A) ry}, or honour,

factions

either

f.e. honours

great

in themselves

paid

for bene-

or great

in

the circumstances (cf. Dem. adv, Lept. § 41). Such
honours are sacrifices, memorials in verse and prose,

privileges, allotments in land, foremost seats on
public occasions, tombs, statues, maintenance at
the public charges, barbaric compliments—e.g.,
prostrations and giving place—local
compliments.
Tiuzal, as being both honourable and valuable intrinsically, appeal equally to the gidoxpfuaros and
the guAéripos.
(i) edruxia, or

good

fortune.

It is the

fortune that especially excite envy.
(j) dper}, virtue.

_

.
gifts of

This is discussed in Rhet. ch.

ix, Virtue is not merely desirable—as gifts of réxy
—but also éatverdv. It is ‘a faculty of providing
and preserving
good things and a faculty of conferring benefits,’ and its elements are justice,
bravery,

_self-control,.

‘magnificence’

(neyado-

wpérea), highmindedness, liberality, gentleness,
wisdom practical (¢pévqots) and speculative (cogia).
The

virtues which

go

to make

up

virtue,

the

uépn dperfs, are given by Aristotle in the Ahet.

1. 9 as dixatoctvn, dvipla, cwdportvn, peyahorpérea,
peyaropuxla, eAevOeprdrns, mrpabrys, Ppdvyois, codla.
Plato, Rep. 402 C, gives cugpootvy, dvipela, peyadompéreia, edevOepérys, xal dca rotruy ddchpd, Meno,
73 E-74 A, Sdtxatoc’vy, dvdpela, cwppoctvn, codla,
Beyadorpérea xal G\Aae wdproAdat.
The four cardinal virtues, according to Plato, are

courage,

justice,

temperance,

and

wisdom

(ep.

427 E); but the sovereign virtue, which involves
all these,! is justice, which, as we have seen, Plato

defines as 7 74 abrod xpdrrew xal wh wohvrparyypoveiy.?
In the famous

passage of Pindar (Nem. iii. 74 ff.)

the first three virtues are that of youth, that of
men, and

that of the old, while

the fourth

seems

to be nothing else than justice, which is the sovereign and governing principle of all the rest: é¢
8 nal réocapas

dperds

& Ovards alisv, ppovely 3 évéres

7 wapxeluevoy=7d 7d abrot mpdrrew.
.
However this may be, justice includes all the
other virtues. And the moral conscience of man
demands in the name of justice that the just man
shall

have

his

Days, 270 ff. :

reward.

So

Hesiod,

Works

and

‘Now may neither I nor son of mine be just among men!
For it is an ill thing to be just, if the unjust shall have the
greater justice. Howbett these things I deem not that Zeus will
ing to pass.’ Injustice may prevail for a time, but justice is
better in the end (6, 217£,).
‘On that which is pleasant but
contrary to justice a most bitter end awaits’ (Pind. Jsth. vi.
47£.). ‘Too swift are the minds of men to accept a guileful
gain in preference to justice, albeit they travel to a harsh
reckoning’ (rpaxeiay émipsay [Pind. Pyth. iv, 139 ff.]). On the
other hand, en and beginning are alike pleasant if God
spee
.

How, then, and where shall it be better for
the just man? The typical answer of the Greek
moralist is ‘Here and in this life.’ Hesiod expresses the prevailing view of the Greek as of the
ebrew wisdom when he says:
‘But whoso to stranger and to townsman deal straight judgments, and no whit depart from juatice, their city flourisheth,
and the people prosper therein. And in their land is peace, the
nurse of children, and Zeus doth never decree war for them.
Neither doth Famine ever consort with men who deal straight
judgments, nor Doom; but with mirth they tend the works
that are their care. For them earth beareth much livelihood,
and on the hills the oak’s top beareth acorns, the oaks midst
+ bees; their fleecy sheep are heavy with wool; their wives bear
children like unto their parents; they flourish with good things
continually, neither go they
on ships, but bounteous earth
deareth fruit for them’ (Works and Days, 225 ff.).

Even so the punishment of the wicked is in this
16 waoww éxeivors Thy dvvapw wapicxer, Sore é evkoats eat
vopndvors ye Twrnpiay tapexey, Cwomep ay ev}
. 433,
.
Ten 453A; cf. Faristotle Rhet. 1.9. 7, errs S¢ Stxasorvem
Bay dpern Sv" hy ra abtiwy exarros dxoves Kai ws & vépos.

(Greek and Roman)
world,

whether

in
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their own

persons

or in the

persons of their descendants:
But whoso ensue evil, insolence, and froward works, for them
doth Zeus of the far-seeing eye, the son of Cronus, decree
justice.
Yea, oftentimes a whole city reapeth the recompense
of the evil man, who sinneth and worketh the works of foolishness. On them doth the son of Cronus bring from heaven a
grievous visitation, even famine and plague together, and the
people perish. Their women bear not children; their houses
decay by devising of Olympian Zeus; or anon he destroyeth a
eat host of them, within a wall it may be, or the son of
ronus taketh vengeance on their ships in the sea’ (7b. 238 ff.).

In Republic, 363 Aff., Plato discusses this view
of justice and its rewards.
Goods are classified as
of three sorts:

(1) those

desirable

for their own

sakes, (2) those desirable for their own sakes and
for their consequences, and

(3) those desirable for

their consequences alone. Whereas Socrates would
place justice in the secondof these classes, the
many would place itin the third. Popular morality
says that justice is desirable because it leads to
reward in this life—a position which is open to the
objection that ‘seeming to be just’ is preferable to
‘being just.’ Parents exhort their children tu be
just for the sake of office and other advancement,
and

because,

according

to Hesiod

(loc.

cit.) and

Homer (Od. xix. 109{f.), the gods prosper the just
in this life. Then follows a striking passage:

‘Still grander are the gifts of heaven which Museus and his
son (Eumolpus) offer to the just: they take them down Into
the world below, where they
have the saints lying on couches
at a feast, everlastingly drunk, crowned with garlands; their
idea seems to be that an immortality of drunkenness is the
highest reward of virtue, Some extend their rewards yet
farther; the posterity, as they say, of the faithful and just
shall survive to the third and fourth generation. This is the
style in which they praise justice. But about the wicked there
is another strain; they bury them in a slough in Hades, and
make them carry water in a sieve; also while they are yet living
they bring them to infamy, and inflict upon them the punishments which Glaucon described as the portion of the just who
are reputed to be unjust; nothing else does their invention
supply.’
.

According to Homeric eschatology, there remains
for the dead only a shadowy existence in a dim
under world, in dank places which even the gods
abhor,

This

life after

death,

if it can

life, holds nothing lovely or desirable:

be called

‘Speak not comfortably to me of Death, rlorious Odysseus.
Rather would I be on earth a servant with a landless man of no
reat livelihood than king over all the dead which are perished '

Od. xi. 488.17.).
There seems to be no distinction of destiny
between the good and the wicked, except, indeed,
that Perjury is said to be punished in the world
below (Ji, iil, 279, xix. 260).

We

some traces of a brighter fancy.

have, it is true,

The poets told of an ‘ Elysian plain at the ends of earth, where
fair-haired Rhadamanthus is; where life is most easy for men;
neither snow nor great storm nor rain is there, but ever as the
shrill West wind
blows, Ocean sends forth breezes to refresh
men’ (Od. iv. 563); but Homer assigns this fate only to
Menelaus, ‘to whom it was decreed that he should not die nor
meet his fate in Argos, the pastureland of horses,’ because he .
‘had Helen to wife and was the son-in-law of Zeus.’ They told
of certain Islands of the Blest far in the Western Ocean where
the heroes of the Theban and Trojan Wars dwelt under the
kindly rule of Cronus—‘ happy (sAfior) heroes, for whom the
bounteous earth bears honeysweet fruit, blooming thrice a
year’ (Hesiod, Works and Days, 166ff.; cf. also art. Buzst,
ABODE OF THE [Greek and Roman)).

But such a lot was apparently reserved for the
heroes of old, who, without suffering dissolution of

soul and body, were by the favour of the gods
transported to a terrestrial paradise.
.
The introduction to Greece of mystic and orgiastic worship, and the rise of the Orphie and
Pythagorean teaching towards the end of the 6th
cent., gave a new and heightened meaning to the
doctrine of the soul’s survival after death. In the
mysteries, of which those at Eleusis were the most

celebrated, it would seem that a fairer prospect
was offered to the initiated—a reward for righteousness in a life of perpetual felicity beyond the
grave.’ Hence we find in Pindar, alongside of the
language of orthodox Greek belief, glimpses of a
larger and brighter hope, expressed in passages
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which are among the most striking in the range of
.
.
Greek literature :

‘Wealth adorned with deeds of prowess . . . is & conspicuous
star, a most true light for a man, if he that hath it knoweth
that which is to come: that the helpless minds of the dead pay
penance, while the sins done in this king:
straightly here their
dom of Zeus one judges under earth, pronouncing doom by
But equally evermore by night and day
abhorred constraint.
the good enjoy the sun, receiving a life free from toil, vexing
not the earth with might of hand, neither the waters of the sea
in that ghostly life, but with the honoured of the gods they
that rejoiced in keeping their oaths live a tearless life, while
those others endure woe too dire to behold. But whoso thrice
on either side have endured to refrain their souls utterly from
unrighteousness, travel by the Way of Zeus unto the tower of
Cronus, where round the Islands of the Blest the Ocean breezes
blow, and flowers of gold are glowing, some on the land from
glorious trees, while others the water feedeth, with wreaths and
garlands whereof they entwine their hands by the true counsels
of Rhadamanthus, whom the father Cronus hath as his ready
assessor, Cronus, husband of Rhea, throned highest of all.
Peleus and Cadmus are numbered among these, and thither his
mother brought Achilles, when she had with her prayers
persuaded the heart of Zeus’ (Ol, il, 58ff.).

Pindar’s teaching here appears to be that the
soul passes through three successive incarnations,
alternating

a

with

state,

disembodied

that

and

only after passing through all these blamelessly
Such souls, according to
is it finally redeemed.
another passage of Pindar (frag. 133), receive a
final embodiment as kings and wise men and
athletes, and after death become, not indeed gods,
,
but heroes :

‘From whom Persephone in the ninth year accepts the atoneback into the
ment of ancient woe, the souls of them she sends
glorious kings and men
upper sunlight. From them spring
swift and strong and mightiest in wisdom; and for the future
.
they are called by men holy heroes.’

Again, in frag. 137 Pindar says, in reference to
the mysteries :
‘Happy is he who beholds these things before he goes beneath
the earth ;, he knows the end of life, he knows its god-given

.

eginning.

.

.

after

According to this view, the soul lives'on
death, it alone being of divine origin :

‘By happy dispensation (dAfiq ateg) all travel to an end
And the body, indeed, of all goes
which sets free from woe,
But there remaineth alive a phantom of
with mighty Death.
life ; for that alone cometh from the gods. It sleepeth when
the limbs are active, but to men asleep in many a dream it
reveals the coming Pvgsment of pleasant things and hard.’

For the souls of

the good there awaits a paradise

which is imagined in terms of human

bliss:

‘For them shines the strength of the sun below while here it
is night. And in meadows of red roses their suburb is shady
with frankincense and Jaden with golden fruits. And some in
horses, some in games, some in draughts, some in the lyre take
their delight, and by them flourisheth all the fair flower of
Dlessedness. Anda fragrance spreads above the lovely place,
while they evermore mingle all manner of incense in far-shining
fire on the altars of the gods’ (fray. 129).

‘By

happy

dispensation’!

Strange,

indeed,

would this have sounded to the Homeric hero, and
hardly less strange, it would seem, to the orthodox

It is not easy to estiGreek of the 5th century.
. mate how far the ideas to which Pindar here gives
expression had affected the general body of his
countrymen, but it would not appear that they
had done so very deeply. The general attitude to
death continues much as in Homer. A state of
bliss after deathis not held out as an incentive
to righteousness in this world. Nor is the hope
of a blessed immortality offered to comfort the
dying or mitigate the grief of the bereaved.
When death is spoken of as desirable, it is merely
as a xaxGy Kkarapvy},

less sleep :

a refuge

from

evil, a dream-

:

‘Would that some fate might come, speedy, not over-painful,
"
ev
nor with lingering bed, bringing s to us the e everlasting
, endless

sleep!’ (Esch. Agam. 1458 ff,

It does not seem probable that the conception of
the state after death. exercised any determining
influence on the average man’s conduct of his life.
.,
When one attempts to discuss Roman views of
life and death, there occurs at the outset the com-

parative paucity of genuinely Roman evidence.
he eneral attitude of the
0 Roman towards life
eath presupposes the same general framean

and

(Greek
work

as we

Roman)

have

outlined

in

the case

of Greece;

the same conception of the goods which make up
the content of human happiness; the same conception of death as the end and not the beginning ;
the same belief in the duty of paying solemn otterWhen we advance
ings (parentalia) to the dead.
beyond orthodox opinion to the region of poetic
fancy or philosophic speculation, we find that we
are merely encountering Greek ideas in a Roman
dress.
Greek and Roman alike believed in gods who
had a very real regard for the sins and the virtues
of mankind, rewarding the good and punishing
the evil, but in this life, in their own persons or in

those of their immediate descendants,
Greek and
Roman alike belicved that the dead in some sense
survive and that it was the duty of the living to
make offerings to the dead. But for Roman as
for Greck, the after-world was but a dim shadow
of the present.
There was no lively conviction
that it would fare worse in the after-world with
the bad than with the good; there was no lively
conviction that there was any true after-life at all,
certainly no such conviction of an immortal felicity
as could prompt to martyrdom or self-sacrifice, or
alleviate the hour of bereavement with the hope of
a blessed reunion hereafter.
When Cicero lost by
death his beloved daughter Tullis, in the Ietter of
condolence written to him by his friend Servius
Sulpicius (ad Fam. iv. 5) the topics of consolation
are drawn from practical and secular considerations: that she has been taken away from the evil
to come, and that she has but shared the common
lot, not of individuals only, but of cities:
* Ex Asia rediens, cum ab Zgina Megaram versus navigarem,
empi regiones circumcirca
prospicere: post me erat sEgina,
ante me Megara, dextra
Pirzus, sinistra Corinthus; qua
oppida quodam tempore florentissima fuerunt, nunc prostrata
et diruta ante oculosiacent.
Capiegomet mecum sic cozitaro:
“hem! nos homunculi indignamur, si quis nostrum interiit aut
occisus est, quorum vita brevior esse
debet, cum uno loco tet
oppidum cadavera projecta iacent? visne tu te, Servi, cohihere
et meminisse hominem te esse natum?’'’

Nor in Cicero’s most touching reply is there any
hint of other consolation.

Nothing, perhaps, in the consideration of the
conception of life and death is more significant
than the attitude adopted in the question of
suicide. The general feeling both in Greece and
in Rome seems to have been one of pity for the
suicide rather than condemnation.
Thus, €.Gey
Pindar,

who

three times

refers

to the

suicide

of

Ajax, in no case hints at any moral wrong in the

act, nor does Sophocles in the case of
Jocasta.
And the fact that Aristotle, in his HoNtrela OnBaluy
(1553° 31 f.), and other writers noted that suicide

was condemned by the Thebans points clearly toa
different attitude on the part of the Greeks
general. Naturally the Orphic-Pythagorean schoolin
insisting
on the reality of a true existence
ditioned for weal or woe by the account of con.
the
present life, condemned suicide.
In the Phado
61C fl, Plato says that the good man will desire
be dead in order to free his soul from the cumberingto
influence of the body, which hinders
pursuit of truth: ‘only, perhaps, he him in the
violence to himself, for this, they say, will not do
is not lawful
(od Geperdy) 5 and he proceeds
to refer toa
neeret doctrine (ey dr operirocs Aeydpevos
Adyos) that
b
in
@ sort of prison’ (fy ru
&
from which he has no right. to free
himself Oren
away’

(cf.

Cicero,

Cat.

Maj.

20; Plato, Phadr
250 Cc, Cratyl. 400 C, Gorgias, 493
A).
Macrobius
(Comm, in Somn. Scip. i. 13)
tells us that Plotinus
objected to suicide on two grounds:
(1) it implies
a perturbed state of mind at the
moment of dissolution ; (2)it is a step which,
once
taken,
Rretrievable.
On the other hand, in the Laws,is
. Plato Yecognizes
that

in

certain

circum.
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Sacrilege, he tells us, is
:
.

When a man is tempted to commit such an offence, he should
“go and perform expiations, go as a suppliant to the temples of
the gods who avert evils, go to the society of those who are
called good men amongst you ; hear them tell, and yourself try
to repeat after them, that every man should honour the noble
and the just. Fly from the company of the wicked—fly and
turn not back; and if your disease’ is lightened by these
remedies, well and good; but if not, then acknowledge death
to be nobler than life, and depart hence.’
:
.

Similarly Cicero, de Offic. i, 31, holds that in the

open.

It is always

to be remembered

that religi-

true and genuine beliefs of those who practise them,

and ritual isan unsafe index of the inner meaning
ofthe worshipper.
Thus we hear much of oracles
in Greek history, and undoubtedly they exercised
an enormous influence. Yet even so early as
Homer we find it considered an open question
whether one should obey an oracle or not:
‘It it were some other and a child of earth that bade me this,
whether some seer or of the priests that divine from sacrifice,
then would we declare it false and rather turn our backs upon

a

In Hector’s mouth is put the famous declaration
that ‘One omen is best— to fight for one’s country’

(J2, xii. 243),
So in Rome Cesar, while holding
the office of Pontifex Maximus, delivered himself

in the Senate of the doctrine that after death there
was no place either for trouble or for joy :

‘In luctu atque miseriis mortem #rumnarum requiem,
non cruciatum, esse; eam cuncta mortalium mala dissolvere ;
ultra neque cura neque gaudio locum esse’ (Sall. Catil. li.) .

So widely divorced, indeed, was outward practice
from

inward

belief

that

Cato

‘wondered

how,

when one soothsayer met another, he could help
laughing’ (Cicero, de Div. ii. 52). But the better
minds, persuaded as they were that death meant
either extinction or a true after-life in which the
good should fare better than the wicked, prepared
themselves for the great change much in the
spirit
of the Platonic Socrates, by setting their house in
order. Thus Cicero:
‘Idspero vivis nobis fore. Quamquam
tempus est nos
de Perpetua illa iam, non de hac exigua vita cogitare’ (ad Att,
x. 8).
.
:
.

See, further, art. HAPPINESS (Greek and Roman).
Litgzraturg.—C, A, Lobeck, Aglaophamus, Konigsberg,
1829; E. Rohde, Psyche4, Tiibingen, 1907; E. Buchholz, Die
sittliche Weltanschauung des Pindaros und Aischylos, Leipzig
1869; J. A. Stewart, Jfyths of Plato,’ London, 1905;
John
Masson, Lucretius, Epicurean and Poet, do. 1907; G. L.
Dickinson, The Greek
View of Life, do. 1896.
.
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A, W. Marr.

(Hebrew).—There

are

two words which in the English OT are very often
translated ‘life’: nephesh and hayyim. Nephesh
denotes the inner occult cause of life’s activities.
A nephesh is a concrete entity, resident in the
body, which, if scarcely coming within the range
of man’s senses, is at any rate thinkable. Itisa
psychical something, endowed with many attriutes, of which life is. the chief, though it may
also have others, physical and psychical. . Hayyim
represents life abstractly, as a state or condition—
vitality, mental and moral activity.
:
1.
Nephesh.—OT psychology has always been a
crux for Biblical scholars, because they have too
often

desired

(a3

Franz

Delitzsch)

to

form

a

‘system’ of Biblical psychology. ‘They have too
often expected to find everywhere the same grade
of civilization and the same type of approach and
outlook. They have presupposed far more ‘uniformity of thought than is actually present, and
have

not

(until

ethnic modes

recently)

allowed

of ‘conception.

for

.The word

as

in

languages,

Hebrew;

and

in much

the

therefore

we

must not be surprised if some extremely primitive
beliefs, not taught—perhaps even discouraged—as
doctrines by the men who were organs of revelation, have survived in occasional metaphors or
modes of speech.
a
There were three ways in which the phenomena
of life were regarded by early man: (1) objectively,
by external observation, noting the manifestations
life in other

appetites,

practices lag behind the

it’ (IL xxiv. 220)

senses

men

and

in animals;

(2) subjec-

tively, by self-consciousness, through which man
became aware of many different emotions and

for another a.crime, A man must decide in consonance with his character.
Thus Cato committed
suicide, as did Ajax; Ulyssesdidnot..
This question, like the question of the life after
death, seems to have been in general considered
ous formule and religious
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is found in all Semitic
same

of

same circumstances suicide is for one man & duty,

(Hebrew)

primitive,

nephesh

thoughts,

and. activities

which

were

taking place within him; and (3) by the consciousness that he was being
acted on by forces or
beings extraneous to himself. We can scarcel
point to a time when man did not fancy himself
an object of interest, often of assault, to spirits
good or evil, by whom he was surrounded.
When
the external influence came gently, the Hebrew
called it n‘shamah, ‘breath’; when violently, he
called it riiah, ‘wind’; and that part of his nature
which was accessible to these gentle or violent
invasions, by God or by.spirits, he called respectively his nshamah and his riah.
(1) The objective method.—Life is the antithesis
of death ; and from the beginning the thoughts of
man were directed to the
phenomena of life by
their startling contrast with death. There were
two waye in which death must have impressed
primeval man: as the cessation of breathing, and
as being caused by the shedding of blood.
(a) The universal and inevitable accompaniment
of death is cessation of breathing; and this, by
the force of contrast, would certainly direct the

close attention of early man to the phenomena of
breathing: the rising and falling
of the chest,
the varying rapidity of the inhalations, in rest
and exercise, and the vapour: visible from the
mouth and nostrils at every exhalation.
How
did he account for this? Beyond all doubt, on
principles of animism, which ascribed all internal
movement,

energy, and

activity to an indwelling,

living entity. Nephesh is often defined as ‘the
inner principle of life.’ The vague term ‘ principle,’however, is much too modern..
Early man
ersonalized all our abstractions. The cause of
reathing to him—and thus the cause of life—
was.a living spirit or soul, dwelling in man’s
chest,

the breath-soul,

which

Semites

called

the

nephesh, i.e. & semi-physical, semi-spiritual something, a Potent reality,

not

to be identified with

the breath, but the occult cause of the breathing ;

and, when it left the body

for a considerable time,

death was the result. To die, or ‘yield up the
ghost,’ is to ‘breathe out the nephesh’ (Jer 15°,
Job 11%). When Rachel was dying and
gave a
name to her infant son, ‘her nephesh was
departing’ (Gn 35)..
When Elijah prayed: for the
recoveryof the Shunammite’s son,
he stretched
himself on the child and the child’s nephesh came
into him again (1 K 17"). When the
Psalmist is
sinking in a morass and in danger of drowning, he |
cries, ‘Save

me, for the waters

are come

‘untomy soul’ (Ps 691). > (8) The second startling

a

in even

phenomenon of life was

the pulse, and the beat of the heart, which ceased
when the blood was shed, in battle or in any other
way. . The occult cause of the heart-beat was
conceived to be another nephesh—the blood-soul,
resident

in the blood;

and,

when

shed, the nephesh was released..
blood

received

much

connexion with’ sacrifice,

scrutiny
and

the

blood

was

The shedding of
and

thought

the Hebrew

in

priests

assigned the efficacy of sacrifice to the blood-soul.

This is most accurately expressed in Lv 174, ‘The

nephesh of the flesh is tn the blood. . . . The blood
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maketh atonement by reason of the nephesh,’ more
laxly in Dt 12%, ‘The blood is the nephesh.’ This
is elucidated in Lv 174, where we read, ‘The
nephesh of all flesh is its blood, by reason of its
nephesh’ (so Kn., Kal.), i.e. we may say that the
blood is the nephesh of the flesh, if we bear in
mind that there is a nephesh resident in the blood,
which is the cause of the vitality of the blood, and
therefore also of the flesh. Hence the repellent
feature in eating the flesh of animals whose blood
had not been shed before death was that, in eating
such flesh, from which the nephesh had not been
allowed to escape, one would eat the nephesh, and
this is strongly forbidden in the words: ‘ But flesh
with the nephesh . . . shall ye not eat’ (Gn 9*; ef.
Dt 12°).

Human nature was not at first considered as a
unity, but attention was directed to the centres of
activity, where a mysterious energy was at work ;
and, long before man

used the word nephesh as we

use the word ‘soul,’ the several organs were considered separately, as so many independent centres
of vitality.

The ‘heart,

the

liver,

the

kidneys,

and the, eye were regarded as distinct potencies,’
endowed with

life, not interrelated

or unified one

with another. The word nephesh is not used in the
OT of the cause of the vitality resident in each of
these organs, but it would be quite analogous to
the ideas of other ancient peoples if they did
ascribe to each a nephesh.
It was a very general belief in old times that a
nephesh might go out from its abode without
causing death for some considerable time. What
is to us poetry and metaphor was in the hoary
past often accepted as solid fact, as, eg., when we
read

of Jacob

in

Gn

44",

‘His

life

(nephesh)

is

bound up with the lad’s nephesh’; ond of Jonathan in 1S 181, ‘this nephesh was knit to the
nephesh of David.’ In the statement that the soul
of Shechem clave to Dinah (Gn 34%) we have

refer-

with the soul of its beloved;

belief

ence to the primitive belief that in love the (or a)
nephesh leaves the body and enters into union
underlies

the

phrase

which

and a similar

compares

peril

to

‘putting one’s soul in one’s hand’ (Job 134, Jg 123,

1S 195 893, Pg 119%),

The consequences of the temporary departure of
a soul were believed to be giddiness, mental derangement, sickness, or dotage (Tylor, PC®i. 435f.).

There seems to be an allusion to this in the words
of Saul in 28

1%, if, with Graetz, we may alter the

difficult, if not impossible, words ny > into “ny da.

Saul has been wounded and is bleeding to death,
and his words would then be: ‘Giddiness hath
taken hold of me, for my nephesh is no longer in
me.’ We havea similar underlying belief in the
phrase which we use metaphorically: ‘I have
poured out my soul,’ as.
Hannah said to - Eli
(1 S 1); as Job also says: ‘My soul is poured
out upon me’ (30!*) ; and as is said

of the righteous

servant: ‘He
poured out his soul unto death’
(Is 53).
In the first two cases the result is
extreme prostration of mind and body, and in the
third case death.
It is the voluntary surrender of
e.
The blood-soul may be ‘smitten’ when a w
inflicted causes bloodshed (Gn 377, Dt 19) ee
this nephesh may be ‘slain’ in unintentional homicide ( Nu 3))8 35"), or in murder (2S 48); while in

Dt 27" a curse is pronounced on one who should
accept a bribe ‘to slay a nephesh of innocent blood.’
phe Hebrews were forbidden to make ‘an incision
o

the nep.

, %.€, to incur the loss of the ne

by the loss of blood (Ly 19%),
(2) The subjective

method.—It

is

quite

phesh

certain

that men practised observation long before the

practised introspection.
When man habituated
1H. W. Robinson, Christian Doctrine of San, p. 2%*

(Hebrew)

himself to turn his thoughts within, he became
conscious of himself as a unity ; the various organs

were Ais organs.
He was no onger an assemblage
of vital organs, as observation led him to suppose ;

he was a unity, an organism; and the mysterious

cause of his internal activities was his nephesh, his

soul, the cause of his energies and emotions.

‘hus

the nephesh in this sense is the seat of appetites,
such as hunger (La 1") and thirst (Is 29%), and also
of the outgoings of life in desires, longings, and
wishes (1 S 204 23”, 2 S 37!),
It is also the centre
of all sensibilities, as disgust (Nu 215), weariness

(Jg 16'S), love (Gn 44), hatred (2 S 58), anger (2S
178), wrath (Jg 18%), and sorrow (Jer_13"7); but in
all these and
similar cases nephesh approaches
the meaning of our word ‘soul’ (g.v.), and is so
rendered.
Most ancient peoples believed that the souls of
the departed lingered some days near the corpse;
and, while some peoples had no dread of the departing spirit, others, including the Hebrews, had
& great terror as to the mischief it might effect;
and their boisterous funeral practices were designed
to scare the spirit away.
We have indications of
this belief in the lingering of a soul in the fact that
a Nazirite is forbidden during his vow to come near
the nephesh of a dead man (Nu 6°); a man rendered

unclean through a nephesh was not allowed to eat
the Passover at the statutory time, but might cat
it a month

Jater

(9),

Indeed,

any

one,

male

or

female, who was unclean by a nephesh must goand
remain outside the camp
until purified (5%), and a
high priest was forbidden at any time to enter
a room where the nephesh of a dead person was at
large (Lv 21"),

ventually, after or before the funeral, the soul
was believed

to pass into Sheol, and to be gathered

prays

‘Thou

unto its fathers.
Hebrew has a distinct word for
wraiths or ghosts, r‘phdim, but nephesh is also
used of the soul as a disembodied psychical entity.
‘Gather not my soul with the wicked,’ the Psalmist
(26°);

wilt

not abandon

my

soul

to

heol,’ says another (16); ‘He hath delivered m
soul from Sheol,’ says a third (865; so Job 3318-22,
Is 3877), By this time the nephesh has become the
man’s self,

his personality.

(3) The objective-subjective method.—Man believed
himself to be the object of attack or of benign influences from other spirits, or from the one great
Spirit, God.
When the influence was gentle, he
conceived of it as ‘breath’ (n‘shamah); and when

it was violent he spoke of it as a ‘wind? (riah),
partly, no doubt,
because it caused him to pant
with excitement.
The stronger emotions of man
were traced to the réah, or spirit of man,
while
the
gentler emotions and the inspirations from
the
Divine were due to the action of the Divine
ntshamah or the human nshamah,
See Spirit.
2, Hayyim.—Hayyim is a plural
for which
no singular is extant (the root is form,
"n or mn, ‘to
live ). Itis an intensive
lural, denoting diversit ,
In unity. As the plural form Eléhim seems
press the conception of one God with many to ex
maniestations,so Layyim expresses life in its man
manifestations and modes.
G. H. A. Ewald truly
says that the word ‘life’ is ‘most expressive
and
crowded with meaning.’!
Its various meanings it
18 NOW our
purpose to deploy.

(1) Physical
life.—Hayyim is used
existence
(z) in relation

of physical
to time only,
re resenti
the continuance of the existenca
oO: ’Goul or man
in Possession of

rea

years of one’s

their varied activities; thus we
8 of one’s life’ (Dt
4°, 1S 735), «th

life’ (Gn 23%, Ex 618) and ‘the
of the years of one’s life’ (Gn 257 47%) ; (5) in a ays.

tion to its antithesis,

21, Ps 89);

and

physical death (J.

Qi

4 er

(c) in relation to the events

OP and NT Theology, Eng. tr., Edinburgh, 1888, p. 183.
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which occur in one’s lifetime, or are the outcome
of one’s energies or activities, as marriage (Lv 18°),

deeds of valour (Jg 16), singing God’s praises
(Ps 104%), sensuous enjoyments (Ec 3"), ‘They
were lovely and

beautiful

in their dives’ (2S 1%);

‘My soul is weary of my life’ (Job 101); ‘ Preserve
my /ife from fear of the enemy’ (Ps 64).
The remarkable thing as to the Hebrew usage
of hayyim is the clear conviction that ‘life’ is
something more than a continuance of physical
existence.
There is a clear recognition of the
dignity of man-—that man was not meant to live
the life of an animal or a life of sensuous gratification.
Such a life is unworthy of so dignified a
creature as'man is.
As man’s sense of dignit
developed, the word ‘life’ became filled with
deeper connotation.
Roughly speaking, man’s
view of ‘life’ passed through the same three
stages as we have found in regard to the word
nep
4: (a) man’s life consists in what he das,
‘the abundance of the good things that he possesses’—the objective regard ; (6) man’s life consists in what he is, his character—the subjective
regard ; and (c) man’s life consists in his relation
to God, the influences which come to him from

communion with the Divine—the objective-subjective regard. In passing through this development, Israel was subconsciously diseussing the
problem of the summum bonum—What is man’s
tighest good? Wherein does man’s true life consist?’

And

his three answers were:

(a) happiness,

(6) goodness of character, and (c) fellowship with
od.
.
(2) Joyous life.—Life, to be worthy of the name,
must not be existence merely, but exuberant,
joyous life. Life is not the humdrum of physical
existence; it is the possession of goods, family,
and wealth, which can contribute to man’s enjoyment.

It is the exhilaration of the red-letter days,

when life is sublimely worth living. A life of Joy
and felicity is alone worthy to be called ‘life.’
This was always implied in the Oriental salutation:
‘Let the king live’ (1 K 1%, 2S 165.
It is associated with largesses of the gold of Sheba (Ps 72),
with riches and honour (Pr 22'), with prosperity

and large possessions (Dt 5* [Heb. v.%]). In Ec 9?
the Hebrew reads: ‘See life with the wife whom
thou lovest,’ but AV and RV both correctly interpret: ‘Live joyfully with the wife’; and, when a
man is honoured

with

an invitation

to the court,

that is a day of days: ‘In the light of the king’s

countenance is life’ (Pr 16").
‘
(3) Ethical life. —True life consists in what

a

man is and not in what he has, The ideal life is a
good life, a life of righteousness. ‘In the way of
righteousness is life’
cretion are life to

(Pr 12%); ‘Wisdom and
the soul’ (3%); ‘Keep

disher

[wisdom]; for she is thy life’ (4°35); ‘The words of
wisdom are life to those that find them’ (42);
‘ Whoso findeth wisdom findeth life’ (8°).
There

are three things which ‘tend to life’: righteousness (11°), the labour

of the righteous (10'%), and

the fear of the Lord (19%). In the same pregnant
sense of the word ‘life’ we read of ‘the way of
life.’ ‘Torah is light; the reproofs of instruction are the way of life? (63); ‘He that heedeth
instruction is in the way of life’ (10%).
Similarly,

the sages
Torah

speak

of a ‘fountain of life.’

of the wise is a fountain

‘The

of life’ (13);

so

is the ‘ fear of the Lord’ (147) and ‘ understanding’
disciplined by correction (16”).’ In Lv 18° in the
Code of Holiness there is a statement, quifoted in
Neh 9” and developed at length by Ezk 18%; ‘Ye
shall keep my statutes, and my Judgments: which
if a man do, he shall live by them.’
The statutes
and judgments are considered, not as the rule and
guide of life merely, but as providing the pabulum
of the moral life. “This appears more strikingly in
VOL, VIII.—3
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Dt 8: ‘Man doth not live by bread only, but by
every word that proceedeth out of the mouth of the
Lord doth man live.’ Revealed truth is the sustenance of character—of that moral life which is
acceptable to God.
Similarly, Hezekiah in his
Psalm, speaking of the promises of God, says: ‘ By
these things men live, and wholly therein is the
life of my spirit’ (Is 38"), and in 55° the Lord calls

men through His prophet, saying: ‘Incline your '
ear, and come unto me: hear, and your soul shall
ive.
_ (4) Religious life. —The passages hitherto considered refer to the moral life nurtured by the
instruction of the wise and by obedience to the
revealed will of God ; but the OT saints rose to a
higher conception of life than even this—the life
which is nourished by fellowship with God, the life
concerning which the Psalmist could say: ‘The
Lord is the strength of my life’ (271);
O Lord, my strength’ (18!); ‘The

«1 love thee,
Lord is m

strength and my shield’ (287); ‘My prayer shall
be unto the God. of my life’ (42%).
«In God’s
favour is life’ (30°); the only life fully worthy
of the name is that spent in the consciousness of
His favour. Deuteronomy promises repeatedly ao
lons and prosperous life on earth as the token of
God’s approbation, but the mystics soar above and
beyond this present sphere.
‘The righteous hath
hope in his death,’ says one of the sages (Pr 14”).
They rejoiced that God was their ‘portion’
(Ps
119°"),

‘in the land

of the living’

(Ps

1425),

that

God was their ‘ guest-friend’ (Ps 15"), and therefore there is an eternal covenant between Him and
them. The high-water mark of a sense of unending frendship with God is found in Ps 73: ‘ Whom
have I in heaven but thee? And there is rione.
upon earth that I desire beside thee’; and from
this the inference is drawn: ‘I am continually
with thee. Thou shalt guide me with thy counsel and afterward receive me to glory’ (v.2%),
God’s friendship is the only true abiding good.

This enables a man to triumph over death. ‘Thou
wilt show me the path of life: in thy presence is
fulness of joy; in thy right hand there are pleasures for evermore’ (16");

‘I shall behold thy face

in righteousness: I shall be satisfied,
awake, with thy likeness’ (175),

when

I

‘In all these Psalms,’ says Dillmann,! ‘there is a full sense
of & gw) aidmos already begun in this life, which to their
authors gives the assurance that Sheol cannot be the end of
such a life, but only blessedness with God. But it is always
expressed as a personal conviction, not as a dogma, and we
need, not wonder that such deep experiences are somewhat
rare.

:

In conclusion, we turn to the significance of the
word ‘life’ in Ezekiel.
The prophet looks forward
with great expectancy to the return from exile,
but it is under the glamour of vastly improved.
religious conditions.
The Kingdom of God is to
be with men. The Lord’s servant David shall be
the benign prince and ruler (37% 3424), Jahweh
will take people from among the nations and
sprinkle clean water upon them, give them a new
heart and put a new spirit within them, and cause
them to walk in His statutes and keep His judgments (36%).
Ezekiel contemplates a new age—
a Kingdom of God on earth.
But, before that is

established, he sees intervening a period of terrible
conflict with the powers of evil, in which the
wicked who are unfit to form part of the new
Kingdom shall perish. Those who do wickedly
shall not live, they shall surely die (18-15), Those
who ‘do that which is lawful and right,’ being
endowed

with

the new

heart and

the new spirit,

‘shall surely live’ (185%). The Kingdom of God
with its great moral and religious privileges is ever
before the prophet’s thoughts. To ‘live’ is to pass
safely through the impending conflict with ‘evil
:
1 AT Theologie, p. 400.
.
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and to enter on the new Kingdom, in which God's
presence will be much more real and evident (48*)

to ‘die’ is to perish in the crisis and to be excluded

:

from the Kingdom. -

;
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of Man, Edinburgh, 1911, ch. i., Religious Ideas of the OT,
London, 1918, ch. iv.; E. B. Tylor, PC3, do., 1891, chs, xi.Contents of the
xvii; T. K. Cheyne, Origin and Reli
Charles, Eschatology3,
Psalter, London, 1691, lect. viil. ; R. H.
Doctrine of
Christian
Salmond,
do., 1913, ch. i.f.3; S. D. F.
Immortality*, Edinburgh, 1901, ch. ii. ; the works on Old Testa1802
Edinburgh,
tr.,
(Eng.
Schultz’
ment Theology by H.

?
BREATH
Dioos,‘art.
seeks, u805)i anit WDB,
‘ Life

eer

Be Send

5 ar
ipzig,
Dillmano
F. A.
C.
DeatH AND DisPoSsal OF TE DEAD (Jewish);
and Death,’ sect. on ‘OT Teaching.’

J. T. MARSHALL. ~
.
,
LIFE AND DEATH (Indian).—The earliest
Aryans to enter India. worshipped a vast number
of petty spirits, but they learned, rather later, to
revere a number of the greater phenomena of
nature, and also laid much stress on the worship
of their ancestors.
This ritual formed the foundation on which all the institutions of the Aryan
family were built,! though it may well be that the
religious belief had its own ultimate origin in the
natural organization of the family. At all events,
the belief in the power of ancestors profoundly
modified that organization. The father was the
family priest, and controlled the worship of the
ancestors of the family in all details.
Centuries
after their entry into India, when the Aryans
were engaged in the imperial work of bringing
all the peoples of N. India under their political
and

intellectual

domination,

the

of karma and re-birth took shape.
we may conjecture that

great

doctrine

With Farquhar?
‘

‘among the many animistic tribes the invaders met on the
broad plains of the North, there must have been some who
held the common primitive belief that the souls of men may
become incarnate in animala.
There were probably totemistic
clans who believed that at death a man becanie, like his totem,
a tiger, an ox, a frog, ora snake.”
.

Whether the transmigration idea came from this

source or not it is impossible

to say, and, indeed,

it is more probable that it was at first a deduction
from the physica] resemblances which were observed
among kindred.
_ But, even if the idea that human souls might undergo animal
births came from the aborigines, that is but one element in the
complex doctrine. That which gave the belief its power over
the intellect, and also its value for the moral life, was the connexion of this fairy-tale idea with the powerful ethical conception ‘of retribution ; and we may be certain that that was the
work of the Aryan mind.’3

are

something

almost

material,

although they may not be always palpable or
tangible.
1. Vedas and Brahmanas.—In the Rigveda the
conceptions of death are not entirely consistent,
but the principal belief relating to the aja bhaga,
or ‘unborn part,’ was as follows.

When the remains

of the deceased had been placed on the funeral pile
and the process of cremation had begun, Agni, the
god of fire, was prayed not to scorch or consume
the departed, not to tear asunder his skin or limbs,
but, after the flames had done their work, to con-

vey to the fathers or ancestors the mortal who had
been presented to him as an offering. His eye was
hidden to go to the sun, his breath to the wind,
andsoon.
As for his unborn part, Agni was sup1J..N. Farquhar,

ct, ERE Se

ior gn

Cro:

indui.

ee” YF Hinduism, London, 1913, p. 66;

a

. AL
in,JRAS,
1609, eith’s
p. op. Per on Py“Pythagoras and Transmigration,’
a
Rigveda, x, Iviii. 8, th
13
of th
:
go to the sun and to Ugas, the aren o| the departed are said to

like that of the gods, soars to the realms of eternal

lirht in a car or on wings, on the undecaying pinions
wherewith Agni slays the Rakgasas, waited upwards by the Maruts, recovers then its ancient
body in a complete and glorified form, meets with
the ancestors who are living in festivity with Yama,
obtains from him, when recognized as one of his
own, a delectable abode, and enters upon a more
perfect life.
:

In the Vedic era death was held ‘to be the going-forth from
the living of his breath, or of the thinking part, the mind, which

was held

a happy here-

to reside in the heart... . Heaven,

after, was all that was looked forward to by these Vedic Aryans,
Throughout the hymns there is no weariness of life, no pess!mism.'3
.

From

death

there

is no awakening;

the

shade,

the breath, soul, or spirit has gone forth and
turns not.

.

re-

“In the **Zaittiriya Brdhmana” the souls of the deceased
are said to dwell in the heavens above as stars, and again in the
' stars are“ the lights of those righteous men who go to the celestial
world.” In the “ Satapatha Bradhmana" death is the sun whose
rays attach to mortals their life breath, yet, as the ‘‘ Katha
Upanishad" declares: ‘*No mortal lives by the breath that
goes up and the breath that goes down.
We live by another in
whom these two repose.” There was something which went
out of man in sleep and death; something underlying the Eco,
the I, the vital breath, more subtle than life.
In the ‘ig
Veda,” the sun, though it holds the life breath of mortals, is
something more. It is the Self, or the Atman, of all that moves
and moves not, of all that fills the heavens and the earth.
So
of man there is also the Atman, ‘‘ the Self, smaller than small,
greater than great, hidden in the heart of that creature.”
A
man who is free from desires and free from grief sees the
majesty of the Self by the grace of the Creator.
It is this
Atman, or Self, more abstract in its conception than soul,
Psyche, or “‘ anima,” that becomesalso the Universal Self, the Self
of the World, “‘ bhimivah atman,” of which the ‘* Veda” speaks:
“When that which had no bones bore him who has bones, when
that which was formless took shape
and form.” The Indian
sage... had first to sweep away all that which had been
produced, even the gods themselves, and to his gaze there remaincd
but the neuter essence, Brahman, from which all things issued
forth, and into which all things resolve themselves.
There remained also the Self, the Soul, the Atman of man.
There was
but one step
further to be reached by the Indian mind, and
that was taken when all duality vanished, and the Brahman
became the Great Self, the !‘ Paramitman,” the Universal Scif,
inte which was merged the Atman, or Self, of man,’ 4

2, Upanisads.—In the pre-Buddhistic Upanisads
the soul is supposed to exist inside each human
body and to be the one sufficient explanation of
life and motion.
In the living body it dwells
ordinarily in a cavity in the heart, and is of the
size of a grain of riceor barley.
In later speculation it grows to the size of a thumb and is, therefore, called ‘the dwarf.’ In shape it is like ‘a man.
Beliefs varied as to its appearance and as to its
composition.
One passage says that it consists of
consciousness, mind, breath ; eye and ears
water, fire, and ether; heat and no heat; 3 earth
desire
and no desire; anger and no anger; law and
law—in a word, of all things,’ Thus the soul no
was
conceived as material, although it also possessed
selected mental qualities.
It could quit the body
in ream sleep,

_ Inextricably, though by no means consistently,
intertwined with this moral theory of retribution
is the more primitive and far more wide-spread
souls

eaven, however, it has to traverse a vast gulf of

Leaving behindon earth all that is evil
darkness.
and imperfect, and proceeding by the paths which
the fathers trod,? the spirit, invested with a lustre

ther, art. ATBIAN).

in many lands, the Hindu doctrine of karma (q.v.)
is, as faras we can yet say, unique.*

that

plicated
it to
assuming his most auspicious form, to convey
the world of the righteous.! Before this unborn
art can complete its course from earth to the third

In other words, the Hindu conception of the soul
approached that of the modern monists (see, fur-

The doctrine first appears in the earliest Upanigads. Thus, while transmigration has been believed

belief

flame, and,

to kindle it with, his heat and

;

and certain diseases were supposed
3 Risveda, X. xvi, 1-5.
2 1b, x. xiv.
pp. 33,3
razer, Literary History of India, 7.London, 1893,
.
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to be due to its having escaped from the body, so
that charms had to be employed to bring it back.
-In some passages the soul 1s supposed to have
existed before birth in some other body, and
opinions varied as to how it got into its first body.
Wo also find a curious speculation, with three
variants,’ on the transfer of the soul by generation,
through the seed. One of these is the theory that
certain human souls, on going to the moon, become
the food of the gods as a consequence of their good
deeds. When the efficacy of those deeds is exhausted, they pass from the gods to the ether, from
the ether

into

the

air,

from

that

into the

rain,

thence on to the earth, and from it into plants
which become food to males, whence they pass into
females. At an ordinary man’s death the top part
of the heart is lighted up, and the soul, guided by
that light, departs from the heart into the eye,
and through it into some other body, exalted or
not according to deeds done in the body which it
is leaving. The soul of the man whose cravings
have ceased goes to Brahman. The Upanisads are
almost unanimous that the soul will not obtain
release froin re-birth either by sacrifice or by
penance.
‘It must be by a sort of theosophic or animistic insight, by
the perception, the absolute knowledge and certainty, that
one’s own soul is identical with the Great Soul, the only permanent reality, the ultimate basis and cause of all phenomena.’ 2

In the Kausitaki Brahmana
in transmigration

Unan.

is combined with

the belief

a notion that

souls go first to the moon. All who depart from
this world go tothe moon. In the bright fortnight
it is gladdened by their spirits, but in the dark one
it sends them forth into new births. It is the door
of heaven. Him who rejects it it sends on beyond,
but whoso rejects it not, him it rains down upon
this world ; and here he is born as a worm, a grasshopper, fish, bird, lion, boar, serpent, tiger, or a

man or some other creature, according to his deeds
or his knowledge.*
3. jainism.—The philosophy of Jainism, probably
the oldest living Indian creed, defines the universe
as not created and not controlled by any individual
god. As substance it is without beginning and
without end, but it is not homogeneous, since it
consists of substance (dravya), which is either jiva,
alive,’

organic.’
. alive,

or ojiva,

There

viz.

which

may

be

translated

‘in-

are five kinds of substance not

matter,

space,

the

two

ethers,

and

(figuratively) time; but living beings are compounded of two kinds of substance, viz. soul and
dy, and the Jain belief is that nearly everything, even plants, particles .of earth, fire, and
wind, is
possessed of life. In other words, the Jain
philosop ay is pure animism. Jiva is sometimes
translated ‘living being’ and sometimes ‘soul,’ yet

it is not one individual universal world-soul, but a

mass of mutually exclusive, individual souls, and
every soul having attained its highest state (moksa)
is styled paramatman, or ‘great soul,’ a term only
very roughly translatable by the word ‘god.’
Jainism thus fails to draw any definable distinction
between ‘life’ and the soul. Dravya may be
defined from several points of view. From the
standpoint of its own unchanging nature it is that
which ever exists. For example, the soul now
embodied as a cat may in its next life be incarnated
as a dog, man, insect, or what not, yet remain, in
spite of all these changes, the same individual soul
all the time ; and thus, while the body is merely
4 vast multitude of cells which come and go, the
soul is a homogeneous substance whose qualities
(guna) do not come and go, and which is always
1T, W. Rhys Davids, Buddhist India, London, 1903, p. 254.

376.

p, 255,

3T. W. Rhys

Davids, Lectures on the Origin and Growth of

Religion as illustrated by some Points tn the History of Bud-

dhism, London, 1891, p. 81; cf. Appendix vm. for parallel beliefs
on souls going to the moon.
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itself, never becoming or merging into another,
though in their modifications ( paryaya) the gunas
are ceaselessly changing. -The soul
in its pure
state is invisible, but, when compounded in a
subtle way
with visible, tangible matter, it is
rendered visible, and men, angels, etc., are examples

of it in this impure state.
We do not, however,
know when these conceptions were formed by
Jainism, and we cannot say that Jain philosophy
evolved them unaided. They were apparently
borrowed from the common stock of ideas current in India and were modified by the Jains in
their own way.
The earliest Indo-Aryan conception of life as a series of re-births was far more
primitive, and was developed not on metaphysical
ines but for ethical purposes.
4. Buddhism.—Buddhism, as an organized creed,
has disappeared from India, but the ideas which it
adopted or promulgated are still living and form
one of the sources from which the Indian beliefs
as to the origin of life are drawn. For instance,
the Buddhist teaching that all life is due to a
common source appears to find expression in the
legend that with Buddha himself was born his
horse, as well as his wife, his companions, and
even the Mahabodhi tree and the four treasurevases. These are the seven that were born simultaneously, but to make up seven one must count
the four vases as one. Another legend declares
that with the Bodhisattva were born 500
Sikya
princes, 500 maidens, 500 servants, 500 horses, 500
elephants, and as many treasures came to light.?
# yey similar conception has survived in modern
ndia.

.
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Thus in the legend of Gi ra, his mother is destined never to
bear a son, but Bhagwin rubs some of the dirt out of his head
and gives ittoher.
She divides it among a Brihman woman,
another of the lowest caste, a gray mare, and herself; and all
four females, hitherto barren, become fruitful. In another
cult-legend a Brahman gives a Raja three grains of rice, and
each of his three queens swallows one and bearsason. A stock
incident in folk-tales is the gift by a Jagir of a barleycorn to
‘a barren widow whereby she conceives. For the Buddhist
doctrines see art. Dzati AND Disposab OP THE DEAD (Baddhist).

5. Medieval.—Three or four centuries before
the Christian era a religion with Vasudeva as its
central figure and a school of his followers known
as Bhigavata was founded in India. According
to the Mahabharata, the sun is the gate, and after
entrance

those

who

are

free

from

sin,

all their

material impurities being burnt, remain as atoms

in him (it); then, released from him, they enter
the Aniruddha (self-consciousness) form and, be-

coming mind, they enter the Pradyumna (mind)
form. Leaving this, they enter that of Sazhkarsana,
t.e. the form of the individual soul (jiva), and
afterwards, freed from the three gunas, they enter
the Supreme Soul, who is everywhere and who is
Vasudeva,

‘he

who

covers

the whole

world

and

is the resting-place (adhivasa) of all beings.’ .
Vasudeva next became identified with Krsna
and Visnu, and finally
with Nariyana; and
the Bhakti system or Ekantika Dharma (monotheism) was attached to the Vaisnava creeds.
Its
earliest. exposition in the Bhdgavad-Gita teaches
that they
who know the incarnations and the
deeds of Yhagavat are released from the body and
not born again. The discipline prescribed, however, for the attainment of the Brahma condition
is religious, not merely moral, and this differentiates the Bhakti doctrine from that of the

Katha and Brhadéranyaka Upanisads,

Mention

is made of two paths, and those who die while
the sun is in his northern course (Uttarayana)

o to Brahma, while those who die while he is
in his southern course go to the orb of the moon,
from which the soul returns.
Again, the whole
1J. P. Vogel, ‘A Graco-Buddhist Sculpture in the Lahore
Museum,’ in Journal of the Punjab Historical Society, i, (1902]
135,
:
:
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creation (Sathsira) is compared to a pipal-tree,
which is to be cut by the weapon of indifference or
detachment.
When a soul departs from a body it
-takes away the indriyas (senses), of which manas
(mind)

is the

sixth,

and

brings

them

in: when

it

‘assumes another body. The soul itself is a part
of Bhagavat and is eternal. By becoming soma
(hemp) Bhagavat raises all herbs, By becoming
fire he aids digestion. There are two souls in the
world, one changeable, the other not, and besides
these there is another, the highest or Paramatman,

who, as the unchangeable lord, supports all three
worlds after entering into them.
ence it appears
that it is the animal soul that goes out of the
body
along with the six senses and enters new ones in
that condition.
:
.
6. Modern Aryan.—The multiplicity and, it
must

be

confessed,

inconsistencies

of

the

older

doctrines current in India regarding life and death
are reflected in the countless beliefs now existing,

but through all the bewildering variations which
revail a few dominant conceptions can generally
e traced, and a remote and savage tribe will be
found professing
a creed which is based on the
fundamentals of orthodox Hinduism.
Even the
regular terminology will reappear in forms more or
less mutilated.
So numerous are these beliefs
that only a few of them can be given.
The basic idea of life in all India is that it is
indestructible. This leads to a readiness to take
life which to the European appears callous and
brutal indifference to it. Thus in 1841S. C. Macpherson was deputed to Ganjim in Madras to
suppress female infanticide and human sacrifices
among the Khonds, a tribe which believed that
souls return

to human

form

in the

same

family,

but that they do not do so if the naming ceremon
on the 7th day after birth has not been performed.
As the Khonds ardently desire sons, they saw in
this belief a perfect justification for female infanticide as a means of reducing the number of female
souls to be re-born in the family.! A very
similar
belief prevails in the Panjib, where a girl child is
or was killed with rites and an incantation bidding

her

‘send

a brother

instead.’

Exchange

is not

murder.
co
.
-:
. How far this and similar beliefs account for the

reluctance to cremate young children does not
appear. But the soulsof those dying after infancy
or childhood are very widely believed to pass into

another

world, at least fora

term.

Thus

in the

Panjab the Kanets of the Kuli valley sometimes

after, & cremation

make

a small

foot-bridge

over

Tunning water in the neighbourhood to help the
passing of the soul of the deceased.?. Yet the same
people practise a form of divination, which is very
widely spread, to ascertain, immediately after
death,

what

_ This

belief is perfectly consistent with

entered.

animal

the

soul

will

enter

or

has

a belief

in metempsychosis and yet compatible with the
worship or propitiation of the dead, who may be
benevolent or the reverse, Among the kindly dead
may be numbered the spirits of ancestors, of pure
ones (siddhs),

and

saints,

of dutiful

widows

who

have committed satz, and soon. But the propitiation of the malevolent dead is much more neces‘sary, and therefore prevalent.
For example, in
the Kumaon division of the United Provinces the
lowest class, the Doms, and even the lower classes
of Brahmans, the Khas Brahmans and Rajputs—
in fact, the bulk of the population—believe in the
powers
ifa

of the malevolent or vindictive dead.
Thus,
man has two wives and drives one to suicide,

any disease afflicting the other wife’s children
is
é

1E.
A. Gait, Census Rep, India, 1913, p. 216.
2
“
i
wus
see Glossary of Punjab
Tribes and Castes, Lahore,

ascribed to her.ghost, which must be propitiated,
Ifa
gradually comes to be treated asa god.
and
man is killed in a quarrel, every misfortune befalling his slayer or his children is ascribed to the
aie
ts
by emotion
ti
ed
the
ca used by the
dread af the ‘effects a reer is nach stronger in the hills than
particular dying in debt is dreaded as the
In
in the plains,
debtor will, it is believed, be re-born asthe ox or pony of his
he was his
If a man’s son die it is believed that
creditor.
father’s creditor In a former life, and the debt being now ex:
The latter
tinguished there is no necessity of his further life.
belief is eaid to provide a great consolation, since the death of
an ordinary son is a much more serious matter.

The certainty of the operation of Aarma is not
without considerable effect on practical morality.?
It is automatic, so that specific condemnation ov
Parmegwar (God) of any sin is hardly required.
Similarly, the idea of forgiveness is absolutely
wanting ; evil done may
be outweighed by meritorious deeds only
so far as to ensure a better
existence in the future, but it is not effaced, and
must be atoned for. As to the objection raised to
thetheoryof transmigration—that it does not follow
from it that the soul remembers previous existences—such a consciousness is recognized in the case
of great ascetics; and even ao person born in a
degraded position knows that the reason for this is
his wrong-doing in a previous existence.
The
nature of the next incarnation can also be divined,

when a man has died, by placing ashes from a
potter’s kiln in a shallow vessel and smoothing
them.
Next morning they will be found marke

with human foot-prints, claws, wavy lines, and 50
on, according as the soul is to be re-born as a man,

a bird, a tree, etc.

To ensure that they shall be

married to each other in a future existence, a man
and his wife bathe together in the Ganges with

their clothes tied together.
The important ditference in the teachings of theoretical Hinduism and
popular religion in regard to heaven and hell is
that the former declares that, there are transitory
stages of existence in the chain of transmigration,

while in the latter there is generally an idea that
the soul, when snfficientl
purified, goes to dwell

for ever in heaven,

which

is regarded

as

a place

may,

indeed,

where the soul will enjoy material comforts.
In
popular Hinduism there is no idea of absorption in
the deity or of recurring cycles of existence and
non-existence,?
The conception of life as something impalpable,
yet apparently material and certainl transferable,
is extremely

common

in

India,

an

be described as the most
popular. Thus a woman
who has lost a child will athe above its grave,
pouring water over herself through a sieve, in order
to ensure a fresh conception.
For the same reason
very
young children are sometimes buried
the threshold, so that the life may come under
again. This idea leads to the popular belief back
that
life may be stulen, and so on the
night of the
Divali, or feast of lamps, male children
sionally stolen and killed so that a barrenare oceawoman
may bathe over the body and conceive
a son of her
own.? As in other ritual murders,
it
is
desirable
to kill the child with as much pain
as possible.

And during the sraddhas, the
ancestral fortnicht
when the sun is in Virgo
(Kan 4), occurs the

Kanagatin Jaran, or ‘ fighting
termed sditjhi pawan (‘sharing in Kanyagat ? also
which women of good Hindu caste, with others’) in
Brahmans, . of the Central Panja even Khatris and
t. On
the first day of the graddhas, t b, , tak
sso Lakgmt'
image , in the house or lan
e
js
ainted
ed wit]
wie dung, and the women belongingpat
to it go out early.
in the day toa bathing-place,
revili
ng
on the way
10
.
j
i wt
Rep.

United Provinces, 1901, 1.
77.

3.No one would think

a girl’s soul ig expected to ame bane

stealing, although

-

LIFE
women who

are known

to tussles in which

pieces, but men

to havesons.

garments

This leads

are often rent to

must not interfere.

that by cursing the
attracts the male souls
vention of the goddess,
daily and thrown into
fortnight which is held
the destroyer as well

AND DEATH

The belief is

sons of others the female
to herself through the interwhose image is worshipped
the river at the end of the
sacred to the spouse of Siva
as to the dead. Married

women are also cursed to become widows, in order

to prolong one’s own wedlock. On the Amawas
day regular fights take place between large gangs
of women on their way to the river, and the affair
is treated as a festival.
.
LiTveRATURE,—This has been given in the footnotes.

H.

A. Rose.
LIFE AND DEATH (Iranian). —With their
marked tendency towards optimism, the Iranians
loved life (anghu, gaya, jyatu, jiti, ustdna) and
abhorred death (mahrka, meredyu); the one is the
creation of Ahura Mazda, the other of Angra
Mainyu

(Ys.

xxx.

4), who

have been

at variance

since ‘the beginning of life’ (Ys. xlv. 2).
Not
only was life first created by Ahura Mazda (Ys.
xliil. 5, xlvi. 6, xlviii. 6), and not only did he give
life to the body (Ys. xxxi. 11), so that Zarathushtra

asks him how the ‘ first [#.e. the earthly] life’ is to

be (Ys,

xxviii. 11;

ef. xxxiii.

1), but

he

is

‘the

lord of the deeds of life’ (Ys. xxxi. 8), and from
him come the joys of life (Ys. xxxiii. 10; cf. xxxiv.
14).
The Amesha Spentas (g.v.) give aid to the
lifeof man (Ys. xxx. 7), so that Zarathushtra
fittingly presents the ‘life of his own body’ as a
‘holy offering’ (réédz) to Ahura Mazda and Asha
(Ys. xxxiii,

14).

On

the other hand,

the demon

Wrath (Aéshma) injures the life of man, and the
wicked and unbelievers mar it (Ys. xxx. 6, xxxii.
9, 11).
.
:
a
Life in this world is not all; indeed, though

Zoroastrianism teaches that all good things are
to be enjoyed in full measure, life here below is
but a preparation for the richer life beyond.
For
this reason Zarathushtra, asks from Vohu Manah
and Asha the ‘ words of life’ (uxéa anghéus), while
the ‘right ways of weal’ (erezi§ savangho (p296)
are to be learned from the religious teacher in the
present life (Ys. xliv. 8, xliii. 3). .
If life on earth is the ‘ first life,’ the ‘second life’

is in heaven, and that life the dregvant (the ‘man

of the Lie,’ ‘ the perpetual term for those who take

(Iranian)
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live for ever, for there shall be no more death (Y¢.

xix. 89), even as was the case in the happy days
of Yima’s reign (Ys. ix. 5; Yt. xix. 33; Vend.
ii, 5).
a
In the Gathas death is seldom mentioned.
The
whole stress of Zarathushtra is on life, to be devoted

to overcoming the powers of evil and gaining the
eternal joys of heaven. Even the wicked do not
die; they are damned to the everlasting torments
of hell (Ys. xlv. 7, xlvi. 11).
In the Younger
Avesta,

on

feature.
wrought
véxus,

the contrary,

death

is

an important

We need not detail the corruption
by the ‘corpse demon’ (Nasu; cf. Gr.

‘corpse’),

which

forms

the

main

theme

of

Vend. v.~xii. (see also art. DEATH AND DISPOSAL

OF THE

DEAD

[Parsi]), and we need only mention

that a standing epithet of Haoma (g.v.) 1s diraosa
(‘from whom destruction [especially death] remains
afar,’ Ys. ix. 2, 19, x. 21, xi. 3, 10, xxxii. 14 [on
the latter passage see Moulton, 71f., 358]).
Death

is one of the worst of evils (Y¢. iii. 7-12; cf. ix.
10), and the first to stay it was Thrita (Vend. xx.

2), while it is the Druj (the Lie, the negation of
the truth of. Ahura Mazda [%]) who destroys life

(Ys. lwii. 15), ‘life’ here probably being meant in
the eschatological sense. As we have seen, in the
blessed future there will be no death, but in this
present world only the wicked forget death; the
man of piety prepares for it (Aogemadaéca, 32 ff.),
for it is inevitable (15. 53ff.). .
According to the Pahlavi Dind-+ Mainég-t Xrat
(viii. 20), which is not strictly orthodox, being
markedly fatalisticin tone (cf. art. FATE [Iranian)),
the seven planets ‘pervert every creature and
creation, and deliver them up to death and every
evil.’ According to the Bundahign (i. 7; cf. xxx.
20 ff.), the creatures of Ahriman will perish at the

Last Day, when the heavens and the earth shall
be created anew and when the creation of Ahura
Mazda shall reign supreme, after wicked men shall
have been purified by the flood of molten metal
which at that time will cover the world.
:
Of mythological concepts of life and death there
is scant trace in Zoroastrianism, the sole allusion,
evidently borrowed from a Semitic source, being

to the tree Gokart (the Gaokerena of Yé. i. 30,
Vend, xx. 4, etc.), or white Him, which is ‘the

counteractor
dead,

and

of decrepitude,

the

immortalizer

the

reviver

of the living’

of

the

(Selec-

tions of Zé{-Sparam, viii. 5), and from which, at

the devil’s side in human life’ (J. H. Moulton,
Early Zoroastrianism, London, 1913, pp. 146, 181})

the

seeks

all (Bundahign, xxx. 25; ef. ix. 6, xviii. 1, and see
F. Windischmann, Zor, Studien, Berlin, 1863, Pp.

to

destroy

(Ys.

xlv,

1,

xlvi.

11,

lili.

6).

Heaven is the place of ‘long life’ (Ys. xliii. 2, 13).
Most significant of all is the
presence, among
the Amesha Spentas, of the godling Immortality,
Ameretat (Ys. xliv. 17, xlv. 5, 10, xlvii. 1, li. 7),
for in heaven life is to be for eternity (Ys. xlv. 7).
When we turn to the Younger Avesta,.we find
the outlook upon life unchanged.
Long
life in
this world is a blessing and an object of prayer
(¥s. Ixviii, 11; Afrinakan, i. 18), while both Ahura

Mazda and the Gathds are honoured with life and
body (Ys. v. 3, lv. 1; ef. lviii. 3). Life is twofold:
‘this’ or ‘the corporeal’
(lit. ‘osseous’), and ‘the
spiritual’ (ahmdica ahuyé manahydicd, Ys.. xl. 2,

1.6; weacibya
... ahubya ... aheca anghéus
y6 astvaté yasca asti manahyé, Ys, lvii.. 25), so
that prayer is made to Ahura Mazda to be ‘life
and corporeality for both lives’ (gayascé astentdoscea . . . uboyd anghvé, Ys. xli. 3).. The ‘best
life’ (vahista ahu, Ys. ix. 19, and often)is actually
a synonym for ‘ heaven,’ as the ‘worst life’ (acista
ahu, eg. Vend. iii, 35) is for ‘hell,’ and this concept still survives in the ordinary Persian term for
‘heaven,’ ihist. The ‘ best of the best life’ is the
‘righteousness of Asha’ (Vend. xviii. 6); andin the
time of the final Saoshyant, Astvat-ereta, men will,

droxardoracis,

is

obtained

one

of

the

com-.

ponents of the food which will give undying life to

169,

253;

F.

Spiegel,

Eran.

Leipzig, 1871-78, 1.46416)...

Alterthumskunde,

Lireratorx.—The principal references are given by C.
Bartholomae, Altiran. Worterbtuch, Strassburg, 1904, 8.vv.
‘Anghay-, ‘Gaya-,’ ‘Jitay-,’ ‘Jydtav-,’ ‘UStana-,’. ‘Mahrka-,
*Mere@yav-,’ ‘Pourumahrka-,’ etc.
No special study of the
subject
has yet been written. - Louis H. Gray.

LIFE AND DEATH (Japanese).—As might be
expected, the early Japanese conceived of life and
death as being entirely dependent on breathing. The word for ‘to live,’ iku, is associated with ik:,
‘breath’; and i-no-chi, the expression for life and ,
vitality, 1s believed to mean tki-no-uchi, ‘during
breathing,’ or iki-no-michi,
tion.’
Similarly, the word

seems to mean shi-inu,
tion of the word

from

‘the way of respirafor ‘to die,’ shinu,

‘the wind goes’ (a deriva-

sugi-inu, ‘to pass away,’

is

disputable), These very ancient words are still in.
common use, though the people think little of their
etymology.

.

.

.

Coa

he mythology opens with the Primal power of
production. ' Three deities are said to have sprung
out of the primeval chaos. One of these is the
Eternal-Ruling (Ame-no-minaka-nushi), and. the
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other two are the High-Producing (Taka-mimasubi)
and the Divine- (or Mysterious- ) Producing (Kamimimusubi).

- The last

Divinity-Male
male

two

are identified with

the

(Kami-ro-gi) and the Divinity-Fe-

(Kami-ro-mi),

the terminations

gi

and

mi

representing ‘male’ and ‘female’ respectively,
It has not unreasonably been suspected that this
triad may have been borrowed from the Chinese
ideas of the primal entity and the two principles,
ositive and negative, flowing out of it; but the
Divinity-Male and the Divinity-Female are constantly invoked in the ritual or prayers, some of
which are of remote origin. It is undeniable that
in the pristine faith of the Japanese the generative
powers played a
great part, but these divinities
themselves were thought to have been generated
spontaneously, and the first pair are followed by a
series of similar deities. ‘They were allj generated
independently from one another and in turn disappeared or hid themselves.
:
he last of these pairs are the Male-Who-Invites
(Izana-gi) and the Female-Who-Invites (Izana-mi),
who are doubtless counterparts of the first pair.
They were united in marriage, by order of the
celestial deities, and brought forth the islands which
make up the Japanese archipelago, and nearly all
sorts of elements and objects (see, further, art.
Cosmocony AND CossoLocy [Japanese]).
stories of these births show- that many objectsThe
of
nature were believed to be animated, as was, in
fact, whatever manifested any power, Feed or evil,
on men. The female deity becomes il from
ing fire as a child and consequently dies. bear.
This
death, however, is not to be taken as a
natural
death in our modern sense of the word. -After
death the goddess is found in Yomotsu-kuni, her
i.e.
‘ the dark country,’ which is thought to
a subterranean region. The male deity visitsbein
her there

(Japanese)

Life is coeval with breathin gs but vitality endures

longer and acts beyond bodily
limitations.
Soul,
the source of vitality, is considered to be a thing
precious and mysterious like a jewel or ball. It is
called tama or tama-shii, ‘subtle aerial ball.’
But
it is not always a unity or a homogeneous

whole,

for double manifestations of it, or double entities,
are spoken of. They are either nigi-tama and ara.
tama or saki-mitama and kushi-mitama.
The
nigi, ‘mild,’ ‘quiet,’ ‘refined,’ is contrasted with
the ara, which is ‘ wild,’ ‘raging,’ ‘raw.’
Simi-

larly, saki means ‘happy,’ ‘flourishing,’ while
Kusht means ‘wonderful,’ ‘hidden,’ or ‘hideous.’
The latter set is believed to be the two aspects of
the ara-tama, the active side of the soul, but in
fact the relation between these two sets is not
clearly defined. The existence of these double‘souls
in every man is also obscure.
We know only that

in some

cases

one

of them

appears,

even

to the

astonishment of the possessor. Whether or not
the double souls were borrowed from the Chinese

conception of souls, acrial and terrestrial, or of the

two principles, positive and negative, is uncertain.
The soul is sometimes personified as, ¢.g., Ugano-mitama, the spirit of vegetable production, or

as Iki-kuni-dama, the living-land-soul.
In
poste
Buddhistice ages the souls of trees, rocks, springs,

ete. are more in vogue. They appear in human
form, but they are distinguished from human souls,
being specially named the sei, or ‘essence,
Tho

double souls were almost forgotten, having been
overshadowed by Buddhistic ideas, and they were

revived by the Shintoists of the 18th cent., but with
little influence upon popular belief.
Buddhism
teaches that there is only one soul to one living
eing,
As

to

future

conditions,

there

is

a

heavenly world, Takama-no-hara (* Plain kind of
of High
Heaven’), where celestial deities reign.
Yomotsuuni, mentioned above, is’ the opposite
panied by her attendants of the dariness.
pole.
uim, in order to catch him and to make pursues Besides these, there are two ‘worlds beyond
him a this, Hi-no-waka-miya (‘Solar
member of the realm ‘where death and
Young
Palace’)
rule. Their dialogue on the boundary of darkness and Toko-yo (‘Eternal World’).
The former is
the world mentioned only as the
and the dark region tells of the life and
abode of the Male-Whodeath
of
Invites,
and
it
is
sometimes explained as meaning
human beings. “The female deity, now
the genius the shrine marking the
of death, threatens the male that
place of Surial,
The latter
will take the
meant any, place beyond the sea.
lives of one thousand men every sheday,
- Moreover, we
while he are not told whether a
expresses his counter-determination
that he will self, ora human being, deity, when he hides himgive birth to one thousand and five
when he dies, is destined
ay. Thus we see how the pair hundred men a to be born in one of these worlds beyond. - Nothin
of
gz
generativ
e
definite or detailed is told of these
powers were divided and metamorphose
conditions,
A
into the definite, ytematization
powers of life and death. °A simifar
of
the
eschatology,
after
antithesis is
€ models of
attributed to the Heaven-Shining
Buddhist ideas, was m
(Ama-terasu),
the Inter Shintoists.
the goddess of light and culture,
,
ade
only
by
«7 ov apanese
Impetuous (Susa-no-wo), the god and the Swift.
primitiy
of darkness and ditions as to the remained in rather
outrage,
conceptions of life and death,
These two are said to have been
until
born of Buddhism introduced
the Male-Who-Invites, either
an elaborate system of ideas
alone or in union with
his consort,
These divisions, however,
are’ not
thoroughgoing,
Usually, in
ascribed to the power of the popular belief, life is
deities, and death to the power roducing deity or
of evil spirits, who
are indefinite in their personalities,
Ht
The stories told of th
and, against her will, looks on her
body -by torchlight.
Enraged at his importanit » she, accom-

and death, and of life
neither definite sequence

ey

i

r

nor unity of conception.

oidine the contagion of pollution or to prev
ent evil influences of

of causation, of
deeds and their frui
ts (karma),
.
Along this chain our endle
souls Boy
tore
behind,
assed and
possible forms of exi
through
all
ste

nce
i
transmigrate furthe
i
4 here wi five “or aie
courses (gati) of trarnsmon,
igr
ati
on,
ranging
ighest heaven of ple
asurable life to the from the
most inferno ; and the
nether.
se are again classifi
ed accord.
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(bhava),

which are subdivided into twenty-five.
Beyond
these courses and conditions there are the lands

of eternal

bliss, prepared

receive believers.

of these,

by various

Buddhas

to

Every one may be born in one

according

to his faith and

merit.

The

Tusité heaven of Maitreya and the Sukhavati of
Amitibha were the most popular Buddha-lands
(&setra) in the Buddhism brought tothe East. There
the soul, no longer subject to causation and trans-

migration, will enjoy full communion with the
saints, and may come back to the earthly worlds in
order to save relatives and friends.

Wecan imagine

how wonderful and attractive these teachings must
have appeared to the people, simple and credulous
as they were. Thus, an inscription dated A.D. 622
expresses a. belief in arma and a devout wish to
be taken to the Land of Purity by the grace of
Buddha.
It is questionable how much impression
these ideas left upon the mind of the people at
large a hundred years after their introduction;
but the change and widening of thought are
undeniable.
Steadily progressive Buddhist influence, first
among the higher classes and then among the lower,
gradually suppressed the old national ideas as well
as the Confucianist conceptions of life and death.
The romances, stories, and lyrical poems of the
10th cent. and later abound in ideas of karma,

transmigration, and birthin Buddha-lands.
Those
ideas and beliefs became and remain to-day the
most important factors of popular beliefs, in spite
of hostile endeavours made
by the Confucianists
to depose them, ever since the 17th century. . They
can
be detected in many
songs sung by street
musicians, and the words alluding to them are
used in daily affairs, consciously or unconsciously.
Nevertheless, the native ideas have never died
out, but have remained rather as a kind of matrix

into which the adopted conceptions have been laid.
The national beliefs, so to speak, look upon the
sun as the source of all vitality. But here the sun
is not exactly the goddess of hight (Ama-terasu) of
the mythology.
Tt is sexless and without an
other attributes than that of the life-giver. Itis
invoked as the Great Divinity (Oho-mi-kami) or the
August Heavenly Way (O-tentd-sama), and is worshipped every morning by some, or on New Year’s
morning and
at sunset on the equinoxes by the
majority. They breathe deep breaths facing the
sun, meaning to inhale
(yéki) emanating
from

thereby
it.

the vital essence
t the same time

prayers, either Shintoist or Buddhist, are uttered.
he power opposing life is darkness, which, how-

ever, means not merely absence of light, but an
evil
power or pollution (Legare or yinkz), the cause

of ills and death.
:
This belief in the sun as the life-giveris certainly
a survival of that in the Producing-Divinity, who
follows the Heaven-Shining goddess as her noumenon.
The ideas and practices have been influenced by the Buddhist cult of Vairochana (the
Great Illuminator) and also by the Confucian
dualism of the yin and yang, but we can see here
a tendency to continue primitive beliefs,
These ideas have been: systematized in recent
times into a cult by some Shintd reformers.
One
section of Buddhists

favours

this cult, while

the

other disregards it, though without opposing it.
To the former belong the Shingon sect, the most
Hinduistic

form

of Buddhism,

which has tried to

amalgamate Shintd, and the Nichiren sect, the
most Japanized Buddhism.
To the latter category

belong the Jodo and the Shin sects, the Buddhist
Pietists and Puritans, and the Zen sect, the school

of meditation and introspection.
.
On an average, the prevailing conceptions of the
modern Japanese are based on the Buddhistic

(Jewish)
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Shintd. Karma and fate are still believed in by
many, but transmigration is not strictly adhered to
in the details of its teaching. The majority, in
fact, think little of life and of its origin; but evils

and diseases- are, in. many cases and by many
people, ascribed to spirits or devils indiscriminately.
Among the educated

classes and educational circles

agnosticism, so common to the Japanese mind and
to Confucianists in this connexion, is a recognized
principle. Young Buddhists, who are now eagerly
engaged in reconstructing their faith in Buddha,
are not strict in the doctrines of karma and transmigration. .
soot
te
-

Lireratore.—B. H, Chamberlain, Kojiti, Tokyo, 1882;
W. G. Aston, Nthongi, London, 1896, Shinto, do. 1905,
p. 842, 282, 292f.; L. Hearn, Gleanings in Buddha-Fields,
ston, 1897; A. B. Mitford, Tales of Old Japan, London,

1874,
pp. 193-278.

M. ANESAKI.

LIFE AND DEATH (Jewish). —
the keynote of post-Biblical Judaism,

Optimism is
Everything

that God does is for the best (Berakhoth, 606), and

this life is essentially good, to be contemplated with
joy and gratitude.
‘For every breath that a man
draws,’ say the Rabbis, ‘let him praise God’ (Alidr.

Rab. to Gn 27), Yet life is not an
self, for it must be lived under a sense
sibility to the Giver, and all its worth
this aspect of it. At death a man loses
tunity of obeying the Torah and the
ments

(Shab.

30a).

end in itof responresides in
the opporCommand-

‘ Morality,’ says M.

Lazarus,

summing up the teaching of Judaism on this subject, ‘is man’s vocation’ (Lthics of Judaism, § 116),
and the Rabbinical legend tells of God’s saying at
Sinai: ‘If Israel accept not the Commandments, it
is better that the earth revert to chaos’ (Shab. 88a).
‘The world,’ say the Rabbis elsewhere, ‘stands

upon three

pillars: the Torah, Worship, and Bene-

volence’ (Aboth, i. 2); or, according to another
maxim, ‘upon Justice, Truth, and Peace’ (id.
i. 18),
‘The Torah is the medicine of life’ (Yoma,
72b);.in other words, life is made sane and effi-

cient by religion. God, according to the Talmudic
doctors, says to Israel: ‘My light, the Torah, is
in thy hands; thy light, the soul, is in Mine.
Tend My light, and I will tend thine’ (Afidr. Rab.
to Lv 24%). The supreme hope of the Jew is to
behold the Kingdom of God established on earth,
and thus, ina notable passage of the Liturgy for
the New Year Festival, he prays :
‘Put Thy fear, O Lord God, we beseech Thee, upon all Thy
works, 80 that all mankind may bow before Thee, and become
one band united to do Thy will with a perfect heart; for we
know, O Lord, that dominion is Thine, and that strength is in
Thy right hand. And so give glory, O Lord, to Thy people,
hope to those that fear Thee, and the opening of the mouth to
those that trust in Thee. For then the righteous shall see and
be glad, and iniquity shall shut its mouth, and all wickedness
shall be wholly consumed like smoke, for the proud rule of sin
shall pass away from off the earth. Then every creature shall
own Thee as its Creator, and everything that hath breath shall
ery, The Lord, the God of Israel, reigneth, and Ilis dominion
ruleth over all’ (cf. Sir 30%), .

. But, though the true life is the life of service, it

must be glad service, for ‘the view
by Judaism
§ 253).
The

of life taught

is serious, but cheerful’ (Lazarus,
Shekinah (the Divine Presence), says

the Talmud, does not come in response either to
grief or to levity, but to glad performance of duty
(Shab. 305). This is the essence of Jewish doctrine
onthe

subject;

neither asceticism

nor

hedonism,

but joy springing from and tempered by the religious ides, is the characteristic Jewish temper.
‘There should

be no unrestrained

laughter in this

world? (Ber. 31a). The history of Israel, with all’
its tragedy, is sufficient to forbid such mirth; and
the pious Jew denies himself many
pleasure in
memory of desolate Jerusalem.
Moreover, unlimited enjoyment is incompatible with a religious
outlook on life; the good man will conceive of
himself as living under a Divine law, with which
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his pleasures must be made conformable. On the
other hand, the ascetic idea is alien to the true
Jewish spirit. The desire for happiness is no evil
thing, and its indulgence, under right conditions,
is commendable.
Even the impulses that make
for physical pleasure are the
Divine handiwork,
and to gratify them is a duty; without them life

by-products of Judaism.

It is

dbe Eliyahu, ch. 14); and they account
sin-offering brought by the Nazirite (Nu
contending that his very abstinence from
drink was a sin (Ta'anith, 11a).

for the
6") by
strong

would be impossible. ‘If it were not for desire, the
world could not stand; a man would not take &
wife, nor build a house, nor plant a vineyard

world, or hates life, which is one of God’s bounties. On the
contrary, he loves the world and a long life because it affords
him the opportunity of deserving the world to come.’.

(Midr. Tehillim, ed. S. Buber, Wilna,. 1891, to
Ps 37}). But indulgence of these lower instincts

must have as its motive, not the satisfaction which

it yields, but the desire to promote the Divine purpose for which they were created. That indulgence
1s a duty, but a religious duty.
Thus the Rabbinical law, following the general rule laid down
in Ber. 35a, prescribes a number of prayers to be recited by the
Jew on indulging in various pleasures more or Jess sensuous in
character—on partaking, ¢.g., of various kinds of food, on inhaling the scentof a flower, on looking upon the sea, on beholding a
rainbow, on taking possession of a new house, and on wearing new
clothes for the first time. By such means physical gratification,
while sanctioned, is also sanctified. The tendency to self-indulgence is not rebuked, but restrained; natural desire is
tempered, not extirpated
or suppressed.
‘Material comfort
and esthetical
pleasures are regarded as integral parts of an
ethically sound life’ (Lazarus, § 245). Itis a Jewish boast that
the Hebrew language ia particularly rich in words connoting
joy. The Rabbis count ten such synonyms (Aboth dé Rabbi
Nathan [ed. 8. Schechter, Vienna, 1887], 52a).
The Feast of
Tabernacles is called the ‘season of our gladness’ par excellence
(see Authorised Prayer Book, ed. 8. Singer, p. 228); ‘it would
seem as though the Festival was institu
for the specific
urpose of fladness, as though the religiousness of joy was to
e@ indicated
by ordaining a special celebration in its honour’
Qf. Joseph, Judaisin as
and Life?, p. 185). Joy is itself
service; but it must be transmuted into service by being purified. Pleasure must be dignified by piety and self-restraint.
At meals, the Rabbis teach, words of Torah must be spoken,
otherwise it is as if the assembled company ate of the sacrifices
of the dead (A both, iii. 3. Aman should
eat only when he is
hungry, and drink only when he is thirsty, and always in
moderation (Hullin, 84a, 6). The Talmud inveighs against
gluttony and luxury (Pesachim, 114a).
In fine, Judaism commends the golden mean between unbridled self-gratification
and extreme self-denial. Indulgence and renunciation must
be allies, not antagonists; something of both must go to
the making of the daily life; and each must find its justification in the higher utility. ‘Here,’ says Moses Luzzatto (18th
cent.), ‘is the true rule on this subject :—The worldly pleasures
which a man needs not it is his duty to eschew; but those
which, for one reason or another, he does need he cannot
renounce without sin. This is the safe rule. But its application to the various circumstances of life must be left to the
intelligence and the conscience’ (Mesilath Yesharim, ch. 18).
A far older teacher, Jehudah Halevi (12th cent.), aptly says:
‘Our law, a3 a whole, is divided between fear, love, and joy, by
each of which one can approach God.
Thy contrition on a fast
day does nothing to bring thee nearer to God than thy joy on
the Sabbath and holy days, if it (the latter] is the outcome of a
devout heart’ (Kitéb al-Khazari, tr. H. Hirschfeld, London,

1905, p. 113).

tis due partly to the difficulty of defining the
via media of moderation, and partly to the sorrowful experiences of the Jewish race, that occasionally temperance has overstepped the safe line, and
lost itself in austerity. The Talmud tells of a
Rabbi (Ze'ra) who fasted a hundred days (Baba
mesta, 85a), and of ‘another (Mar ben Rabina)

who fasted practically all the year round (Pes.
685). There have been Jewish sects, like the Essenes

and

the

Karaites

(gg.v.),

which

135).

This

have

been

marked more or less strongly by austere practices.
In Judaism, as in other religions, mysticism has
had contempt for the world and its joys as its
corollary. ‘he disciples of Hillel. and Shammai
even formally discussed the question whether life
is worth

living

(Hrubin,

uncertaint

is often visible. The devotee who gives himself
to fasting is called, now a saint, and now a sinner
(Ta anith, lla, 226); a man must die for the Torah
and yet he must not (Baba kama, 6la; Erubin, 68);
to sleep on the earth is commended in one place
(Baraitha of R. Meir), and discouraged in another
(Ber. 620). , But these contradictions are either
passing or incidental phases of Jewish thought;

a firmer note is the rule, and

the ascetic and the

essimist are only

bad sign, say the Rabbis, to despise life (Tana
.

‘ According to our view,’ says Jehudah Halevi (op. cit. p. 135),
‘a servant of God is not one who detaches himself from the

According to a striking Talmudic utterance, in
next world men will be called to account for
lawful pleasures which they have refused in
life (Jer. Kiddushin, ch. 4), And the real
speaks

in.

Judaism

maxims.

these

fixes

the
the
this
Jew
the

thoughts of its adherents upon the future world,
‘It has
but not to the exclusion of this world.
revealed heaven
Giidemann, Das

to men, but earth as well’ (M.
Judenthum, Vienna, 1902, p. 56).

It has no sympathy with self-mortification for its
own sake,no commendation for the temper that
voluntarily courts
pain and abridges life for the
greater glory of God.
Suffering has to be patiently
endured when it comes ; it has even to be welcomed
as theseed of moral regeneration.
‘ With thy very
wounds

I will heal

thee,’

God,

Rabbis, cries to man (Midr.

according

to the

Rab. to Lv 15?

[the

reference is to Jer 30'*)), and ‘ those whom
God
afflicts bear his name’ (Afidr. Tehillim to Ps 943) ;

if thou desirest life, hope for affliction’ (id. to Ps
16").
Such utterances
betoken not a worship of
sorrow, but a recognition of its disciplinary power,
of its value for the character, its significance for
the life. Judaism sees no merit in suffering, but
only in the right bearing of it; and between its
teachings and the ideas of the_self-tormenting
Hindu there is an impassable gulf. Suicide is a
crime, and its perpetrator is not to be mourned
(Alidr. Rab. to Gn 9°; Maimonides, Hil. Roseach,
xi. 4); but the slow suicide that comes of self-

mortification or of the neglect of health is also
reprehensible.
‘Ye shall Keep my statutes, and
my judgments: which if a man do, he shall live
by them’ (Lv 18°)—‘live by them,’ says the Rabbinical gloss, ‘not die by them’

(Yoma,

858).

Scattered among the motley contents of the Talmud are the
materials for an entire treatise on medicine and hygiene; and
the fact is itself a proof of the importance attached to the
physical life by the old Jewish sages.
Personal cleanliness is
exalted into a religious duty.
Hillel (1st cent. B.c¢.), on his way
to the bath-house, tells his disciples that he is about to perform
a sacred rite; it is a religious duty, he explains, to tend the
body, upon which God has stamped a divine
beauty (Jidr. Rad.
to Lv 2535),
Personal cleanliness, the Talmud teaches, is the
avenue to spiritual purity (Aboda Zara,20b).
The duty of preserving life, it further declares, overrides the religious law
(oma, 85b). It is not only allowable, but a duty, to extinguish a dangerous fire on the Sabbath day, and to ask permission of the religious authorities is to incur delay and to be guilty
of murder.
The heads of the community are to be foremost in
the humane task (id. 848). For the dead, even though he be
David himself, the Sabbath must not be broken: but it mayKin,
be
broken for the living, even for a child a day old.
out,’
says the Talmud, ‘ the light of a lamp on the Sabbath ‘Put
day
rather
than extinguish God’s light of life’
(Shad. 30).
Ina
passage in 1 Mac (239-41) the Jewish patriots are well-known
described as
resolving to defend themselves on the Sabbath
sively sacrificing their lives, as their brethren had instead of pasdone hitherto,
Self-preservation is a duty. To slay a fellow-creatu
re at the
command of another is a crime (Pes. 25b): butto sla: him
i:
self-defence is justifiable.
If we are call
“upon
to
choose
between saving our own life and that of another,
we must sav our
own (Baba megt'a, 62a), Selt-torture is forbidden (Baba ka
910), asis the courti
ng dan er tolife—by s}
of needless
i
no.
on the ground, or remaining in a dilapidated
hat eaunth :
700 i Ber, 62b). In certain ailments ¢ unclean’
meats “asually

Th to oe se . given to the patient (Yoma, 83a).
here are limits, however, to this regard for
the

physical life.

A manmay break every

law to save

a a i e except those which forbid the three cardinal
The. idolatry, incest, and murder (Sanh. 74a).
7 Hose who suffer martyrdom for
faith are
justly lauded by the Talmud (Gitlin,the 57b).
with these reservations, the duty of preserving But
life
S paramount.
Nothing must
be done to abridge
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the duration of life even in the case of the dying
(Shab. 1510).

The Talmud has the story of a sage who, suffering martyrdom
at the stake, is adjured by his disciples to end his agony by
giving himself to the fames forthwith. He refuses. ‘God,’ he
says, ‘alone can take my life;

I may not’ (Aboda Zara, 18a).

Regard for life is exalted into reverence. The
gift of God, life must be treated with the utmost
consideration. - The Talmudic laws prescribing
kindness to the lower animals are in part actuated
by this motive. God has created the various types
of

animal life, and desires

perpetuation.

their

had

to the Jewish

It

idea, is not

* This world is not a vale of tears. It is a beautiful world, and
men must keep it beautiful by the inherent graciousness of their
own lives and by the joy they weave Into the lives of others. On
the other hand, the true Israelite does not think of this world
halting-place on the journey from one
It is but
ag his home.
int in eternity to the other, “the ante-chamberto the palace ”
inn” (AMo'ed kafon, 9b), the port
wayside
‘a
Eaboth, iv. 16),
where we must equip our bark if we would fare safely on ou:
co.
(Joseph, p. 287).
Beyond’
great
the
in
fateful voyage

Life isnot to be clung tounduly, or to be yielded
up grudgingly. When the Masters call comes, it
must be obeyed cheerfully; for, since He does
everything well, the decree that removes us is as
wise and good as isthe ordinance that places us
‘Fear

not,’ says Ben Sira, ‘the

sentence of

death... . Why dost thou refuse, when it is the
good pleasure of the Most High ?” (Sir 41%). This
acceptance of death as the dispensation of Divine
justice is the keynote of the ancient Jewish burial
service, which

takes

indeed, is so styled.

haddin,

the form

of a theodicy, and,

Its distinctive name is gidduk

‘justification of the Divine

sentence,’

and

its essence is expressed in the following quotation :

‘Righteous art Thou, O Lord, both when Thou killest and
when Thou makest alive. ... It is not for us to murmur at Thy
method of judging. . . . Blessed, then, be the righteous Judge,
The Lord gave,
all Whose judgments are righteous and true. ...
and the Lord hath taken away; blessed be the name of the
of the
Lord’ (Authorised Prayer Book, p. 318!.). On hearing
benedicdeath of one dear to him, the devout Jew utters the
:
tion ; ‘ Blessed be the righteous Judge’ (ib. p. 292).

The

Israelite, then, is

taught

not

to desire death,

but also not to fear it.” If in life he sees the opportunity for service, in death he discerns the signal
for ceasing his labours. _He is so to live as to be
ready for that signal whenever itis given ; his ‘garments are always to be white,’ for ‘who knoweth
when the King may come?’ (Shab. 153a). And, so
prepared, he can await the unknown hour calmly. G. H. Dalman fs not warranted in charging the Jew, as does
Max Miller also in his Gifford Lectures (Anthropological Religion, London, 1892, p. 869), with an undue dread of death.
‘The celebration of the New Year andthe Day of Atonement,’
says Dalman, ‘according to the notions attached to it by orthodox Judaism, instead of mitigating or banishing the fear of
death, strengthens it’ (Christianity and Judaism, Eng. tr.,
Oxford, 1901, p. 40). He is doubtless thinkingof the passionate
prayers for life which fill so large a place in the liturgy for those
solemn days. But those days are essentially days of penitence ;
and, if the Jew supplicates for life, it is in order that by repentance and amendment he may put life to noble uses henceforth.
Death itself hag no greater terrors for him than it has for any
other religionist. Judaism, at any rate, does not encourage
such fears, but exhorts the Jew to contemplate death with a
tranquil mind as the end and the climax of the well-spent life.

Such a death, coming in its due

season, is likened

and

41

behold it was very

that is meant, says a Rabbi

good’—it is

(Afidr.

Rad.

to

Gn 1%), . The death of the righteous is like the act
of one who gently draws a hair ‘from the surface
of milk (Ber. 8a); this is called ‘death by a kiss’
(Baba bathra, 17a). The death of. the wicked, on
the other hand, is like the painful disentangling
of a thorn from-wool (Ber. 8a).: Death is the
liberator (Shab. 30a); it is like the entering into

evil, but supremely good ; it is not a burden to be
shuffled off with a sigh of relief.

here.

made,

death

Divine will in
is man’s duty to pay homage to the
this as in every other respect, and to make himself
the instrument for its fulfilment (see Aaron of
Barcelona, Sepher Hahinnukh [13th cent.], §§ 284,
545).
fhe
:
- Life, then, according

(Jewish)

to the gathering of fully-ripened fruit or the
quenching of the flame of 2 burnt-out lamp. The
eath to be dreaded is the morally premature one,
which is compared to the gathering of the halfripened fruit or the untimely extinction of the
lamp (Afidr. Rab. to Gn 25°). Death is a natural
ordinance ; his work finished, the worker must go
and make room for his successor—Abraham for
Isaac, Moses for Joshua, David for Solomon (Afidr.
‘And God saw all that He
Thillim to Ps 1164),

ort of a well-laden

vessel (Midr. Rab..to

Ec

7);

ence it is that the Wise Man declares that ‘the
day of death is better than the day of one’s birth’
(id).

It

is

fulfilment
as

compared

with . mere

romise.' Far from being the primeval curse, death

isa blessing.

The day that Adam

died was

made

a holiday (Tana d¢be Eliyahu, ch, 16)... ‘The death
of the righteous,’ God says, ‘is a grief to Me, and
never should they die if they did not themselves ask for death; for did not Abraham say, ‘I
would be dust and ashes,” and Jacob, ‘‘ Let me die
now”?? (Midr.

Tehillimto Ps 11615).

Sots

- The idea, however, that life is desirable as the
opportunity for obedience persistently recurs in
the Rabbinical literature.
The thought of its
cessation, therefore, is not welcome.
oo
Even Abraham, who, as already indicated, prays for death,
is represented (in the apocryphal Testament of Abraham) ag
being averse to it. He refusesto surrender his soul when the
archangel Michael claims it; and to win his compliance the
angel, at the Divine bidding, puts off his fierce aspect, and
appears to the patriarch clothed in light. In like manner the
Angel of Death, finding David absorbed in religious study and,
therefore, invincible, has to divert his attention by a stratagem
before he can perform his mission (Shab. $00).
.

- The Angel of Death is a familiar
Rabbinical literature, and, as in the
writings (¢.g., 1 Ch 21%), he is armed
Its point is tipped with gall, and it

figure in the
later Biblical
with a sword.
is this bitter

Sometimes the
drop that slays (Aboda Zara, 208).
weapon is described as a knife (Ketuboth, 176);

sometimes -Death is pictured as strangling his
is presence in a town is
victim with a cord.
betokened by the howling of dogs (Baba kama,
605). According to some ideas, Death is a fallen
angel (Pirke R. Eliezer, ch..13), and identical with
the Serpent in Eden (Wis 2**), His name, which
often occurs in Rabbinical literature, is Sammaed,
i.e. ‘the drug of God,’ a reference to the gall on
his sword. . Liberal opinion, however, denied the
existence of an Angel of Death, just as it scouted
‘Satan, the Angel
the idea of a personal Devil,
of Death, and Evil Desire'are one and the same’

(Baba bathra, 16a).'. In other words, it is ignoble
impulse alone that tempts and destroys. ‘Death,

however, is the friend of men, especially of the
righteous. Benevolence disarms him (Derekh ere3
zuta,

ch. 8); and he instructs the

learned

in reli-

gious lore (Ber. 51a). . He respects the wishes of
the just as to when and where he delivers his
Coe
|
summons (Afo'ed katon, 28a).

A Talmudic legend tells how a famous sage, Joshua ben Levi,
appointed to die, and permitted beforehand to see his place in
angel, whereupon
paradise, seizes the knife of the destroying
a heavenly voice rings out the command, * ive back the knife;
770). Long:
(Ketuboth,
it’
of
need
have
the children of men
fellow has made good use of the story in his Legend of Rab

:

:

ben Levi.

The necessity of death, however,
the

existing

worldly

order.

In

.

applies only to
the

Golden

Age

there will be no death ; Messiah Himself will slay
it (Pesikta Rabbathi [ed.. M. Friedmann, Vienna,
1880], 161d [the Scripture proof cited is Is 25°). are
- As to the origin of death, various opinions
The familiar idea that death was
expressed.
brought into the world by Adam’s sin has its place
in Rabbinical literature (see Shab. 555; Erubin,it
18b; Tana dtbe Eliyahu, ch. 5); but we find
much earlier in Sir 25%, Closely connected with
this idea is the legend, possibly of Persian origin,
that the Serpent, when tempting Eve, infected her

and, through

her, all mankind with his death-deal-

42
ing

LIFE
poison

further,
death

DEATH

(Shab. 556, 146a; Aboda Zara, 22b 3¢f, ,

Wis

was

AND

24),

ordained

According
at

to another

creation,

and

the

view,

prim-

(Teutonic)

. The
principle of life in nature.—The four
elements tre constantly represented as imbued
with life, and as able to transmit or to produce it,
The strength of the belief in running water ia
shown by the wide-spread Teutonic worship
of

eval sin merely hastened its coming (Za
puma
to Gn 391),
“Certain sages held that sin is
the cause of death, and that there cannot be streams and springs (cf. Grimm, Teut. Mythol., p.
. death without it; but this opinion was. contro- 101), and the practice of bathing in magic springs
verted by the majority.
‘There were saintly men,
testifies to the power of water to give life and
it was objected, who had died without sin; like health (cf. Frazer, GB¥, pt. viL, Balder the
tribulation, death is no proof of transgression Beautiful, ii, 29)
The
personification of the
(Shab. 55a, b; Baba bathra, lja). But the good living element in water is generally feminine.
man, when he has finished his work, must make
The belief in life inherent in fire is shown by
way, as already stated, for his successor (15, 30a). the general Teutonic myth of Wieland, originally
The saints of old, however, did not die in the same doubtless a fire demon, and by the Norse personiwayasdidothermen.
Over Moses, e.g., the Angel fication of fire as Logi, later confused with, and
of Death had no power; God Himself took his soul superseded
by, Loki. The life-transmitting powers
from him ; and the same blessed death was vouchof fire appear in the customs still practised throughsafed to the
patriarchs and to other Scriptural
out Teutonic Europe, at the ceremonial bonfires,
heroes (Baba vathra, 17a). . Some great Biblical especially at Easter
and Midsummer (ib, ch, iv. ;
figures escaped death altogether, and went living note that Frazer
admits the existence and signiinto paradise ; Enoch, Elijah, and Hiram were
ficance
among them (Derekh eres zuta, ch. 1). Of Elijah (ch. v.] of these customs, although ho deviates
it was believed that he was still to be seen on festivals)from Mannhardt’s explanation of fireAkin to fire-beliefs is the belief in
earth, and there are stories in the Talmud describ- the
quickening power of the sun, shown in the
ing his apparitions (see, eg., Za‘anith, 22a). Death,
connexion
between
the summer solstice and the
moreover, has no power over the phenix, which
renews its youth every thousand years, this being Midsummer fires, and in the custom of rolling
fiery
wheels
or
other
sun-symbols,
A curious
its reward for refusing, alone among the creatures,
example of belief in the generative power of
to eat of the forbidden fruit offered it by Eve
lightning occurs in the superstition that mistletoe
(Aidr. Rab. to Gn 3%),
is produced by a lightning-stroke.
The connexion
Lirgratore.—Talmud and Midrashim; A.
between fire and human life appears in the reP. Bender, ‘Be«
liefa, Rites, and Customs of the Jews, connected
with Death,
presentation of souls as flames or will-o’-the-wisps,
Burial, and Mourning,’ JOR vi, (1893-94)
and vii. (1894-95) ;
S. Suwalski, Ghaye Hayehudi, Warsaw,
Air has always had an important connexion
1898 ; Hamburger's
RE, art. ‘Tod’:
JE, art. ‘Death’; M. Joseph, Judaism
with the principle of life under two chief aspects:
ag
Creed and Lifet, London, 1910; K. Kohler.
Grundriss
first, breath, the symbol of life (cf. Voluspd,
einer
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changing.
connexion

Another form of this sympathetic
appears in the ‘external youd _ but

totemistic

ideas, the logical conclusion of deposit-

ing the external soul in animals, seem never to
have developed among the Teutons (K. Helm,
Aligerm. Religionsgesch., i. 23 f.).
In heroic
saga the infant hero is sometimes suckled by an
animal, as were Wolfdietrich and Sigurdr Sven.
The serpent, in other cults so important a symbol
of life, because of the renewal of its skin, has
little connexion with life-conceptions in Teutonic
mythology. The tenacity of the belief in individual
life in the natural world ‘appears in frequent
personification, though it is sometimes difticult
to distinguish between nature-personifications and
those local deities which abound in Teutonic belief,
but which may be a later development.
:
It is a moot point whether the primitive Teuton
believed in a universal life-giving spirit; without
going so far as to assume a monotheistic origin for
eutonic mythology, we can yet believe that the
principle of life was early personified, though
whether as earth-spirit or as sky-spirit it is impossible todecide. Animistic thought generally tends
tothe latter, but the Nerthus evidence, the Nerthus-

Freyr combination, and the Swedish worship of
Freyr as a, fertility deity all point to the former.
All the chief gods had some connexion with
roductivity, an traces of phallic worship are not
acking (id. i. 214-225).
‘The origin of world-life
has already been treated (see CosmOGONY AND
CossrotoGcy [Teutonic]); the revival of world-life
and its different phases were celebrated at the
Easter, Midsummer,

and Yule festivals,

2. The origin of individual life.—The Teutonic
conception was prevented from becoming
metaphysical by that material view of the soul
which
is Ulustrated by the ceremonies followed at birth
(see BrrtH [Teutonic]) ; and the lack of individualism in the life-conception is shown by the importance attached to blood-kinship, heredity, and rebirth.

Blood-kinship

was

the mingling of blood
for

sworn

brotherhood

[Artificial], i. 7).

the closest of

ties, and

was the symbolic ceremonial
(cf.

art.

BROTHERHOOD

The power of heredity consisted

in the transmission

of racial

qualities, especiall

courage and hardihood, as in the case of Sinfjotli
(Volsunga Saga, 8). The idea of re-birth, which
still persists, was deeply rooted in Norse belief, and
accounts for the constant pre-Christian custom of
naming children after dead ancestors; the name
was of great efficacy in the attractionof ancestral
qualities, and even implied the transmission of a
personality. The impossibility of re-birth was
considered

a misfortune (cf. P. Herrmann,

Nord.

AMythol., p.351f.). Similarly, thehamingja, or genius
in female form, could transfer itself from the dead

to a beloved kinsman (Viga Ghims Saga, 9).

The

different stages of human life were little regarded ;

we know of no initiatory ceremonies at adolescence,
although Karl Pearson (Chances of Death, London,
1897,

vol. ii. ch. ix.) considers

that the licentious

character of medieval Walpurgisnacht revels proved

their origin as sexual festivities; otherwise
we

hear only of military ceremonies (Tac. Germ. 13)
or of heirship feasts (Ynglinga Saga, 40).
no
The material representation of the soul was
probably induced by the observation of dreams and
similar phenomena, where the soul
appears to have
an independent existence, or by the location of the
soul

in various organs

of the body,

as the liver,

heart, or head. An extension of this material
representation appears in the doctrine, common to
all Teutonic peoples, of the ‘external soul’; the
chief evidence is the story told by Paulus Diaconus
. (de Gest. Langobardorum, iii. 33)of King Gunthram,
whose soul was once observed to issue ‘in modum
reptilis’ from his mouth during sleep. Survivals

of
by
by
‘In

(Teutonic)
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this idea in fairy-tales show the control exercised
the individual over his external soul, generally
depositing the soul in a place of apparent safety,
an object or plant, and there y prolonging

indefinitely

the

body's

existence

(cf.

Frazer,

ii.

confusion

of

116i; CF, ch. v.). .A case of control exercised
by an external and malignant power is that of
Nornagestr, whose life was identified with a burning candle (Saga af Nornagesti, 11). The sonl’s
powerto assume animal form and to go on journeys
hamfarir), leaving the body sleeping, accounts for
mramir,

or

shape-changers,

and

such ideas with the observation of states of supernormal activity appears in accounts of berseri:sgangr and shape-changing (see TRANSMIGRATION
[Teutonic] and LycANTHROPY, § 1).
An extensive power over the principle of life
was acquired by magic, chiefly sympathetic,
prophylactic, or coercive, and it was possible to induce

animal and vegetable fecundity, as by the sympathetic magic of the Midsummer fires. Instances
of the sacrifice of human life to ensure vegetable
fecundity occur in the immolation of the kings
Domaldi and Oldfr (Ynglinga Saga, 18, 47); a
slightly different case is that of Aunn, who gained
an added ten years of life for each son sacrificed
(16. 29), Magic use of plants, etc., and of charms
could induce prolific human life, and facilitate the
soul’s coming (Signdrtfumdl, 9).
Life could be
protected or prolonged by various practices, such
as passing the individual through a cleft tree or
hollow stone’ (cf. Grimm, p. 1167; Frazer, ii.
168 f.); the story of Balder exemplifies prophylactic magic to secure invulnerability. By spells
poison could be rendered innocuous (Egils Saga,
44, 75, 79), and sickness

prevented or cured, while

the perpetual battle of the Hjaininga exemplifies
the power to renew life in efinitely (Skdldska-armal, 47). Charms also had power to suspend
ife (cf. the sleepthorn), and to harm or destroy it;

metamorphoses were often compulsory, the result
of external magic.
- 3. The conception of death in nature.—The
elements have all a death-dealing
as well as a
life-giving power, especially fire and water; water
acquires a maleficent power on Midsummer Day,
and

demands

a human

victim;

similarly,

many

vegetable and animal objects had death-dealing
powers, inherent or temporarily acquired. ‘
4. The conception of individual death.—This
arose from the phenomena attending sleep, which
foreshadowed

the

soul’s

departure;

still materially represented

the

soul

as issuing from

is

the

mouth in the form of a bird or mouse, and its exit

is facilitated

in every

way.

In Norse

mytho-

logy the dead made an actual journey, and needed

shoes to travel the Hel road. The idea of cessation of activity after death, if it ever existed, was
soon superseded, as is proved by the universal
custom of providing the dead with material implements ; the earliest tombs contain cups and vessels,

not armour and weapons--a sign
that at first feasting, not fighting, was to be the chief occupation.
Activity

after

death

could

be

exercised

still

on

earth, but it was then frequently malignant, and
could be prevented only
by burning
the corpse
(Laxdela Saga, 17, 24).. Spirits could return in
animal or in

human

form

(

royggia Saga, 61, 53),

and hauntings show the power of ghosts to affect
the living; tear was probably as great an incentive
to ancestor-worship as reverence.
Activity in.
another world was materially conceived as a close
parallel to mortal life, as is proved by the nature
of the implements provided, and such activity was
often localized in sepulchral howes (id. 11). The
Valhalla belief is the final poetic development of
‘the conception of Odinn as god of the slain; in a
less warlike age a more peaceful prefigurement

|
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arises, the Rosengarten of the later German poets;
Saxo Grammaticus’s account (Gesta Danorum, i.

31) of Hadding’s voyage to the under world represents an intermediate stage (cf. art. BLEST, ABODE
OF THE [Teutonic]). The power of death was inexorable and inevitable, even. the gods: being
doomed to perish at the world-death.
Death was
personified in many forms: as a messenger, or as
an enemy.
The Norse Hela was certainly at first
a Teutonic

Proserpine,

however

shadow.

: subse-

uently, her personality was not distinguished
from her abode.
Popular and grotesque personifications of death prevailed later, and gave rise to
the idea of weakening death’s power by insulting
or beating a tangible representation (Grimm, p.
- In spite of the undoubted

peoples (see art. Doom, Doom
the belief,

born

of

instinct

fatalism of Teutonic

MyTus [Teutonic]),

and

desire,

prevailed

that magic enabled man to exercise a twofold
ower over death: first, in retarding or hastening
Meath + secondly,

in

controlling

and

summoning

spirits (Erbygqja Saga, 55).
Preventive magic
against death might include the wide range of
charms to preserve health, prevent barrenness,
heal sickness, or stanch blood.
Coercive magic
to compel death was apparently as frequent as
preventive, though naturally more secret. It was
possible to foresee the doom of death upon others,
and also to have the premonition of it in oneself—
to be fey. The summoning of spirits (helriéna),
erformed by means of the valgaldr, became in
Norse mythology an important branch of magic

.

art (see Maaic [Teutonic]).

.

.

5. The ethical aspect of life and death.—It is
difticult to deduce the ethical outlook of the average
Teuton on life and death because of the extremely
objective

character of the literature, but the non-

moral aspect of world-life and world-death is proved
by the fact that the end of the world comes ‘automatically,’ involving the gods also. Respect for
the principle of life is presupposed by the importance attached to fertility and all that promotes it; but this was

instinctive, and

originall

entirely non-moral.
Respect for individual life
rarely appears, except in kinship; the slaughter
of kin was abhorred
as violating the blood-tie

(Saxo

Grammaticus,

toulf, 2136 If.);
to tribal than
than morality
tention of life,
(Procopius,-

de

Gesta Danorum,

ii. 1;

Beo-

but even this was probably due more
to moral instinct. Custom rather
governed the sacrifice or the reas in the case of the Gothic widows
Bello

Goth,

ii.

14).

Chivalrous

Sparing of life was little known, for Saxo Grammaticus’s assertion to the contrary can hardly

be substantiated from ‘earlier literature.
(Gesta
Danorum, v. 160).
The fatalism so deeply: in-

grained in the Teutons coloured their
whole
outlook, but it was untinged by remorse for-an
ill-spent life or by fear of coming
punishment
and the lack of a moral division after death ;
is
so general that it is tempting to explain apparent
inconsistencies by the theory of Ch hristian influence. Suicide was allowable when due
to grief

fora friend or kinsman, and was more
honourable
than an ignoble death (cf. Saxo Grammaticus,
tr.
O. Elton, London, 1894, p. xxxvi).
The practice
of

human

human

sacrifice

life

in

the

points

to

abstract

little respect

for

BACRIFICE rreutonic}) ; the fact(seethatart,suchHuman
sacriS Were

prophylactic or propitiatory
was h
sufficient justification, if indedd any
sary. There certainly seems to have were meee
been
a strong
idea of sacrificing
the

to

life and welfare

of the one

that of the many.
It would add
knowledge and the interest of the greatly to our
subject: if, in
the account of

clue

were

Given

prophylactic sacrifices, the
least
to the mood and temper of
the

.

victim—whether he were. merely passive under
.
jon or a willing and exalted sufferer.
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LIFE-TOKEN.—‘Life-token’ or ‘life-index’

is the technical name given to an object
dition of which is in popular belief bound
.that of some person, and indicates his
health or safety.
The object may be an
such

as a tool,

& weapon,

or an

the conup with
state of
artifact,

ornament;

or it

may be a tree or plant, an animal, or even a well,

or a vessel of .water or some other liquid.
The
most familiar examples are found in the Arabian
Nights.
In the story of ‘The Two Sisters who
envied their Cadette,’ with which Galland coneluded his version (cf. R. F. Burton, Supplemental
Nights, London, 1886-88, iv. 491 ff.), Prince Bahman,

on departing in search of the talking bird, the
golden water, and the singing tree, leaves with his
sister a hunting-knife, the blade of which will
remain clean and bright so long as he continues
safe and sound, but will be stained with blood if he
beslain.

of

His brother, following him, leaves a string

pearls, which

will

run

loose upon

while he is alive, but after his death will

the

be

string
foun

fixed and adhering together.
The incident is, in fact, common in folk-tales all
over the world where the hero goes on a perilous
adventure, and his friends require early information,
that they may in case of need sally forth to rescue
oravenge him.
It is necessary here to draw attention only to one wide-spread
cycle—that of the
modern variants of the ancient Greek story of
Perseus. In these tales Perseus is often represented
by three sons, born in consequence of their mother’s
having partaken of a magical fish. Some portion
of the offal of the fish is buried in the rarden: a
tree grows on the spot and becomes the life-token
of the children.
Sometimes a portion of tho fish’s
blood is. preserved, by its direction, in phials, one
for each of the children, to boil or become turbid
in case of misfortune.
In a story from Pisa
fish-bone is fastened to a beam in the kitchen, the
sweats blood when anything untoward happens and
to
any of the boys.
,
here is thus an original organic connexion
between the life-token and the person whose
condition
it exhibits.
This connexion su plies the interpretation. The life-token is derived from
of sympathetic magic, according to the doctrine
which any
portion of a livin
being, though
in mystic union with the bulk, andsevered, remains
is affected by
whatever may affect the bulk. §
mpathetic magie
however,

is not confined to folk-tales: it has &
It is applied

practical bearing.

in witchcraft and
olk-medicine to the injury or to
the benefit of

human beings and
relation with th em.

every object that comes
into
i
Accordingly,
ho lifedit
we find the
token not only in folk-tales,
but
in
ev
custom and superstition
“oe
also mn everyday

A striking and pathetic
Roman being employed as his example of a severed
life-token is recorded the
ét
Uretes
neeny in the last centu
amet ire, Was 80 badly scalde ry a boy in Grafton County, New
d
that a piece of his skin fully
an ine in diameter, sloug
hed off, and was carefull
by his mother. -When he
\
ieard of after; but his mothe 'w up, he left home and was never
fhe rapment of skin, persu r used from time to time toexamine
aded
that, so long as it was sound,
ones alive and well,
and that
ig death.. For thirty years, it would not begin to deca y
until her death about the
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year 1843, she kept it; and thenceforth her daughters continued

to 00 23 under the influence of the same belief (AFL vi.

Turning now to artificial objects—an illustration
may be given from a somewhat unexpected quarter.

This convenient method of providing a life-token

Father George Eich, reporting in the Annales de la Propagation de
la Foi (1898) a recent visit to Easter Island,
relates that the native converts persistently inquired after
another Roman Catholic missionary, Father Albert Montiton,
who had previously visited them, They said that he had caused
the great stone cross in the cemetery of Hangaroa to be sct up,
and told them: ‘When you see this cross fall, you will say,
Father Albert has just died ; let us pray for him.’ Father Eich
went to see the cross, and found that it had in fact fallen, but
had been set up again, and bore traces of its fall, On questioning them to ascertain the precise date of its fall, he found that
it coincided exactly with that of Father Albert’s death in Spain,
fengthKeb. 1894 (#7 L xi. [1900] 436, quoting the Annales at

from the substance of one’s own

body is, however,

not always available. Fortunately, the doctrine of
sympathetic magic applies equally to objects derived Jessdirectly from the person. - Just as in the
tale the offal of the fish buried in the garden grows
up into the tree and becomes the life-token of the
children who

owe

their birth

to, or perhaps are a

transformation of, the fish, so trees are in actual
life planted for the purpose.
:

The navel-string of s Maori child was buried in a sacred place,
and a young sapling planted over it expressly as the babe’s ‘ sign
of life’ or life-token (R. Taylor, Ze Jka a Maut; New Zealand
and its Inhabitants?, London, 1870, p. 184). Sometimes it was
buried at the foot of a tree or bush. If the tree or bush afterwards ‘showed signs of decay or died, the results would be
similar to the child’ (Journ.
Ethnol. Soe. i. [1869] 73). In the
latter case an already existing tree is appropriated as the lifetoken by uniting the child with it through the medium of the
cord. In the same way, in Germany the afterbirth is thrown or
buried at the foot of a young tree, and the child is expected
to grow with the tree and thrive ag it thrives (K. Bartsch, Sagen,
Marchen und Gebriuche aus Meklenburg, Vienna, 1880, fi. 43;
Am Urquelt, v. {1894} 253), Though
it is not now common thus
to unite the child with the tree, the practice of planting a tree
at the birth of a child is still frequent In Europe.
In Aargau
(Switzerland) an apple-tree is planted for a boy, a pear-tree for
a girl; and it isdefinitely believed that the babe will thrive or
die like the young tree (W. Mannhardt, Wald- und Feldkulte,
Berlin, 1875, i, ‘ Baumkultus,’ p. 60, citing Rochholz), Numerous
remains of this practice and belief are found in tradition all
over Europe.
:

The caul with which some children are born also
becomes an index of their health and prosperity.
For this purpose great care is taken of it.

Among the Letts of Russia to lose it betokens misfortune for
the child (R. Kobert, Hist. Studien aus dem pharmakol. Inst. der
kais, Universitdt Dorpat, iv. [Halle, 1894] 229). In England and
Scotland its condition, whether soft and flabby or hard, dry,
and stiff, indicates coming misfortune or Prosperi ty (8S. O. Addy,
Household Tales, London, 1895, p. 120; J.
G. Dalyell, Darker
Superstitions of Scotland, Glasgow, 1835, p. 326).

But, as in the stories, the life-token is not always
determined at the birth of the person whose fate
is indicated by it, When a child has been passed
through a young ash-tree split for the purpose, in

‘order

to cure infantile

hernia, the

tree

is bound

up and plastered, in the hope that it may grow
together again; and according.to the success of
the treatment the child is expected to recover or
not. More than this, so intimate has the connexion

between the tree and the child become by the
operation that, if the tree be afterwards felled, the
child will die. Thus the treeis not merely dependent upon the fate of the child; the child is also
dependent on the fate of the tree.
This mutual
dependence is sometimes expressly mentioned in
the stories also. It results from the close connexion established between the human being and
the object constituted as the life-token. In the
stories it is often forgotten ; generally in practice
it is at least implicit.
On the Eastern peninsula of Maryland, opposite Baltimore,
when a member of a family leaves home, a bit of live-for-ever
is stuck in the ground to indicate the fortune of the absent one.
It will flourish if he prospers ; otherwise it will wither and die
WAFL iy, (1891) 152).
At Rome every Emperor solemnly
planted on the Capitol a laurel, which was said to wither when
e wag about to die. A successful general to whom a triumph
- was accorded also planted on the occasion, in the shrubbery set
by Livia, a laurel, similarly believed to wither when he was
about to die. Two myrtle-trees grew before the temple of
Quirinus, one called the Patrician tree, the other the Plebeian.
So long as the Senate maintained its power as the supreme
authority of the State, the Patrician tree flourished.
ut it
began to fail at the time of the Social War, when the Plebs
successfully asserted their rights, and the Plebeian tree, hitherto
sickly and shrivelled, gained the superiority (Pliny, HN xv. 36).
The Dayaks of Borneo are accustomed on certain occasions to
plant a sort of palm, which is regarded, in the fullest sense of
the word, as a life-token. If it grows Rrosperously, they can
reckon on good fortune ; but, when it fades or dies, the person
concerned has to expect the reverse (Wilken, Verspreide Geschriften, lil. 562n.). In Germany, at Hochheim, Einzingen,
and other places near Gotha, two young trees are planted at a
wedding by the bridal pair, on the property of the commune.
If either of the trees withers, one or the other of the spouses
will shortly die (Mannhardt, p. 48).
.
:

n:

.

this kind of life-token easily
lends itself to
divination concerning the health or prosperity of
absent friends, or even the prospects of life of actual
members of the household.
:
,
In Thuringia, when it is desired to know whether absent
children or other kinsmen are still living, all that is necessary is
to stick a loaf of bread with ears of corn before putting it into
the oven. Each of the ears is designated by the name of one
of the absent persons concerning whom inquiry is made;
and,.if any of them be scorched in the process of baking,
the person symbolized is assuredly dead (A. Witzschel, Sagen,
Sitten und
Gebrduche aus Thiiringen, Vienna, 1878, ii. 251).
Zulu women, when their husbands go to war, hang the conjugal sleeping-mat on the wall of their hut.
So long aa it
casts a shadow on the wall, the husband is safe; when it ceases
to do g0, he is believed to be dead (T. Arbousset and F, Daumas,
Exploratory Tour, Cape Town, 1848, p. 145; cf. H. Callaway,
Rei. System of the Amazidu, Natal, 1870, p. 126). Fire ora
candle is often employed.
In Brittany a sailor's wife who has
been long without tidings of her husband makes a pilgrimage
to some shrine and lightsataper before the saint. If her husband is yet alive and well, it burns well; otherwise the flame
will be poor and intermittent, and will go out (A. Le Braz,
Légende de la mort en Basse-Bretagne, Paris, 1893, p. 6). The
Kei Islanders in the Moluccas perform a similar ceremony.
When men are absent on a voyage, rude lamps, consisting of
sea-shells filed with oil and containing wicks, are lighted with
a sort of solemn ritual at the sacred fire. Each lamp representa
one of theabsent men.
A straight and steady flame indicates
that the man represented is well in body and soul; but, if the
flame wavers or burns badly, an evil augury is drawn (Anthro*
pos, v. [1910] 854). When the men go from Yule Island,
off the
coast of New Guinea, to the Papuan Gulf for sago, a fire is lit;
if it goes out, ‘there will be bad luck for the voyagers, consequently care is taken to keep the fire alight during the whole
time the men are away’ (A. OC. Haddon,
Head-hunters, London,
1901, B 259). A Shawnee prophet tried to persuade Tanner,
when living among the Indians, that the fire in his lodge was
intimately connected with his life. At all seasons and in all
weathers it was to remain alight; for, if he suffered it to be
extinguished, his life would be at an end (J. Tanner, Captivity
and Adventures, New York, 1830, p. 155).

The last two cases are interesting examples of
the ambiguity
already
noticed in the relation
between the object and the person with whose life
it is bound up.
They
naturally act and react
upon one another.
Whatever affects the one
aifects

the

other

also.

The

object

thus.

con-

nected by a mystic bond with a human life has
sometimes been called the ‘external soul.’ It is
erfectly true that in the stories the life of ogre or
hero is frequently said to depend on an_ object
hidden safely away, and that this object is occasionally described as the owner’s soul. Sometimes,
as in the ancient E ptian story of ‘The Two
Brothers,’ it is ealled
y the equivalent name of
his heart. More commonly it is referred to simply
as his life. It is also true that in savage belief the
soul is separable from the body: it goes forth in
‘dreams ; sickness is caused by its absence ; a com-

plete severance is death.

Care is taken on import-

ant occasions, as at marriage or change of dwelling,
or at a funeral, to cage and retain the.soul, and in
sickness to recall it from wandering and restore it

to the patient’s body. But, asin the stories, so in
the practices and superstitions, the object in mystic
relation with a man is by no means always called
his soul, or said to contain his soul.
It seems,
therefore, to be going somewhat beyond the facts
to apply to it a word expressing a definite conception when it is not applied by the people holding
the superstition

or exercising

the custom.
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are often vague, and, where they are so, to affix
terms to them which connote to us something
definite is to darken counsel.
in
at
is

great tree frequently stands in a village, and

In Nigeria a

hung with medicine and vouve offerings.

It is described by

the villagers as ‘our Life,’ and it is in some sense worshipped as
a god (0. Partridge, Cross River Natives, London, 1905, pp. 194,
208). The Ibo-speaking Negroes of Awks declared that such &
tree had ‘the life or breath of the priest in it.” Not long ago
the tree died and the priest ‘died at the same time because
the
tree had died’ (N. W. Thomas, Ibo-speaking Peoples, London,
1918, i. 29). The Montols of Northern Nigeria believe that at
the birth of every individual of their race, male or female,
a snake of a certain non-poisonous species which haunts the
dwellings is also born.
From the moment of birth the snake
and the man share a life of common duration, and the measure
of the one is the mensure of the other. Hence every care is
taken to protect these animals from injury; and it iseaid that
they are quite harmless to human beings (Journ. Afr. Soc. x.
(1910} 30). So at Rome every man was deemed to be accompanied throughout life by_agentus, to which he owed all his
gifts and good fortune.
The genius was represented by, or
incorporated in, a snake, which was never killed, but encouraged in the house, and even in the sleeping-chamber. _ The
result was, according to Pliny, that snakes multiplied to such
an extent that, if they had not been kept down by frequent
fires, it would have been impossible to make headway against
their fecundity (L. Preller, Rom. Afyth., Berlin, 1883, iL. 196-198 ;
Pliny, HN xxix. 22). Tiberius Gracchus once caught a pair of
snakes upon his bed, and was’ advised by the soothsayersto
kill one of them, but warned that his life was bound up with
that of the one, and his wife's with that of the other.
Rather
than
put an end to his wife’s life, he killed the male and himself
died in a short time (Plutarch, Tiberius Gracchus),
At
the monastery of Saint Maurice, on the borders of Burgundy,
near the Rhone, was a fishpond stocked with as many fish as
there were monks,
When any of the monks fell sick, one of

the fish floated on the surface of the water, half-dead ; and, if

the monk was going to die, the fish would die three days before
him (J. W. Wolf,
Niederl. Sagen, Leipzig, 1843, p. 259, citing
Leonard Vair,
is Livres des charmes, Paris, 1583, p. 387).
On the island of Buru, one of the Moluccas, the same belief
seems to be attached to the cayman.
No Burunese, we are
told, would dare kill a cayman, lest he should unwittingly
cause the death of one of his nearest kinsmen (Wilken, iii. 82).
In fact, the belief that the lives of human beings are bound up
with those of certain of the lower animals as well as of treesand
plants is very wide-spread; and the latter are not necessarily
wiewed as the guardians or incarnations of the souls of the
former.
.

Lakes and streams also serve as life-tokens, independently of the animals that haunt or inhabit
them.

:

On a mountain in Franconia a fountain issues near the
ancestral home of an ancient noble family. The clear stream
gushes forth incessantly the whole year round; and it was
believed to fail only when one of the family was about to die
(J. Grimm, Deutsche Sagen, Berlin, 1816-18, i. 162). The waters
of the crater-lake of Tritriva in Madagascar are of a deep green
colour, almost black. It is believed that, when a member of the
neighbouring tribe, the Zanatsara, is taken ill, if the water is
troubled and becomes of a brown colour, his death is presaged ;
it it remains clear, he will have a chance of life (R7'P vii. (1892)
760, quoting J. Sibree).

The present writer has elsewhere (LP ii. [1895]
13{f) pointed out that the custom of scrying or
cerystal-gazing (¢.v.) is intimately related to those
of looking into the depths of a well or a pool of

water or ink, and

into a magical

mirror,

for the

purpose of gaining tidings of absent friends or
distant events.
It will suffice to say here that
the hallucination on which it is founded is e ually
capable of being produced by gazing intent yon
any dark and polished surface like that of standing
water, @ mirror,

or a

piece of stone, and

superstition is practically world-wide.
_

that the

Lhe march between the life-token and the belief

in omens drawn from objects not specially connected with any individual is ill-defined. Ié is by
no means necessary to appoint one’s own life-token:
the health

divined by

or

prosperity

of

the

absent

may

be

the condition of a life-token arbitrarily

Appointe
by anxious relatives or friends at home,
here is but _a step between this and the drawin

of auguries from events and objects not appointed

atall. The step is often taken
real life.

both in tales andin

In an Icelandic tale three drops of blood
knife while eating are a token to one brother ores
oF the
or death (Am Urquell, iii, [1892] 6, citing Arnason). The sudden
falling of three
drops of blood from the nose is recorded in
’

tland and Transy}a eath of a near relative
bet in countries 90 en apa
eee
1881, & S04 i
(W. Gregor, Folklore of N.E. of Scotland, London, der pe
H. von Wlislocki, Volksglaubde und Volksbra
At Rauen, . gut 30
burger Sachsen, Berlin, 1893, p. 190).
cod
miles from Frankfort-on-the-Oder, a crack in a newly-bal v.
and
loaf portends the death of one of the family (A. Kuhn 436)
In
p.
1848,
Leipzig,
Sagen,
Schwartz, Norddeutsche
will die
if an altar-light goes out, one of the cle
Thuringia,
garden,
ne
int
plant
a
when
Brunswick,
In
(Witzschel, ii, 254).
@ epe dy
usually green, puts forth white leaves, it betokens
Volks
death of some one in the house (R. Andree, Braunschw.
kunde, Brunswick, 1896, p. 224). The list of such omens might
be continued indefinitely.

Further, if my life be united to any external
object, whether physically (so to speak), as in the
case of an ailing child passed through a split sapling, or by the arbitrary appointmentof myself or
another, it is obvious that injurics intentionally
inflicted on the object in question will react upon
me. The felling of the sapling causes the death of
the child.
In the classic story
of Meleager the
hero’s life came to an end with the burning and
extinction of the fateful brand. This belief is the
foundation of that department of magic which is
used for injuring others by damaging or destroying
things which have been closely attached to them,
or to which identity with. them isimputed.
Fragments of the hair, nails, food, or clothing, portions
of the blood or saliva, and earth from the footprints of the victim are all impregnated with his
ife, are still a portion of himself, though detached ;
and he may be injured or even done to death by
the appropriate treatment of any of these objects.
So also to stick

pins

or daggers

into,

or to

burn,

the effigy of a man is to wound or kill the person
represented.
These are all well-known magical
rites. Parallel with them is the treatment of such
objects for the purpose of benefiting the person to
whom they belong.
,
The navel-string of an infant, taken by a mother to church
at her churching, and laid down behind the altar or in some
other suitable lace, is deemed in Mecklenburg and Thuringia
to be effectu:
fin Surrounding the child with such holy intluences that he will grow up God-fearing and pious (Witzschel, IL
249; Bartsch, ii..45).
For some such reason Athenian women
who became pregnant for the first time hung up thelr girdles in
the temple of Artemis.
Probably for a similar purpose fragments of clothing and other things are hung by votaries on a
sacred tree, and
pins are deposited in sacred’ wells.
To the
same order of thought belongs the sympathetic treatment of
wounds by means of the instrument inflicting them,
This
treatment, formerly accepted by physicians and philosophers,
is
now left in Europe to the peasantry.
It originates in savagery.
The Lkungen or Songish of Vancouver Island are very careful
to keep concealed the arrow that has wounded a friend, and
not to bringit near the fire; for he would become very ill
ifthe
weapon, while still covered with his blood, were thrown
into
the flame (F. Boas, Rep. Brit, Assoc., London,
p. 877).
Melanesians keep the arrow, when extracted, in 1890,
a damp place
or in cool leaves, believin
that the inflammation will then be
slight and will soon subside.
But, if the enemy
another can get back his arrow, he puts it into who has shot
intent to irritate the wound and cause fatal the fire, with
Godrington, ven Aclanesians, Oxford, 1891, p. results (R. HH.
810). Similar
¢-spread
amon:
peasantry,
and not least in our own island.
& the European
ntry,

_ BY & very
natural extension of the idea of tl
life-token the cognate idea of the faithtoken has
been evolved.
It is not enough for oneof a pair of
lovers to know that the other is living ;
there must
pe constant pgpmence of the absent one’s
fidelity.
of
fidelity
is, theref
incident both in tales ond in actual life,
“omnon met
It is wellknown in

India.
‘Ocean of the Streams of Story, In the Kath. a-saritesd
’ a famous collec
18 |
iva appears in a dream to Guhas tion. ‘of Indian
i
Devasmita nen wey, Tere bout to
part, and gives eae on thems
.
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‘
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Kose wide. imine. Mech are a
Mongoloid tribe in Bengat.?
peace
© court-yard of hig house a
sij plant (Euphorbia
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Indica), which is carefully tended as the abode of Siva and the
emblem of conjugal fidelity. If its leaves wither, something is
wrong with one of the women of the household (H. H. Risley,
TC, Calcutta, 1892, ii.89). In Peru the husband knota a branch
‘of Euphorbia before going on a journey.
If on his return he
finds the knots withered up, his wife has
been unfaithful ; if they
are fresh and living, she has been true(ZE xxxvii. (1905) 439).
At Siena formerly a maiden who wished to know how her love
progressed kept and tended a plantof rue. While it flourished,
all went well; but, if it withered, it was a sign that the love
she desired had failed her (Archivio, x. [1891] 30).
Losing a
garter in the street means, according to belief in some districts
of England and Germany, that the owner's lover is unfaithful
(Addy, p. 98; J. Grimm, Teut, Alyth., tr. J. S, Stallybrass, London, 1882-88, pp. 1782, 1824). Elsewhere, on the contrary, he is
thinking
of her (Andree, p. 215; cf. F. D. Bergen, Current Superstitions, Boston, 1896, p. 63). Certain sacred wells in France have
orhad the property of certifying the loved one's fidelity to a
jealouslover. All that was necessary was toabstracta pin Gwhich
was often nothing but a thorn) from her dress and lay it on the
surface of the water. If it floated, all was well; if it sank tothe
bottom, she was unfaithful (P. Sébillot, Folklore de France, ii.
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Primitive (J. A. MacCuLuiocu), p. 47.

ness,’ as in an Australian myth 1—or the sun, often

regarded as the cause of light, is thought of as a fire
Among

the

primitive peoples the dualism of light and darkness
or of beings representing these—so frequently found
at higher stages of civilization—can hardly be said
to exist,
1. Primordial darkness.—A wide-spread idea
seems tobe that night precedes or gives rise to day,
darkness precedes or gives rise to light. Light, the
light of day, appears to come gradually out of the
darkness of night, whereas darkness falls over the
light of day and extinguishes it, but does not come
from it.
Man also, asleep and inert during darkness, rises to fresh activity with the light. A
pre-existing state of darkness, out of which light
and life have proceeded, is thus usually presupposed. Many Australian tribes believe that long
ago darkness or semi-darkness prevailed, until the
sun was made or released.
emu’s egg was
thrown up tothe sky, and either itself gave a great
light or set fire to a wood-pile belonging to a skybeing. The latter sees how beautiful earth nowis,
and therefore he makes a fire everyday.
There is
little warmth in the morning, because it is not
fully kindled, and _it is cold at night when the fire
dies out. The jackass rouses men to the light. If
he did not, or if children imitated him, there would

be nothing but darkness. Or the sun is created as
the result of certain obscene rites
performed by
men who complained of having no heat or light ;
or there is darkness until the magpie props up the
sky and so sets free the sun.?, The last-mentioned
myth,

that heaven

and

earth

are close torether,

and that, until they are separated, their offspring
are in perpetual and universal night, prevails over
Oceania.

The

children,

or gods, or a serpent, or

trees force them apart and so let in light and air.*

1 Howitt, p. 426,
2K. L. Parker, More Aust. Legendary Tales, London, 1898,
p. 23; N. W. Thomas, Natires
of Aust., do. 1906, p. 249; Howitt,
p. 427; E. M. Curr, Aust. Race, Melbourne, 1886-87, ii. 48; T.
Waitz and G. Gerland, Anthrop. der Naturvilker, vi, (Leipzig,
-

1872) 197; R. Lasch, ARW iii. (1900] 99.

(Paris, 1905} 252). In all such cases the falth-token exactly
corresponds.with the life-token.
Lirerature.—René Basset, Nouveaux Contes berberes, Paria,
1897, gives in a note (pp. 309-316) an extensive list of stories in
which the incident occurs. Many of these are abstracted and
discussed by F. J. Child, English and Scottish Popular Ballads,
5 vols., Boston, 1882-98, in the introductions to the ballads of
Hind Horn (i. 187), and Bonny Bee Hom (ii. 317), and by W. A.
Clouston, Popular Tales and Fictions, 2 vols., Edinburgh, 1887,
i. 169, and in his dissertation appended to John Lane's Continua:
tton of Chaucer's ‘Squire’s
Tale’ (published by the Chaucer
Society, London, 1888-90), 299, 834. Discussions will be found
on the Incident and its relation to custom and superstition by
G. A. Wilken in his monographs on ‘Het Animisme bij de
volken van den Indischen Archipel,’ ‘De betrekking tusschen
menschen-, dieren- en plantenleven naar het volkszeloof,’ and
‘ De Simsonsage,’ collected in his Verspreide Geschriften, 4 vols.,
The Hague, 1912, fii.; and &. S. Hartland, The Legend of
Perseus, 3 vols., London, 1894-96, ii. ch. viii. See also art. LIVE
axb Deata (Primitive), § 4.

E. SIDNEY HARTLAND,

DARKNESS.
Semitic
p- 62.

LIGHT
AND
DARKNESS
(Primitive). —
Among the lower races the nature and origin of
light and darkness gave rise to many questions,
and the answers-to these are found in a great
variety of myths.
Frequently light and darkness
are assumed to be substances—e.g., ‘a hard darksubstance, larger or smaller.
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Hindu (A. HILLEBRANDT), p. 60.
Iranian (L. H. GRAy), p. 61.

Chinese (J. DyEr BALL), p. 51.
Christian (A. J. MACLEAN), p. 52.
‘Greek and Roman (J. S. REID), p. 56.

or fiery

(Primitive)

:

8B, Thomson, Savage Island. London, 1902, p. 84; G. Turner,
Samoa, do, 1884, p. 2964. ; R. Taylor, Te Ika a Maui, do, 1870,
p. 120; Waitz-Gerland, vi. 245; G. Grey, Polynes. Myth., do.,
a.d., p. 1f%.3 cf. EARTH, § 3.

and

Egyptian

(W.

.

CRUICKSHANK),

Maori mythology relates that the Atua o te po,
gods of
Hades or darkness, existed before heaven
was lifted up, and were more ancient than the
Atua

o

te

ra,

gods

precedes light. Their
great mother night, or
represented by Tama
day. A creation epic

of

light,

because

darkness

chief was Hine nui te po,
Hades. Light and life are
mir te ra, the great son of
describes the cosmogonic

periods, the first of which

is that of thought,

second that of night or darkness:

:

the

‘The word became fruitful;

It dwelt with the feeble glimmering ;
It brought forth night,
The
great night, the long night,
The lowest night, the loftiest night,
The thick night, to be felt,
The night to be touched, the night unseen,
The night following on,
The night ending in death.’

Then follows the third period, that of light, and
the fourth, in which sun, moon, and stars are
created, ‘thrown up as the eyes of Heaven, then

the heaven became light.’} ‘This idea that chaos
and darkness—the state of Po, Hades, or night—
recede all gods and all things is wide-spread in
olynesia. Even a heaven-god like Taaroa, creator
of sun, moon, etc., springs from

it ;? or he sprang

out of an egg and so brought light to the world.®
The Garos say that earth was at first a hugé
watery plain, and darkness lay over all. TataraRabuga created earth through
a lesser spirit and,
at the latter’s request, placed sun and moon in the
sky to give light.¢
The myth of Heaven and Earth asa divine pair
is common in W. Africa, but its most significant
expression is found among the Yorubas, who sa
that Obutala and Odudua, their chief god and goddess, were shut up

in darkness in a calabash in the

beginning. She blamed
he blinded her.®
Among the Eskimos,
great part of the year
deal with this subject.
men came out of the

him for this, whereupon

a people dwelling for a
in darkness, many myths
According to one of these,
earth, lived in perpetual

darkness, and knew no death.

There came a flood

which destroyed all but two old women, one of
whom desired both light and death. Death came,
1Taylor, p.100ff.
2 W. Ellis, Polynes. Researches?, Yondon, 1832, $. 322; WaitzGerland, vi. 240, 266 f.
3 L. Frobenius, Die Weltanschauung der Naturvilker, p. 10.
4A, Playfair, The Garos, London, 1909, p. 82,
5A, B. Ellis, Yoruba-epeaking Peoples, London, 1894, p. 425
ARYW xi, [1908] 402 f, ; Frobenius, pp. 350, 354, 359
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The Baronga think that the reflexion
the sea after the sun’s rising is a kind
licht whence the sun is renewed daily.
out from the provision of fire,’ and
Light is also called
West nightly.
An E. African
makes to appear.’?

and with it sun, moon, and stars.1_ Another widespread myth is that of the brother who, in the
darkness covered
In her anger at

time when
his sister.

the earth,
his brutal

ravished
conduct,

she pursued him to the sky with a brand. He
beeame the moon and she the sun, ever pursuing
the moon, except in winter, when she remains in
her house and there is darkness. The stars are
.
sparks from the brand.”
’ A well-known Chinese myth relates that in the
beginning all was darkness, From a great mundane egg, which divided in two, came Poon-Koo
Wong, who made the sky out of the upper and
earth out of the lower half. He also made sun and
moon.‘ Chinese philosophy s eaks of T'ai-Kih, the
‘Most Ultimate,’ which produced the cosmic souls

and saw
how two men came to a cave, looked in,
One of them removed a stone, and was
the sun.

Then the sun ascended on high to
burned up.
According to the Ja-Luo,
light the world.?
from
Apddtho, father of mankind, appeared
heaven on earth together with the sun, moon, and
angry,
wind, which fled to the sky when he was
and have remained there ever since. The heavenland has people as bright as fire, and men will go
.
there when they die.*
3. Succession of light and darkness, day and

Yang and Yin, male and female, heaven and earth,

‘night.—In some instances light, not darkness, is
exists,
primordial; or after creation, while day

warmth and cold, light and darkness.5 In Japan
an old myth in the Kojiki speaks of a time when
Heaven and Earth were not separated and the In
and Yo (= Yin and Yang) not yet divided. All
was chaos and presamably darkness.®
A Finnish cosmogonic myth in the Halevala
relates that from the upper and lower. parts of an
egg which fell into the primeval waters were
formed heaven and earth, from the yolk the sun,
from the white

the moon, and from

the

Numerous myths relate
night is still unknown.
how darkness is produced and the regular alterThe Wiimbaio,
nation of day and night follows.

an Australian tribe, say that at one time the sun
Nurelli, tired of eternal day, bade
never moved.
In Banks Island, Qat,
it go down by the west.‘
after making all things, did not know how to make

Ho heard that
night, and it was always day.
there was night at Vava, and went thero to get it
Returning with it, he bade
from I Qong, Night.
his brothers prepare for night. ‘Che sun now moved

darkness

in the egg the clouds.”
.
Scandinavian mythology contains an elaborate
myth of beginnings.
There was first a void world
of mist, ginnunga-gap.
Onitssouthern extremity
was muspell,

fire, on its northern, nif, fog;

westwards;

counting

time

Scandinavians,

with

Teutons,

1*14),

Some

other examples

of such

myths may be cited. In Bushman belief the sun
was a mortal on earth from whose body light
radiated for a short distance round his house.
Some children were sent to throw him up to the
sky as he slept, and now he lightens the earth.

1K, Rasmussen, People of the Polar North, London, 1908,
p.

173;

11

RBEW

[1804],

pp.

266,

481;

H. Rink,

Tale.

and rad. of he Eskimo, London, 1875, P. 237; ct. the Idea of
supreme Goa. at 5
are e ‘manations
i
from the face of the

Hannerteit Guaoas, Landon, 130. OS1 Sas p.© 255EE,
(1887}, p. 840; ‘Frobenits, p. 30.
6 RBEW
.

Washington,

n

tit 3: dt

1907-10,

.

;

1. 971;

J. A. Farrer,

1831],

oO.

Gray,

China, London, 1878, 1. 1; see also Cura, vol,

B88,

Myth,

p. 25 5

tr. J. 8. Stallybrass,

London,

9
1b. p. 735; Tac.
Germ. 11; Cesar, de Bell. Gall. vi.
18:
oes, Jix xv 44, and see CALENDAR (Celtic) and ‘Cateye

2
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sos

.
H. I. Bleek, Bushman

Folklore, London,

swallow

1911, pp,

no rest, shot

one

of them.

to

her Tasband

and

child,

and

1

4

could

be no

light without

darkness,

no day

without night, and accordingly He caused night to
follow day. _ Ina Wallachian Marchen God sends
& bee to inquire of the devil, the master of night,

Pri:

My

5 J. J, BE, de Groot, Religion in China, New York
8 W. G, Aston, Shinto, London, 1003; p85
te P- 9
; Kalevala, rune L.
:

1932

induced

there

p. 10L.
21d.

of getting

now there was night.?7. A native Brazilian myth
tells that at first there was no night.
Night, or a
cobra who owned night, slept at the bottom of the
waters,
His daughter would not sleep with her
husband till he procured darkness from her father.
Servants were sent to bring a tucuman fruit from
him. In spite of all warnings, they opened it, and
all grew dark,
The daughter now separated day
from night.
In Santa
Cruz sun and moon are
said to have travelled together, but by a trick the
sun caused the moon to fall into a marsh and went
on before her.
Night is the result of a part of
the moon becoming
black through this trick.? A
Finnish myth says that in the beginning there
was nothing but water and light—an unusual
version of the cosmogonicidea.!® In some instances
night is formed as the result of a dualism.
The
Yezidis sa that God made the world beautiful.
Then Malik-Taiis appeared before Him and said that

the Maori myth, light is sometimes prior to the
(cf. Gn

slave, tired

There was now always darkness,
The other sun
refused to come forth, but at last did so ag a result
of certain ceremonies.6
The savage Malays of
Malacca have a myth of three suns, one of which
was always left in the sky, The female sun was

and Celts was on the principle that night preceded
day, the moon, which ‘governs the night,’ being
the measurer of time. Tacitus says of the Teutons
that they count the number of nights, not of days,
for the night seems to precede the day.
Czsar
writes of the Celts that they define the divisions of
seasons not by days but by nights, and observe
times in such an order that day follows night.®
A Celtic myth embodying these ideas has not
come down to us.
_2. Origin of light.—In some of the myths just
cited the origin of light from darkness, or from the
creation of sun and moon, is already found. <As in
sun

dark.

it was

he let go the night, and

After a time he cut it with a knife, and daylight
again shone out. .In Lepers’ Island this is told of
Tagaro.®
The Meitheis say that at first there
were two suns which rose and set alternately.
A

from

the one proceeded light and warmth, from the
other darkness and cold. According to Grimm,
ginnunga-gap is the equivalent of the Gr. xdos,
meaning both ‘abyss’ and ‘darkness.’®
In the
Edda, Day personified is the son of Night, each
of them having a horse and car, in which they
journey round the earth. The primitive method
of

of light on
of source of
It is ‘cut
dies in the
‘that which
tells
myth

p.

os

282,
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.
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whether there should be one sun or more.
The
bee rests on the devil’s head and hears his cogi-

tations to the effect that, if there are several suns,
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as Day and Night alternately embracing Earth,
their joint offspring being sun and moon.?
In
Norse mythology Night and Day are mother
and son, set in the sky by All-Father, who gives
each a horse and chariot to drive round the earth.
The sun also has a chariot.?
In many of the myths just cited sun and moon
are not always regarded as causing light and darkness, or rather day and night. These exist apart
from them, though the two are associated together.

men will get so accustomed to heat that there will
be no fear of hell; night will be as clear as day;
and the works of darkness will be brought to
an end.!
In Breton folk-belief God created the
day, and the devil made night as an offset to it.2
The same dualism is found in a Melanesian story
in which all that Tagaro makes is good.
Suqe,
who makes evil things, wished to have six nights A clear connexion between them, however, is seen
to one day, but Tagaro sent him underground. to in another group of myths—those
rule the souls of the dead.? An extremely naive catcher. In some of these the sun of the sunis tied down,
Macedonian Mdrchen tells how all creation, grate- as in a Toda instance, by a demi-god.
There is
ful to the sun for his light and warmth, proposed at once darkness on the earth and
to reward him with a wife. But the lion said that world, whither the sun goes at night. in the under
The
people
several suns would be born and all would be burned of both implore the demi-god for the sun’s
release.?
up. All agreed that it was better for the sun not More usually the sun is captured because
his course
to marry.
In disgust he hid himself in the sea, is far too rapid and darkness comes
soon—found
and all became dark, to the consternation of the in many Polynesian myths—or too too
erratic, as in a
animals.
But the hen, persuading him that mar- Ute myth.* Sometimes, however,
is captured
riage was a disgrace, caused him to rise from the in order to lengthen the ordinary he
day, and this
sea every morning.4
This myth obviously origioup is then connected with magical rites which
nates from the apparent disappearance of the sun
have also this for their purpose.
Again, he is
into the sea at night, and his apparent rising from captured. by some persons who wish to
amuse
it in the morning. An Eskimo myth relates that themselves, but it becomes so hot.that
the capsun and moon were once removed, causing dark- tors run away. The second group of myths
is
ness which no shaman could dispel.
A boy is obviously suggested in answer to such a question
sent by his aunt to go south, where he will find as was raised by the Inca prince: Why
cannot the
the light. He arrives at a hut where light like a sun wander freely about?
Clearly
he
ball of fire is lying, but it is hidden by a man obeys the will of a superior being. because
This is an
shovelling snow, which causes obscurity. ie steals idea found also in the
mythologies of the higher
the light and is pursued.
He breaks oft pieces, culture,
.
each of which produces day, which is then followed
For further
see Mélusine, ii, [1884-85] 656; Lang,
by night.
They are of unequal lengths because Blyth, Rit.and examples
Rel.2 i, 1244. ; E. B. Tylor, Early Hist. of Mansometimes he travels a longer time without throw- kind?, London, 1870, p. 346.
ing out light, sometimes a shorter time.®
This
and darkness, day and night, sun, moon,
myth exactly reproduces the phenomena of the andLight
stars are often personified or worshipped as
Arctic dark winter, and the phenomena of days gods, or the sun, moon,
and stars, as sources of
and nights of varying lengths.
.
.
light, are the dwellings of gods. Thus the Ainus
4 Gods of light and darkness; sun and moon.
believe in a spirit
who
lives in the sun or
—Day and night or their rulers or representatives, animates it (ERE of i. light
242%). Many African tribes
sun and moon, are often personified as male and have a high god, often
the sky personified, and
female, or as husband and wife, as in the Eskimo
many of them worship the heavenly bodies as
myths already cited (§ 1). This is found in Amerisources of light. Loba, the high god ‘of the Bakcan Indian mythology; and in Australian belief, wiri, has a name signifying
originally Heaven or
é.g. among the Arunta, the sun is female, the Sun, and so in many
other instances.?
Shango of
moon male. It is also found among the Andaman
the Yoruba is the sun, dwelling in a flaming house
Islanders (the sun is the wife of the moon),. the of brass; one
of his train is ‘Biri, the darkness,*
Indians of Guatemala, in Central Celebes, in The Kavirondo
worship the moon and the sun, the
Cumana, among the Ewe and Yoruba, in Tahiti,
latter regarded
among the Piutes, among the Ainus, and among cent, but usually as apathetic, occasionally benefimalignant.” Among the ancient
the peasants of Oberpfalz.? In another American
Teutons and Celts
myth h day and night are two wives who produce ties to whom a cultsun and moon were also diviniwas paid.” Among the Polylight and darkness by sitting alternately at the nesians Ka-ne
is the sunlight and Tangaloa jis
door of their tent.8
<a
the lord of light, his brother being Rongo, god of
In N ew Britain sun and moon, to whom belon
dark and night." The Andaman Islanders connect
respectively day and night, are children of Iu an
Puluga, their high god, with the sky, where he set
Mamao, and,
having gone up to the sky, have
the sun and moon, who give light by his command
stayed there ever since.”
.
Te,
and have their meals near his house"? Among the
In a Tongan myth Vatea and Tonga-iti quarrel Hottentots Tsuni-Goam,
the red dawn, is opposed
about the parentage of the first-born of Papa, each to the dark
sky personified as Gaunah.¥ With the
claiming it as his own. The child is eut in two.
1W., W. Gill, Myths and

Vatea

throws

one

part up to

the sky,

where

it

becomes the sun; Tonga-iti throws the other to
the dark sky, whence the moon. This is explained
1A. Schott, Walach, Marchen, Stuttgart, 1845, p. 283¢,
2P, Sébillot, Folk-lore de France, Paris, 1904-07, 1. 135,
3 Codrington, p. 169.
.
4 Dabnhardt, p. 130.

5 18 RBEW

(1899), pt. 1, p. 484.

6 21 RBEVW
[1903], p. 1743 Spencer-Gillens, p. 661. 7E. H. Man, JAZ xii. (1882-83) 160; 0. Stoll, Guatemala,
Leipzig, 1885, p. 275; Lasch, AR iii. 134, 107; Ellis, Ewe.
speaking Peoples, London, 1890, p. 66, Yoruba:
aking Peoples,
do. 1894, p. 83; A. Bastian, Inselgrupyen von
Oceanien Berlin,

1883, p.'46; Lang, Myth, ‘Rit. and Hel.3,
Lasch, ARIW tii, 139.

181; BRE i, 24287

{FE Petitot, Trad, tnd. du Canada nord-owest, Paris, 1888,
P.
en G. “Brown, Melanesians and Polynesians, London, 1910, p.

"von. viit.—4

“

Songs from the S. Pacific, Lonion,
1876, p. 45.
.
:
2 Grimm, Pp. 738, 737. ,
3 W. H. R.
Rivers, The Todas, London, 1908, p. 592.
4G. Turner, Nineteen Years in Polynesia, London, 1861,
p. 243; Taylor, Te Ika a Maui3,
p, 100-(in this case Maui beats
the sun and makes it lame); Gill, pp. 62, 70; Grey, Polynes.

Myth., p. 24.3

LRBEW, p. 24,

\_ 5 Waitz-Gerland, vi. 253;

don, 1911,i.311f.

oy

cf. GB3, pt.i., The Magic Art, Lon-

.

Ind E. s ordenskidld, Indianerleben, Leipzig, 1912, p. 204 (Chané

7 W.iSchnelder, Die Rete der afrik. Naturvélker, Minster,

1801, pe: 43, 62,80,

8 Ellis, Yoruba-speaking Peoples, p. 46{.; Frobenius, p. 232 £.
9G, A. 8. Northcote, JRAI xxxvii, [1007] 63,
L
10 Grimn, p. 704.
:
‘
11 Gill, PE 10-14; Grey, p. 1.
.
-

. WEL H,

Man, JAI xii, 160¢., 166.

13 T. Hahn, Zsuni-Goam, London, 1881, pp. 124, 198.
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Fijians Ndauthina is god of light and fire, whose
love of light in his infancy was so great that his
mother bound lighted reeds to his head.! ° 5. Regions of light and darkness.—As in the
t loftier gods are
higher religions the beneficenor
connected with light or dwell in the sky (cf. 1 Ti
6°, ‘dwelling in the light which no man can approach unto’), so it is alsoin savage belief. The
Australian high gods, Binjil, Mangun-ngaur, and
Baiame, dwell in the sky or in Keladi, ‘eternal
brightness,’ and the Nurali of the’ Murray River
The higher
tribes is an embodiment of light.2
gods, Tangaroa, Tangaloa, Tii, ete.,
Polynesian
dwell in the

light heavens, seven or ten in number.?

The Khonds reverence Bira Pennu, god of light,
or Bella. Poona, the sun-god, whose dwellings are
the sun and the place where it rises. Puluga, the
Andaman high god, lives in the sky. This 1s true
African gods; e.g., the Zulus hold
also of many
that the creator lives in heaven, and Nzambi
Mpungu of the Fiort dwells behind the firmament. Similarly one of the names of the supreme
being of the Indians of Guiana signifies ‘the
Ancient One in Skyland.’* Many of the Teutonic
gods, some of them gods of light, dwelt in the sky,
:
where Valhalla was situated. -

Caroline

the

of

Islanders ig cold and dark.7 In Polynesia, as Po, or darkness,
was the primal source of light and of the gods of light, so it is
also conceived as the subterranean place of night whither
place of
departed spirits go.8 In Nanumea the wicked go toa
mud and darkness.§ The Japanese Yomi, or Hades, means
‘darkness,’ and it is presided over by Susa-no-wo, a personification of the rain-storm, anda moon-god, ruling also the darkness
of night.10 The Scandinavian Nitihel is a place of darkness
surrounded. by fogs and gloom (see BuestT, ABODH OF THE
.
:
:
:
A
.
(Teutonic]).

6. Evil powers and darkness,—Evil gods, gods
with

associated

of death, etc., are often

darkness,

6 Grimm, p. 698.
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ote

.

.

.

:
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7F. W. Christian, Caroline Islands, London, 1899, p. 75.
9 lis, L 596; Waltz-Gerland, vi. aor.
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13 Gill, pp. 4, 10-14; Taylor, p. 100; Ellis, i. 323 f,

13 Waitz-Gerland, vi. 800 f.
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4See ERE iv. 6238, -

or,

if they

do 50,

must be

they

light,

or day,

and

darkness,

or

the

influence

of Parsiism

was

felt,§ also

rather

than

hostile

to it, as in

Polynesian

It is also probable

that modern inquirers into savage myths havo too
readily
assumed that mythical personages represented,

on the one

hand, light, sun, or dawn,

and,
on the other, darkness and night, and that myths
of a contest between a hero and a demoniac being
necessarily meant a contest between li ght and dark-

“4H, Callaway, Rel. System of the Amazulu, Natal,’ 1870,
co

night;

r daylight, they are destroyed.
‘This applies to
all evil beings, demons, witches, fairies, ete. Seo
art. FAIRY.
7. Dualism of light and darkness.—The contrary
nature of light and darkness, the qualities instinetively associated with each—life with light,? death
and terror with darkness—might easily suggest to
primitive minds a species of natural dualism. The
ay seems to be swallowed up by night, again to
appear and drive it away; at an eclipse sun or
moon is wholly or partially concealed by darkness,
figured as a beast or demon, but again emerges
victorious.
Hence in some instances on the lower

ness,

2 JAI xiv, [1885] 318, xiii. [1884] 193; R. Brough Smyth, Abor,
=
ee
3 Gill, pp» 4, 13; Ellis, i, 114, 825; Waltz-Gerland, vi, 240¢.,

1883, p. 365.

at

mythology and elsewhere (§ 1).

of Victoria, Melbourne, 1878, t. 423.

p. 491.3 A, Lang, Making of Religion, London, 1900, p. 228,
SE. F. im Thurn, Among the Indians of Guiana, London,

.

Among savages, 2s also among higher races,
there is a wide-spread fear of the darkness, Many
savages will not travel or even leave their huts or

of the Buriats (q.v.). On the other hand, since
light, day, sun, seem to rise out of night, they are
perhaps more often regarded as produced by dark-

ir

-

In.

perhaps in such a dualism as exists in the religion

Much more gener-

1B, Thomson, The Fijians, London, 1908, p. 118.

LYCANTHROPY, VAMPIRE.

in which

ally all evil spirits, demons, ghosts, and the like
are associated with darkness, which men’s fears

peopled with them.

men.3

night, may be personified and regarded as in conflict. That this was the case is obvious from such
a dualistic system as the Parsi, which is fundamentally concerned with an older natural dualism
of light and darkness,
giving rise to a moral dualism of good and evil.
‘The same dualism is found
sporadically in other higher religions, and in faiths

The Japanese Susa-no-wo, already

referred to,is another instance.

beings ready to pounce upon

levels of culture

or divinities who are not evil have often acquired
a sinister aspect in so far as they are associated
with the night or even with the moon, the ruler of
the night. The Sakai believe that the lord of hell,
a cavern in the interior of the earth, is a friend of
darkness and cannot bear the light."!_ In Polynesia
Rongo, brother of Tangaroa, is god of darkness
and night ; Hine-nui-te-po, the great mother night,
into which all must fall, is a personification of night
and death.* Some Australian divinities to whom
evil powers are ascribed are connected with dark-

nessandnight.4

variety of horrible

elted.
numerable other examples from savage belief might be
Similarly, among the Celts and Teutons a variety of demoniac
and supernatural beings were associated with the darkness,
generally falries, witches, demons, werand in folk-superstition
werful in the hours of
wolves, vampires, and ghosts are most
darkness, especially ‘at the lone midnight hour when bad
See artt. Dxwoxa AND Srizita, Fatay,
spirits have power.'¢

ower ceases at dawn, or that, if they are surprised

‘

Tartarus

or

discase, earthquake, etc., lives in cratersand dark
Tasmanians thought that lower s irits concealed
dark ravines by day and came forth at night todo
Australians also peopled the darkness with a

are so often regardedas the sources of light, it is
feared that their destruction would mean a return
to the primordial darkness.
Every precaution is
therefore taken to scare off the destroying monster
or to bring to an end whatever other mythical
cause is attributed to an eclipse. In connexion
with the belief that evil spirits have power in the
dark must be noted the wide-spread idea that their

spirits—the Bab. Arallu, the Heb. Shedl, the Greek
ades (see the series of artt. on BLEST, ABODE OF
Pueliko

irits called werabana Inhabit dark
ments and in New Britain Kaia, a

posed to be destroying these bodies, and, sinco the

So also Elysium, the abode of the blest, whether

.

spirit causing
aces.1 The
themselves in
The
harm.2

camp

it is in the sky or on or below the earth, is always
a region of light and brightness, In contradistinction to this, the abode of unhappy spirits in all
mythologies is dark and gloomy, in this resembling
the abode of the shades in religions where no distinction had yet been made between good and bad

The subterranean

plinca and Gaines. eet

armed with firebrands and the like to keep. evil
spirits at a distance, since these fear the light.
thus we find magical rites to. overcome the
terror of darkness; ¢.g., in New Caledonia the
riest, when cutting the umbilical cord of a boy,
Pad s vessel of water before him, dyed black as
ink, in order that when the child grew up he might
not fear to go anywhere on a dark night.*
For
similar reasons an eclipse of the sun or the moon is
universally feared. . Generally a monster is sup-

‘From the sky the gods descend to earth, along the sky they
make their journeys, and through the sky they survey unseen
the doings of men,’&
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2A. Ling Roth, Abor. of Tasmania,i Lon Bn 1803"
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i 53.

Spencer.
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5 turner,
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f Easch, ARW iii, 97-152; also art. PRODIGI
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P Giran,
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‘1912,

8 See Dahnhardt, pp. 2741., 43,
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,

LIGHT

AND

DARKNESS

ness,

While it is possible that certain American

myths

adumbrate

such a contest, it is likely that,

on arbitrary philological grounds, such an interpretation has been too easily applied to them.?
One aspect of such a mythic strife may be seen
in the beings associated with light and darkness
rather than in these themselves personified. Thus
the demoniac beings who have power in the darkness are generally powerless and are not feared by
day

(§

6), or

those

connected

with

gloom

and

darkness are often regarded as opposite in nature
or opposed to divinities or spirits of light—
¢g., gods residing in the heavens, In primitive
religion decisive examples of a conflict. between
light and darkness are few in number, but the
mythic method is seen in the words of a Basuto
who described nature as given up to perpetual
strife—the wind chasing the clouds, darkness pursuing night, winter summer, etc.? If, as has been
supposed, the Polynesian Maui is the sun (though,
4s has been seen, Maui captures the sun), then the

story of how he intended to pass through the bod
of
Hine-nui-te-po, but was unsuccessful and died,
and so brought death into the world, might be a
myth of the sun or light being swallowed up by
darkness.

In Khond

belief the supreme creator,

Bira Pennu, the light- or sun-god, is opposed, not
by darkness, but by Tari Pennu, the earth-goddess,
the bringer of disease, death, and other evils.4
Japanese mythology preserves a story of the retire.
ment of the sun-goddess to the rock cave of heaven,
leaving the world to darkness, because of the misconduct of her brother Susa-no-wo, the storm-god

and later ruler

of Yomi

(the

dark

Hades).

The

gods dance in front of the cave, and she comes out
to see them and is prevented from re-entering.
Light is thus restored to the world. © This suggests
a myth of the strife between light and darkness.
Later Shinto theologians allegorize the goddess’s
retirement as emblematic of the darkness

of sin,

power in

contrast to the kindly character of the other, and
that there is perennial strife between the two.®

Literatcre.—O, Ddhnhardt, Natursagen, 1. ‘Sagen zum
Alten Test.,’ Leipzig and Berlin, 1907; L.
robenius,
Dis Welt.
anschatung der ‘Naturcélker, Weimar, 1898; R. Lasch, ‘Die
Finsternisse in der Myth. und im rel. Brauch der Volker, ARIF

fi, [1900] 97-152; Jfélustne, fi, (Paria, 1894-85] 65417.; E. B.

Tylor, PC%, London, 1891, passim.

us

and darkness

Yin,

:

J. A, MacCuLoca.
LIGHT AND DARKNESS (Chinese). —The
Chinese outlook on life and attitude towards religion give more prominence to light than to
darkness,
;
.
‘
The two principles which pervade all nature and
to which everything is assigned—the yin and yang
principles, the dualistic elements of Chinese philosophy—are also the two headings
into which light
are differentiated.

it may

.

be

said, is darkness, and yang
light.
The latter
stands for the upper world of light ;.the former fo:
the nether world of gloom and semi-darkness..
"It is difficult to classify as gods of darkness any
_ of the gods of the Chinese, unless Yama (Yen-ma,

Yen-lo), the ruler of Hades, with his entourage of
officials and demons, be considered as such. The

light of the sun is wanting in the Chinese nether
1 For these myths see D. G. Brinton, Myths of the New World,

Philadelphia, 1896, p. 198 ff.; Tylor, PC3, fi. 200f.
For
some arguments against these views see A. hang, Nineteenth
Cent, xix. [1886] 50-65, and Custom and Jfyth?,
ndon, 1893,
p. 197 ff. (against Hahn's theory of a contest of light and darkness in Hottentot mythology).
.
.
3 E. Casalis, Les Bassoutos, Paria, 1859, 253.0
3 Grey, Polynes, Myth., p. 881.5 Waitt-Gerland, vi. 261, 267. ©
5. C. MacPherson, Memorials of Service in India, London,
1865, p. 84.
.
..

5 Aston,p. 100 f.

6 Grimm, p. 752. . -
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world ; itis a land of shades and of the shadow of

death, for a twilight gloom prevails. The idea of
hells in Taoism was
derived from Buddhism ; but /
the conception was developed on ditferent lines,
Utter darkness reigns in eight hells out of the
millions of various abodes of punishment in the
future world of Chinese Buddhism.?
In the primitive religion of the ancient Chinese
nature-worship was prominently apparent, and
remnants of this are still found: in the erstwhile
Forbidden City, or Inner City, of Peking there is a
splendid altar to Light... The sun, according to the
Chinese, is the source of all brightness, and the masculine principle in nature is embodied in it, while the
moon is considered to be the essence of the female
principle. The philosopher Chu Hsi said:
‘In the beginning
heaven and earth were just the light and
dark air, . .. The subtle portion of the air .. . became heaven
and the sun, moon, and stars. ... Light and darkness have
:
:
no beginning.'2

The ‘visible darkness’ that engulfs the sun and
moon at an eclipse is supposed popularly to be the
effect of a monster swallowing them. Mandarins
under the old regime offered worship as an official
duty during an eclipse, soldiers fired muskets, and
priests clanged cymbals and chanted prayers to
the sun and moon. While all this was going on,
the populace fired crackers and clashed pots and
pans to frighten the monster away.’ °
‘There is an altar to the sun to the east of the
Tatar City of Peking. That to the moon is outside |
ss
the west wall. |. In that ancient Chinese classic, the Yi King, or
Book of Changes, one of the trigrams is an emblem
of light or brightness,° Light and brightness are
the symbols of, or attributes applied to, goodness
and virtue.? The rising of the brightest object in
the sky is suggestive of advancing, and Ha Ping-

wwiin of the “Yuan dynasty (a.p. 1280-1367) thus
.

:

applies it:

a bright things there is none so bright as the sun, and
after its pattern he {the superior man] makes himself bright.’7

and the renewal of light as signifying repentance.®
Grimm has suggested that many phrases in Teutonic languages used of light and darkness, day
and night, show the one as a hostile, evil

(Chinese)

. These instances show that the Chinese early
seized on the striking symbolism of light and darkness to represent a mental or moral condition as
well as a physical one; and this expressive language has continued in use, It appears now and
—
again in the Tdo Teh Ching:'

‘We should attemper our brightness, and bring ourselves
into agreement with the obscurity of others,’8 ‘Use the light
that is within you to revert to your natural clearness of sight.’?

There is the goddess of lightning, worshipped by
both Buddhists and Taoists, who, according to the
popular mythology, was appointed to accompany
the god of thunder on his expeditions to prevent
his making a mistake, for on one occasion, finding
the white rind of a melon flung away, in the
darkness of a smoke-begrimed Chinese kitchen, he
mistook it for rice and killed with his chisel and
hammer the supposed waster of good food.
To
prevent the recurrence of such an event the goddess
carries & mirror in each

hand, or one in her two

hands, and flashes light on objects before the god
strikes, This is the explanation of ‘ the lightning’s
fiery
wing.’
:
So
,
: The god of fire is another of the gods connected
with

light...

His

name,

Hwa

Kwang,

may

be

rendered ‘Beautiful Light.’ Unlike the majority
of the popular gods, he was not originally a human
1 E. J. Eitel, Handbook of Chinese Buddhism, London, 1888,
» 205d,

.

.

.

:

:

P 27. McClatchie, Confucian Cosmogony, p. 63ff., quoted
in 8. Veils Williams, Aliddle Kingdom, revised ed., London,
1883, i , 141.
.
:
.
See H. C. Du Bose, The Dragon, Image, and Demon,

London, 1886, p. 71.

.

ee

oe

4Seea Ars, A. Little, Guide to Peking, Tientsin, 1904, p. 33 ff.
ef. Ezk 816,
:
:
SJ. Legge, Yt King, SBE xvi. (1882} 136, note.
6 Ib. p. 310. .
71. p. 811, note.
8 J. Legge, Texts of Taoism, SBE xxxix. (1891) 60.
9H. A. Giles, Chuang Tzit, London, 1889, p. 19; see Tao Teh
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bolism of light in its description of religious states

being, but
lamp, of which the snuffings of the
wick were turned into a man by the recital of a
charm.
He is the form and soul of fire. Both
Buddhists and Taoists claim him.
.
.
The Buddhists deify light by personification
in the bodhisattva Marichi Déva.
The Chinese
represent her with eight arms.
In two of her
hands she holds up emblems of the sun and moon.
She is the goddess of light, and protects nations
. from war.
Among
her other titles is that of

of its devotees.'

Incarnation, and even one of the mythical emperors

of China, the Yellow Emperor (2698 B.c.), owed his
origin to this.
.
With the Taoist gods, a ray of light shoots
down arrow-like from heaven to the future mother
shortly to be delivered of a child, and thus the
divine is blended with the human in tho infant,
who has sometimes to expiate some sin from which
his godlike

in the constellation of Sagittarius.?
.
Buddha after Buddha, commencing with SakyaBuddha, has light as one of his attributes,

coloured lights flashed at his birth, and flame burst
his characteristics,

Every Buddha has, among

a circle

of hairs

between

his

eyebrows by which he can illuminate the universes.‘
‘Light’ and ‘Brightness’ often appear in the
nanies given to different Buddhas, as well as occasionally to others, and to different objects. Among
these names of Buddhas, present or to come, supposed to be real or fictitious, are such as ‘ Brightness of the Law,’ ‘One whose feet display myriads
of Luminous Figures,’ ‘The Buddha of Fixed
Light,’ ‘Light and Bright,’ ‘The Bright Effulgence

of Sun and Moon,’ ‘The Clear and Bright Efficacy
of Sun and Moon.’
The 930th Buddha of the
present kalpa is called ‘The Buddha of Wonderful
ight.?
Some twenty billions of Buddhas have
the title of ‘Cloud Sovereign INuminating King.’
Five hundred arhats will reappear as Buddhas
with the name of Wide-spreading Brightness.’ 5
. Some of the demons in which Buddhism believes
shed a glare of light.
A realm mentioned in
Buddhism is ‘The Realm of Great Light.’?_ One of
the sixteen (or eighteen in Northern Buddhism)
celestial worlds is that of ‘Light and Sound,’® and
another is that of ‘Unlimited Light.’® Buddhism
has five ‘Luminous Treatises.’#” A fictitious degree of samadhi is also called ‘Pure Light and
Brightness,’ and another ‘Pure Light.’!
:
In Northern Buddhism the ‘Buddha of Boundless Light,’ diffusing greatlight, Amita (Amitabha),
originated in the ideal of boundless light, and was
thought of at first as impersonal.
He is the most
popular of all the Buddhas among the Chinese
people. In his heaven, the wonderful and glorious
Paradise of the West, two Buddhas ‘radiate licht
over three thousand great worlds.’!? Amita Buddha
himself, in the words of the Chinese poem singing
his praises, has a oe

the main was derived from

‘The material body of men while on earth
Is exchanged for another ethereal and
bright,
That is seen from afar to be glowing
with light.'14

This new mystical school makes use of the
sym.

p.
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him, or to cure

the OT,

as will be seen

by the references given below.
As time went on,
the metaphor of light served as one method of ex.
pressing the theological conception of the Persons
of the Holy Trinity.
1. The symbolismin the NT.—We may pass by
the obvious metaphor by which to speak or act
‘in the light’ is to do so ‘openly,’ and to speak
or
act ‘in the darkness’ is to do so ‘secretly,’
as in
Mt 10”, Lk 123 (cf. Jn 18”, and Eph 3°, 1
Co 4°),
More to our purpose are the numerous
where ‘ light’ denotes knowledge, truth, passages
ness, and ‘darkness’ denotes ignorance and holiand sin—
ignorance in all its phases being included
in the
latter simile: absence of knowledge,
8 iritual
blindness, error, and wickedness
; for blin ness, if
wilful, becomes sin. The opposition
between light
and darkness is expressed in Jn
the opportunity, for licht is come 3%; men had
but ir ey loved the darkness rather into the world
than the lieht,
works were evi]—
ey
octh
ill hateth the light,’ ‘Darkness etapa
ete
state of the world before the Incarnation
(Jn 15, Lk
1”); the idea is taken from Is 92
where it is said
that ‘the people that walked
seen & great light.’ To be ina in darkness have
state of sin and
ignorance

The sun at noonday is less glorious than he."13

.
; qo. pp. 380 faved
41d, Pp. 18g»,
Ib. pp.
st
ed. ; the 2nd ed., 55, does not t
Chinese) 462, 1293, 600, 65, 173> (the Ist ed, {isto} gives
ee
Bright Effulgence, etc., as translation
of the Chinese; the 2nd
ed. gives only the Chinese), p. 173> (the
the two editions). Also see Pp. 129s, 140, same difference between
1163 (Ist ed., 1419 in 2nd
ed.), 165 (here again the Chinese is, not
translated in the 2nd ed.
ob, P. 172p tot Jsted.,

not saved

Dyer
BALL.
LIGHT AND DARKNESS (Christian).—The
symbolical use of the words ‘light’ and ‘darkness’
is very common in early Christian literature, and in

As to those who enter that heaven,

from
Mythol
* i
i
Review, Hongkong, ‘Scraps
1872-1001, xil.Chinese
183i, S20, Seon
Ne
2 Eitel, Handbook, p. 97,

has

Litzrature.—This is sufficiently cited in the ire

*. « « halo of light that encircles his head,

1See Dyer Ball

nature

or to eradicate some infirmity still inherent in his
moral nature.
We find a brilliant light in connexion with the
preparations for the birth of the Taoist Gemmeous
Sovereign, the Supreme Ruler, and in his later
incarnations a golden light or a glimmering light?
descends.
Somewhat similar experiences occurred
when the Taoist Aged Sire united with light, and
became dust and was born on earth.?
<A Taoist
writer of the Yuan dynasty says that light broke
forth spontaneously in the primordial void, sprinsing from itself in the heart of the void, and his
idea would appear to be that to attain illumination
one must empty oneself as the primordial void of
which he speaks was empty.‘
The word ‘Light’is use ssoncof the Chinese clannames or surnames, a3 it is in English, but it also
appears sometimes as an individual name bestowed
on an infant, and occasionally in union with some
other character in a name selected later in life.

or some manifestation of light appears in_the
course of his life in connexion with
him.
Fivefrom his dead body.*

In some cases light plays an im.

portant part in the advent to earth of « god on his

Queen of Heaven.
The Taoists also claim her as
one of their deities, and fix her residence in a star

muni

(Christian)

is to

walk, or sit,
in darkness
Qt
Jn 8,1 Th 5%, Roor 2,be Lk
1), Tn
Jn Jn8¥ J.the® 2,‘light
of
life’
is
the
light’
which both
springs from life and issues

in life’(B. F. Westcott
ospel according to St. John, London,
1908 inl
).
The meta hor is
common in the Johannine
wai ings, ut it is very
frequently found elsewhere.
In
£ 6% the body full of
(gwrewdy) denotes
purity and holiness, and thelight?
*
body
full
of
darkn
.
(cxorewév) denotes evil +80 Lk TIS (cf,
Pr 14)
2 See T. Richards, The N.
burgh i610, PP, 55, 149, teh eee of Higher Buddhism, Edin- .

Xi, 12M,Pp. 207,215,85.
:

ye

all,

*

203, bon, nnese Mythology," in China Revie,
i

ern

°,

3 See L. Wieger, Le Cano
n taoiste, Paria, 1911, f.
65, no. 246,
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In Ac 26" the preaching of the gospel is to turn
the people from darkness to light and from the
power of Satan unto God,
St. Paul uses the
metaphor freely. The ‘works of darkness’ are the
evil deeds of the present ‘night,’ and the ‘armour
of light’ is to be put on in view of the approach of
the

day (Ro

13";

ef,

Eph

54;

for

‘night’

(Col

1%),

The

fruit

of

the

light is in

‘rulers of the world of this darkness’ (meaning

darkness’ mentioned in Mt 8” (for Jewish parallels
see W. C. Allen’s note in loc., ICC [71912}) 2213 25% 5
this is the place of punishment of sinners, and we
may compare Jude®, where the fallen angels are
said to be ‘kept in everlasting bonds under dark.
ness ({é¢or) unto the judgement of the great day,’

and

and 2 P 2", where the ‘blackness of the darkness’

(4 ¢Spos rod oxérovs) is said to have been kept for
evil men, The same idea of punishment is found
in Eth. Enoch, Ixiii. 6, where the wicked say:
‘ Light has vanished from before us, and darkness is
our dwelling-place for ever and ever’; on the other
hand, God will for the elect ‘transform the heaven
and make it an eternal blessing and light? (xlv. 4).
2. The same symbolism in the Fathers.—The
symbolism of light and darkness is not so common
in Patristic writings asin the NT, but a few examples may be given from the first four or five
centuries. At the close of the Apostolic period the
Epistle of Barnabas (§§ 18-20) describes the two
ways, of light and darkness, t.e. of good and evil

all

goodness, righteousness, and truth (Eph 5° RV),
ight has no communion with darkness, and therefore Christians are not to be unequally yoked with
unbelievers (2 Co 6%, quoted in Apost. Const. viii.

34, to forbid Christians to pray with heretics).
So
St. Paul uses the verb ‘to darken ’ (cxorl{w or

exoréw) in Ro 12 112° and Eph 48 metaphorically of
the hardening of the heart or the blinding of the
eyes by ignorance, just as he uses ‘to enlighten’
(¢w7lfw) in a metaphorical sense in Eph 18 (ef. Jn
1°; see below, § 4).
St. Peter speaks of our being

called ont of darkness into God’s marvellous light
(1 P 2%). The curious passage 2 P 1, where prophecy is as ‘a lamp shining in a squalid (atyuqp¢)
place,’ may be compared with Mic 3%, where ‘darkness’ is used of want of spiritual perception in a
prophet.}
he name ‘Light’ is given to God. Not only is
light a gift of God, but God is by nature ¢ light’
(1 Jn l° ¢gés anarthrous); therefore He can be
known by His creatures, andis all-holy, for in Him
is no darkness atall. This goes much further than

Is 107, where God is called ‘the light of Israel,’ or

Ja 1”, where He is called the ‘Father of lights’
(ray $érwy=the heavenly bodies [?)).
This divine attribute ‘is claimed by or ascribed
to our Lord in Jn 8!2(‘Iam the light of the world i)
912%, Lk 98%, Mé 46 (from Is 92). St. John
says that in the Word was life, and the life was
the light of men, shining in thei!darkness ; He was
‘the true light which lighteth every man, coming
into the world,’ i.e. by His Incarnation (but see
Westcott’s

note),

in contrast to the Baptist, who

was but a witness of the light (Jn 1%), Because
He is the light, He will shine (émigatce) on the
awakened sleeper (Eph 5"). He is to be a light to
all men (Ac 13", quoting Is 49° [the reference is
to Jesus, not to
St. Paul, though the Apostle
identifies his mission with that of his Master];
ef.

(cf. Dt 30");

over

the

former

are stationed

the

light-giving (¢wraywyol) angels of God, over the
latter the angels of Satan.
In the 3rd cent.
Origen calls Celsus’s arguments darkness, the
truth light (c. Cels. vi. 67). Lecturing A.D. 348,
Cyril of Jerusalem says (Cat. vi. 9) that the Father
is eternal light, beaming inexhaustibly.
The
metaphoris found in the Ancient Church Orders
—¢.g., in the Egyptian (Coptic) Church Order (§ 62),
the Verona Fragments of the Didascalia, ete. (ed.
E. Hauler, Leipzig, 1900, P: 119), and the Testament
of our Lord, li. 24: ‘The Father hath sent His

Word [and Wisdom] to enlighten the saints.’ In
the last-mentioned work (Eng. tr., J. Cooper and
A. J. Maclean, Edinburgh, 1902) the symbolism is
very common, both in the apocalyptic prologue
(where it probably comes from an original apocalypse, perhaps of the 2nd cent. ; see J TASt xiv.
[1913] 601-604) and in the Church Order proper.

Christians are children of light (i. pref., 1, 3, 12, .
37).
In the liturgy of this work (i. 23) God is

called ‘the Father of lights? (Ja 1"), « King of the

treasuries of light,’ ‘ Tluminator of the
perfect,’
‘Giver of light eternal.’
Elsewhere in the book He
is called ‘Giver or Maker of light’ (i. 26, 43), ‘God

of the lights . . . Whose veil is the light’ (ii. 7),
Our Lord is ‘Begetter of light... Guardian of
light eternal,’ who has ‘shed light on the darkness

Is 425, where the Servant of Jahweh is to be a light
of the Gentiles—a phrase repeated of the ‘Son of
Man’ in Ethiopic Enoch, x\viii. 4{1st cent. B.C. 7).
The phrase ‘dwelling in light unapproachable’
(1 Ti 6"*) might be applied to the Son (so Chrysostom, Hom. xviii. in 1 Tim., in loc.) or to the

Somewhat more sparingly the simile is used in the
Apostolic Constitutions,
Christians are ‘children

104’, Dn 2"), See also § 3, below.
°
In an inferior sense the servants of the Incarnate
are ‘lights.? The Baptist (see above) is ‘a lamp
that burneth and shineth,? in whose light the

passages of the Older Didascalia (see these, arranged
on opposite pages, in F. X. Funk, Didase. ef Const.
Apostolorum,
Paderborn, 1905). The Father ine
habitslight inaccessible (Apost..Const. vi. 11, viii. 15,

Father, but probably it refers to the Father (cf. Ps

disciples were

willing

to rejoice

for a season

(Jn

5%). All Christians are the light of the world (Mt
5* das, ef. Ph 2 gworfpes), and are sons or children
of light (Lk 168, Jn 12,1 Th 55, Eph 58 [‘ once
darkness . . . now light in the Lord *}).
The
angels are angels of light (2 Co 11; we may comare the light which shone when the angel reeased St. Peter, Ac 127). In contrast to this, the
devil and his angels are ‘world-rulers of this darkness’ (Eph 6"), i.¢., as the Peshitta paraphrases,

*

53

‘of this dark world’), and their realm is the « outer

‘day’ in this connexion see 1 Th 58),
We are
partakers of the inheritance of the saints in light,
and have been delivered out of the power of dark-

ness

(Christian)

1 The metaphor from the contrast between the dimness of a
reflected light and the clearness of an open vision, a metaphor
which was more obvious, ne doubt, in the days of unscientific
reflectors than it is now, is used by St. Paul in 1 Co 1313, where
he describes our partial knowledge in the Present world ag
seeing ‘in a mirror’ instead of ‘face to tace 3; _but the words
which we translate ‘darkly (lit. ‘in a riddle’) do not carry on
the simile.

within

27).

us’ (i, 26).

of

Jesus

is the name of light (ii.

The illumination of the heart is frequently

referred to
light’

(i. 15, 21,

(i. 2, ii. 32,

from 1 Ti 6"),

23, 31,

32,

38, ii. 5, 7,

9).

46, 54), as in the parallel

Jesus is the

true light (v. 16), and

the bishop must be a student, and enlighten himself with the light of knowledge (ii, 5; cf. viii. 37).
These phrases (except v. 16) are not in the Older
Didascalia, In Sarapion’s Sacramentary God is
called the ‘ Fount of light,’ and is prayed to give us
the (or a) Spirit of light (§ 1; J7ASéi. [1899] 105,
in Funk [op. cié, ii. 172], numbered § 13). Grego
of Nazianzus

(Orat. xl. 5f. [A.D. 381)) calls ange

and men ‘light’ in an inferior sense, though in
the highest sense God alone is light.
In the Clementine Recognitions, now thought to
be of the 4th cent., Simon Magus, denying that
God has a Son, says that there is a

power of infinite

and ineffable light (i.e. God), of which power even
the Demiurge, Moses, and Jesus are ignorant

(ii. 49).

DARKNESS (Christian)
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3. Lightas describing the relation of the Father
and the Son.—We may now investigate the use

vt the phrase ‘Lightof Light’ (¢&s éx dwrés) ap-

plied to our Lord. In the NT the Father is Light,
and the Son is Light; but the above phrase is not
used, though in
He 1* our Lord is the effulgence
(amatyacpa) of the Father's glory and the very

image of His substance ; the reference seems to be

to Wis 725, where Wisdom is ‘an effulgence from
everlasting light... and_an image of [God’s)
oodness.’
(For various Patristic comments on
te 13 seo Westcott’s note, Epistle to the Hebrews,
London,

1889, p. 11.)

.

An early approximation to the phrase ‘ Light of
Light’ is found in Origen (de Prin. i. 1), who says
that God is light, illuminating man, and interprets
‘thy light’ in Ps 36° of the Son. In the 2nd cent.
Justin had used the illustration of fire kindled
from fire with reference to the Son and the Father
(Dial. 11, 128); and Tatian (c. Gree. 5) re-echoes his

words. So also Tertullian (Apo. 21) says that a
ray of the sun is still part of the sun; there is no
division of substance,

but only an extension ; thus

Christ is Spirit of Spirit, and God of God, as light
of light is kindled. But Athanasius sees a danger
in the metaphor of fire.
He saye (de Decretis, v.
23) that the Son is not as fire
kindled from the
heat of the sun, which is commonly
put out again,

but is ‘effulgence’ (dratyacya), signi ying that He

is from the essence,
roper and indivisible, of the
Father, and is one with
Him (see A. Robertson’snote

on the passage in Nicene and Post-Nicene Fathers,
iv. [1892]

165).

Arius

in his letter to Alexander

had quoted Hieracas as saying that the Son was
from the Father as a light from a light (Avxvop d2d
Adyvov), or & Jamp divided into two (quoted by
Epiphanius, Her. Ixix. 7). In the small treatise
In illud ‘Omnia,’ 3 (on Lk 10), Athanasius says
that Christ, the Light, can never be separated

from the Father.
In Orat. c. Arian. iv. 2 the
writer speaks of the Word as ‘Light from Fire,’
and in iv. 10 compares the Father and the Son to
fire and the effulgence from it, ‘which are two in
being and in appearance, but one in that its effulgence is from it indivisibly’; but it is uncertain if
this fourth Oration is by Athanasius,
Later in the 4th cent. (A.D. 381), Ambrose says
that ‘the Father

is Light,

and

the

Son

is Light,

and the Holy Ghost is Light, and the Holy Ghost
is both

Light

and

Fire,’ referring

to

Is

10.7 (de

Spir. Sanct. i. 14 [160 1h.]). The well-known hymn
Gas tapéy (* Hail, pladdening Light’), sung at the
Lamp-lighting, cails the Son the ‘ gladdening Light
of the holy glory of tha immortal, heavenly Father’;
it is older than Basil, who apparently quotes it (de
Spir. Sanct. xxix. [73], A.D. 374).

an

"The phrase ¢ Light of Light’ is found in the creed

of Nica and in the enlarged creed (called the
creed ‘of Constantinople’)
which
came
into

general use. It was derived by the former from
the creed of Eusebius of Casarea, which, as
Eusebius told the Nicene Fathers, had been handed

down from preceding bishops of that see, and used

in the baptismal _catechesis; this creed had ‘God
of God, Light of Light, Life of Life’ (Socrates, HE
i, 8). On the other hand, the phrase ‘Light of

Light’ is not in the creed of Gregory Thaumaturgus
(c. A.D, 265), which has only ‘ Sole of Sole (yévos ex
uérov), God of God’ (it is given in. Ante-Nicene
Chr, Lib, xx. [1882]5). In Cyril of Jerusalem
(Cat, iv. 7) the Son is called ‘ begotten Life of Life,

begotten Light of Light’;

in xi. 4

il repeats

this phrase and adds ‘Truth of Trath, and Wisdom
of Wisdom, and King of King, and God of God,

and

Power of

Power’

(cf. xi.

18).

The

phrase

‘Light of Light’ oceurs in R. H. Connolly’s recon.
struction of

[1908]

280),

Aphraates’ creed (4th cent.; JTAS# ix,

but not in the creeds of

the various

Church Orders, though those of the Apost. Const.
(vii. 41) and of the Egyptian (Coptic) and Ethiopie

Church

of

of

the

Orders are

the

of

Testament

Hippolytus,
Western:

the

of

and

our

the

Lord,

creed).

Roman

or

Eastern

Verona

type

(those

the

Canons

is

instruc.

Fragments
It

are

tive to note the different creeds of the Council of
Antioch in Eneeniis, A.D. 341. The second creed

has ‘God of God, Whole of Whole, Sole of Sole,

Perfect of Perfect, King of King, Lord of Lord,
the living Word, the living Wisdom, [Life], the
true Light,’ etc. The third creed has merely ‘ per-

fect God of perfect God.’ The fourth creed, drawn
up by a continuation of the Synod, has ‘God of

God, Light of Light... who is the Word and
Wisdom and Power and Life, and the true Light’
(these creeds are given in Athanasius, de Synodts,
23, 24, 25, and the second and fourth in Socrates,
HE ii. 10, 18; see them also in Hefele, Councils,
Eng. tr., Edinburgh, 1876, ii. 77-80).
With refer-

ence to the phrase in question Basil, when dealing
with the relation of the Son to the Father, an
speaking of the phrase ‘like in substance’ (Spoor
kar’ ovolay), says that he will accept the phrass if
the word

dwapadAdxrws

(‘without

difference’)

any

be added, as equivalent to the Homoousion :

‘Being of this mind the Fathers at Nicwa
spoke of the Onlybegotten as “ Light of Light,” “Very
God of
Very God,” andeo
on, and then consistently added the Homoousion. Itisimpossible
for any one to entertain the idea of variableness of light in
relation to light, of truth {n relation to truth, or of tha essence
ef ines Only-be otten in relation to that of the Father’ (Zp. Ix.

Passing

that

the

to later

phrase

times,

we

does

not

note

occur

the

in

curions

the

fact

present

Nestorian Creed (F. E. Brightman, Lit, East. and
West., Oxford, 1896, p. 270), though it is in that of
the Nestorian Catholicos Ishuyaw (Ishd'yahbh) L,

A.D. 595, which is given by Wy. A. Wigram, he
Assyrian Church, London, 1910, p. 291.
Reviewing the evidence, we conclude that the
appearance of the phrase in a creed cannot be
aitirmed before the 3rd cent., though perhaps (in
view of Eusebius’s word ‘bishops’ in the plural as
above) it was so used early in that century;
Cesarea, was perhaps its first home.
But before
this there is earlier evidence (in the 2nd cent.) of
the use of the symbolism of ‘ Light of Light,’ though
not of the phrase itself. Even after
Nicwa it was
not by any means universally adopted into creeds.
It will be remembered that the creed of Nicwa
was a test of orthodoxy, and was not at first used
liturgically ; it was not, apparently, for some time
used at baptisms, and was not introduced into the
Eucharistic service till the end of the 5th century.
It is not surprising therefore that, in spite of the
great authority of the Council of Niceea, the phrase
in question did not at once spread very rapidly.
4. Baptism and light.—In the early Church the
symbolism of light was closely connected with the
sacrament of initiation. Baptism was especiall

by the

Greeks,

Apost.

Const,

called

‘illumination,’

duricpds

garigua, as in Justin (Apol, i. 61), in Gregory
Nazianzus

o

of
(Orat.(ii. 32,xl. where
13 cf. itii. expressl
36), once im the
includ

the laying on of hands; in vi. 1 ‘and oii 12 the
literally, of

word is used

li. 5, ve 1 metaphorically,

the
of

pillar of fire, and in

knowledce

.

2C
4°), and in the Older Didascalia (Veronaef Latin
Fi neg aents,

ed, Hauler, p. 87: ‘ post inlumination
dicit Greecus fotisma,’ with
reference
t He
* [not'in the corres onding passage of Ag
.
uod

Const.}).

Similarly

the

seleeted

candid t Po r
baptism were called
called gwriféuevor
6,
, ‘ ‘those who10 are
are ba
process of being
illuminated? (Lat. competent, in
and the baptized were called ‘the
luminat d oo

s}—as ofin Alexandr
GurieOéere
Justin (Apol.i.
61, 65, Dial,
122), Clement
ie (Ped. a 6), who
quotes Eph 5* of baptism, and wrongly
derives gids,
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‘man,’ from ¢és, ‘light,’ Cyril of Jerusalem (Cat.,

(Vit.

baptism

‘was

filled with

Const. iv.62).

heavenly light’

For this reason the baptistery

was often called in Greek guwrioripiov ; the Arabic
Didascalia (§ 35), which derives its account of. the
church buildings from the Testament of our Lord,
i. 19, transliterates this name into Arabic (Funk,
Did. et Const. Ap. ii, 124f.).
,
Po
This symbolism is found also in the NT.
In He
6‘ 10° the aorist participle gwricdévres (‘iluminated’),

denoting

a

definite

act,

the circumstances of the case.
Tor we find lights
also'used as a decoration at festivals, as when
Paulinus of Nola (c. A.D. 407; + A.D. 431) describes

the innumerable festal lights burning night and
day as a sign of rejoicing (Poem. xiv. [de S. Felicis

Natalit.,

clearly refers to

the Christian act of initiation, and the Syriac
versions, both the Peshitta and the Harqleian, in
translating these passages, explicitly refer them to
baptism. The metaphor has been thought to have
been derived from the Greek mysteries, though
the NT pvorjpia are quite unlike the heathen ones
in that in the former the revelation of the unknown
_ The custom of the candidates for baptism carrying torches probably came from the metaphor, not
the metaphor from the custom, which is perhaps
alluded to by Cyril of Jerusalem (Cat., Introd. and
i, 1) and certainly in pseudo-Ambrose (de Laps.
Virg. v. [19], A.D. 374 [2].
_.
os
There is a 2nd cent. legend, mentioned by Justin
88),

that, when Jesus

was baptized, ‘a

fire

was kindled in Jordan.’ It is mentioned in the
apocryphal Preaching of Paul, in the Ebionite
Gospel, and in the Old Latin codices ‘a’ ‘g’ (in
Mt 3 they read ‘lumen ingens’ or ‘magnum’;
see H. B. Swete, Holy Spirit in NT?, London, 1910,
P 43 n.), and is a commonplace of Syriac literature.
n the Diatessaron it was related that a light
flashed on Jordan and the river was girdled with
white clouds, This reading is attested by Barsalibi

and Ishd'didh (see F-. C. Burkitt, Evangelion damepharreshe, Cambridge,

1904, p. 115).

-

rom the baptismal metaphor, Epiphany was
called ‘The Holy Lights’ (cf. Greg.
Naz. Orat.
xxxix. and x]. 1); our Lord’s baptism is the event
rincipally commemorated at that festival in the
st (see, further, art. EPIPHANY).

.

.

s. Liturgical use of lights.—There are many
traces of the symbolic use of lights in Christian
services, from the 4th cent. onwards. Perhaps the
earliest is in connexion with funerals. At the
Spanish Council of Elvira (c. A.D. 305, can. 34)
the custom of burning candles in the day-time in a
cemetery was forbidden, lest the spirits of the saints
should be disturbed—a custom probably borrowed
from

the

heathen

(see

Hefele,

op.

cit.

But in some form the custom continued.

i.

150).

Lights

were carried, as in heathen, so in Christian, funeral

processions § see
facrinw

¢. A.D.
(near

of Nyssa,

de

Vita S.

(near the end, ed. Paris, 1638, ii. 201 A;

380),

the

Gregory

and

end;

Funeral

A.D.

381).

Oration

. Eusebius

on Meletius
says

(Fit.

Const. iv. 66) that Constantine’s body lay in state
‘surrounded by candles burning in candlesticks of
old, presenting a marvellous
spectacle’; and
Gregory the Great (Zp. ix. 3, to
Januarius, A.D.

598) speaks of relatives at a funeral offering lights
for churches.
.
.
About the 4th cent. we find the symbolic use of
lights in other Christian services, In the Testament of our Lord (i. 19) itis directed that all parts
of the church ‘be lighted, both for a type, and also
for reading.’ The derived Arabic Didascalia expands this phrase thus: ‘Let them be lighted with
many lights as a figure of heavenly things, especially in the reading of the pericopae of the sacred
books? (§ 35; Funk,
op.. cit. ii. 125). It has been

suggested that lights had necessarily been in use
in the catacombs and in the assemblies before dawn

carm.

iii.)

line

99 ff.).

. ‘ Etheria,’

or

‘Silvia’ (whose Peregrinatio has usually been dated
at the very end of the 4th cent., though many
scholars think it is somewhat later), describes the
same thing as happening daily at Jerusalem (part

of this work is given in App. 5 of L. Duchesne,
Christian Worship, Eng. tr.*, London, 1912; see
PP. 493, 498), This was also a heathen custom

(Juvenal, Sat. xii. 92).
Again, we find lights
carried processionally in front of a person, as in
the

is what is emphasized (cf. Mk 44, 1 Co 43 137 143,
and Col 1%, where see Lightfoot’s note).

(Dial.
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in times of persecution, and that, when churches
were built above ground in times of peace, the
usage was continued and was given a symbolic
turn (W. E. Scudamore, in DCA ii. 993f.). This
may be partly true, though it does not explain all

Introd. 1. xi, 1, xiii, 21), and. the Apost. Const.
(viii. 8 and 35); Eusebius says that Constantine

at his

(Christian)

Ordo

Romanus

Primus

(c. A.D.

770),

where

seven candles are carried before the Fore before
mass (ed. E. G. C. F. Atchley, Ordo
Rom. Prim.
§§ 7 £., 21). In the Ordo in the MS of St. Amand
(Duchesne, p. 457) two candles are lighted when

the pope says mass, and are placed behind the
altar in candlesticks, right and left.
A 5th
cent. ivory at.Traves exhibits candles carried in
procession (W. C. Bishop, in the Prayer Book
ictionary, p. 435). In these cases the Christian
custom comes straight from the heathen—in the
case of the processional lights from the custom of
carrying lights before the emperor—and we cannot trace them to the usage in the catacombs.
Three other symbolical usages in connexion with
lights may be noticed. (a) Gospel lights, i.e. lights
used at the reading of the liturgical Gospel at the
Eucharist, are mentioned by Jerome (c. Vigilant.
7;

A.D.

378),

and

are said by him

to have

been

universal in the East, ‘not so as to put darkness
to flight, but by way of showing our joy’ (he also:
attests the use of lighted tapers in honour of
martyrs). Later on these lights at the Gospel are
often mentioned—e.g., in the Ordo Rom. Prim. §11.
(8) The Paschal candle was blessed on Easter Even

(‘ benedictio cerei’), and is alluded to, perhaps by
Augustine (de Civ. Dei, xv. 22; A.D. 413-426:

read

‘in laude... ceret’), certainly by Gregory of
Nazianzus (Orat. xlv. 2) and Gregory the Great:

‘the prayers ... said over the wax taper, and the exposition
of the Gospels given by priests about the time of the
Paschal
solemnity ’(Ep, xi. 33).
.

The candle was carried before the competentes to
the font (cf. § 4, above), and denoted the risin
of theSun of righteousness.
The Liber Pontificaits
says

that Pope

custom

of

Zosimus

blessing

the

arish churches of Rome.

(A.D.

417) extended

Paschal

candle

to

the

the

(c) The office of Tenebrae

is found from the 7th or 8th cent. onwards—an
extremely symbolic service on the night which
ushers in Good Friday. After each of the three
nocturns one-third of the lights were extinguished,
except that seven remained, which were gradually
put out during matins, the last when the Gospel
was read (DCA ii. 9949).

We may ask what is the meaning of this symbol-

ism

of lights

when

transferred

to

Christianity,

and used in its services. Putting aside the lights
carried before a dignitary, we gather that the
general

idea was

that, on the one

the Light of the world, and

hand, Christ is

that, on the

other,

Christianity is the religionof light and Christians
are children of light. Theirsis an open religion,

not confined to the few, like the Greek mysteries,
not hiding itself, as those cults which became so
common in the heathen world, and loved darkness
rather than light. . Such seems to be the symbolism
a
of the liturgical use of lights. °.
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LitzxaTURE.—(1) For the subject of light as expressing the
relation of ths Rathes and the Son see especially the works of
Athanasius, and the edition of A. Robertson, Select Writings
and Letters of Athanasius, tr. and notes, Oxford, 1892 (the
Index, s.v. ‘Lizht’ and ‘Simile,’ gives a useful list of passages) ;
seealso E. C. S. Gibson, The T'hree Creeds, London, 1908, iii. 1.
(2) For the liturgical use of lights see
. E. Scudamore,
Notitia Eucharistica®?, London, 1876, and art. ‘Lights, Ceremonial Use of,’ in DCA; E. G. C, F. Atchley, Ordo Romanus
Primus, London, 1905; W. C. Bishop, art. ‘Lights’ in the
Prayer Book Dictionary, do. 1912;
C. E, Hammond, art.
‘Paschal Taper’ in DCA.
(3) The symbolism of the NT is
treated by
F, H. Woods in
UDBand J. Moffatt in DCG, artt.
*Light.’ On the whole subject see also the works mentioned in
the course of the article.
A. J. MACLEAN.

LIGHT

AND

DARKNESS (Greekand Roman).

—In the fields of the Hellenic and the Italie civilizations we have in historic times a, divinity

recog-

nized as supreme, Zeus or Jupiter, who is a
personification of the sky and the daylight that
fills it.
He has counterparts in the. religious
systems of kindred races.
Among Greeks and
Romans and peoples subjected to their influence
there are two groups of contrasted divinities, those

of the upper world (@col odpdvia, di supert) and
those of the under world (@¢ol y@évio, di infers), the
former the authors of life and increase and prosperity, the latter of death and waning and misery to
mortal creatures.
1. Greek.—Certain varying waves of tendency,
changing the behaviour of believers towards these
two classes, may be discerned in the history of the
Greeks. There wasa time when the chief sacred
centres had mysterious connexion with the realms
of darkness, when the fear of obscurity had more
power over the religious consciousness than the
delight in heavenly radiance. The spots at which
there were reputed entrances to the domain of
Hades and darkness were numerous in early Greek
days.
In many
instances, subterranean plienomena, earthquakes, sulphurous or mephitic emanations, disappearing rivers, or medicinal waters had
much to do with the superstitions that gathered
round such places.
Even in historic Greece practices of a primitive character were maintained in
such localities, for in religions the new never
entirely drives out the old ; there is always superosition of strata.

At Tanarum,

a

promontory

of

aconia, there was a cleft through which Heralles
and Orpheus had both passed when they visited the

infernal

shades.

In

the Frogs (186), Aristophanes

puts an absurd speech in the mouth of Charon, the
erryman of the Styx, ridiculing these popular ideas,
Most of the ancient oracles were connected with
sites where there was communication with the
nether darkness. This is illustrated by the story

of the visit of

Alneas

to

the

Cumman

Sib

1, as

told by Virgil, and by the behaviour at
elphi
of the Pythian priestess, the mouthpiece of the
oracular Apollo.
The secrets of the future have
been supposed in all ages to be in the kee ing of
spirits
below, while in Greek literature the sun
has knowledge of all the secrets of the present.
The name ‘necromancer’ indicates the persistence
of the belief about the dwellers in the regions of
darkness,
,
As time went on, many of the places which had
been principally associated with the powers of
darkness passed into the possession of divinities
who were mostly of the light. This was strikingly
the case with
Delphi, where, as the later Greeks
said, the worship of the chthonian deity Earth (Gé
or Gaia) was succeeded by that of Apollo, god of
brightness. As civilization and culture strengthened, the reverence

paid to the

gods beneath was

apt to be left to the uninstructed, and to pass into
the backwater of superstition. Some of the figures
of the dark were partially transformed into figures
of the light.
Thus it’ was with Demeter
Persephone as they appeared in the historic ageand
in

(Greek

and

Roman)

the mysteries celebrated at Eleusis.

consort of Persephone,

underwent

Hades, the

a like change,

indicated by his later name Plouton (Pluto), te.

god of wealth or prosperity.
The change of view
was sometimes aided by
cuphemism,
causing
dreaded deities to be propitiated oY, Pooome the
titles. So the avenging spirits
of
&
,

Furies, were venerated as ‘Eumenides,’ ‘ benevo-

Ient ones’ (cf. artt.
EUMENIDES,
ERINYES;
EUPHEMISM).
A profound alteration was wrought in the

religious conceptions of the Greeks by the rein
given to their myth-making fancy and to their

artistic genius, working on things divine.
As
human traits were inwrought into the texture of
dimly apprehended superhuman existences, and
were enwrapped by the clouds of poctry and
the dreams of art, their original connexion with
natural objects became veiled, and in some cases
was forgotten.
‘The
process had already been
carried far when the
Homeric poetry arose in its
glory. Some figures that did not very readily lend
themselves to transformation received little notice
in later worship.

Eos, the dawn-goddess, is promi-

the dawn, she is

present

nent in Homer, but, as she is also too obvious}

but little in later ritual.

Ovid remarked that her temples were the rarest
in the world (Metam. xiii. 588).
But the divine
being who is wreathed in poetry and art does not
generally lose that, particular contact with nature
which gave him his origin.
Zeus remained the
actual source of events in the sky.
Where we say
‘it rains’ or ‘it snows,’ the Greek

said ‘he rains,’

or ‘he snows,’ and sometimes mentioned the name
of Zeus.
Horace speaks of the hunter camping at
night ‘under the chilling Jove’ (Od. 1 i. 25).
Apollo was always connected with the sunlight,
Artemis with the moon, and so with many others.
When the overgrowth of legend became abundant,
there was an impulse to return to the veneration of actual heavenly bodies. Thus the worship
of Helios, the sun, went on side by side with that
of Apollo.
Naturally, in historic ‘times the development of mythology produced a mixture of attributes, and the interference of many divinities with
one and the same function. Thea pearance and
disappearance of the heavenly
bodies suggested
that the realms of light and darkness had ‘intercommunication.
Hermes, in the main a god of
brightness, becomes a conductor of souls to regions
below.
Moreover, light was sometimes really
baneful and at other times was thoucht s0.
Therefore Apollo, the sun-god, has a mission
destroy life, as well as to preserve it by medicineto
and to enhance its value by
poetry and
Dionysos, whose connexion vith the sun is music.
clear
also has to do with the shades; and so
with other
divinities.
The bad effects of heat led to the idea
that Pan, the god of the open country, is most to
be dreaded at noon-day,
for then he can inflict
madness,
The mild gleams of the moon and the
divinities who guide them were usually
beneficent
but sometimes had the contrary activity.
The
Waxing moon is of good intent, fhe waning moon
brings sickness and death.
Hekate, a moon- oddess, kindly and supernal in the earlier ase of
Greece, became

later a malignant power of darkIt may be remarked that the reverence
paid
to astral bodies as wack
Was never at any time so marked
in historic Hellas
as among Babylonians
As areliviou
motive it belongs ratherand toSemites.
the late Hellenic |
.
and the age of Greco-Roman civilization,
then, as we shall see, it affected the outerand ven
f ines

ness.

with

clear consciousness,

of Greek civilization, where it was
wrestlin rw th
apbarism, rather than its heart and centre.”
ua

an domalt the jight
’

of heavenly luminaries, great
le irregular and alarming fire

‘LIGHT AND DARKNESS (Greek and Roman)
from heaven, the lightning. The deities who rule
the regular light also send lightning, especially
Zeus, one of whose chief emblems is the thunderbolt, and also Athene and

Apollo,

It is sometimes

a sign of divine anger, as when Semele died by its
stroke, sometimes an indication that the god has
signified his will and given a presage of the future.
‘To interpret the sign is, of course, a matter for an
expert. Lightning was thus connected with divination and prophecy, and spots struck by the sacred
bolt were revered.
The fire which is of use to men on earth could
not but be regarded as in its origin divine, and as
venerable, being a symbol of the eternal.
The
apparent everlastingness of the fire of which sun,
moon, and

stars

are

the manifestations

doubtless

contributed to the importance of fire in the ritual
of worship.
A vein of thought which lies deep in
the nature of men in the earlier stages of religion,
that the gods are envious of human beings and
grudge them the things of which they wish to
possess themselves, is illustrated by the legends of
which Prometheus was the centre.
The gift of
fire was one which the gods would fain have withheld, and they punished him who outwitted them.
A number of Greek divinities have relations with
the earthly fire.
Hephaistos, the great metalworker, uses the

fierce subterranean

flames which

find vent in the crests of A‘tna and the Lipari
Isles. In Homer and the poets generally he is the
maker of all the weapons, emblems, and_equipments of the Olympians, of the sceptre of Zeus, of
the arrows of Apollo and Artemis. Hestia, goddess of the family hearth, has an especial connexion
with earthly fire.
She is the only one of the
greater divine beings whose name has a transparent significance in ‘Tife, equivalent to the hearth
of the house, always regarded as in some sense an
altar. As every house had this altar, so the great
State family had its central hearth-altar for all
the burgesses. When a city sent out some of its
sons to found a colony afar, the central fire of the
new community was lighted from the central fire
of the old home.
When a city was.under a
monarch or despot, its common hearth was in his
dwelling; in a republican community it was in
the town-hall (zpuravefov) (see, further, art. HEARTH,
HEARTH-GODS [Greek]). The conception of Hestia

remained one of the clearest and simplest in the
range of Greek religion. Where the name of a
divinity retains an obvious meaning, he does not
Jend himself to a covering of myth.
Another
divinity in whose ritual tire was conspicuous was
Dionysos or Bacchus,
The pine-tree and the
torches that it provides figure in the Bacchic revels, as depicted, for instance, by Euripides in his

many divine beings who either ruled the dead ory,
guarded souls against the perils of the passage from
this world to the next. There is no portion of the
field of Greek religion in which the development of
ideas from Homer’s age to the time of the latest
Greek philosophic speculation was more complex.
The notion of a possible deliverance from the bonds

%

of death prompted 3, series of beautiful tales, such

as that of the restoration of Alcestis to Admetus,
the theme of the fine tragedy of Euripides, the
recovery of Eurydice by Orpheus, or of Persephone
by Demeter.
In this connexion the most interesting evolution, from a religious and social point of
view, is to be found in the Greek mysteries. They
represent the striving of souls on earth to be
assured of safety in the perilous passage from the
bed of death to a happy abiding-place in the world
beyond.
Starting from gross forms, in which
enchantment had a great part, the mysteries were
refined and moralized so as to satisfy
the higher
earnings

of the

nope in death

spirit,

which,

and

to instil

that

better

Cicero says, was given by

initiation at Eleusis (de Legibus, 11. 36).

.

During the great age of Greece there was among
the Hellenes no wide-spread conception of such a
mysterious influence of heavenly bodies on human
life as was systematized by the Chaldean astrologers. This lore came from Eastern lands, especially Babylon, and was only in loose contact with
religion ; it was devotedly followed only in a later
time, and then more in the sphere of Roman than
in that of Greek civilization. The same is true of
the real religious veneration of sun, moon, and stars,

But mystic ideas concerning these entered into the
earliest Greek thought—that of the Orphie and
Pythagorean schools.
The express attribution,
however, of divinity to the heavenly bodies appears
comparatively late in the history of Greek philosophy.-

Plato,

the fixed stars
being by the
universe at the
other passages
sun,

moon,

and

in his

7tmaeus (p. 38f.),

describes

as divine existences brought into
‘Workman’ (Demiurgus) of the
bidding of the supreme god. In
he assigns divine character to the
planets..

He

was

followed,

with

variations, by later thinkers—Xenokrates, Herakleides of Pontos, and many others.
Aristotle
described the celestial bodies as containing a great
divine element,

and

pointed

out that this belief,

now explicitly declared by philosophers, was implicit, in an obscure form, in the popular mythology.
ike doctrine was taught by the Stoics and particularly by Cleanthes, who considered that in the san
lay the guiding principle (yyexovtxdv) of the universe,
It was common to call the heavenly bodies ‘ visible
ods’ as opposed to the unseen divine power.
‘These notions were prevalent among the NeoPythagoreans,
Apollonius of Tyana (q.v.), the

Bacche,
What we call the St. Elmo’s fire was
connected with the great twin-gods, the Dioscuri, seer and wonder-worker of the late Ist cent. A.D.,
venerated the sun at dawn, like many an Oriental
Castor and Pollux.
,
The gods of light and darkness must have a potent of to-day. That the practice was popular in Greece
influence on life, and especially on the beginnings is shown by the salute which Sokrates offers to the
of life. The hearth-fire itself
was treated as a rising luminary, at the end of his great drinkingThe Neosymbol of the generation of the human being, and bout, in the Symposium of Plato.
a growth of legend and ritual was developed from Platonists, who powerfully affected the thought
and
religion
of
the
Romanimperial
period,
embraced
this idea. The light-bringing divinities are very
naturally those who bring the child out of the pre- and developed beliefs like those that have been cited.
Philo, the great Alexandrian Jewish philosopher,
natal darkness into the light of life, and many
deities were at different times and in different was in this respect fully in accord with the Greeks.
laces supposed to exercise this function (cf. art. An idea that was wide-spread in the philosophic
IRTH [Greek and Roman]).
Zeus himself to the schools, and especially favoured by the Stoics, was
latest age was a god of birth; but the powers that that the contemplation of the heavenly bodies in
guide the milder radiance of the moon rather than their purity and in the regularity of their operations
those that wield the fiercer splendour of the sun had an ethical value for the regulation of human
.
had chiefly this duty, and the greatest among them conduct.
2. Roman.—Among the Romans notions concernwas Artemis.
ing
the
regions
of
light
and
darkness
were
clothed
The mysteries of the darkness beyond the grave,
in which departed souls were hidden, gave rise to in some distinctive forms.. The dread of evil that
multifarious practices and beliefs.
There were might befall if the inhabitants of the nether world,

.
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the departed spirits of mortals, did not receive their
due from the living was much more marked than
in Hellenic

communities.

In

the historic

time,

till Christianity

prevailed, the bodies of the dead

were

but some

cremated,

of

the

attendant

monies pointed to a remote age when
was

the

rule

(cf.

art.

DEATH

AND

cere-

inhumation

DISPOSAL

OF

THE DEAD [Greek]).
In primitive days the tomb
must have been regarded as the only p ace haunted
by the ghosts, and down to the latest age it was 50
. treated in many ceremonial practices. But quite
early a conception must have sprung up of a general
habitation for those who were colloquially called
‘the majority.’
The Romans, however, . never
imagined for themselves a judgment beyond the
tomb, which should assign one dwelling-place for
the good, another for the bad. _ The

(Greek

and Roman)

when

Horace acted as laureate and supplied the
n Seculare,
.
Cone fen of & communication with the realms of
darkness through an opening in the earth can be
traced in other directions.
The devotio, whereby
a citizen could give himself up to the powers of
gloom and thereby securea favour for his country,
Is an example,
Livy (vii. 6) and other ancient
writers have told how, in 362 B.c., Curtius, riding
in full armour, made his horse jump with him into
a chasm in the Forum,

which

closed up after him,

The spot retained the name of ‘ the pool of Curtius.
Here in the reign of Augustus the populace cast
down coins every year on the emperor's birthday,

to secure his welfare (Suetonius, Aug. 57).
The
devotio of the Decii, who vowed themselves to

great scheme
death by the enemy, thereby binding the powers
ictured by Virgil in <Eneid vi., which has stimu.
to favour the safety of the country, was somewhat
Fated the Imagination not only of poets but of different.
But, should the devoted man fail to
many religionists ever since, was drawn after Greek
find his death, the terms of his vow were satisfied
patterns. The genuine Roman under world was a by burying
a Jay figure in the earth with due cere.
tract of gloom, and the spirits were minded to do mony—a
curious example of the ease with which
' harm to the living unless their wants were supplied,
the gods might be cheated in Roman ritual. The
though to avoid offence they were called ‘ good walling
up of the erring Vestal Virgin is an inpeople’ (manes),
The ritual for the foundation of stance of the penal application
of the devotio,
a new city required that somewhere near its centre
It is hard to discover in Roman religion the
an underground chamber called mundus should be
worship
of divinities
clearly connected with
provided, into which were cast fruits of the earth,
heavenly
objects before the time when Greek and
probably to satisfy the hunger of the dead, though
Oriental
influences became powerful.
that may not have been the only purpose of
the
the relation of Jupiter to the light of the sun Even
mundus.
does not
This chamber was opened at stated come
out
with
distinctness.
The word ‘Leucesie’
times mentioned in the calendar, }when
fresh
ings were made to the departed, who were ofier- addressed to him in the very primitive hymn that
thus
survived
in
the
ritual
of tho * Arval Brothers? (9.%.)
kept in order and restricted to appearances on
the refers to him as
god of
days set apart.
These gifts,
presented by the epithet ‘ Lucetia’ was light, and a correspon ing
applied to Juno, in icating
nation as a whole to the nation’s ead, were
to the private Rrgsentations at each of the parallel @ connexion between her and the moon.
The
famil
antiquarian scholars of the late Republic
tombs, Special
days for the service
declared
existed in Greece, but they were neverof the dead that Titus Tatius, the Sabine king of Rome, had
so general introduced the worship
or so precisely ordered as among
of the sun and moon into
Romans:
Rome from his own country, and that
Therewas one mundus on the Palatine the
Hill
supposed
the sun on the Aventine was foundeda temple of
to have been the work of Romulus when
by him.
ome ; there was another in the Forum, he founded This was the opinion of Varro (de Ling, Lat. v.
and others 74), and Tacitus (Ann.
elsewhere.
xy, 41) attributed a temple
Offerings at these places were made
to of the moon (Luna) on the
all the di inferi—a phrase in which
Capitol to
dead mortals
i
But the official Roman calendar Servius
are included, as being in some sort divine.
of fes.
Every
tivals,
which
Roman tombstone was inscribed
is known to enshrine very ancient
manibus,’ ‘ to
usage, gives no sign of official
the divine spirits.” The Larve ‘ Dis
reverence
and
paid
Lemures, to sun or moon, nor
to
whom propitiatory offerings were
have we any sound evidence of
the ghosts regarded collectively, inmade, are merely & public priesthood devoted to them
either
their
unsatisfied
at
ome or elsewhere among Italic
and therefore terrifyine aspect,
peoples, though
oo,
Varro assigned such an oilica
to special divinities of the realms
in
old
days
to
beneath,
the
gens of the Aurelij.
the earliest worshipped at Rome
They were supposed to have
seems to have come from the
been Tellus, Mother Earth,
country of the Sabines, in whose
‘the
parent
of
all
tongue ausel
things and their common tomb,’
Lucretius calls is well known,denoted the sun. The Aventine, as
her (v, 259). In the later age she as
was a home of cults introduced
was
less
and
less
from’
regarded, in consequence of the
Greece.
The existence of a deit,
attractiveness of Noctiluea
called
Greek invasions in the sphere
(the ‘night-shining one *)on
of religion. Names
the Palatine
is hard to explain. The situation
like Genita Mana, Lara, and
others invoked in the
implies
high antiquity,
indigitamenta (q.v.), appear to
have been epithets take up for no god realized as foreign was allowed to
of Earth.
an abode
So, in
goddess

Greece, Gaia was in some
sense a
of the dead, and the

of course, given to the divinizedsame attribute was,
figure of Earth in

other mythologies

(cf. art,

Earta,

EARTH-GODS,

A curious place of communic
nal regions wasa spot called ation with the infer.
pus Martius, where robably« Terentus’ in the Camat one time mephitic
vapours escaped.
This became in 249 B.C. the
centre for a cult newly imported
of Dis (whose name is a renderin from Greece—that
g of Pluto or Plouton)and Proserpina,
Thecult was probably grafted
on to more ancient and purel
y Roman ceremonial,
The blend gave rise to the chara
cteristically Roman
‘secular games,’ celebrated
always in practice, at inter theoretically, but not
vals of a century, to
ensure the safety of the city.
The most famous
celebration is that ordered
by Augustus in 17 B.c.,

before

the

age

of

within the Pomerium
the Second

of the city

The
name my have been an epithet Punic War.
of Juno, who was
connected with the sky.
Ina
ceremony
connected
with the fixing
of the calendar

she was

addressed
as Juno Covella, «J uno, goddess of
the sky.’ The
Lucina (closely

function of the
as superintendin
human birth, was transf
erred to Diang.
:
vending
€ veneration of Volcanus
as
god of fire belongs
to an old stratum in
Roman religion ; but;
Hephaistos, he was wor
unlike
shipped, it seems exel
sively, as protector aga
uins
t
dan
ger
to
men from
Te.
He wasa popular divinity
,
and
his
cult was
one of ‘those which
duction of Christianitylongest survived the intro, The forms with whi
ch
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venerated

were

re-

markably characteristic of the Roman
people.
Her affinity with fire and her kinship with the
Greek Hestia are obvious ; but the worship of Vesta

among Romans is far more conspicuous than that
of Hestia among Greeks, possibly because the structure of the Roman family resisted the assaults of
time more stoutly than that of the Greek family.
. A great feature of Roman religion is the parallelism in many respects of the religious ceremonial
of the family and that of the
State. And the
private and public worships of Vesta resemble
each other not alittle.. Every house had a cult of
Vesta, and the name was restricted to the divinity ;
it had no connotation like the name Hestia, which

meant ‘hearth’ as wellas goddess, So thoroughly
is Vesta a Latin deity that outside Latium hardly
any signs of her existence have been found
—as surprising
fact when the similarity between
Hestia_ and
Vesta is remembered.
In the home
the cult of the goddess belonged to the matron
and the virgin daughters, whose duty it was to
see that the fire on the hearth was not extinguished.
The centre of worship for the great State family
was the ancient shrine of Vesta in the Forum,
and no other public temple or altar devoted to her
service existed before the end of the Republican
period. The temple of Vesta was of the antique
round shape derived from that of the earliest
Roman house. Close by dwelt her priestesses, the
Vestals, of whose abode important remains have
come to light in‘recent days. The temple never
contained an image, for Vesta was the one ancient
divinity in Rome who never succuinbed to the
anthropomorphic impulses of her worshippers.
The only symbol of the goddess was the eternal
fire, whose extinction imported calamity to the
land. Lapse of duty or impurity of life on the
art of a Vestal was an omen of disaster, only to
averted by the sacrifice of the sinner.
The
Vestals were the daughters of the community,
regarded as one vast family.
Augustus, who loved
to present himself as the restorer and maintainer
of the most ancient Roman

rites, connected Vesta

with the dwelling-place of the imperial family
on the Palatine.
The Pontifex Maximus had a
public residence close to the house of the Vestals,
Augustus made this office an appanage of the
emperor,

and made

over. the official

house

to

the

Vestals. He then set aside with proper ceremony
@ portion of his palace on the Palatine to replace
it and established there a second State temple of
the goddess (sce, further, art. HEARTH, HEARTHGops (Roman)).'
We turn now to the later age of Rome.
The
conscious worship of the sun marked distinctively
the dying days of Roman paganism.
The oldest
shrine dedicated to the sun was on the Quirinal,
and seems to belong to the time of the Second

Punic War, and to be a result'of the mighty tide

of religious influence which then invaded Rome
from Hellas. A desire to venerate the sun was
manifested, however, earlier, when he appeared
with his attributes on the Roman coinage. Augustus placed in Rome two Ecyptian obelisks before the temple of Cesar, and they were supposed
to be devoted to the sun. Vespasian transformed
into a representation of the sun a great colossal
figure erected by Nero in his own honour. . Several
influences contributed to increase Roman reverence
for the luminary, to which inscriptions from
the end of the Ist cent. A.p. bear increasing evidence. Some of the most powerful divine invaders
who came from the East to conquer the West
were solar divinities. Also, as mentioned above,
philosophers and mystics had preached the divine
nature of the sun and other celestial bodies.
Immigrants from the East, and Romans, especi-

(Greek

and

Roman)

ally soldiers,

who

had resided
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there,

brought

the

religion of the sun with them. The notable drift
of sentiment towards monotheism aided the movement, for the one god was often, and not unnatur-

ally, identified with the sun.
ever, till after Caracalla,

It was not, how-

by his universal

gift of

Roman citizenship to the inhabitants of the cities
of the empire, had cut away the ground for fencing
off the civic
gods of Rome from those of other
communities that
public and formal recognition
was given to these Oriental beliefs. A remarkable
event in the history of Roman religion was the
accession

to the throne

of Elagabalus,

the name of an eastern solar god, whose

had been, like his ancestors before him.

who

bore

priest he
‘This was

the divinity of the Syrian city of Emesa.
The
boy-emperor deposed
Jupiter from his supremacy
among Roman deities, and, placing his own god in
the vacant seat, brought to Rome the round black
stone which was the symbol (rézos) of the god.
In his array of titles the emperor made his office
as ‘pricst of the unconquerable sun Elagabalus’
(Sacerdos invicti solis Elagabali) take precedence
of the ancient designation of Pontifex Maximus.
This was done in spite of the fact that the divine
ruler of Emesa was sometimes correlated with
J upiter, probably because the eagle was an emblem
of both. A temple was built contiguous to the
Palatine residence of the emperor,

and

to it were

removed the fire of Vesta and other venerable
possessions, the Palladium that came from Troy,
the shields of the Salii,

archaic

priests of Mars,

and the stone which symbolized the Great Mother
(Magna

Mater),

whose

essentially

Oriental divin-

ity had been, curiously, recognized four centuries
earlier than that of any other immigrant from the
East. To give completeness to his innovation,
Elagabalus made the foundation-day of the temple
the same as the traditional foundation-day of
Rome itself, the twenty-first day of April. He
also ousted Vesta from the Palatine, where Augustus had planted her, and gave her place to the
god Elagabalus. The ritual of the usurping god
contained Oriental features revolting to the Roman
mind, Among
the emperor’s pranks was a marriage between his divinity and the goddess of Carthage, sometimes

identified with

Juno

and called

‘the heavenly,’ sometimes with Venus.
It was
about this time that ‘Juno Celestis’ came to be
widely venerated in the West, as connected with
the moon. The religious revolution of Elagabalus
fonnd some favour in the army, always a nursery
of Orientalism. But, when his memory was laid
under condemnation, the divinity

of Emesa suffered

with him and was exiled from
Rome.
:
The sun-god was to be glorified again, but in a
saner fashion, in a later

part of the same century,

by Aurelian. He erected a fine temple in honour
of ‘the unconquerable god of the sun.’ His biographer (Hist. Aug. 25) narrates a miracle which
occurred when Aurelian defeated Zenobia and her
host under the walls of Emesa. At a critical
moment he was encouraged by a divine form, which
appeared again to him in the temple of Elagabalus
within the city and was identified with
that
divinity. ‘The writer supposed that the god established at Rome by Aurelian was Elagabalus ;
put the condemnation that this divinity had undergone makes the idea improbable. Some scholars
have thought that Aurelian’s god was the god of
Palmyra, also connected with the sun. . But it is
most likely that the emperor did not wish to correlate him with any particular Oriental manifestation. The only indication connected with the East
is the epithet ‘unconquerable’ (invictus). Aurelian
specially associated the god with old Roman

practice by denominating the new College of
priests as ‘ Pontifices.’. The sun was selected by

60

-

the emperor

LIGHT

as embodying

AND

DARKNESS

the monotheistic

con-

ception ; and, in so tar as that is concerned, he may
be said to have borrowed from the East. An interesting inscription recently discoveredin Mossia
records how Licinius the elder and Licinius the
younger ordered the consecration of an image of
the sun and the establishment of a ceremony in his

honour just before the great crowning victory of
Constantine, won near Adrianople in 323 B.c.
Some years before, Constantine had ceased to place
the sun on his coins, a practice common since
Aurelian’s time.
We come now to the most dominant of all the
representatives of the sun in the Roman sphere—
Mithra,. who is named ‘ Mithra the unconquerable
sun’in many inscriptions. The Mithraic system
was complex and many-sided, however, and this is

only one aspect of the god. His cult embraced
elements derived from many sources, not only from
the Persian religion in which his origin is to be
found,

but

from

Babylon

and

elsewhere.

Sun,

moon, and stars were prominent in the ritual.
The extraordinary spread of Mithraism in the
Roman empire was mainly the result of tendencies
which we have noted in other directions.
The
vogue of Mithra was especially notable on the
frontiers of the empire and in the camps
situated
there. But many of his shrines have
been found
in the inner lands, especially on the sites of seaports. At Rome he was venerated on the Janiculum, where M. Gauckler a few
years ago discovered a remarkable shrine. Another lies under
the church of San Clemente, and memorials have
been found also where the Vatican now stands.
The popularity of the Mithraic worship was specially due to the provision which it made for satisfying some yearnings which afterwards found a fuller
gratification in Christianity. So many were the
resemblances between the religion of ‘Christ and
that of Mithra that Christians attributed them
to the subtle malevolence of evil demons,
The
religion spread rapidly among the freedmen and

soldiers, but also attracted the educated and the
officials, and found favour with princes.
Its close-

knit organization, with its official

ascending

grades

of

illumination,

priests and its
ept

believers

together in the manner of the Christian rites. It
owed much of its hold over the West to the moral
element which its mysteries embodied.
It instilled
into its votaries a higher aim in life and a better
hope in death than any other form of pagan creed.

in Greece,
rigid.

(Hindu)
but

the

rules

there

were

never

so

RATURK.—All information in matters connected with this
article can be found ina few publications, in which the results
of recent investigation are put together.
W. H. Roscher’s
Lexicon, now approaching
completion, ig invaluable.
O,
Gruppe,
Griechische
Mythologie
tnd
eligionsyeachichte,
Munich, 1906, is important on the Greek side, and G. Wissowa,
Religion und Kultus der Romer?, do. 1912, on the Roman.
Roman religion has been interestingly treated by W. Warde
Fowler,
Roman. Festivals, London, 1008, and dteligious Experience of the Roman People, do. 1911.
Many illustrations of
the topics here treated will be found in GBS,
Retp
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great contrast
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between

light and

(Hindu). —The
darkness

with

their life-stirring and Jife-suppressing influence has

naturally in all ages taken deep root in the human
mind, which welcomed the reappearance of light
as the release from the night or the long darkness
of winter, and transformed the contrast of light
and dark into one of life and death, freedom and
bondage, good and evil, virtue and sin. ‘The great
representative of light, life, freedom, and goodness
was to the mind of ancient India Usgas, the goddess
of dawn, and her rival Riatri, the night, or, in a
sense more averse to human life, amas, the dark.
ness,
The imperishability of light found its ex-

pression in the personification of Aditi, which other
scholars explain merely as eternity (cf. Hillebrandt,
Ved, Myth, iii. 105 1f.).
Usas is not only a goddess of the dawn of every
day ; in many songs that glorify her reappearance
the turn of the year is alluded to, and Ugas means
the first dawn of the New Year (cf. A. Ludwig,
Der

Rigveda,

Prague,

1876-88,

iv.

p. xi, vi. 173°;

Hillebrandt, Ved. Afyth. ii. 251f.).
Teas is partly
the Ostara of the Rigveda poems (F. Kluge, Zeit:
schrifé fiir deutsche Wortforschung, ii, [1901] 42).
She brings back the sun, the fire, the sacrifice
which has been discontinued during the decayin
period of the year; sometimes she is also calle
surya or ekastakd, and under the nan 2 saramd she
became the mother of the two heavenly dogs, the
sdrameyas.
The Indians divide the year into two periods, the
Uttariyana, when the sun proceeds towards the
north, and the Daksindyana, when he yoes towards

the south, the

licht

half

of the

year being sacred

to the gods, the dark half to the dead. Sometimes
(e.g., Satapatha Brahmana, m1. i. 3. 1) it is said
that spring, summer, and the rains are the godseasons, while autumn, winter, and the cold

are the pitarah-seasons, sacred to the manes. season
We
may begin the New Year with the winter solstice
on to the end of the 4th cent., revived a little
in or with Easter time, accordinga3 we
the intervening time through the restoration of the
lay greater
stress upon an astronomical or a practical
forbidden gods by Julian, who himself entertained
point of
Indian writers also oscillated between
@ religious veneration for the sun. It may be ob- view,
the
served that Mithraism never took any great hold on two possibilities, and faced the problem in the
Greek lands where the Greek culture had been same manner as their brothers did among Teutonic
Slavic, and
long established.
It is found in contact with ContributionsItalian tribes (cf., eg., F. Mf. Miller,
to the Science of
Hellenism chiefly on the outskirts of Greek
Mythology, London,
civiliza1897, ii. 715).
The Vedic authors speak of the
tion in the East and on the Danube (see,
further,
dark
half
of
the
as tamas and_originall
art. Mirumatsy).
, meant thereby the year
winter, the personification oF
,4n conclusion, we may note that the evil
\- which was Vrtra, not the
ciated with the darkness left its mark on some
retainer
rain, as has generally been believed of the heavenl
usages connected with the administration
but the demon
of the
of
winter,
who
Roman State.
was slain by Indra, and who regain
The taking of augury, which prethe light and sets free
ceded the carrying out of many public affairs,
the streams bound by tl °
fetters of frost and ice,
originally took place at dawn. It was
as the from pre-historic times, This idea was inherited
sun was rising that Romulus saw thejust
and formed under the
flight
of
influences
of a more northern climate
eagles which gave him the kingship. No
than that of
public
the
Indian
plains,
usiness was valid unless conducted
sun- advanced towards theThe farther the Aryan t ibe:
rise and sunset—neither meetings ofbetween
south,
and
the
longer tl y
settled under a milder climate
or of the Senate, ror the administration assemblies
the less that iden
of justice. harmonized with
Cicero reproached Mark Antony for having
the
surroundings
and
the
carried climate;
t al
through decrees of the Senate after
the notion of tamas was
sunk (‘Senatus consulta vespertina,’the sun had the really dark season of India—thetransferred i
Phil. iii.
rains
: and
t
ue o
24). Something of the same usage can be seen
€ past and the germ of a new
time were thus equally precipitated
in the ancient
The

conversion

itsdeathblow.

of

Constantine,

however,

gave

it

Like other heathen cults, it lingered
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literature. In later times the Holi festival seems
to have absorbed most of the customs connected
with the New Year festival, though even now the
celebration of the Sathkranti is by no means
forgotten in India; and the splendid spectacle of
the bathing festival held about the 12th of Januon the banks

of the

Ganges

in Benares

will

not be forgotten by any one who has happened to
witness it.
.
Lrreratore.—A. Hillebrandt, Vedische 3fythologie, Breslau,
1891-1902, if. 25 ff, 77 ff., iii. 183 ff., 204 &., Die Sonnwendfeste tn
Alt-Indien, Erlangen, 1889 (=Romanische Forschungen, V.),
. 2098. ; H. H.
Wilson, ‘Religious Festivals of the Hindus’
Works, London, 1862-77, ji. 153 1f., on the Uttariyana; 222ff.,
on the Holi rites). On the Holi festival: W. Crooke, PR,
Westminster, 1896, li, 3134., Things Indian, London, 1906,
p. 211; J. A. Dubois, Hindu Manners, Customs, and Ceremonies?, do. 1899, p. 675ff.; Natesa Sastri, Hindu Feasts
and Ceremonies, with an Introduction by H. K. Beauchamp,
Madras, 1903, p- 115 ff. (“The Hindu New Year’s Day'); F.S.
Growse, Mathura3, Allahabad, 1883, passim.
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avarenanghaca ; for an admirable discussion of the
latter word see E. Wilhelm, ‘ Hvarené,’ in Jubilee
Vol. of the Sir Jamsetjee Jejeebhoy Zarthoshti
Aladressa, Bombay, 1914).
Light was created by
Ahura Mazda (Ys. v. 1, xxxvii. 1), and is one of

his prerogatives (Ys. xii. 1); hence prayer is made
to
behold ‘the creative light of the creative
Creator’ (Ys. Iviii. 6), and the light of the sun
praises him (Ys. Ixiv. 6). Together with Asha,
Ahura Mazda created ‘the shining light and sunny

abodes’ (Yt. iii. 1 £.), so that the abodes of Asha are

light (Ys. xvi. 7).
righteous

Afrinakan,
(vahista
is light
worship
‘light’

xix.

6),

dead

In these abodes the souls of the

dwell

i. 18;

(Ys.

xvi.

Vend.

xix.

7;

ef. xviii.

36), for

11;

paradise

ahu; see art. LIFE AND DEATH [Iranian])
(Ys. Ixii. 6, xviii. 11), and, as such, receives
(Visprat, xxiii. 1; Sith récak, ii. 27). Indeed,
(raocdéo) is a synonym for ‘heaven’ (Ys.

another

synonym

house of praise’ (raoxsna

being

‘the

shining

garé-nmana [Y¥¢. x.

124,

LIGHT AND DARKNESS (Iranian).—The
antithesis between light and darkness among the
Tranians was closely connected with the antagonism
between Ahura Mazda and Ahriman. Thisfeature
attracted the attention of Plutarch, who says (de

xix. 44]) to which worship is paid (Sik récak, ii.
30). Still another synonym is ‘the light without

Is, et Osir, xlvi.)

6, Sth rocak, ii. 30;

that Ahura

Mazda was

purest light and Angra Mainyu

born

of

of darkness, so

that rdv pev docxévat ort néaNora ray leh.

ry 68

tuvadwy oxéry xal dyvola (cf. Porphyry, Vit. Pythag.,
p- 41, ed. A. Nauck, Leipzig, 1860; Hippol. Refut.
1. 2, iv. 43; A. Rapp, ZDMG xix, [1865] 48 f.).
This view recurs not only
in the late ‘Ulamdé-tIslam (tr. E. Blochet,

RHR xxxvii. [1898] 41) and

in al-Shahrastani’s Kitab al-milal wal-nihal (tr.
T. Haarbriicker, Halle, 1850-51, i. 275), but also in
the Armenian writers (e.g. Thomas Artsruni, i. 3),
while Dio Chrysostom (Orat. xxxvi.) goes so far as
to make the assertion—not thus far substantiated
elsewhere—that, in order to create, Ahura Mazda
had to surrender much of his light.
In the Gathas we find the striking statement
that Ahura,

‘well-working,

created

and darkness(es)’ (Ys. xliv. 5).
calls the

passage in Is 45’,

trianism,

London,

both

light(s)

This at once re-

‘I {the Lord]

form the

light, and create darkness,’ but it seems advisable to assume, with J. H. Moulton (Zarly Zoroasand the Hebrew

1913, p. 291), that the Iranian

developments are only

parallel

beginning’ (anayra raocao [Ys. lxxi. 9; Yt. xxii.
15; Vend. xi. 1£., 13, xix. 35; Pursignihd, xxxviii.]),

which is likewise an object of veneration (Gah, iil.
cf. Spiegel, ii. 17£.).

Zend-Avesia,

Paris, 1892-93, iii. 178), the righteous

man hopes to attain to ‘the place of light’ (rdgnjaé), not to ‘the place of darkness’ (¢a@rik-jaé).
The good creation is given the epithet of
* bright’—Asha
(Ys. v. 4), the Amesha Spentas and
their paths (Yz. xiii. 82, 84, xix. 15, 17), Ashi (Yé.
xvii. 1, 6), Apim Napit (Yt. xix. 52; Sih rocak,
ii. 30), the ‘glory’? (xvarenah [Yt. xix. 35)),

and especially
Yima, whose conventional epithet
x§acta (‘shining’) is so completely blended with
his name that in modern Persian he is known only
as Jamshid,
The sun, moon, and stars are bidden to give
light (Vend. xxi. 5, 9, 13), and the light of the
moon is lauded (Nyayisn, iii. 7), while so great are

the blessings of the light of the sun that, if the
sun no longer rose, ‘the demons would destroy
everything that is in the seven regions [of the
world}, and the spiritual angels would find no
tarrying place and no abiding place inthis corpor-

and not connected (cf., further, E. Stave,
Linjluss
des Parsismus auf das Judentum, Haarlem, 1898,

eal existence’ (Y¢. vi. 3;
general Nydyign, i-iii.;

less

neither night nor darkness (Y¢. x. 50).

pp- 461f., 644%, and the ‘Semitic and Egyptian’
section below, p. 65%, note 3).
Be the origin of the two what it may—and the
true explanation of the Gathic
passage doubtis,

as

Moulton

maintains,

that

it

is

the

rotest of Zarathushtra against Magian dualism—
ight is, as is but natural, associated with Ahura

Mazda

and

his supporters, while

darkness

is con-

Nydyisn, i. 13; cf. in
Yt. vi.-viii.).
Indeed,

the fairest of the forms of Ahura Mazda are the
earthly and the heavenly light, i.e. the fire and
thesun (Ys.

which

xxxvi.

Ahura

6, lviii. 8); and

Mazda

in the palace

built for Mithra

ness,’ temasctéra (Yt. vi. 4; Nydyisn,i.

in the realms

viii,

beatitude will be

beheld by him whose thought is right (Ys. xxx. 1),
-while the light of the sun is one of the things
that glorify
Ahura Mazda (Ys.i.11). Apart from
the passage already noted, darkness (¢emah) is
mentioned only once in the Gathis, in Ys. xxxi. 20,
where

it refers to the blackness

of

hell

(on

the

blackness of hell see Moulton, p. 172 f.; F. Spiegel,

Eran, Alterthumskunde, Leipzig, 1871-78, ii. 121).

In the Younger Avesta the dualism between
light and darkness appears in full vigour, so that
Spiegel is amply justified (ii, 20 ff) in dividing
his discussion of the Iranian theology and
demonology into ‘the light side’ and ‘the dark
side’ respectively.
A phrase which constantly
recurs in beginning the laudation of all good deities
is ‘for his magnificence and his glory’ (ahe raya

there

is

.

Darkness is a special attribute of hell (Vend. iii.
85; Aogemadaéca, xxviii.) for which ‘darkness without beginning’ is a synonym (Yé. xxii. 33; ef.
Spiegel, ii, 18f.).
The demons are ‘spawn of

nected with Angra Mainyu andhisrabble.
It was
Ahura Mazda who in the beginning filled the
blessed realms (z2vd@6rd) with light (Ys. xxxi. 7), and
of light (raocébzs)

Accord-

ingly, in the Patét Irani (ed. E. K. Antia, Pdzand
Texts, Bombay, 1909, p. 145, tr. J. Darmesteter,

darkness’

(or, perhaps,

§0]), and

seek

‘possess

refuge

the seed of dark-

14; Vend.

in darkness

(Ys.

lvii.

18), or hide in the earth (zemare-giiz [Ys. ix. 15;
Yt. xix. 81; Westergaard Frag. iv. 3}) or incaverns
(Vend. iii. 7, 10}—a phrase which may possibl
oint to survivals of an old chthonic cult (ctf.
Kroulton, pp. 57, 128 f., 132, 399). Properly enough,
therefore,
divine aid is sought to resist ‘darkness,

woe, and suffering’ (Ys. lxxi. 17; cf.
14).
Turning to the Pahlavi texts, we
‘the region of light is the place of

Nydyisn, i
.
are told that
Atlharmazd,

which they call ‘* endless light ”’ (Bundahign, i. 2),

and that the place of the Amesha Spentas is ‘in
that

best

existence

of

light’

(Ddtitdn-7-Dinik,

xxiv. 2), while Arta-I-Viraf, when in the presence
of Ahura Mazda, perceived only brilliant light
(Arta-i-Viraf Namak, ci.), and the radiance of

-
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his mother, during

the three

days before his birth, was so great as to illumine

his father’s whole village (Dinkar¢, V. ii. 2, VIt. ii.

ee eoording to the same texts, hell is full of
darkness (Datistdn-i-Dinik, xxvii. 2, 6, xxxiii. 2, 4,
xxxvii, 28,

45), so intense

that it ‘is fit to grasp

(Semitic

years, entertained the thought:

world

Mainyu

is nothing.’
was

sprang Ahura
Angra

the abode of Angra Mainyu (Bundahign,

meditated

when,

in

his fruitless endeavour

light of Ahura

Mazda,

he emerged

to destroy the
from hell, he

made the world at mid-day as dark as midnight,

returning, after his defeat, to the darkness, where
he formed many demons (16. i. 10, iii, 14).
In

fact, ‘the most steadfast quality of the demon
himself is darkness, the evil of which is so complete
that they shall call the demons also those of a
gloomy race’ (Ddtistan-i-Dinik, xxxvii. 85).
In
contrast, although sun, moon, and stars will con-

tinue to exist after the renovation of the world,
they will no longer be necessary, ‘for the world is

. & dispenser of all light, and

all creatures, too, are

brilliant’ (ib. xxxvii. 126).
The
power of the
demons during the darkness hasalready been noted.

Therefore,

‘ when in the dark it is not allowable to

eat food; for the demons and fiends seize upon
one-third of the Wisdem and glory of him who eats

food in the dark’ (Sdyast-la-Sdyast, ix. 8; two-

thirds are taken
hands); and the
Sitkar Nask of
topics, with ‘the

if one also
eighteenth
the Avesta
hussy who

eats with unwashed
section of the lost
dealt, among other
spills anything after

sunset, or who scatters a morsel of food to the
north, at night, without a recital of the Ahunavair’
(Dinkart, 1X. xix. 2).. To the same category
of

concepts belongs o. short Parsi poem contained in
the second volume of the collection of Riviéyats
of Darab Hormazdyar (ed. M. R. Unwalla, 207.
19-208. 4; the edition is not yet published, but

the
writer has a set of the proofs through the courtesy
of the editor and J. J. Modi). According to this
‘Rivayat on the Lighting of a Lamp,’ the lamplight drives away all demons, and it adds:
‘From that light of the Fire the world

hostile to the demons of Abriman ; if there is bright, since it is
lizht of the Fire, there would not be a single were not always the
man in the world.’
This little poem is immediately followed,
by another of nine distichs, recounting theit may be remarked,
miraculous cure of
a dying child by the lighting of a lamp on
the roof of the house.

The problem of the relation of light
ness was even more vital than the extantand darkIranian
texts would lead one to suppose; for it gave
rise
to philosophical speculations which
materially
helped to form the leading Zoroastrian sects,
.
Al-Shahrastani goes so far as to declare
(i. 275) that ‘all

pro-

blems of the Magians turn upon
main points: why the light
mingled with darkness, and why two
the light cleansed itself from
darkness; they posit the mingling
cleansing as the aim.’

as the beginning,
.
:

and the

The Gaydmartian sect maintained,
according to
al-Shahrastani, that light had no beginning,
but
that darkness was created,
Whence,
problen—whether from light, which, was their
could not produce anything even partiallyhowever,
evil, or
- from something else, though there was
nothing
which shared with light the properties
of
creation
and eternity, Their rather lame solution
was that
Ahura Mazda thought to himself:
opponent, how would he be formed?’‘If I had an
thought, which did not harmonize with From this
the goodness of light, Angra Mainyu was produced.
The
mingling of light and darkness was due
to the fact
that the light gave men, before
they were embodied, the choice of de
adation to the realms of
Angra Mainyu or battle with
him,
They chose
corporeal

existence and battle,
they were aided by the light to on condition that
victory and
to the final resurrection at his eventual
= ~~...
‘The Zarvanite sect held that defeat.
the light produced

Egyptian)

a number of creatures of bright, divine nature, the
most important of whom was Zarvan (Time), who,
after murmuring prayers for a son during 9999

with the hand’ (Bundahi§n, xxviii. 47; cf. Dind-iMainég-i-Xrat, vii. 31). This ‘endlessly dark’ is
i. 3), and

and

minor

born,

Mainyu

upon

and

Mazda.

speculations

was

‘Perchanco this

From. this evil doubt Angra
from

Zarvan’s

wisdom

There were a number of

among

this

originally

treachery

until,

sect—e.g.,

in

heaven,

that

but

like Satan,

he

fell, The Mashites thought that a portion of light
had transformed itself into darkness,
.
The Zarathushtrians (Zoroastrians) entertained,
according to al-Shahrastiinf, the viows of light and
darkness which we would naturally infer from the
Avesta and Pahlavi texts.
Both light and darkness had existed from the beginning.
Good and
evil, purity and impurity, ete., had arisen from the
mingling of light and darkness; and, had thero
been no such mingling, the world would not have
existed.
God was the source of both (cf. Ye. xliv.

5, cited above),

and

in

His

wisdom

had

mingled

them; but light alone is real, darkness being, in
fact, only its necessary antithesis; and, since they
are antithetic, they must war against one another
until the light shall be victorious over darkness,
Thus in Zoroastrianism the problem of the
tion between light and darkness becomes partrelaof
the greater question of the origin of good and
and from this point of view the antithesis of evil ;
light
and darkness is found again—whether independent
or derived—in several Gnostio systems (cl.
ERE,

vol. vi.
p. 238f.), as well as in Mandsanism
(A. J. H. Yy. Brandt, Manddische
Reli: ion, Leipzig,
1889, p. 89 fF.) and Manichaism (K.
Kessler, PR/

xii. [1903] 205 ff.).

Seo art. MAZANDARAN,

Litgratore.—In addition to the
other citations from the Avesta may references given inthe art.,
bo gathered from C. Bartholomae, Altiran, Worterbuch, Strassburg,
1004, s.er, ¢ Raok-,’
‘ RaoxSna.,’
Raocah.,’ and ‘Taéra-,’ ‘Temah-,'
eta,
1492, 648-050).
No special treatiso onthe subject (coll, 1487=
has as yet

been written.
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fourth millennium B.¢., and the lower limit may with
ropriety be fixed about the time of the Hebrew
Fe e, before the influence of Persia, followed by
. Greece, could have been felt.)..Throughout this
period of three millennia the predominant feature
of religion in Babylonia and Egypt is the cult of
the sun-god. We should therefore expect to find
in the records that have survived much that is
cognate to at least the first member of our subject.
Owing to syncretistic tendencies always present,
and the ease with which those ancient peoples
tolerated antinomies in belief, no uniform presentation of their views about light and darkness can
be given.
:
:
2. Various relationships of light and darleness.
—While the words ‘light’ and ‘darkness’ appear
to stand in a co-ordinate relation, in reality they
are contrasted terms, to be compared with ‘day’
and ‘night,’ ‘life’ and ‘death,’ ‘good’ and ‘evil.’
In all these cases the co-ordinate relation holds
good in the sense that light and darkness, etc.,
can be regarded as complementary terms, conveying the idea of the whole—~e.g., the daily round, the
sum-total of existence, and the ethical

contents of

life. The exceptional view whereby both light
and darkness are traced to the same creative
source (as in Is 457) may also be brought into this
connexion. In general, however, the relation between light and darkness continues to be regarded
in Semitic thought as adversative, slightly veiling
a dualism which perhaps has been inherited from
pre-historic times, ‘and which is not resolved
(Jahwism

excluded),

even

theoretically,

into

a

monism until the limit of our period has been
assed.2_
We have throughout to reckon with
that ‘ Oriental resignation to the contrasts in life’
which marked all the peoples of the Ancient East.$
The theory that prevailed might at best be termed
‘optimistic dualism.’* With special reference to
light and darkness there was a contest present in
the beginning (cosmology), and this is daily and
yearly. renewed, with every day and night, eve

spring and autumn (or summer and winter), and it

may

even extend through the course of the world

eycleS

While light and darkness have, therefore,

each a separate
and

for

life, the

kingdom, the one being ‘for day
other

for night and

for death,

there is evidence
in. the development of religious
thought in Egypt of an invasion of each upon the
other’s domain, resulting in a measure of fusion.
This is concisely summed up by saying that the
solar cult was osirianized and the Osiris myth was
celestialized.¢ - A subtle theory
of a similar kind
has been formulated for Babylonia, as an instance
of which we may
quote the representation of the
sun as under-world divinity, ‘ because in his light
the stars disappear and perish.’? There is much
less warrant for such crossing over of the ideas of
light and darkness in' Babylonian thought.. Regarding the ‘ Astral Theory’ as a whole, it may be
remarked that, were it accepted, it would greatly
extend the possibilities of our subject. It requires,
however, more agreement than at present exists as
to the date of the origin of scientific astronomy
among the Babylonians before its findings can be
used with any measure of confidence. .
.
3. No science of light.—Judging from present
14,

Jastrow,

ot
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data, the likelihood is that the peoples of antiquity
were not conscious of the fact that the universe
is under the dominion of natural law. Theirs was
‘the cosmography of appearances’!—a view of
the world resting at the empirical stage. They
had no scientific theory of light ; darkness was not
merely the absence of light. Both were ‘ material
entities’ :?
.
:
ot
‘The matter of light issues forth from its place and spreads
over the earth; at night it withdraws, and darkness comes
forth from its place, each in a hidden, mysterious way.’3

The “Substantiality of darkness’4
may be specially remarked in
Ex 107 14°, A higher conception of the quality of light was indeed reached.
According to Hehn, in the later parts of the OT
light is used as a symbol of deity because it is the
finest and most immaterial substance known, and
there is no danger of corporeal form being attached
it.
‘The deity as Tight
spirit.’5

gives

the

transition

to

the

deity

as

'_ Bearing in mind that the peoples of the Ancient
East were accustomed to concrete views of what
are accepted by us as abstract qualities, we shall
understand how they received the phenomena of
light and darkness mainly
_ accor ing to their
physical effects and their bearing upon life. Light
was of service

to them;

darkness

formed

a hind-

rance. This was transferred to the realm of feeling:
light they rejoiced in; darkness they dreaded.
Love of the light and hatred of the darkness lie at
the root of many of the myths of antiquity, and
are evident in the metaphorical usage of the two
terms. By an inevitable transition light is associated with warmth, and darkness is linked with
cold, This applies to the cycle of the year, which
is of more importance in ancient belief and practice,
as appears in the Tammuz-cult, than the cycle of the
day. From warmth again there is an easy passage
to life and growth, and from cold to decay an death.
' 4. Light and darkness as associated. with
deities,—Like great natural forces, such as thunder

and tempest, light and darkness
beyond human control, and thus
associated with deity or deities,
more than human. - Light is the
gods,

although

it has

also a

were seen to lie
they came to be
and with beings
creation of good

hurtful

side,

when

ound in conjunction with the scorching heat of
summer, and when bound up with lightning and
fire. Darkness is viewed less as a creation of the
gods than as an environment for monsters and evil
spirits, who could not exercise their baneful power
apart fromdarkness,
Still there are gods specially
associated with darkness, both in Babylonia and
in Egypt. Many deities bear names and attributes
compounded with words signifying ‘light,’ and
their temples are similarly termed (e.g. E-Babbara,
‘the shining house’ [sun-temple at Sippar]). In
addition to Shamash, the sun-cod (and other
deities who in their original function are merel
aspects of the sun), Nannar or Sin, the moon-god,
and Ishtar, ‘the light of the heavens,’ the foremost

place must here be given to Marduk or Merodach
(Amar-Ud, or Amar-Uduk), ‘son of the sun,’ or
‘child of the day,’ as being the god of light by
pre-eminence.
He, too, is generally regarded as a
solar deity, although an attempt has been made to
prove that he is independent of the sun, being
simply the god of light.6
Although appearing
at the summit of the Babylonian pantheon, he
1G, Schiaparelli, Astronomy in the Old Testament, Oxford,
1905, p.22.
0
:
:
oo
ve
:
:
2 TK, Cheyne, Traditions and Beliefs of Ancient Israel,
London, 1907, p. 10.
:
.
.
38. R. Driver, The Book of Genesia with Introduction and
Notes?, London, 1009,p.6.
-.|.
.
:
4JE, art. ‘Darkness.’
yk
.
:
5 J. Hehn, Die biblische und die babylonische Gottesidee,
Leipzig, 1913, p. 292.
ceed
.
i
:
6H. Zimmern and H. Winckler, Die Keilinschriften und das
Alte Testament’, Berlin, 1902-03, p. 370 n.
:

LIGHT

64

called ‘the goddess of light.’?

certainly did not hold undisputed sway, either
and the fight
at the beginning or afterwards,
between light and darkness, typifiedby Marduk
(or Bel) and the Dragon, was continued down
How this should be is perhaps best
the ages.
explained on the theory of Radau,? who contends that Marduk is the god of light considered
not as an illuminative power, but as a life-giving
principle, which appears in the warmth of the
spring. His fight with Tiamat is a fight of the
light, i.e. the warmth, against the darkness, 2.e.
the cold.
By this line of argument Marduk
comes into relation to the Tammuz- Adonis
(and

Ishtar)

cycle

of

myths,

and

is

also

like those of Babylonia, an awful power for evil to
the living, and conspicuously active in the realm
of the dead.‘

Is

god

In the official cults of Egypt sun-worship was
all-important.
Less is said about the moon,
although it finds a place. Within his own domain,
which is the upper world, R& (Amon-Ra4),

the sun,

figures as a life-giving power, a set-off to the
equally great power of death and darkness in the
under

world,

to

which

so much

importance

was

attached in Egypt.
Here, it would
seem, light
and darkness are concomitants of the fuller notions
of life and death.
We must include in this even
the apparent exception of the ‘Aton’ cult of the
XVIIith dynasty (in the reign of Ikhnaton).
In
the ‘Solar universalism’ of that period, which

finds expression in a series of magnificent hymns,"

while the whole activity and beneficence of the
sun are rehearsed, its life-giving power is still in

the forefront. In Egypt the part of Marduk is
taken by. Horus the aider.12
An equivalent to
Ishtar is found in Hathor, who by some scholars is
1T. G. Pinches, The Old Testament in the Light of the
Popdon, 1008, 88 oe
of Assyria and Badytonias,
.
u, Bel,
the
Chri:
i
Ti
p. 46f, (with reference to the Some egnt Times,

i
Chi ‘Story, doe

PERE, ar! ort, “Babylylonians and Assyrians,’ vol. ff. p. : :
Jastrow regards him rather a3 a water-deity (op. cit, t by ia ,
4 Jastrow, p. 39.
.
5 Jb. p. 1008.
1 a5,
a0, Babylonian Religion and Mythology?, London,
TE. E, arb. ‘Babylonians and Assyrians,’ vol. if
318s,
pA. H, Sayce, in Hilprecht Anniversary’ Volume, p. 70 ff.
BR. W. Rogers, Cuneiform Parallels to the Old Testament

New York, 1912, p, 641.3 cf. Jastrow, pp. 215, 333 ff.

1913
pease The Feligion Of Ancient Eaypt, Edinburgh,
Lanion, 1660, p08 :
spero,
Dawn of
Civtlization2,
ee

ExpT’

xxii. [1911] 485. For a revised tr. of the m
3 hymne see Breasted, op. cit.
a p. 324 fr,ost
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TW gayes, ofpe Ikhnaton’
lee

60! 3% 2,

Ezk

in the case of Marduk).

13-3,

While

6°).°

But,

God

is conceived

1 K 82, Ps 18% 31.972, Am 5", Zeph 15),

It is surprising that, though the Hebrews

surrounded

by

races

more

or less

were

alliedto them,

who shared the Babylonian and Egyptian belief
in demons and evil
spirits, hardly a trace of
such powers of darkness is evident in the religious
literature of ancient Israel.?
5. Light and darkness in cosmology.—According to the main version of the Babylonian Story of
Creation, Marduk, the god of light, prevails over
Tidmat,

the

personification

Mummu

(tablet

darkness presumably
I.

of

forms part.®

4)

‘the

chaos,

of

Sayce

flood,’

or

which

finds in

chaos,

the

equivalent of ‘the “darkness” which in Gn 1? is
said to have been ‘upon the face of the decp.”’®
In both the Hebrew and the Babylonian accounts
of what was in the beginning, darkness is reckoned
as primeval, i.e. before the cosmos.
It is an element not to be reckoned as good. While this may
be asserted of darkness as diffused through space,
it does not hold true of darkness as a division of
time, when darkness means no more than night
(Gn 1*5).2° According to Hebrew cosmology,
one
function of the heavenly orbs was to divide the
light from the darkness; ‘and God saw that it
was good’ (Gn 18; cf. Ps 104),
Inthe Babylonian
account there is no mention of the creation of
light, perhaps to_be explained by the fact that
Marduk
is himself the god of light and consequently its creator"—a view which might well
have been entertained in spite of the contradiction
as we see it, that the ‘son of the sun’ is also made
the creator of the sun and all the other orbs of
light. In the Hebrew account light is given as
the first act in

the

of the world,
by the word of God. creation
This, Cheyne thinks, wrought
formed
no part of the traditional

Hebrew cosmogon
but
is due to the priestly writer's reflective tan
mind.
Be that as it may, this light which f
diffused through space, wherever darkrless
‘is
ot
present, is evident ly to be distinguished
fr n th
‘lights’—sun, moon, and stars—in which light is,
as lt were, localized
(Gn 14),
In Egypt th
ig
no detailed account of creation!
y
«and
i Sayce, p. 146,
.
,
ayce™
and

pao art. *Dualism (Egyptian), vol. v. p. 106; Breasted,
_

p. 182,
5 BSayee,
IDB, art.
‘Light,’

4B

6 Ib., art. « Darkness, oa t E 59.
7F. Delitz

,

Hos

ness, the ‘natural antithesis” of light, also enters
into the imagery of the OT (Ex 20%, Dt 4" 5%,

of fire,”

‘From city to city darkness work they,
.
A hurricane, which mightily hunts in the heavens, are they,
Thick clouds, that bring darkness in heaven, are they,
Gusts of wind rising, which cast gloom over the bright day,
are they... .’9

514

of as luminous above measure, He is at the same
time thought of as hidden, and His ways are
reckoned to be mysterious.
For this reason dark-

in the Flood Story, ii. 46 f.) is relieved by the lightning, in virtue of which he has some title to be
regarded as a god of light also. With him may
(Gibil)=Nusku, the

107

while light is readily employed as a symbol of
Jahweh, from first to last there is no idea of identifying Him with this manifestation of nature (as

is Ramman, or Addu (Adad, in West Semitic), ‘ the
thunderer.’®
The darkness which he causes (e. go

Girru

.

The Hebrew conception of God is frequentl
conveyed by means of language (much of which 1s
metaphorical and poetical) drawn from the realm
of light (see Hehn, Zoc. cit.; cf. Ex 24%, Ps 104°,

laced in opposition to Nabi, the god of the
Harker half of the year. Viewed as a solar deity,
then, Marduk stands for the sun-god of spring,
who brings ‘ blessing and favours after the sorrows
and tribulations of the stormy season.’* Before
Marduk was exalted to the chief place, Anu,
Ninib, Enlil, and Ea fulfilled a similar réle in the
myths of creation,® and in later times Asbur arose
to dispute the glory. The nearest approach toa
god of darkness, energizing in the world of nature,

be classed

. Specifie gods of

darkness appear in Set? (or Set-Apdpi), and in one
member of the Hermopolitan ennead, Kek (fem.
(For the gods of the under world seo
Keket).2
below, §7.) In Egypt the demons of darkness were,

to be

whose symbol, a lighted lamp, is as old as the 14th
cent, B.c.8
.
;
‘
Of the evil spirits that love the darkness, mention may be made of the seven evil demons who,
aided by certain of the great gods, were thought
to be responsible for the darkening of the moon by
eclipse or storm, and even for the disappearance of
the orb of night at the end of the month.
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LIGHT AND DARKNESS (Semitic and Egyptian)
Jeremias! remark on sectional parallels to the
Babylonian main version.
Different conceptions
of the origin of light appear. According to one,
primeval chaos is an ocean from which the sun-god
(Atum) arises, bringing his own light with him;
according to another, hebt is laid up in the worldegg, waiting to be revealed.

he story
of a second creation would seem to be
found in the narrative of Berossus, according to
whom the animals apparently were not able to
bear the light of the first creation, and a second

was rendered necessary of such a kind that they
could bear the light.?
Deutero-Isaiah’s exalted conception (457), whereby the creation of light and darkness is referred to
the same divine source, is the logical outcome of
monotheism.* It has an anthropomorphic parallel
in the words ascribed to Ri:
‘When I open my
eyes,

there is light;

when

I close them,

there

is

darkness.’4 This, of course, applies to the daily
renewal of light and its withdrawal every night.
A_ reduction of earth to primeval conditions
would involve among-other things the extinction
of light and by inference the return of the dark.
ness of chaos (Jer 4%), An Egyptian myth, found
in

the Book

of the

Dead,

represents

Atum

(see

above) as defacing what he had made, bringing a
return of water, as it was at the beginning.
this Osiris (lord of darkness) is to rule.®

6. Light and darkness in human

The

cosmology, although

Over

erience.—

relating to what is first

in the order of things, is itself the product of reflexion upon the phenomena of the present. The
processes of thoug: t which give origin to the myths’
connected with the world’s beginning, and
to
mythology in general, may be
placed in times
antecedent

to

the

Semitic

period,

The

myths,

having been invented and reduced to writing,
were now exercising a certain counter-influence on
current ideas. They were never absent from the
background of thought, and in a way they hindered
development. We may
suppose that light and
darkness, especially light, would in time have been
accepted as in the course of nature, and have ceased

to attract attention. But there came interruptions
of the usual order—e.g., in the eclipse of moon or
of sun—and on such occasions the mythology was
speedily recalled. The cults also were of such a
kind that they kept the mythology alive. The
great hymns to Shamash, Sin, Ishtar, etc.; the
transcription and frequent recitation of funerary
literature in Egypt, much of which had been

handed down from very early times; the festivals
attending new moon, full moon, and the new
year,

and every occasion of national or local assembly—
all must have exercised much influence towards
the preservation of traditional beliefs. There was
thus but slight opportunity of escaping from the
legacy of the past. When the Egyptians looked
upon the fiery clouds that attended the rising sun,
their minds reverted to the pits of fre that were
supposed to mark the eleventh division of the
Tuat.® The multiform representations on cylinder
seals of the orbs of night and day, especially of the
figure of the sun-god rising between the mountains
of the East, depicted with streams of light flowing
from both sides, or with rays of light protruding

1 OT in Light of the Anc, East, 1. 158 ff., and, in more detail,

Die Panbabylonisten, ete.
27. G. Pinches, The Religion of Babylonia and Assyria,

London, 1908, p. 42.
3 ERE, art. ‘Cosmogony and Cosmology (Hebrew),’ vol. iv.
p- 155. Delitzsch, op, cit. p, 65, regards this verse as combating Old Persian dualism; similarly Jeremias, OT in Light of
the Ane, East, ji, 276, A different view is taken by H. Gunkel,
Schipfung und Chaos, Gottingen, 1895, B 186n,
4 Quoted in ERE iv. 228; ct. Sayce,
Religion of Anc. Egypt,
p. 218,

SE. Naville, Zhe Old Egyptian Faith, London, 1909,

SE. A. W. Budge, The gyptian Heaven and Helt,

1905, iii. 178 £.
VOL, VIIIL—5

p. 220,

London,
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from his shoulders,! give a vivid conception of the
ideas constantly
at work in the minds of the
Semites and their neighbours. In addition to
anthropomorphic representations of the deities of
light, their symbols, especially the sun’s disk,
winged or unwinged, abounded both in Egypt and
in Babylonia. More telling still were the obelisks
and pyramids of Egypt, which were symbols of
the sun in addition to their other uses. Temples
to these deities of light were also present to bear
their witness, Very impressive was the thought
current so long in
Egypt that the sun died every
evening, and every morning was resurrected. In
the interval he moved with difliculty through the
realm of darkness, and, as a passive body, had to ba
lighted through the under world by other creatures
of light. In Babylonia the phases of the moon
seem to have attracted attention even more than
the daily course of the sun. As king of the night,
Sin (Nannar), ‘the bright one,’ may have had
even older sovereignty than Shamash, who

an
was

second sun,

the

reckoned to be his son. This sequence has been
explained in various ways, but it would seem that
the rejoicing which attended the moon’s appearance
every month, and the lamentation which accompanied its disappearance, point to the belief that
in the presence and ascendancy of light, by night
no less than by day, the ancient Babylonians found
safety and happiness, whereas in darkness there
lurked danger and woe. In this connexion it is
curious to note that Saturn was regarded as a
to whom

(apart

from

the moon)

illumination of the night was due.*
In spite of these efforts to extend the sovereignty
of light, there remained a sufficiently terrifying

residuum of darkness.
To overcome this, resort
was had to other agencies, viz. magical rites and

a due fulfilment of the duties owing to the dead.
Darkness both of earth and of the underground
being the milieu of demons and_the spirits of the
deceased,

contrariwise

they could

not have

their

dwelling in the light. Inasmuch as natural light
was not always available, artificial means had to
be adopted to overcome the disabilities attaching
to darkness. The energy of fire was here of great
significance. It is noteworthy that a certain part
of the temple where purification was wrought was
termed ‘the house of light’ (Assyr. bf¢ntri). The
light is associated with

Girru

or Nusku,

the fire-

god, which may be taken to mean that the purification was by fire.* The subject of artificial lights
is closely related to this branch of our subject.
The peoples of antiquity being obsessed by the
terror of darkness, it was natural that they should

have safeguarded themselves, so far as they could,

by having lights in their dwellings and ont-ofdoors, From the number of lamps found during
excavation, notably in Palestine, many of them
belonging to the Semitic period, it has been inferred
that these were in general use, Out-of-doors
torches served the
purpose. The torches of the
Anunnaki (gods of a lower order) are mentioned in
the Babylonian Flood Story (col. ii. 44). A graphic
description of the festival ‘illumination’ of New
Year’s Eve and days following, given by Breasted,®
affords an excellent idea of the part played by
artificial lights in the ritual of Egypt.
One of the
duties of the priests and ministrants in the temp!es
was to attend to the fires and lamps (cf. 1 S 33,
K 7).
,
1 Boks of Nght and darkness were further kept in the
minds of these ancient peoples by the terms assigned to the
1 Jastrow, plates 6 and 7 (at p. 16).
.
2 Budge, iil. 107, 174, 187, 194. According to the Babylonian
conception, the sun seems to have entered on a better fate at

night-fall, feasting and resting in the abode of the gods (King,
Bab, Religion and Mythology, p. 38).
3 Jastrow, p. 65.
Td. p. 223.
$Id. p. 313 ff.
6 Op. cit. p. 261 ff.
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waters of the

Heb. ér, ‘light’); to the morning, or East
eb. mizrak, ‘the rising of the sun’); to the
evening, or West (Assyr. eréb Samii, Heb. mebe hash-shemesh,:
-*the setting of the sun’); and by certain Babylonian month
names (Aru, Ajjaru, the second or ‘bright’ month; Addairu,
One series of
the eleventh, the ‘dark’ or ‘gloomy’ month)
directions in Hebrew gives north (=¢gdfon) as the ‘ obscure | or
or ‘illu‘dark’ place, and south (=ddrém) as the ‘bright’
minated’ place.
(Assyr, tu!
day
ae ete ambi,

7. Light and darkness in relation to the state

after death.—The contrast between light and darkness in the idea of the ancients is most strikingly
revealed in their views about the state of the living
‘Darkness without light’ is one
and of the dead.
of the curses invoked by Hammurabi on any one
This is
who should venture to deface his stele.
synonymous with death. The grave to which the
dead are consigned is ‘the dark dwelling’ (Sumerian
Unugi), which in its extended meaning is applied
to the under world, the abode of the shades (cf.Ps

"988- 12-18),2

The departed soul itself is a ‘creation

of darkness’ (Sumerian, gidim, Semitic, edimmu).®

The darkness attending death was to some extent
relieved in the practice of the living by the use of
artificial lights in the preliminaries to burial and
to the
by occasional illuminations in proximity
tomb. From Palestinian excavation it has been
ascertained that lamps are exceedingly common in
graves, where their intention is evidently symbolical. Their purpose has been variously exlained, and one and the same interpretation will
ardly suit every era. The readiest explanation
would place them—at least in the earlier period—
on 2 level with food and drink vessels deposited
Whatever was of serviceto the
with the dead.
Lo
living might also serve the dead.‘
Among the Babylonians the general idea was
that it was a misfortune for the dead again to be
brought to the light of day. Unless decent burial
given, their

were

spirits would return

(or

preferably

doctrine, whereby

the other world)

the Boat of Millions

home,

:

. and
ont

CRUICKSHANK.

Propicgigs

anp

Por-

Alfonso

Maria

di

Liguori

document, was guilty of an oversight which, when
and disgusted .him with his career and
with all
worldly ambition.
He had always led
innocent life, and now, giving himself up a most
tude and prayer, he had what he believed to solito be a
..) For differe
brought home to him, covered him with
confusion,

:
1 Schiaparelli, p. 84.
2A. Jeremias, Holle und Paradies bet den Babyloniern
,
:
:
Leipzig, 1900, p. 14,
3 ERE, art. ‘Death, ete. (Babylonian),’ vol, iv. p. 4454,
1 on Yinrent, Canaan @apres: Pezploration sécente, Paris,
an:

WILLIAM

stake, Liguori, in the interpretation of an important

Hebrew conception it seems
the Babylonian and
to have Jain beneath earth, even lower than the

nt locatio

ns of S
charts in TDB I. 603 and
Schlaparele

uy gg) the Abyss, eve
eo E. *: W. Budge, The Book of the
Dead,
lf
aville (p, 182) considers this an evident London, 1901, it.
reference to the
3 Sayce, Religion of Anc, Eqynt, p.
122.:
«Budge,
Eqyup. Hi
i

netent Pales\.

TT adge, L498, PP. 283, 285.

.

He was the eldest son of a rather impoverished
noble family, and, according to his biographers,
was from earliest youth remarkable for his piety,
his charm of manner, and his precocious ability.
A strain of Spanish blood seems to have lent hima
greater seriousness of mind and tenacity of purpose
than are common pmong natives of Southern Italy.
He devoted himself to the law, and took the degree
of Doctor of Laws at the age of sixteen, being then
so small of stature that, to the amusement of the
spectators, his doctor’s 'fown hid him almost completely from view.
He afterwards practised in the
courts of Naples for nearly eight years with extraordinary success; but it would seem that in 1723,
in o casein which large pecuniary interests were
at

the abode of life ; but this has an interest only for
the sun-god and the privileged few who shared his
daily recurring glory. . Although the point of departure to the under world and the point of return
therefrom are clear, there is doubt as to the location, relatively to earth, of the region of the dead.
The Egyptians placed it beyond ‘the circle of
mountains girding the earth, perhaps on the same
plane with earth, Rerhaps at a lower level, .In

Egipt

.

|

LIGUORI.—Saint

tians, in the west, where the sun goes down.. ‘On
the other hand, the east, as the point of sunrise, is

Ane.

eventually became

was born 27 Sept. 1696 at Marianella, near Naples.

Over this gloomy realm of the Babylonian de
the god Nergal presides, with his consort Ereshkial, the ‘dark’ goddess. In Egypt Osiris was
ord of the under world, and there held his court.
This also was a world lying in darkness, which
was relieved one hour in twenty-four, during the
Rassage of the sun-god and his train through each
ivision of the Tuat.?| The entrance to this realm
of the dead lay, for both Babylonians and Egyp-

-

of Years,

LIGHTNING. — See

TENTS,

To the road whose path turns not back,
' To the house where he who enters is deprived of light,
,
=. |.
Where dust is their sustenance, their foodclay,
7
Light they see not, in darkness do they eit... .'6

Religions af

The khu, or beatified spirits,

Lirgratore.—This is sufficiently given in the footnotes.

To the house from which he who enters never returns,

ayce,

blessed could

beings consisting of nothing but light’s (cf. Is
60” ).
.
Hebrew thought about the state of the dead in
the under world shows close kinship to the Babylonian, and is less developed than that of Ecypt.
The utmost allowed, even in the later books of
the OT, falling within our period, isthat the shadea
may emerge from Sh*6l back to the light of the
upper world (Is 2619).§

‘To the house of darkness, Irkalla’a dwelling-place,

6 Rogers, p. iat.

of the

feed upon the divine grain (i.e. the body of
Osiris)
in the land of the Light-god.4 Later, ‘the followers of the Sun-god, who travelled with him in

and there their spirits found rest. The classic
description of this abode of the dead is found in
the myth of Ishtar’s Descent to Hades, to the land
of no-return (cf. Gilgamesh Epic, ii, 4%): _

tines Eoadon, isos, P. 40 ff. z

associated

themselves

realm

the

that of the sun-god.§

to earth,

their

was

(apst),

be attained only by redemption from the under
world through faith in Osiris or Amon-Ri.
This
other world is a realm of light for the most part.
‘The crested ibis, whose name is equivalentto
‘light,’ is used as a symbol of the soul, including

In the under world

but only to plague the living.’

abyss

with darkness.!. “This was a region which the sua,
|
living or dead, could not pierce.
‘A better fate for departed spirits, some if not
all, was also conceived of—symbolized, ¢.7., in the
recovery of Tammuz from the under world and in
the sun-bark with its occupants who returned to
the region of day. Light here plays the principal
darkness has to be
part, although the obstacle of
surmounted Sefore the goal of light can be reached,
One of the charms in the Book of the Dead is for
making the transformation into the god that giveth
light (in) the darkness, or light for darkness.?
The ‘island of the blessed,’ in the Gilgamesh Epic,
is cut off from mortals by many barriers, including
twelve double-hours of travelling through thick
:
darkness.
The Babylonian heaven was the reserve of the
l
In Egypte at
cases.
gods, save in exceptiona
an early date, the king shared in the delights of
heaven, and was exalted to life with the gods in
Osirian
the sky. . Later this was qualified by the

'

51d. ii 166.7

OTe aNd Hell, iti. 164,

6 SDB, art. ‘Eschatology,’ Pp.
236a,
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supernatural intimation to consecrate the rest of
his days to God in the ecclesiastical state. He
wished to become an Oratorian, but his father,
who had already been much distressed on two
different occasions by his son’s unwillingness to
fall in with an advantageous project of marriage
that had been

suggested, obstinately

opposed

his

design. Yielding eventually to his father’s entreaties, and acting on the advice of his confessor,
himself an Oratorian, the young lawyer gave up
his idea of leaving home, but began to study for an
ecclesiastical career, and in December 1726 was
ordained
priest.
In the first six
years of his
ministry
Alfonso worked under the direction of an
association of missionary priests, and devoted himself at Naples to the care of the lazzaroni, among
whom his labours bore extraordinary fruit. . He
converted many hundreds from a life of sin, and
formed a sort of confraternity, the ‘ Association of
the

Chapels,’

for

these

poor

outcasts,

to ensure

their perseverance in good, In 1729 Liguori was
brought
into relation with a certain Father Thomas
Falcoia of the ‘ Pii Operarii,’ who conceived a dee

respect for the young man, and, when he himself
was shortly afterwards made bishop of Castellamare,

he was

led

to the conviction

that Alfonso

was an instrument divinely sent him to carry out
a project which he had long secretly cherished of
founding a preaching Order to evangelize the goatherds and peasants of that part of Italy. The
scheme eventually took shape in the little town of
Scala, near Amalfi, twenty miles from Naples.
There the ‘Congregation of the Most Holy Redeemer,’ from which

name

the members

are most

commonly called Redemptorists, was founded in
1732.
Bishop
Falcoia was at first its nominal
superior, but he lived at a distance, while Alfonso
resided

with

the

community.

Hence,

bishop’s death in 1743, Alfonso was
elected to preside over his brethren.
the rule was authoritatively approved
Benedict x1v., and

on

the

formally
In 1749
by Pope

the rule of an Order of nuns,

which had been closely associated with the Redemptorist congregation from the beginning, was
approved in the following year. But this measure
of success was not achieved without numerous disappointments, and several of Lignori’s first comRanions broke away from the Institute.
A
ocument drawn up in those ve
early days by
the hand of Alfonso himself in the vain hope of
obtaining the approbation of the king of Naples,
Don Carlos’ (afterwards Charles mI. of Spain),
supplies a concise account of the special characteristics of the new Order.
=:
i

. The principal aim of the priests so associated is to imitate as
closelyas possible . . . the life and virtues of Our Lord Jesus
Christ, In this they set before themselves their own spiritual
advantage and that of the people of this kingdom—especially
the most forsaken of these, to whom they render spiritual
al

+

’

.

In their houses they lead a pertect community lite, under
obedience to their superior, and perform the functions of the
sacred ministry, such as instructions, confessions, the superintendence of schoola, confraternities, and other devout gatherThey go about the dioceses in which they are established,
giving missions, and, as a means of preserving the good results
which they have been enabled by the grace of God to effect,
they return from time to time to the districts which have been
evangelized, to hear confessions and confirm the people in their
good resolutions by another series of instructions and sermons
as well as by spiritual advice and so forth.
fo
Ia the monastery as well as abroad they endeavour, with the
help of divine grace, to follow closely in the footsteps of the
Most Holy Redeemer, Jesus Crucified, in order to instruct the
people by example as well as by precept.
:
As a nieans of attaining this end, there are twelve points of
rule set forth in their constitutions. The headings of these are:
Faith, Hope, Love of God, Concord and Charity among them.
selves, Poverty, Purity of Heart, Obedience, Meekness and
Humility of Heart, Mortification, Recollection, Prayer, Abnegation of Self, and Love of the Cross,
mo
.
so
Each of the associates passes one day every week {now one
day every month} in retreat, thus treating alone with God in
the interests of his soul, in order to be able to employ himself

67

afterwards with more ardour in securing the spiritual welfare
of his neighbour,
.
.
:
In their houses they consecrate a large part of each day to
silence, recollection, the choir, mortification, and to meditat! ion,
which is practised three times a day... .
Their housea are to contain but a small number of subjects,
As for their subsistence, they endeavour not to be a burden on
anybody; they live on their family resources, which they have
handed over to their superiors, and on such offerings as may be
made spontaneously for the love of Jesus Christ, by the piety
pt the faithful’ (Berthe, Saint Alphonse de Liguori, Eng. tr.,

).

Despite domestic anxieties and contradictions in
the

government

down to about
indefatigably to
while leading at
abnegation and
health

be

of

the

new

Institute,

Liguori,

the year 1752, devoted himself
the actual work of preaching,
the same time a life of extreme
austerity.
At that period his

somewhat to fail, and

henceforward

he devoted more time to literary activities, composing a number of books of piety and instruction,
as well as the comprehensive work on moral theology by which he is especially remembered.
As
early as 1747 the king had wished to make Alfonso
archbishop of Palermo, but by earnest representations he had succeeded in evading the proffered
honour.
The Redemptorists, in point of fact,
take a special vow to accept no ecclesiastical
dignities, but in 1762 influence was used with the
Holy See to dispense the saint from his vow, and,
sorely against his will, he was compelled by the
pone to accept the bishopric of Sant’ Agata dei
oti, a tiny see to the north of Naples, among
& peasant population unpleasantly
notorious for
their barbarism and irreligion.
ere he worked
wonders

for the reform

of morals,

but

after

an

episcopate of more than thirteen years he persuaded Pope Pius vi. in 1775 to allow him to resign
in order that he might end his days among a community of his own Order. Broken with years,
with apostolic labours, and with the incredible
austerities which he practised, he retired to Nocera:
dei Pagani, but twelve years were still to pass
before he was called to his reward. In the meantime he was destined to endure trials which probably cost him more severe mental suffering than
any of the difficulties which he had previously
encountered. For forty years and more, mainl
owing to the influence of the anti-clerical but all.
powerful minister Bernard Tanucci, who was the
virtual ruler of Naples, the formal recognition of
the Redemptorists as a religious Order had been
withheld by the Government.
This had always
been an obstacle in the way of its expansion,
reducing it, as it did, to the

position of an illegal

association. At the time of Tanucci’s downfall in
1776, the Order numbered only nine houses—four
in Naples, one in Sicily, and four in the States of
the Church. In 1779, under a different administration, everything seemed to point to the adoption of
a more generous policy. Promises of favour were
made on behalf of the Governinent, and in response
the Redemptorist rule was formally submitted for
State approval. From the point of view of the
aged founder, the result was disastrous. The rule
was approved, indeed, but in a fundamentall,
modifica form (known

in the controversies which

followed as the ‘ Regolamento’), which set at
naught many of the most essential features of the
constitutions

as.

hitherto

observed,- and

which

ractically reduced it from the status of a religious
Order to that of a mere pious association. Liguori,
who was

now 85, decrepit, deaf, and almost

blind,

was induced to sign the Regolamento, and it was
for the time adopted in the Neapolitan dominions,
but the Redemptorists. belonging to the houses
founded within the States of the Chareh energetically protested against the acceptance of any such
caricature of their rule. The Holy See pronounced
in their favour,

and

the unfortunate

schism

thus

LIGUORI

68

caused in the Order had not been healed when, on
1 Aug. 1787, the saint died at Nocera dei Pagani.
His death, together with the outburst of popular
enthusiasm which it evoked and the marvellous
events that followed, brought about a happier state
of feeling. The Government of Charles III. in Oct.
1790 approved the original Redemptorist rule, and
in Aug. 1791, under papal sanction, the different
houses of the Order were once more reconciled with
each other. From this time forward, and especially
after the subsidence of the disturbances caused by
the French

the Napoleonic wars,

and

Revolution

In 1786
the development of the Order was rapid.
the first Redemptorist house north of the Alps was
founded at Warsaw by Clement Hofbauer, afterFrom there the Congregation
wards beatified.
gradually spread to Austria and through Europe,
while a beginning was made in the United States
in 1832 and in England in 1843. The Redemptorists have since made foundations in Ireland (1851),
Kinnoull, near Perth, in Scotland (1869), in Brazil,
New Zealand,
Dutch Guiana, the Congo, Australia,

and many other distant countries. At present the
Order numbers rather over 4000 members, half of
whom are priests, the rest lay-brothers and students

The strict ultramontane
preparing forordination.
views distinctive of the followers of St. Alfonso di
Liguori have often brought them into disfavour
with State officials, and, like the Jesuits, they
have several times been banished from different
European countries. Still no serious attempt has
been made to connect them with any kind of
The Redemptorists have repolitical intrigue.
mained steadily faithful to their primary work of
giving missions and retreats, especially among the
oor and uninstructed, and

the severe

rule of

the

rder has suffered no relaxation.
Alfonso di Liguori was beatified in 1816, canon-

ized in 1839, and declared ‘ Doctor of the Universal

Church’ by Pius rx. in 1871. The terms of this
last pronouncement, though somewhat vague, may
be held to constitute a guarantee of orthodoxy for
the

saint’s

writings,

at

when

least

as

taken

a

whole. Moreover, it may fairly be inferred from
the language used that he is commended for holding a golden mean in his moral teaching between a
Jansenistic rigorism on the one hand and dangerof
A full bibliography
ous laxity on the other.
Liguori’s writings may be found in Berthe, eng
tr., ii. 766 ff. Two works especially in this long
catalogue have been subjected to much adverse
criticism. Against the Le Glorie di Maria, first
Naples in 1750, and since translated
published at
into every European language, many objections
have been raised

on the ground

‘Mariolatry’

travagant

(see,

of its alleged ex-

¢g.,

Puse

E. B.

Eirenicon, Oxford, 1865, passim).
But it is to
e
remembered, as Newman points out, that ‘St.
Alfonso wrote for Neapolitans, whom he knew,
and whom we do not know’ (see the whole context

in J. H. Newman, Letter to Pusey on the Eirenicon,
London,

1866, p. 103 ff.).

The

character

and

tra-

ditions of the people are very different from ours
and he was writing to protest against what he
considered to be a veiled attack on that simple
and childlike devotion to the Blessed Virgin which
he shared, and which is a very important factor in
the religion of his countrymen.
It is, however
the Theologia Moralis that more than anything
else has been made the object of fierce invective.
Liguori originally (i.¢. in 1748) published his views
on moral questions in the form of a commentary
on

a

the

second

well-known

text-book

for

students,

AMedulla of the Jesuit Hermann Busenbaum.
edition

in two volumes

(Naples,

the

But

1753

and 1755) appeared as an original work, and the
author continued to revise and enlarge it as the
successive issues were exhausted.
The eighth edi.

tion, which was printed in 1779, was the last to
Seeing that not
personal attention.
Alfonso been declared a doctor of the

receive his
only has

but

Chureh,

that earlier authoritative

decrees in

1803 and 1831 pronounced that there was ‘nothin
worthy of censure’ in his writings (on this cf.
Newman, History of my Religious Opinions, note
G, p. 353), and that all his opinions might safely
be followed by confessors, it is fair to conclude
that by the theology of Liguori the moral teaching
of the Roman Church must stand or, fall. But,
while

admit

we

this,

it

must

be

said that

few

indeed of the exoteric critics who have inveighed
against his teaching have taken the trouble to
understand it. It is easy to denounce the ‘shocking laxity’ of this or that isolated proposition set
out, often inaccurately, and always apart from the
context, as, ¢.g., in the notorious pamphlet of
Robert Grassmann(A usziige aus der Moraltheologie,
ete.), but the man

who does this is most commonly

of ethical systems
a, publicist who knows nothing
and who has never considered the difficulties which
principle.
follow from the acceptance of a contrary
Nothing can produce a better impression than to
lay down the rule that under no possible circumstances must the truth be departed from, but those
who most positively commit themselves to this are
also those who have never attempted to think out
the extremely difficult
problems which arise in
practical life, and who have never attempted to
square their own conduct by any consistent principle.
They believe, as Newman well says, ‘that ona
great or cruel
occasion a man cannot help telling a lie, and that he would not
be a man did he not tell it, but still itis wrong and he ought not
todo it, and he must trust that the sin will be forgiven him,
though he goes about to commit it.
It ia a frailty, and had
better not be anticipated, and not thought of again after “it
is once over.”’

Now Liguori, like all his fellow-bishops, believed
that for those whose duty it was to hear confessions and instruct their flock it was necessary
that these and other moral questions should be
thought out. Moreover, it must be said, in answer
to such criticisms as those of R. Grassmann and
those contained in art. CAsuIstRy (vol. iii. p. 240),
that priests administer a code of law in the tribunal
penance and, like lawyers, doctors, and magistrates,
they have to acquaint themselves with technicalities which, in the case of certain offences, often
involve unsavoury details quite unfit for public
discussion.
One of the special grounds of reproach against
Liguori’s moral system is his adoption or defence
of probabilism (g.v.). This charge is only partially

justified and would be repudiated by all his own

disciples. The principle which he enunciated, at
least in his later years, was that of *equi robabilism’ (q.v.).
The difference between this and

probabilism, rightly explained, is not very momentous,

and many modern writers on the subject
have maintained that St. Alfonso’s views diverced

especially the theologians of the Jesuit sehoo!,
but slightly from those of approved

probabiliste.

According to the probabilist system startin with
the admitted axiom that a doubtful law da oD t
bind (lex
dubia non obligat
\
gat), & man isi not held
held in

conscience

to obey as long as there is a sound

probability against the Iaw—as long as, e.¢.
matter of extrinsic testimony, where
agree, one

unexceptionable

in

doctors dis.

authority teaches that

& particular precept has no binding for
Th
probabiliorists, on the other hand held thi
t,
.

a

the authorities who maintained the binding

weighty
less
ghty thenthan these
those whoereceet,
excusedWerefromnotably
it, such

Pade

could not be set aside without ein, Be-

heli that

oe! views comes that of Liguori, who

’

@ reasons

or

authorities

were
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equally balanced for and against the law, then
a& man without peril to his soul was free to use his
liberty.
os
‘A doubtful law does not bind.
But when two opposite
opinions are equally or nearly equally probable, you
have a
- strict doubt as to the existence of the law. Therefore the law,
being only doubtfully promulgated, has no binding force.
Therefore it is true that you can follow an equally probable
opinion in favour of liberty’ (Berthe, Eng. tr., ii. 143).

A critical and definitive edition of the Theologia
Aoralis, equipped with adequate notes, has only
recently been
brought to completion: Theologia
Moralis S. Alphonsi Marie de Ligorio, ed.
Leonardi’ Gandeé, 4 vols., Rome, 1905-12. The
editor in his preface gives a satisfactory explanation of the imaccuracy of so many of the saint’s
quotations as printed in the current editions,
LivzRATURE.—The fullest life of St. Alfonso di Liguori is that
by A. Berthe, 2 vols., Paris, 1900, Eng. tr., H. Castle, 2 vols.,
Dublin, 1905 (the translation has been subjected to careful revision and is in many respects superior to the original). Other
noteworthy biographies are those of A. Tannoia, Della Vita
ed tstituto del’ cenerabile AYonso Maria Liguori, 3 vols.,
Naples, 1798-1802 (a valuable source written by a devoted
disciple of the saint), See also C. Villecourt, Vie et institut
de S. Alphonse Marie de Liguori, 4 vols., Tournal, 1863; K.
Dilgskron, Leben des heil, Bischofs und Kirchenlehrers
Alfonsus
Maria de
Liguori, Regensburg, 1887; A. Capecelatro, La Vita
dt S, Alfonso Maria
de Liguori, Rome, 1879. A good account
of the Order with full bibliography will be found In M. Heimbucher, Die Orden und Kongregationen der kathol. Kirche3,
Paderborn, 1008, tii. 313-833.
On the Probabilist and Equiprobabilist controversy see the
anonymous Vindicie Alphonstana?, Brussels, 1874, and Vindicie@
Balleriniane, Bruges, 1873;
J. de Caigny, Apologetica
de A equiprobabilismo
Iphonsiano, do. 1894, and De genuino
Probabilismo licito, do. 1904; J. Arendt, Crisis Aequiprobabilismi, Brussels, 1902; J. Wouters, De Minusprobabilismo,
Paris,1905; A. Lehmkuhl, Probabilismus Vindicatus, Freiburg,
1906, A severe indictment of the moral teaching of St. Alfonso
di Liguori will be found in A. Harnack, Lehrbuch der Dogmengeschichte’, Freiburg, 1898, iii. 691, 644 ff.; P. von Hoensbroech,
Die wltramontane Moral, Berlin, 1902; J. J. 1. Déinger and
F. H. Reusch, Geschichte der Moralstreitigkeiten, Munich, 1889,
and the pamphlet of R. Grassmann, Ausziige aus der Moraltheologie des heil. Alphons v. Liguori, Stettin, 1895, which has
been widely distributed as a controversial tract. In reply see,
inter alia, J. H. Newman, History of my Religious Opinions,
London, 1865, Be 273 ff. and 348ff.; A. Keller, St. Alphons v.
Liguori oder Robert Grassmann }, Wiesbaden, 1901; ‘Pilatus,’
Was tst Wahrheit}, do. 1902, and Quos Ego?, do. 1903; F. ter
Haar, Das Decret des Papstes Innocenz XI. tiber den Probabiltemus, Paderborn, 1904; V. Cathrein, Moralphilosophie3,
Freiburg, 1899, 1, 307 f.; H. Ryder, Catholic Controversy,

London, 1890,

.

H. THURSTON.

LIGURIAN RELIGION.—Solittleis certainly
known of the early history and geographical distribution of the
Ligurians that any attempt to
give a general account of their religion is impossible. Some of the deities that were worshipped
in Roman times in the Ligurian area strictly so
called may be mentioned.
The most noteworthy
are those closely attached to a particular spot,
such as Mars Cemenelus (CIZ

v. 7871), sometimes

worshipped without the first name, and clearly
connected with the town of Cemenelum; and
Bormanus, who

was

probably, like his namesake

in the north of Gallia Transpadana, from whom
the modern town of Bormio takes its name, a god
of hot springs, and who gave the name to the
Lucus Bormani on the coast to the east of (Album)
Intimelium,

the

modern

Ventimiglia.

Not

less

local was the worship
of Mars Leucimalacus at
Pedo (ib. 7862), possibly an apple ripening deity,
the dedication to whom was made
on some festival
of waggoners or muleteers (plostralibus). Local,
too, was the cult of the Matronz Vediantix, where
the plural is interesting, also honoured at Cemene-

lum in the district of
the Vediantii. The worship
of Matronze with some local epithet or epithets
was fairly common in N. Italy, sometimes combined with Genii, as in an inscription from Trem-

ezzina on Lake Como (id. 5277), generally with
& local epithet, as Deruonne (+b. 5791, found at
Milan) or Veellasices Concanaunss (id. 5584, found
at Corbetta, north of Milan). They are often

69

joined with Jupiter Optimus Maximus, and sometimes themselves called Iunones—a
plural form
which never appears in pure Latin inscriptions,
It would be exceedingly unsafe, without other evidence, to see in this a trace of any polygamous
strain in the Ligurian conception of Oiynpns; a
nearer parallel is the (presumably) generalizing
plural in such animistic figures as Nympho, Fauni,
or the ‘Clouds’ and ‘ Dawns’ of the Tabula Agnonensis (see ITALY [ANCIENT]); or the Angitice
of the Marsians—not to speak of the Pares of
Greco-Roman fable or the Sexval at Athens.
Other Ligurian examples
of these ‘Great

Mothers’

will be found

in the

Index

to CIL

(p.

1180). The other deities of the locality are all of
common occurrence in Italian communities.
On the important question of the ethnic character and connexions of the Ligures, reference
must be made to EBr", art. ‘ Ligurians,’ and the
If, and in so far as, the
authorities there cited.

view of W. Ridgeway (‘Who were the Romans?’
Brit. Acad, Trans. iii. 1907} 42, with the comments
of the present writer, i.) may be accepted as sound,
the early history of Ligurian religion would be the
same thing as that of the pre-Tuscan population
of Western Italy, in particular of the Aurunci and
other early dwellers on the soil of what afterwards
was. Latium (see ITALY [ANCIENT], especially
the paragraph on the archaic cult of Aricia).
R. S. Conway.
‘
LINGAYATS.—The Lingayats are a religious
community in India, numbering nearly three

millions at the census of 1911, of whom more than

half are found in the southern districts of the
In the Bombay districts of
Bombay Presidency.
Belgaum and Bijapur one-third of the population is
Lingayat, and in the adjacent district of Dharwar
they constitute nearly 50 per cent of the total.
Beyond the limits of the Bombay Presidency,
Lingayats are numerous in the Mysore and Hyderabad States. They also form an important
population of the north-west corner
element in the
of the Madras Presidency.}
1..Description.—The Lingayats, who are also
Lingawants, Lingangis, Sivabhaktas,
known as
and ViraSaivas, derive their name from the Skr,
phallic emblem, with the affix
word linga, the

dyta, and are ‘the people who bear the linga’
habitually. Their name literally describes them ;
for the true Lingayat wears on his body a small
a stone phallus, which is
silver box containing
the symbol of his faith, and the loss of which is
equivalent to spiritual death. The emblem is worn
by both sexes. The men carry the box on a red
silk scarf or a thread tied round the neck, while

the women wear it inside their costume, on a neck-

string. When working, the male wearer sometimes
shifts it to his left arm.
The Lingayats are Dravidian, that is to say, they
belong to a stock that was established in India
before the arrival of the so-called Aryans. They
are dark in complexion, in common with the races
of Southern India, and speak Kanarese, a Dravidian

language. They have been not inaptly described
as a peaceable race of Hindu puritans, though it
may be questioned how far their rejection of many
Hinduism leaves
of the chief dogmas of Brihmanic
Of the
them the right to be styled Hindus at all.
Siva—
Brahmanic triad—Brahma, Visnp, and
they acknowledge only the god_ Siva, whose emblem, the linga, they bear on their persons. They
reverence the Vedas, but disregard the later com-

mentaries on which the Brahmansrely.

Originally

they seem to have been the Product of one of the
India that have been
numerous reformations in
1The census of 1911 gives the following figures for Linga-

yata: Bombay Presidency, 729,481; Mysore,
Presidency, 134,592; total India, 2,976,293,

1,339,248; Madras
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aimed

against the supremacy and doctrines of the

Brahmans, whose selfish exploitation of the lower

castes has frequently

led to the rise of new sects

essentially anti-Brahmanic in origin.
It seems
clear that, in its inception, Lingayatism not only
rested largely on a denial of the Brahman claim to
supremacy over all other castes, but attempted to
abolish all caste distinctions. All wearers of the
linga were proclaimed equal in the eyes of God. The
traditional Lingayat teacher, Basava, proclaimed
all men holy in proportion as they are temples of
the great spirit, and thus, in his view, all men are
born equal. The denial of the supremacy of the
Brahmans, coupled with the assertion of the essential equality of all men, constituted a vital dearture from the doctrines of orthodox Hinduism.
ther important innovations were: the prohibition
of child-marriage; the removal of all restriction
on widows rem

ing ; the burial, instead of burn-

ing, of the dead; and the abolition of the chief
Hindu rites for the removal of ceremonial impurity.
The founders of the religion could scarcely have
forged more potent weapons for severing the bonds
between their proselytes and the followers of the
doctrines preached
by contemporary Brihmanic
Hinduism.
oe
:
The reader must not assume that this brief description of the fundamental doctrines of a religious
movement which dates from the 12th cent. A.D.
conveys an accurate picture of the prevalent
Lingayatism of the
present day. In connexion
with the attitude originally assumed towards caste
distinctions, there has been a very noticeable departure from Basava’s teaching.
The origin of
caste in India is as yet a subject requiring much
elucidation.
In its development no mean influence
must be allotted to function, religion, and political
boundaries.
Nor can differences of race have
failed materially to assist the formation of Indian
society on its present basis.
One of the most
interesting phenomena connected with the evolution of modern caste is the working of a religious
reformation in which caste finds no place on the
previously existing social structure of caste units.
f caste is largely a manifestation of deep-rooted
prejudices tending to raise and preserve
barriers
tween the social intercourse of different sections

of the human race, it would seem not unnatural to

sacrament, should be understood by the reader.
It is commonly asserted nowadays
y prominent
members of the Lingayat community that the true
teat of a Lingayat is the right to receive the full
astavarna, and
that the possessionof a few of
these eight rites only does not entitle the
.
sessor to be styled a member of the community.
The contention seems scarcely in harmony with
the popular usage of the term ‘ Lingayat.
. The astavarna consists of eight rites known as
1. Guru.
5. Mantra.
2. Linga. 6. Jangam.
3. Vibhati.
7. Tirth.
4. Rudraksa.
8. Prasid.
On the birth of a Lingayat the parents send for
the guru, or spiritual
adviser, of the family, who is
the representative

of one

of the

five dchdryas, or

holy men, from whom the father claims descent.

The guru binds the inga on the child, besmears it
with vibAitt (ashes),
(seeds of the bastard

places a garland of rudraksa
cedar) round its neck, and

teaches it the mystic mantra, or prayer, known as
Namah
Siviya—t.e. ‘Obeisance to the god
Siva,’
The child being incapable of acquiring a knowledge
of the sacred text at this early stage of its existence, the prayer is merely recited in its ear by the
guru,
The child has then to be presented to the
god Siva in the person of a jaigam, or Lingayat
priest, who is summoned for this purpose.
On his
arrival the parents wash his feet, and the water in
which the feet are washed is described ag the tirtha
or charanatirtha of
Siva.
This water is next
poured over the ditiga attached to the infant. The
jangam is fed, and a portion of the food from the
dish is placed in the child’s mouth.
This final
ceremony is known as prasdd.
Occasionally the
double characters of guru and jangam are combined in one person.
‘When the child attains the
age of eight or ten, the ceremony is repeated with
slight modifications.
'_ It will be seen that this eightfold ceremony
forms a very concise test of a Lingayat’s religious
status, and may be not unfitly compared to the
rites of baptism and confirmation which are outward and visible signs of admission to the Catholic
Church.
But not all Christians are confirmed, and
in the same way not all members of the Lingayat
community undergo the full ceremony of
initiation. It would probably be safer to apply
‘Lingayat’ to all wearers of the linga, the term
they are entitled to the full astavarna whether
on birth
or conversion, or to a few only of the
eight sacraments.
In

expect that it would tend to reassert itself within
the fold of an essentially casteless religion so soon
as the enthusiasm of the founders had spent itself ;
and it is not unlikely that the mere fact of con.
verts having joined the movement at an early
50 doing, the lower orders, from
stage in its history would generate a claim to
social standpoint, of the Lingayat community willa
social precedence over the later converts, and thus not
be excluded, as they would otherwise be, from
in time reconstitute the old caste barrier that the
fold.
reformers spent themselves in endeavouring to ' the Mingayats
are not
permitted to tonch m
destroy. One of the most interesting pages in the to drink
t
any kind of iquor.
The greater number
history of caste evolution, therefore, must be that
of
them
are
eithe
r
occup
ied
in
which deals with the evolution of caste inside the trader
agric
s. : They are generally reput ulture or are
fold of a religious community originally formed on ful
and jaw abiding 3 but at times ed to be peacea on-caste basis. A remarkable instance of such
they are capable
of dividing into violent factions
evolution will be found in the history of Linga- and
with
lity that the dispute culminatsuch rancour
yatism.
The Lingayats of the present day are and hosti
es in riots,
occasionally in murder.
divided into three well-defined groups, includin
Among the educated
numerous trae castes, of which a description will members of the community there is a strong spirit
be foundin the section dealing with their social of rivalry with the Brahmans, whose intellect and
organization (see p. 72). With the rise of caste capacity have secured them a pre
distinctions, numerous other changes occurred in of Government appointments.
the nature of the jLingayat religion. The ayyas
or jangams, the priests of the community, devised
in time a ritual and ceremonies in which the influthe cuitivation of the soil,
ence of the rival Brahman aristocracy can freely
so
be
2.
.
History.—Until the .
traced. The more important of these ceremonies
icati
are described in § 4 below. But it is essential two inscriptions, which have been
ce
ph
an
edit
ed
art
‘by J.- F... Fleet, and
to a thorough understanding
of the nature of
‘throw
Lingayatismn that the most important
ceremony

of all, known ‘as the asfavarna, or the eightfold
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have been set on foot by the great Lingayat saint,
Basaya, in the latter half of the 12th century. The
acts and doctrines of Basava and of his nephew
Channabasava are set forth in two purdnas, or
sacred books, named, after them, the Basavapurdna
(ed. Poona, 1905) and
(ed. Mangalore, 1851).

the Channabasavapurana
But these works were not

written until some centuries had elapsed since the
death of the saints;

and it seems certain that the

substratum of fact which they contain had by that
time become so overlaid with tradition and miraculous occurrences as to render them of little historical value. The Basavapurdna describes Basava
as the son of Brahman parents, Madiraja and
Madalambika, residents of Bagevadi, usual y held
to be the town of that name in the Bijapur district
of the Bombay Presidency. Basava ig the Kanarese
name for ‘ bull,’ an animal sacred to

Siva, and thus

connexion is traced between Basava and the god
diva, At the age of eight, Basava refused to be
invested with the sacred thread of the twice-born
caste, to which he belonged by birth, declaring
himself a worshipper of Siva, and stating that he
had come to destroy the distinctions of caste. By
his knowledge of the Saiva scriptures he attracted
the attention of his uncle Baladeva, then prime
minister to the king of Kalyan, Bijjala.' Baladeva
ave him his daughter Gangadeni in marriage,
subsequently Bijjala, a Kalachurya by race, who
usurped the Chalukyan kingdom of Kalyana in the
middle of the

12th

rime minister, and

cent., installed Basava

Nilalochana to wife.

as his

gave him his younger sister
The

purdnas further recount

the birth of Channabasava from Basava’s unmarried
sister Nagalgmbika, by the working of the spirit
of the god
Siva.
The myth in connexion with
this miraculous conception is interesting.. Basava,
while engayed in prayer, saw an ant emerge from
the ground with a small seed in its mouth.
He
took the seed to his home, where

his sister swal-

lowed it and became pregnant.
The issue of this
unique conception was Channabasava.
Uncle and
nephew both preached the now doctrines, and in
so doing

encountered

the hostility of the Jains,

whom they ruthlessly persecuted.
the

outcome

of

these

religious

A revolution,

factions,

led

to

the assassination of king Bijjala and to the flight
of Basava and his nephew.
Basava is. said to
have been finally absorbed into the linga at Kudal
Sangame$war, and Channabasava to have lost his
life at Ulvi in North Kanara, a district in the
Bombay Presidency.
An annual pilgrimage of
Lingayats to the shrine of the latter at Ulvi takes
place to this day.
:
ye
:
Two important’ inscriptions bearing on these
traditions of the origin of the Lingayats deserve
consideration. The first was discovered at the
village of Managoli, a few miles from Bagevadi,
the traditional birthplace of Basava. This record
{as also many others) shows that king Bijjala
gained the kingdom of Kalyan in A.p. 1156. It
also states that a certain Basava was the builder
of the temple in which the inscription was first
put, and that Madiraja was mahaprabhu, or head
of the village, when the.
grants in aid of the
temple were made.
Basava is further described as
the grandson of Revadasa and son of Chandiraja,
and asa man of great sanctity and virtue. : The
second inscription was. found at:Ablur in’ the
Dharwar district of the Bombay Presidency, and
belongs to about A.p. 1200. ' It relates the fortunes
of a certain Ekantady-Rama ya, an ardent worshipper of the god
Siva,
.Ramayya came. into
conflict with the Jains, and defeated them, both
in dispute and, the inscription says, by performing
® miracle—we may venture to say, by arranging
matters so that he seemed to perform it—which
consisted in cutting off his own head and having
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it restored to him, safe and sound, by the grace
of Siva, seven days later. All this came to the
notice of King Bijjala, who summoned Ramayya
into his
presence... And Ramayys, making his
cause good before the king, won
his support, and
was presented with gifts of lands for
the temple
founded by him at Ablur in the new faith. The
incidents related of Ramayya are placed shortly
before A.D. 1162, so that he would have been a contemporary of Basava.
No mention, however, of

the latter or of his nephew is found in this record.
If we accept the contemporary inscriptions as’
more entitled to credit than the tradition overlaid
with myth recorded at a later date, it seems clear
that both Basava and Ekantada-Ramayya were
reformers who had much to do with the rise ot
the Lingayat doctrine, and that the event is to be
placed in the 12th century. Lingayat scholars of
the

present day,

indeed,

claim

a

far earlier date

for the origin of their faith. But their contention
that its origin is contemporaneous with that of
Bréhmanie Hinduism has yet to be established
by adequate evidence. The best: opinion seems
to be that of Fleet,

who

considers

that

there

is |

no doubt that the present Lingayat sect is more
or less a development of the gild (mentioned in

many inscriptions) of the 500 Swamis of Aihole, a

village in the Bijapur district, the protectors of
the Vira-Bananj
religion, who were always more

or less

strictly Saivas,

but,

ness which is not now
Buddhism.

‘The

‘movement,

the 500 Swamis of: Aihole
to

heave

with

originated

a free-minded-

common,

with

patronized

however,

in

also

which

joined seems certainly

Bkantada-Ramayya

at

Ablur. And
probably
the prevalent tradition of
the present day, that Basava was the originator of
it and the founder of the community, must only be
attributed to his having quickly
become acquainted
with the new development of Saivism started by
Ramayya, and to his having taken a leading part
in enconraging and propagating it in circumstances
which rendered him more conspicuous than’ the
real founder. 'Basava happened to be a member
of. the body of village elders at Managoli, and so
to occupy a recognizable position in local matters,
administrative as well as religious. Consequently,
it seems likely that, when the first literary account
of the rise of Lingayatism came to be written,
which was unquestionably an appreciable time
after

the

event,

his

name

had survived,

to

the

attributed

the

exclusion of Ramayya’s.
Accordingly, the writer
of that account was unable to tell us anything
particular about Ramayya, beyond duly recording

the miracle performed

him, and

movement entirely to
Basava,-assigning to him
an assistant, his nephew Channabasava, who is
perhaps only’ a mythical ‘person. But it must
also admitted that the early history of the
movement may be capable of further elucidation,
and that the present-day claims of the leading
Lingayats for a very early origin for their religion,
though lacking the support of historical evidence,
have this much to rely on, that it is essentially
robable that the Dravidian: races of Southern
ndia, whose primitive deities were absorbed b
the
Aryan invaders into the personality of their
god Siva; always leant towards the special worship
of
Siva'to the exclusion of the other members
of

the:

Brihmanic

triad, and

combined

with

this

preference a dislike’ of Braihmanic ‘ritual and
caste ascendancy. which is ‘the real substratum
of. the movement ending in the. recognition of
Lingayatism., 2001-0
a
ee
|: In dismissing the question of the'origin of the
Lingayat religion, it seems desirable to give an
instance

of the claims

advanced

by learned

mem-

bers of the community for-a greater antiquity for
their religion than historical evidence would afford

-
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it, Mr. Karibasavashastri, Professor of Sanskrit
and Kanarese in ge State College of Mysore, conHindus has always
Saiva sect of
tends that the
been divided into two groups, the one comprising
the wearers of the Jinga, and the other those who do
not wear it. The former he designates Virasaiva,
and declares that the Virasaivas consist of Brahman,

Ksatriya, Vaigya,
division of Manu.
of the

and Sidra, the fourfold caste
Quoting from the 17th chapter

Paramesvar

Virafaiva

Brahmans

Viragaivas, Virasaiva

dgama,

he

are also

declares

known

kings as Marga

as

that

the

Suddha

ViraSaivas,

iraSaiva Vaisyas as Misra ViraSaivas, and the
Siidras of the community as Anteve Viraéaivas.
In his opinion, the duties and penances imposed on
the first of these classes are (1) the astavarna (sce
p. 70), (2) pepances and bodily emaciation, (3) the

of Siva without sacrifice, (4) the recital
worshi
of the Vedas. He further asserts that the Hindu
asramas, or conditions of life of brahmachdéri,
grhastha, and sannydsi, t.e. student, householder,
and ascetic, are binding on ViraSaivas, and quotes,
from various Sanskrit works, texts in support
of this view. .He furnishes a mythical account
of the origin of Lingayats at the time of the
creation of the world, The importance of this
summary of his views lies in the fact that it is
completely typical of the claims that many memingayat community have recently
- bers of the
commenced to advance to be included, in a sense,
within

the

fold

of orthodox

Hinduism,

with

the

mistaken notion of thereby improving their social
standing. They endeavour to divide themselves
into Manu’s fourfold caste scheme of Brahman,
Sidra, regardless of the
Ksatriya, Vaisya, and
fact that theirs is in origin a non-caste religion,
and that Manu’s scheme, which can only with
great inaccuracy be applied to the more orthodox
indu castes, is totally unsuited to the Lingapats. Asign of this movement towards Brahmanic
induism among Lingayats is to be found in the
organized attempt made by certain Lingayats at
recent censuses to enter themselves as Vivesaiva
Brahmans ; and it seems probable that these claims
to a great antiquity for their religion and for a
caste scheme based on Manu’s model are chiefly
significant as signs of the social ambitions of the
educated members, who are jealous of the preeedence of the Brahmans.
3. Social organization.—The results of investigations undertaken in the Bombay Presidency in
1900 by committees of Lingayat gentlemen entrusted with the duty of (preparing a classificasubdivisions of the
tion of the numerous social
Lingayat community tend to show that the relaoups to each other is one of
tion of these various
some complexity.
roadly speaking, Lingayats
appear to consist of three groups of subdivisions.
(1) The first, which for convenience may be named
‘ Panchamsalis with full esfavarna rites’ (see p.
70 above), contains the priests of the community,
known as ayyas or jaingams, and the leading trader
castes, or banjigs. Itis probable that this group is
the nearest approximation to the original converts,
who, it will be remembered, could interdine and
intermarry without restriction. The seven subdivisions of this group may

still dine together, but

for purposes of marriage the subdivisions rank one
above the other, and it is permissible for a brideoom of one subdivision to take a bride only
rom the divisions below his. The reverse process,
namely, of a bride marrying a youth of a lower division,is strictly forbidden. Members of the lower
subdivisions of this group may rise to the higher
by performing certain rites and ceremonies. "Che
marrying
of a boyto a girl beneath him in social
rank and of a girl toa boy above her is part of
a system of isogamy and hypergamy, and is not at

in many

all uncommon

castes.

Indian

It is a

probable speculation that the early converts in
course of time came to rank themselves as superior
to the more recent converts of the community, and

the growth of this feeling would lead,in harmony

with the ideas that prevail in all societies, to the
early converts declining to wed their daughters to
the newcomers, though they would accept brides
from the latter as socially inferior, if only slightly
so. ‘The Panchamsalis, as they may be called for
lack of a better name, are all entitled to the agfavarne rites, and rank socially above the remaining
In BG xxiii. 218 they are described as
groups.
*Pure Lingayats.
(2) The next group is that of the ‘ non-Panchamsalis

with

astavarna

rites.’

This

group

contains

over 70 subdivisions, which are functional groups,
such as weavers, oil-pressers, bricklayers, dyers,
It seems
cultivators, shepherds, and the like.
probable that they represent converts of a much
ater date than those whom we have styled Panchamsalis, and were never permitted to interdine or
intermarry with the latter. In this group each subdivision is self-contained in regard. to marriage;
that is to say, a jddar, or weaver, may marry only
a jadar girl, a badig, or carpenter, may marry only
a bddig girl, and so on, resembling in this respect
the ordinary Hindu castes, which are usually endoMembers of one subdivision may not
gamous.
pass to another. The names of the subdivisions
are commonly indicative of the calling of the
to note here
members, and it is of special interest
how the barriers erected by specialization of
for the original
function have proved too strong
communal theories of equality which the Lingayats of early days adopted.
It is interesting to observe that considerable diversity of
practice exists in connexion with the relations of the subdivisions of this group to the parent Hindu castes from which
In most cases it is found
they separated to become Lingayats.
that, when a portion of an original Hindu caste has been converted to Lingayatism, both intermarriage and interdining with
members are finally abandoned, and the caste
the unconverted
is broken into two divisions, of which one is to be recognized by
the members wearing the linga, and the other by their wearing
But in some instances—
the sacred thread of the twice-born,
¢.g., the Jeers of the Belgaum district—the Lingayat members
continue to take brides from the non-Lingayat section, though
their daughters to them; it is usual to
they will not
invest the bride with the dinga at the marriage ceremony, thus
In other
formally receiving her into the Lingayat community.
cases the Lingayat and non-Lingayat sections live side by side
and dine together at caste functions, intermarriage being for-

bidden,

In this case, however, the former call ina jangam to

perform their religious ceremonies, and the latter employ a
rihman,
The more typical case seems to be that of a caste
subdivision given in the Indian Census Report (Bombay Census
Report, 1901, ch. viii. p. 182).
In the last century o Lingayat
priest of Ujjini converted a number of weavers in the villaye of

uminkattl, Dharwar district, Bombay.

These converts aban-

doned all social intercourse with their former caste brethren
and took their place as a new subdivision in the non-Panchamsali group under the name of Kurvinaras,

This second group

of subdivisions, therefore, differs

essen ia
rom t © Panchamsalis, though the members also have the agtavarna rites. It is described
in BG under : the name of * Affiliat
vats.’
.
1a. ed Li ingayats

(3) The third group of subdivisions is

Panchamsalis without astavarna rites.’ theIt ‘noncontains washermen, tanners, shoemakers, fishermen
ete., which would rank as unclean castes
among
Brahmanic Hindus.
It is the practice among Lingeyats of the present day to deny that the members
of
this third group are entitled to be classed
as

Lingayats
at all.
possession of

They maintain

that, since the
the full astavarna rites
is the mark:

of a Lingayat, these lower divisions,
most
can claim three or four of the eight who at nts
are only the followers or servants of sacrame
Linga: ats.
The contention is not unreasonable;
yet iE seen
that noese lower orders would be style Lingaya
ts
y the

other

Hindus

of

the

nei

ould describe themselves as agnbour ood’ and
n of the Lingayat community would not there.

°
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fore be complete unless they were included. On
this point the evidence of J. A. Dubois is of
interest. He writes:
‘It even a Pariah joins the sect he is considered in no way
inferior toa Brahmin.
Wherever the lingam is found, there,
they say, is the throne of the deity, without distinction of class
or rank’ (Hindu Manners, Customs, and Ceremonies, p. 117).

Lingayats of this description marry
only within
their subdivision. They are described as ‘ HalfLingayats’ in BG.
;
ithin the subdivisions just described smaller
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The specially Lingayat ceremonies described by
Carr are:
_Q)

Birth. —It is customary for the female

rela-

tives attending a confinement to bathe both mother
and child. On the second or third day boiled turmeric and water is applied to the mother, and a
ceremony known as viralu, or the worship of the
afterbirth, is performed. The propitiation of the
afterbirth by the offering of food, nim leaves, turmeric, and

a coco-nut, is considered necessary for

sections,

the safe suckling of the child. When the child
receives the ¢irth, or water in which the jangam’s

but it ap-

also partakes of it.
(2) Betrothal.—For a betrothal the bridegroom’s
family come to the bride’s house on an auspicious
day in company with a jangam. They
bring a

after five Lingayat sages, Nandi,
Bhrngi, Vira,
Vrsa, and Skanda, and in this respect closely re-

They also bring flowers for the siisaka (a cap of

groups are found, known

as exogamous

that is to say,
groups of which the members are
held to be so closely connected that, like bloodrelations, they must marry outside their section.
Little accurate information is available regarding
the nature and origin of these sections;

pears that in the higher ranks they

are named

semble the ordinary Brihmanic otras (g.0-) The
Lingayats do not allow the children of brothers to
intermarry, nor may
sisters’ children marry together. Marriage with the children of a paternal
. uncle or maternal aunt is similarly forbidden. A
man may marry his sister’s daughter; but, if the
sister be a younger sister, such a marriage is looked
on with disfavour. Marriage is both infant and
adult. Sexual licence is neither recognized nor
tolerated, but is punished, if need be, by excommunication. Polygamy is permitted, but is usual
only when the first wife fails to bearason.
The
disputes that arise on social or religious questions
are settled by the pafichdyat, or committee of five
elders, an appeal lying to the head of the math, or
religious house. These mafhs are found scattered
over the tract of country in which Lingayats
predominate; but there are five of special sanctity and importance, namely, at Ujjini,
Srisaila,
Kollepaka,
Balehalli, and
Benares. From these,
decisions on vexed questions of doctrine and ritual
issue from time to time.
4. Beliefs and customs.—It has been geen that
the Lingayats are believers in the god
Siva, the
third person of the Hindu triad, signifying the
creative and destructive forces in the universe.
Thence they derive the phallus, or liga, emblematic of reproduction, and

the sacred bull, Nandior

Basava, found in all their temples, and in all probability the emblem of strength. The ceremonies
in vogue

at birth, betrothal, marriage, and

death

have been accurately described by R. C. Carr in his
monograph on the
Lingayat community
(Madras
Government Press, 1906), and are given

below.

feet have been washed (see above, p. 70°), the mother

woman’s cloth, a jacket, two coco-nuts,
five pieces
of turmeric, five limes, and betel-leaf and areca-nut.
flowers made

for the bride), gold and silver orna-

ments, and sugar and betel-nut for distribution to
guests. The bride puts on the new clothes with
the

ornaments

and

flowers,

and

sits on a folded

blanket on which fantastic devices have been made
with rice. Some married women fill her lap with
coco-nuts and other things brought by the bridegroom’s party. Music is played, and the women
sing. Five of them pick up the rice on the blanket
and gently drop it on to the bride’s knees, shoulders,
and head. They do this three times with both
hands; sugar and betel are then distributed, and
one of the bride’s family proclaims the fact that
the bride has been given to the bridegroom.
One
of the bridegroom’s family then states that the
bride is accepted. That night the bride’s family
feed the visitors on sweet

hot or
(3)

things;

dishes

made

pungent things are strictly prohibited.

of

farriage.—The marriage ceremony occupies

from one to four days, according to circumstances.
In the case of a four-day marriage, the first day is
spent in worshipping ancestors. On the second day
rice and oil are sent to the local math, or religious
house, and oil alone to the relatives.

New

pots are

brought with much shouting, and deposited in the
od’s room. A marriage booth is erected, and the
ridegroom sits under it side by side with a married
female relative, and goes through a performance
which is called surige.
An enclosure is made
round them with cotton thread passed ten times
round four earthen pitchers placed at the four
corners. . Five married women come with boiled
water and wash off the oil and turmeric with which
the bride and the bridegroom and his companions
have been anointed. The matrons then clothe them
with the new clothes offered to the ancestors on the
first day. After some ceremonial the thread forming the enclosure is removed and given toa jangam.
The surige being now over, the bridegroom and his
relative are taken back to the god’s room. The
bride and her relative are then taken to the pandal,
and another surige is gone through. When this is

One principal Lingayat ceremony known as
the astavarna, or eightfold sacrament, has been
already referred to in some detail (p. 70 above).
The essentially Lingayat beliefs and ceremonies,
such as the wearing of the Jizga, the worship of
the jaigam, and the administration of astavarna
rites, are, however, as is usual in India, constant]
mingled with many commonplace Hindu beliefs
and customs. Itis a common practice in India for over, the bride is taken to her room and is decorated
Hindus to worship at the shrine of Musalmin pirs, with flowers. At the same time the bridegroom is
or saints, and in the same way Lingayats will com- decorated in the god’s room, and, mounting on a
bine the worship of the special objects prescribed bullock, goes to the village temple, where he offers
by Basava with the worship of purely Hindu deities acoco-nut. <A chaplet of flowers called basinga is
such as Hanuman, Ganapati, Yellamma, Maruti, tied to his forehead, and he returns to the house,
and many others. The investigations hitherto con- In the god’s room a patichhalas, consisting of five
ducted
do not clearly show how far Lingayat and metal vases with betel and ashes, has been arranged,
Hindu ritual are liable to be combined ; but it can one vase being placed at each corner of a square
be confidently predicted that the lower orders of the and one in the middle. By each dala$ is a cococommunity, who still keep in touch with the un- nut, a date fruit, a betel-leaf, an areca-nut, and
thread
converted section of the caste to which, profession- one pice tied in a handkerchief, A cotton
centre
ally speaking, they belong, will be found to adhere js passed round the square, and round the
in many instances to the beliefs and customs of halag another thread, one end of which is held by
their unconverted fellow castemen, despite the the family guru and the other by the bridegroom,
who sits opposite to him. The guru wears a ring
teaching and influence of the jazgams.
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made of /usa grass on the big toe of his right foot.
The bride sits on the left-hand side of the bridegroom, and the gwrz ties their right and left hands
respectively with Ausa grass. The joined hands of
the bride

and

bridegroom

are washed,

and

bilva

(gle marmelos) leaves and flowers are offered. The
officiating priest then consecrates the neck ornament and the thread, ties the latter on the wrists of
the joined hands, and gives the former to the bride‘oom, who ties it round the bride’s neck, repeat- ing some words after the priest.
oe
The tying of the fali is the binding portion of
the ceremony.
Before the ¢dli is given to the
bridegroom, it is passed round the assembly to be
touched by all and blessed. As soon as the bridegroom ties it on the bride, all those present throw
over the pair a shower of rice. The bridegroom
places some cummin seed and jégri, or unrefined
sugar, on the bride’s head, and the bride does the
same to the bridegroom. Small quantities of these
articles are tied in a corner of the cloth of each,
and the cloths are then knotted together.
The
bride worships the bridegroom’s feet, and he
throws rice on her head.
The newly married
couple offer fruits to five jangams, and present
them with five pice. The relatives worship the
bride and bridegroom, wash their feet, and offer
presents, and the proceedings of the day terminate.
On the third day, friends and relatives are fed.
On the fourth day, bride and bridegroom ride in
procession through the village on the same bullock,
the bride in front. On returning to the house they
throw scented powder at each other, and the
guests
join in the fun. Then follows the wedding breakfast, to which only the near relatives are admitted.
The married couple worship jangams and the
elders,

and

take

off the consecration

thread

from

their wrists and tie it at the doorway.
The five
matrons who have assisted are given presents and
dismissed, and the marriage is now complete.
In a one-day marriage the above ceremonies are
crowded into the short time allotted.
The remarriage of widows was one of the points
on which Basava insisted, and was probably one of
the biggest bones of contention with the Brahmans,
Widow remarriage is allowed at the present day,
but the authorities at Ujjini see fit to disregard it.
. They say that among jaigams it is prohibited,
and that among the other classes of Lingayats it
is the growth of custom.
(4)
Death.—The dead are buried in a sitting
sture facing towards the north; but an exception
1s made in the case of unmarried people, who are
buried in a, reclining position.
.
Before the sick man dies, the ceremony called
vibhiitivelai is performed.
He is given ‘a bath,
and is made to drink holy water in which
jangam’s feet have been washed. He is made the
give the jangam a handkerchief with vibhatito
(ashes), rudradksa (seeds of the bastard cedar),
daksina (coin), and tambdala (betel-leaf), This
followed by a meal, of which all the jangamsis
present and the relatives and friends of the patient
partake. It appears to be immaterial whether
the
patient is still
lve ornot.
Itis stated that,
invalid survives this ceremony, he must take if the
to
the
jungles and disappear; but in practice this
is not
observed.
The
death. party resembles in some
respects an Irish ‘wake,’ though the latter
not commence until the deceased is well on his does
way
to the next world,
oo
After death the . corpse is placed in a sitting
posture, and the jatgam, who has receive
d the
offering before death, places his left
on the
right thigh of the body.’ The people hand
present
worship the corpse, and the usual distribution
and betel to jangams follows. The body of coins
is
then
carried in a vimdn, or bamboo chair, to the
buria).

ground,

The

grave should be a cube

of 9

feet

dimensions, with a niche ‘on one side in which the
corpse is to sit.
The liga is untied and placed in
the left hand, dilva leaves and vibhiti are placed
at the side, the body is wrapped in an orange-

coloured cloth, and the grave is filled in,
A
jaigam stands on the grave, and, after receiving
the usual douceur, shouts out the name of the
deceased, and says that he has gone to Kailisa,
or heaven.
:
Memorial ceremonies are contrary to Lingayat
tenets; but in this, as in other matters, the influence
of the Brahmans appears, and among some sections
an annual ceremony Is performed. The performance
of érdddha,

or the

funeral

other Hindus, is unknown,

ceremonies

common

to

Dubois tells us that a

Lingayat is no sooner buried than he is forgotten.

‘The point in the creed of the Sivaites which appears to ine to
be most remarkable is their entire rejection of that fundainental
Poe ofthe Hindu religion, marujanma, ormetempasychosia'

. 116).
From this it would follow that they do not believe
in ghosts.
But there is a generally accepted idea
that evil spirits sometimes take possession of
females.
This may be a rude way of expressing
the fact that the gentle sex is ‘ uncertain, coy, anc
hard toplease.’ Although the ceremony of érdddha
is unknown, once in a year on the new moon day
of the month Bhadrapada or in Aswina, they offer clothes and food to (a) ancestors in general, (3)
childless ancestors,

and

(ce) men

who

have

died

a

violent death.
Among Lingayats widow remarriage is common,
and divorce is permissible.
The ordinary law of
Hindus is followed in regard to inheritance. Lingayats regard their jazgames, or priests, as incarnations
of Siva, and will bathe their dingas in the water
in which the jaingam has washed his feet and thus
rendered holy.
They have numerous superstitions
regarding good and
bad omens.
Thus, it is lucky
to meet a deer or a dog going from right to left,
whereas the same animals passing from left to right
will bring ill luck (monograph on Lingayats by R.
C. Carr). They do not observe the pollution periods
of the Hindus, and their indifference to the ordinary Hindu purification ceremonies is notorious
(Dubois, pt. i. ch. ix.).
,
.
Members of other’ religious communities whu
wish to become Lingayats are called on to underco
a three days’ ceremony of
purification.
On the
first day they
allow their face and head to be
shaved, and Sathe in the products of the cow,
which alone they may feed on and drink that day.
The second day they bathe in water in which t
e
feet of a jangam have been washed, and
which: is
therefore
holy water.
They eat sugar and drink
milk. On the third day they takea bath described
as
paichéimrt, i.e. they apply to the head
and
body a paste made up of Nantains, cow’s
milk
clarified

butter, curds, and

oney,

and wash it off
with water; they again drink the tirth,
or water in
which the feet of a jangam have been washed,
and
are then invested with the linga, after
which ‘they
are allowed to dine with Lingayats, and
considered members of the community. Women areundergo the same ceremony, except the head-shavine,
5. General remarks.—It will be gathered from
the foregoing sketch of the origin
and present-day
social organization and customs
of the Lingayats
that the community is virtually an
original casteless section in process of reversion
to a congeries of
castes holding
religion.
It
been
seen how, in thea common
12th cent., &@ movement has
was set
on foot and spread abroad by
two Brahmans,

fo antada-Ramayya and Basava, devotees of Siva,
fettered
the intereourse
bets a thehe different
of orthodox
diife Fone ranks
Hind
renee
between
indu
society

of the period,

and

to

gLING
establish a community on a basis of the equality of
its members, irrespective of sex, by, means of the
purifying worship of the one god Siva. It seems
clear that the movement found
special favour in
the eyes of the Jain traders of the period, who
would have ranked, as VaiSyas, below both Brihman priest and Ksatriya warrior under the Hindu
scheme of social precedence. The community encountered the hostility of the Jains, who remained
unconverted, but clung
tenaciously to its simple
faith in the worship of Siva, and in his emblem,
the linga. We must assume the probability that
the

Brihman

converts,

of

whose

existence

we

possess historical evidence, tended by degrees to
assert for themselves social precedence as ayyas or
jangams, t.e. the priests of the community, for
which position their knowledge and descent would
give them special fitness.
In time, indeed, they
came to be regarded as the very incarnations of the
god Siva, and thus they were holy, imparting
oliness in a special degree to the water in which
they had bathed their feet, known as ¢irth, so that
it plays a prominent part to this day in the Lingayat ceremonies.
Once the original notion of universal equality of rank had yielded to the priests a
precedence incompatible with such equality, the
way was prepared for the introduction of further
social gradations, and the older members of the
community commenced to claim over the later
converts & precedence modelled on that which the
priests had established against them. In such a
manner the essential doctrine of equality became
completely undermined, and in the end gave place
to certain rites and ceremonies as the test of Lingayat orthodoxy.
Thus, when the more recent
easesof caste conversion occurred, a section of a
Hindu caste became Lingayat, not, as the founders

of the religion would have wished, by being admitted to a footing
of eqyality on the common
ground of the worship of Siva and of his emblem
the linga, but by investiture through certain rites
and ceremonies with the dinga, retaining their distinctive social

status as_a functional

caste,

with

which other Lingayats would neither marry
nor
dine. It must be admitted that in the case of most
of the Lingayat subdivisions the jangam will take
food in the

Pouse

of the members,

but

here

all

trace of the original equality ceases; and the Linyayats of to-day present the curious and interesting
spectacle of a religious sect broken in the course of

centuries into social fragments, of which the older
sections remain essentially sectarian, and the more

recent in origin possess the typical attributes of
ordinary Hindu castes. As in the case of Christianity in some parts of India, the social barriers of
caste have proved too strong for the communal
basis of the orthodox religion.
.
‘
latzrators.—J, F. Fleet, Epigraphia Indica, v. (1899), also
art. in JA xxx. (1901); C. P.
Brown, ‘Essa
Customs, and Literature of the Jangams,’ in
4 Literature and Science, ser. 1. vol. xi. (1840); J. A. Dubois,
‘indu Manners, Customs, and Ceremonies, Oxford, 1906;
B. L. Rice, Manual of Mysore and Coorg, i. (1895); BG,
, Bijapur and Dharwar,’ 1880; Census of India, 1901, ix.,
‘Bombay’; R. C. Carr, Lingayats, Madras, 1000; R. G.
Bhandarkar, GIAP iii. 6 (1913), pp. 131-140,

| R, E. ENTHOVEN.

gLING CHOS.—The gLing chos (gLing-mythology), or gLing glu (gLing-song),’ is the
mythology
contained in Tibetan folk-lore, and is perhaps the
most ancient religion of that country. It is distinguished from the ancient mythology of countries
such as Finland and Russia by the fact that it
has not to be pieced together from fragmentary
allusions scattered through the whole range of
Tibetan folk-lore, but can be gathered from comlhe
writer.
of gLing*)

term ging chos was first employed by the present
Among natives of Tibet the name gLing glu (* songs
is in more general use.

In a hymnal

Upper Kanawar the words Lha chos and

this type of religion.

’

discovered

Bon chos are used for
’

CHOS

15

plete hymnals and catechisms, in which the gLing
chos has been preserved for us almost untouched.
1. Is the gLing chos the ancient religion of
West Tibet only or of the whole of Tibet ?—
Although the present writer’s materials were
collected exclusively in West Tibet, it is probable
that the gLing chos was the ancient religion of
the whole country. (1) We are informed by
a lima of Tashilhunpo (in Central Tibet) that
an endless variety of versions of the Kesar-saga
(not the Kesar-epic, which belongs to the subject
of Limaism) are current, just as is the case
in Ladikh (Western Tibet), where each village
has one or even more versions of its own.
(2) In

the legends of Milaraspa there are embodied
several gLing glu.) Milaraspa seems
to have been
extremely
clever in building
a bridge from the
gLing
to Liamaism.
e@ was a native of
Eastern Tibet, Khang chen Abyung Inga (or the
Kanchanjangs) being his native country.
But,
even if the gLing chos can be proved to be, territorially, a real Tibetan religion, the question still
remains whether it is the original property of
the Tibetan

(Indo-Chinese)

race or belongs to the

Mon and Bedha population, who are the principal
preservers of it at the present day, and who are
not of Indo-Chinese, but possibly of Aryan and
Mundari, stock.
:
:
2. Cosmology of the gLing chos.—In all the
sources mentioned

below, in the Literature, three

large realms are spoken of ;
(1) sTang tha, heaven (literally, ‘the upper
gods,’ or ‘the gods above’),—A Ying reigns in
sTang lha called sKyer rdzong snyanpo.? He is
also called dBangpo rgyabzhin, and Bum khri
rgyalpo:
The name of his wife, the
queen of
heaven, is bKur dman rgyalmo, Ane bkur

dmanmo,

or &4Bum khri rgyalmo.
They have three sons,
Don yod, Don Idan, and Don grub. The youngest .
is the most prominent figure. ‘Lightning flashes
from his sword out of the middle of black clouds.’
Don grub descends to the earth and becomes king
Kesar of gLing. According to one theory, thunder
seems to be caused by the walking of the gods,
and, according

to another, it is the

groaning of the

dragon-shaped dbrug, dwelling in the dark clouds,
when it is assailed by Kesar with his sword of
lightning. Three daughters of the king of heaven
are also mentioned.
:
.
The life of the gods is an idealized form of man’s
life.

They constitute a State, with king, ministers,

servants, and subjects.
They abide in perfect
happiness, and live, free from illness, to a good
old age.
They tend, apparently on the earth,
certain goats known aslha ra. "These they must
defend against the devil bDud. Kesar later on
discovers many of the Zka ra in the latter’s realm.
The king and the queen often change their shape.
The former becomes a white bird or a yak, and
the

latter

takes

the

shape

of

a woman,

a dzo

(hybrid between a cow and a yak), a golden
turquoise

fly, oradove.

is

with

|

or

--

-(2) Bar
btsan, the earth (literally, ‘the firm
place in the middle’).—Other names are mé yul,
‘land of men,’ and gLing, ‘the continent.’
The
rincipal deity of this earth is mother Skyabs
Bdun (or Skyabs mdun).
It is probable that she
identical

brTanma,

the

goddess

of

the

earth (H. A. Jiischke, Tibctan-English Dictionary,
London, 1881). :She rides a horse called bTsan
rta

dmar

race, we

chung.

do not

Of

hear

her

subjects,

much in

the

the saga.

human

The

Legace
ges uaeWitt”
ih orabea Ploa PekiyAa rab oled
eee a epaapaie
1 Some of these gZing gis will be found in B. Laufer’s ‘Zwei

a

rtenla, etc.
2 This is the ac!
spelt brgya sbyin

, ete. ;

131-143,

oe
.
pronunciation.
In literature the name ig
(Satakratu or Indra).
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eighteen agus (see below) take the part of human
beings.

.

(3) Yoo Alu, the under world (literally, ‘the
ndgas below’).—Like sTang lha, Yog klu is also
a State. There is a king called ]Jogspo (probably
ICogpo is meant), with his servants and his subjects, who are remarkable for the large number
of their children.
The Alumo, or ndgini (female
ndigas), are famous for their beauty, and Kesar is
warned not to fall in love with them. For this
reason, at the present day, the Ladakhi women
still desire to look like Alwmo, and wear the perag
or berag, a leather strap set with turquoises. This
perag represents a snake
growing out of the neck
of a human body, which, according to Indian

ani, with a white beard.

E
6,
7.
8,

Ea ren (ae
th a soup-spoon for a head.
zLaba bzangpo, with a moon for a head.
mD& dpon gongma, with an arrow-blade for a head.
Ala jong gol, with the sole of a boot for a head.

10.
11.
12,
13,
14,
15.

Shelgyi buzhung, with a concave mirror for a head.
(d)Gani gongba, with a collar for a head.
lag rings, with a hand for a head.
rKang rkang rings, with a foot for a head.
Bong nag ldumbu, with a donkey's head.
DKA blon Idanpa, with a man’s head.

9. ABu dmar Iam bstan, with a worm’s head.

Ie twasy ro
eines withe taaacorse tor a head.
ie Tab dkarpo, with a white shell for a head.

The following is the list of the seven agus:

dPalle, (2) [d]Gani, (3) Gongma
miggi

rab,

(5) rNa

(1)

buthsa, (4) ITaba

yyu ma athsal,

(6) mDa

dpon

gongma, (7) dPalmoiastag.
.
.
.
Both lists are from the Lower Ladakhi version.
Certain names will be found to differ in other
villages.
It looks as if there were not much hope
of finding the clue to this ancient zodiac.
6. The Lokapalas.—There is some likelihood
that the gLing chos has always had deities for cach
of the four cardinal points.
Itis quite possible that

Buddhist art, is the characteristic mark of nagas.

. The colours of these realms.—The most originat system of colours seems to be contained in the
Sheh version of the Kesar-saga. According to it,
the colour of sTang Iha is white—perhaps the
colour of light; Bar btsan is red—perhaps on
account of the reddish colour of the ground ;! and
Yog klu is blue—this may be due to the deep blue
colour of many Tibetan lakes. The ku generally
live in the water.
According to the Lower Ladakhi version of the
Kesar-saga, the colour system is as follows: sfang

the Indian Amoghasiddha, Vajrasattva, Ratnasambhava, and Amitaibha were
eities of the four

uarters before they became Dhyanibuddhas.
In
close correspondence with them we find in the
Ihe is white; Bar btsan is red; and Yog klu is gLing chos the following
deities of the four
black. A still more advanced stage is represented
uarters: Don yod grubpa, North; rDorje sems
in the Mongolian version (which is without doubt
pa, East; Rinchen byung Idan, South; sNangba
based on that of Tibet). Here sTang lha is white; mthi
yas, West.
It is not necessary to assume
Bar btsan is yellow; and Yog klu is black.
The
that these deities were introduced from India
change from red to yellow has probably something
together with Buddhism.
It is more likely
that
to do with Tsong-kha-pa and his reformation of the names represent an instance of mutual influ.
Limaism.
ence between
pre-Buddhist Tibetan and Indian
4. The devil bDud.—Occasionally, to the three mythology.
The name Don grub, which correrealms of the world a fourth is added, that of the
sponds exactly to the Indian Siddhirtha, was
devil bDud, and then all the three realms become
not necessarily introduced with Buddhism.
Sidunited in opposition to this new realm. The colour dhartha, was a common name in India long before
of the devil and of his realm is black (Sheh version)
Buddha’s time, and may belong toa deity similar
or violet (Lower Ladakhi version). It is situated in to Don grub and Don yod grubpaof Tibet.
the north. The devil tries to carry away the goats are also four ‘kings’ of the four quarters, There
who
of the gods. He is in possession of & beautiful correspond more closely to their
Indian equivacastle, 7 great treasures, and a girl who is kept in a lents, and may therefore have
been
received
from
cage.
Near his castle is the well of milk and
India; but even these have nothing to do with
nectar. In size, appetite, and stupidity he closely Buddhism.
Like the deities mentioned above,
resembles the giants of European mythology and they belong to the four
quarters, and to nothing
folk-lore. There seems to be a close connexion
else in the qLing chos.
between Yog klu and the devil’s realm, as they
7 The Tree of the World.—It is called the
both appear to go back to similar ideas.
But ‘ king-willow,’ or the * far-spreading willow.’ Ithas
gradually the devil developed into a morally de- its roots in Yog klu,
its middle part in Bar btsan,
testable character, while the ZZu did not.
and its top in sfang Ilha. It has six branches, and
Other
names of the devil bDud are ADre lha btsan bog, on each branch
a bird with a nest and an egg. On
Curulugu, Srinpo (¢ ogre’), and sDigpa (‘sinful’).
the first branch there is the huge bird Khyung
Of a very similar nature is agu Za.
He is prob- with a golden egg; on the secon » the
wild eagle
ably a mountain- or cloud-giant. He devours not with
a turquoise egg; on the third, the bird ‘ white.
only Kesar, but also sun and moon.
head
with
a
pearl-white
ege; on the fourth, the
5. The seven and the eighteen a
s.—Next to eagle
with a silver egg; on the
Kesar, the greatest heroes of the } esar-saga, are fifth, a ‘white-kidney?
snow-pheasant
with
a coral egg; and, on the
the eighteen agus.
Kesar is their leader, and
sixth, the white falcon with an iron
egg.
together with him they form a group of nineteen
8. Outline of the Kesar-sa a.—
beings, in whom the present writer is inclined to
see personifications of the twelve months plus the
the fruits of which are gathered
seven days of the week.
into a barn, The
Just as India had a become
the f
changed intoowvorms, which eat
group of seven ddityas before there were twelve,
one another
2
7
ig Worm becomes the child Don:ati ons
we find occasionally a group of seven agus who act mila, The child
kills an Ogre with nine heads,
and builds the
by themselves, the others being forgotten.
ist married to eighteen girls, to
is a female agu among the group of seven,There
and
en ¢agua
z 6 agus, eager to gain riches,whom are born the cig
there is always a traitor among theagus.
for the castle Pachi dpal
They done aa dPalle pret ee there start
first of all, receives the riches,
are described as having non-human headson human
on the Kesar e tory cy about
what will happen in the course
bodies, thus being similar in shape to the Chinese
irth of Kesar.—Agu
representations of the zodiac, The list of
dPalle
athe kin oth
the fg ‘ with the devil, in the shape assist
either of
*

=

Doi

y Repos
ea ies i netehe

eighteen is as follows:

a
» with
@ lizard’
3. Khrai mgo khrai thung, with a faleon's
head,
1 The word dmarpo, ‘red,’ is also used
for ‘brown.’
traditional interpretation ofthe word ‘ Adam,’
wn.”

_|

.
Cl. the

yakeor of bids
isa lowed to ask a boon, and
asks that one of the three sons ie
6 king of heaven may be sent
of
to the earthas kin
80n8 are asked, and Don grub,
youth, decides to go. 5 He dies who is the ablest in Spite of his
in
heaven, and is reborn on ea;
io log bzang lhamo.
(The
fall skye year, and is said to name Kesar or Kyesar ig speltin
have
t
story; it means the ‘reborn been given with reference to
one’.) The conce tion arises
‘om Gog bzang Ihamo’s eating
a hailstone, and the child is
born

gLING CHOS
through the ribs. It{is of a most ugly
shape, but at pleasure
exchanges this fora beautiful shape, with sun and moon as attributes. The traitor among the agus makes some unsuccessful
attempts to kill the child, and has to suffer himself. Together
with Kesar, sun and moon and all kinds of animals are born.

(3) Kesar’s marriage to 4Bruguma.—Kesar meets 4Bruguma

on a plain where she is gathering roots. There are a great
number of stories as to how he teases her. &Bruguma is to be
married to the traitor among the agus, but Kesar wins her
through his skill ingames.
Her parents are disgusted when
they see him in his ugly shape, and treat him with contempt.
He runs away, and ABruguma has to seek him. She is pleased
to find him in his beautiful shape, but at once he throws it off
and sends hail and rain.
Wer parents say that their daughter
will be given to him who brings
the skin of the huge yak Riri
(this yak looks almost like a cloud), and who will bring a wing
of the bird Nyima khyung byung (this bird looks almost like
thesun). The agus try;
but only Kesar succeeds. Now he is
accepted as son-in-law, and the wedding is celebrated.
(Here
Kesar is praised even as the inventor of firearms.)
(4) Kesare victory over the giant of the north.—Atter religious
preparations Kesar decides to start for the north to kill the devil.
e finds it hard to have to leave 4Bruguma, and allows her to
accompany him, but the queen of heaven sends her back.
In
the castle of the devil he finds a girl in an iron cage, whom
he delivers, They have an enjoyable time together until the
devil returns.
Before his arrival Kesar is hidden in a pit which
is dug inside the room in a miraculous way. Although the devil
smells the presence of a human being, and although his book of
magic assures him of it, he is soon persuaded of the contrary by
the girl, and goes to sleep. Then Kesar is dug out again and
kills the devil. The girl gives Kesar the food and drink of foretfulness, and in consequence of this he forgets 4Bruguma, the
ad of gLing, and everything.
(5)
4Bruguma abducted by the king of Hor.—Because Kesar
does not return, the king of Hor starts to carry off ABruguma.
The traitor among the agus sits on the throne of gling, and
the other agus offer only feeble resistance. The most plucky
among the agus is the youngest, ABu dmar lam bstan. ABruherself goes to fight, but is sent back with ridicule.
She
as to submit and become the wife of the king of Hor.
Still
she refuses to leave the land of gLing unless the king of Hor
solves three difficult problems. Then aBruguma hides herself in
a stable, but she is discovered and carried away. She begins to
love the king of Hor.
ABu dmar Jam bstan makes a successful
attempt to retake her, but he is killed through the treachery of

4Broguma and the traitor among the agus.

(This is the Steg-

fried story.)
Agu dPalle sends two storks with a message towards the north to Kesar.
He leaves the north and soon
reaches the land of gLing.
‘The horse arrives there before him,
and together with the horse’s adventure spring sets in.
(6) Defeat of the king of Hor.—The road to Mor, with its many
obstacles, is describe
First Kesar is led by @ fox, then he
gains the service of adwarf.
There is the door of rocks which
opens and closes of ita own accord; there are the stones flying
about between heaven and earth; and the watchmen of Hor, who
are killed in the same manner as Samson killed the Philistines
in the hall. Kesar arrives in the shape of a beggar, and pretends
to be the son of the smith of Hor.
He is accepted after some
difficulties and learns the trade of the smith. At a tournament
he shows his superior power, and gains the victory in every contest. Heis therefore sent with a force against the approaching
agus of gLing. On this occasion he drowns all his followers
from Hor, and sends the
agus home again. He compels the
smith to assist him in the fabrication of an iron chain, which is
to be thrown on to the top of the castle of Hor. When it is finished,
Kesar climbs to the top of the castle by means of the chain,
kills the king of Hor, and regains aBruguma,
On their way
back to gLing, 4Bruguma’s children, whom she had borne to
the king of Hor, are offered to the door of rocks to induce it to
open.
In gLing, dBruguma is first punished for her treachery,
then she is restored to her former position, and another wedding
ia celebrated.
(1) Kesar’s journey to China.—(The Tibetan word for China—
rgya nag—means ‘the black expanse.’)
Kesar practises sorcery until the castle of the king of China falls to pieces and the
king of China becomes ill. Kesar is entreated to go to China and
heal
the king. He sends the traitor agu, Khrai thung, in his
place. Then he starts himself. The journey is one chain of obstacles (ice and snow, hills, lakes, an ogre and an ogress, etc.).
All are overcome, and on Kesar’s approach the king of China
decomes better. Now he refuses to keep his word, and give
Kesar his daughter (yYul dkon mch
0) But the girl runs
away with Kesar. He is, however, induced to go back again.
Then the Chinese throw him into a pit with three dragons, which
he does not mind much.
He escapes in the shape
of a fly, goes
back to gLing, and smites the land of China with
leprosy (snow
apparently). The traitor among the agus has meanwhile gone

back to gLing, turned 4Bruguma out of the castle, and seized

the throne. He is punished, and Kesar lives in happiness with
his two wives.
The leprosy in China is stopped
by another
journey made by Kesar to that country.
(8) Epil
to the Kesar-saga: the story of Kesar’s boy.—
Kesarand &Brugums have a boy called ySerri buzhung (or Shelli
burhung).
He is married to Pimo (or Phyimo?) ySerralcan, but
the ogre dPallepa carries this girl off. ySerri buzhung starts to
seek her, and takes service at the ogre’s castle. He is soon reed, because the dogs, horses, and other domestic animals
increase in an extraordina
way under his care. Before the
o
have succeeded in killing him, they are invited by Pimo
yoerraloan toa feast. On this occasion the girl places nine fry-

ing
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pans, in which the lives (hearts) of the nine ogres dwell, out-

side the door.

ySerri buzhung shoots with his arrow through

eight of them, and thus eight ogres are killed. Then he runs
away with Pimo ySerralcan and all the other girls of the ogres.
dPallepa pursues him, but is destroyed with his army. Then the

wedding
9.

celebrated.

.

Is the Kesar-saga a myth of the seasons P—

This was the present writer's idea from the first.
As he was, however, assailed by several critics on
account of it, he did his best to abandon it. But,
when editing the ‘Lower Ladakhi version of the
Kesar-saga’ for the Bibliotheca Indica, hewas driven

back to his former position. At any rate, he cannot
help believing that myths of the seasons (mixed up,
erhaps, with other materials) are contained in the
esar-saga. Only a few instances may be noted:
sun and moon are attributes of Kesar’s beautiful
shape, rain and

hail of his ugly

shape;

he wields

the sword of lightning ‘in the middle of black
clouds’; there is a full description of spring given
on the occasion of Kesar’s return to gLing (see
above, § 8 (5)); the agus seem to point to an ancient

zodiac ; winter is apparently compared to leprosy ;
together with Kesar’s departure (probably in winter)
the male animals leave the female ones, but leave
them with the hope of new offspring; Kesar’s enemies are powers of darkness; the giant of the
north ; the king of Hor, also in the north;

China is

‘the black expanse.’
10. Relationship to other mythologies.—As has

become

evident,

there

are

great

similarities

be-

tween the gLing chos and the mythologies of various
Aryan

nations.

This,

however,

does

not

mean

much, for even the mythologies of North American
Indian tribes have much in common with European
mythologies. But we must call attention to
one
particularly striking incident. The story of
the Tibetan hero with the vulnerable spot, A4Bu
dmar

lam

bstan,

who

is

Kesar’s

representative,

is very similar to the German story of Siegfried.
The similarities are the following: both heroes
have the vulnerable spot on the shoulder; both
wear invisible caps ; both are killed when drinking
water;

with

both

of them

the vulnerable

spot is

pointed out by a woman who belongs to the side of

the hero.

All

this is remarkable,

because the cor-

responding Greek story, for instance, is greatly at
variance with both of them, although there is an
ethnic relationship between the Greeks and the
Teutons.
11. gLing ches and Lamaism.—It is not at all
impossible that tlhe gLing chos should have exercised
an influence on Lamaism. The following are a few
instances.

(1) With

regard to the colours, white,

red, and blue, there is a certain correspondence
between the realms of heaven, earth, and under
world

on

one

side,

and

sPyan

ras

yzigs,

4Jam

dbyangs, and Phyag rdor on the other. ‘But with
regard to their characters it is difficult to see a
closer agreement.
The three mchod rien of three
different colours, white, red, and blue, seem origin-

ally to represent the three realms of the gLing chos,
but are at the present time explained as having
been erected in honour of the three Bodhisattvas.
If this explanation is really true, it remains astrange
fact that the mchod rten in the middle was always
painted red, and not Fellow

5 for yellow is the cor-

tect colour of 4Jam dbyangs. Thus the custom of
erecting three mchod rien of three different colours
seems to have its roots in the gLing chos, and in
the Kesar-saga we often hear of the existence of
three Jha tho of the same colours, the prototypes .
‘The
of these mchod rten of the present day. (2)
story of Srong-btsan Gam-po with his two wives,
the green and the white sGrolma, may have been influenced by the story of Kesar with his two wives.
Thus 4Bruguma is addressed, ‘ Oh, thou milk-white

fairy 1’ and Kesar’s bride from China is called yYui
dkon mchogmo, the turquoise goddess. Kesar is
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even called, in historical works, a suitor to the white
sGrolma.
(3) There can be hardly any doubt that
the system of colours as we find it in the gLing chos
has influenced the pantheon of Lamaism with its

white, red, blue, green, yellow, and golden-faced
occupants.
Still, it cannot account for all the
different shades of colours, Some of them were probably introduced from India. (4) Most of the deities
of the gLing chos, dBangpo rgyabzhin included,
have been incorporated into the

pantheon of Lama-

ism, where they have to be satisfied with an inferior
rank,
12. gLing chos and Bon chos.—The ahing chos
was perhaps not such a pure religion of nature as
it appears to have been from the preceding pages.
It probably had its dark side of superstitions and
sorcery.
This dark side seems to have had its development down to the present day in the garb of
the Bon chos.
.
13. Sacred numbers in the gLing chos.—Holy
numbers in the gLing chos are 3, 7,9, and18.
But
it is remarkable that, whilst the first three of these
numbers are quoted without a following number,
the 18 is often followed up by 19; ¢.9., ‘They
digged a pit of 18, 19 yards,’ ‘There appeared 1S,
19 priests.” The 19 is favoured apparently as the
sum of 12+7, the months of the year plus the
days of the week.
14. Animism in the gLing chos.-Here we may
mention the following personifications: sKyeser,
the wind; sbang char cilbu, the rain; sengge
dkarmo yyu ralean, the glacier; bya Khyung dkrung
nyima, (apparently) the sun; dyamo dkarmo, the

moon;

bya so mig dmar, the morning-star ; yVYan,

names, because scholars are at variance with regard
to the meanings of certain of them.
In the names
of the cightcen agus there is always contained the
distinguishing mark of the aguw which forms his
head;

thus in no.

2, rtsangspo means ‘lizard

3 in

no. 4, kha rgan means ‘old mouth,’ i.e, a mouth
surrounded

by a white

well.

There

are

in the

word

sengge

beard;

in no.

1, ru skyes

means ‘horn-producer,’ or goat. As for the
group
of seven agus, which has much in common with the
heroes of such folk-lore as, ¢.g., ‘Sechse kommen
durch die ganze Welt,’ in the name of no, 4 the
ability to see clearly is indicated; in the name of
no. 5, the ability to hear clearly ; in no. 6, to shoot
certain

names

occurring

in the

the name

sengge

dkarmo

Aima,

‘snow.

Ling chos which are not of Tibetan origin: thus
in

yyu ralean, ‘ white lioness with the turquoise locks,
the personification of the glacier has something to
do with the Indian word simha,
In the name of
the smith Hemis, who teaches Kesar, the first part
hem

seems

to be

the

Indian

word

We find the word em in the sense of ‘snow’ also
in the name Hembabs, which means ‘ snow-falling,
and such Indian words as rdksasa,

‘monster,

Sita-

rim, Sit&é and_ Rima, and Indra occur occasionally in the gLing chos—which shows what an
important part India has played in the shaping
of certain tales of this ancient religion.

LrtEraTurs.—It must be admitted that all the following publications are one man’s work.
They have all passed through the
present author's hands,
It may, however, be pointed out that
in no case did he write down the texts to the dictation of a
native ; he always employed natives to record them from the
dictation of such other natives as were famous for their knowledge of this ancient literature.
(i.) Kesar-saga:
‘Der Friihlings- und Wintermythus der
Kesarsage,’ in Mémoires de la société finno-ougrienne, Helsing.
tors, 1002, ‘The Spring-myth of the Kesarsaga, in JA xxxi.
(1902), ‘A Lower
Ichi Version of the Kesarszaga,* in Bibi.

spirits living in rocks and trees. It is remarkable that several of these personifications are mentioned together with the representatives of the
animal world. Some of such representatives are :.
nals:ek
nyamo yser mig, for fishes; bya rgyal rgodno, for oSi. antics
‘The pling glu of

ds; rKyang

byung kha dkar, for horses ; &Brong

Ladakhi
a
Bonpo npo Hymnal’
Hymnal’ ( (more correctly,
tl
Phyang"), in JA xxx, [1901] 35017, *gLing
glu of Khalatse,’ contained
in Ladakht Son 8, Ieh, Kaémir,
1899-1903, nos. xx1.-xxx.; ‘The Paladins of the Kesarsaga,'
in

byung rogpo, for yaks.
:
15. Festivals of the sling chos.—{1) The Lo ysar, JRASBo ii. [1908] 467-100, fii. [1907] 67-77.
Catechisms ; ‘The Ladakhi Pre-Buddhist Marriage Ritual’
or New Year's festival.
It is the festival of lamps in @iL)
xxx. [1901] 131 ff.; Die Trinklieder von Khalatse (Tibetan
and lights. Pencil-cedars are used for the decora- textIA only,
ed. A. H. Francke, Leipzig, 1903);
tion of houses.

There ara horse-races, and

2 goat

is offered before a white dha tho (altar of the gLing
chos), The heart is torn out of the living animal
and offered to the Zha. In the monasteries mask-

dances

are

held,

which

were

probably

intended

originally to show the victory of the coming spring
over the demons of winter.
“Only at Hemis do the
mask-dances take place in June, perhaps as a
remnant of a former festival to celebrate last
the
highest point reached by the sun.
(2) Storma
phangces.
This is the spring festival of driving
out winter. At Khalatse a clay figure of human
shape is carried outside the village and destroyed
there. At other places the spirits of winter
and
disease are banished into magic squares of
sticks
and
lage.

strings (dosmo) and destroyed outside
(3) The Kesar-festival.
The

the vil.

Das Hochretts.
ritual von Tagmacig (Tibetan text only, ed. A.
reprinted from an old MS discovered at Tagmacig, H. Francke,
1904).
.

LION.—See

LITANY.—A

use of the

ANIMALS.

H.

FRANCKE,

litany, according to the modern

word, may

be described as
consisting of a number of short petitions a ordevotion
invocations, to each of which a response is
made by
people.
It may be cither said or sung, it may the
be
either processional or stationary,
it may be liturgical, i.e. connected with the celebration
of the Holy
Eucharist, or independent, and
regular use or used only on special it may be for
occasio
ns.
Processional psalmody which is not
form is not now usually called a of the responsive
litany,
but
at one
time the word was applied to anyt:
1ing sung in
procession.
The modern use of the term
is the
result of a long and somewhat compli
It is especially necessary to trace cated history.
the growth of

is
called ‘ Kesar-festival’ only in Upper festival
In Ladakh it is called mDa phangees, Kanawar,
‘arrowshooting.’ It is celebrated in spring. The gLing
glu
is played and sung ; and the boys amuse themselves
with arrow-shooting.
There are processions round
the fields to bless them, the lAa tho
(altars) are
decorated with fresh twigs, and pencil-cedars
burnt. (4) The Srub tha, or harvest festival. are . 1. Earliest use5 of thee word «—Lh
The
In is not com
Skyurbuchan the boys dance with poles
mon in classical Greek, and word Xrrareiai
covered
it seems
with fragrant alpine flowers.
Offerines of grain ne used in the quite general sense of a supplication,to
are carried to the monasteries. The
abe earliest mention of the
dates
word
of
in connexion with
these festivals are fixed by ‘the lamas, and. all g Tistian SeTvices appears to
be by Basil (c. A.D, 375;
the
limas take part in them.
P. Covi.
fad Cler.
.
Neocss,’
{Ope
ra, iii. 311 Dj).
16.
Gbiections had been raise
The names ,of the gLing
d to some innovations which
chos.—In the dayan
t Ge.
Basil
course of this article some of
These things Were not,’ the
the
objector says, ‘in the
ays Ks
1@ great Gregory ’ (i.e. Gre;
Ling chos are given with their Englishnames of the we
sory Thaumaturgus, c, 254)
er,’ replies
translation,
Lhe author has not ventured
to translate all these

Basil, were the litanies
which you now use.
d I do not say this
of
i
that you all should live inby way
you
;
tears, and in continna
l iepenaet 4

LITANY
These litanies were, therefore, penitential

devo-

tions of some kind, but there is nothing to indicate
their precise character.
The word rogatio was
used in a similar general sense in the West.
2, The liturgical litany.—The earliest description
of Eucharistic worship is that contained in the
Apologies of Justin Martyr (A.D. 148).
Here
common prayers are spoken of ‘for ourselves...
and for all others in every. place,’ immediately
before the Kiss of Peace and the Offertory, and
therefore after the lessons and homily (Apol. i. 65).
Whether these already took the form of the later
litany there is nothing to show, and the response
‘Kyrie Eleison’ is not yet mentioned. And there
is no further detailed information about the form
of service until the liturgies which date from about
the end of the 4th

century.

. Here, however,

the

liturgical litany is found in the form which it has
preserved in the Eastern Church ever since. It
consists of a number of short petitions offered by
the deacon, to each of which the people respond
‘Kyrie Eleison,’ and the most usua place for it is
after the Gospel, but this is not invariable.
Some

litany of this kind appears to be almost universal
in the Eastern liturgies. Many examples will be
found in Brightman (Liturgies Eastern and Western, esp. pp. 4, 471, 521 for the most ancient forms,

all belonging to the 4th cent.)

The usual name

for these devotions in the East is not Arrayvela, but

éxrev} (lit. ‘stretched out,’ se. the earnest prayer),
or owarr} (‘continuous’).
There is nothing to
show when Kyrie Eleison was. first used in the
services

of

the Church,

but

as its use is almost

universal in the Eastern liturgies it must have
been very early, and the expression is so natural,
and would be so easily suggested by passages of
the OT, that no explanation of its introduction is
necessary. It was also in use among the heathen,’
as was pointed out by Claude de Vert (Zxplication
simple, littérale et historique des cérémonies de
Péglise, Paris, 1706-13, i. 94; cf. Epictetus, Diss.
ab Arriano digesta, ii. 7).
The Peregrinatio
Silvie (ed. G. I. Gamurrini, Rome, 1888, p. 47)

mentions the Kyrie as the response made at Jerusalem to the deacon’s list of names, and it appears
in the litanies mentioned above as belonging to
the 4th century.

.

,

3. The liturgical litany in the West.—It is probable that the Western liturgies originally contained
litanies closely similar to those of the East. This
was certainly the case, as far as can be judged from
their scanty remains, with the liturgies of the

Gallican (or non-Roman) type.
The extant forms
bear the closest resemblance to the Eastern litanies,

and may in some cases be translations
Greek (see some examples

from the

in L. Duchesne,

Christ-

tan Worship’, Pp 198-201; F, E. Warren, Liturgy
and Ritual of the Celtic Church, p, 229). There is
little doubt that there was originally a litany of
the same character in the Roman liturgy also, and
that the Kyries at the beginning of Mass are a relic
of it. There is also another place in the service
which should .be noted. After the Gospel the
priest says ‘Oremus,’ but no prayer or response
ollows ; and this was so at leastas long ago as the
Sth cent., as appears from the Ordines
Romani.
Some prayers ha evidently fallen out of the service
even at that early date, and these were undoubtedly
the Prayers of the Faithful, which occur in this
place in the Eastern liturgies, and which are still
preserved in the Roman rite in the prayers used
on Good Friday. Probably these prayers dropped
out of use because they were transferred, in sub_ stance at least, to the litany which came at the
beginning of the service. St. Gregory the Great
(Ep. ix. 12), when speaking of the use of the Kyrie,
mentions other devotions that accompanied it, and
which were no doubt a litany. In the present
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service only the Kyrie remains, and this is curious
because the Kyrie was probably an addition made
to the original litany from the East, so that it
would seem.that the-original prayers have disappeared, while the exotic response has remained.
here is nothing to show when the Kyrie was first
used in Rome. It was not used, as in the East,
as the regular response to the petitions, but at the
beginning and end of the service, and it was alternated with Christe Eleison, which was never used

in the East.

Gregory says:

‘We have neither said nor

do we say Kyrie Eleison as it is

said among the Greeks, because in Grecian countries all say it
together, but with us it is said by the clerks and the people
respond ; and Christe Eleison is said as many times, and this is
not said at all among the Greeks’ (loc, cit.)
:

The Kyrie was, therefore, in use in Rome in
Gregory’s time, but for how long before that we
do not
know. The Council of Vaison (c. iii. [A.D.
519)), in ordering its use in the province of Arles,
implies that it had been introduced into Italy at a
not very distant date. The rest of the liturgical
litany disappeared, as has been said, from the
Roman

service at some

unknown

date,

but

that

the Kyrie was still regarded as part of a litany is
shown by the fact that in the 8th cent. the Kyrie
was omitted when there was a processional litany
to the church.
The natural conclusion of the
introductory litany, whether processional or not,
was the prayer in which the Bishop ‘collected’ the
petitions of the people, and which was therefore
called Collectio or Collecta. But, as the Kyrie
was

omitted

when

there

was

a procession,

the

collect on these occasions was the
first thing that
was said after the people reached the church, and
hence ritualists came to regard it as the
prayer
‘ad Collectam plebis’—-when the people are
athered together.
Thus there arose a double
derivation of the word ‘collect’ (2.0. ).

.

4. Processions in the East.—During the centuries of persecution it was not likely that forms of
devotion so conspicuous as processions would be
used by Christians, The first historical mention
of them appears to be in A.D. 398, in connexion
with the Arian controversy. The Arians, not .
being allowed to hold their assemblies in the cit;
of Constantinople, used to meet in the public
squares during the night, and to march out at dawn
to their places of worship, singing antiphonally.
Fearing lest the orthodox should
be attracted by
this ceremonial, St. John Chrysostom instituted |
counter-processions on a more magnificent scale,
in which silver crosses and lights given by the
empress Eudoxia were carried... These particular
processions were prohibited by the emperor in
consequence

of

the disorders

which

they caused,

but the custom of using processions, especially in
times of emergency, continued. : Socrates mentions
a legend to the eftect that the antiphonal singing
used at such times had its origin in a vision of
Ignatius of Antioch, the third bishop from St.
Peter, in which he saw angels singing responsive
hymns to the Holy Trinity (AE vi. 8; Soz. HE
viii. 8).

Theseoccasional processions were, however,

quite distinct from the litany in the Eucharist.
5. Processions in the West.—Processions became
common in the Western Church at about the same
time as in the East, but their origin appears to
have been independent.
They were probably at
first transformations of
pagan processions. The
Roman festival of the Robigalia, intended to secure
the crops from blight, was kept on the 25th of
April, and the procession called the Litania Major,
which took place on the same day, St. Mark’s Day,
seems to be'a direct descendant of this. Even the
actual routes of the heathen and the Christian processions were nearly the same. - The institution of
the Greater Litanyof St. Mark’s Day has been
aenerally ascribed to Gregory I., but it was prob-
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ably earlier, and perhaps dates from the pontificate of Liberius (352-366). The litany ordered by
Gregory on St. Mark’s Eve, A.v. 490,in order to
avert a pestilence, seems to have been distinct from
theLitania Major. Another ancientRoman festival,
the Ambarvalia, was observed on three successive
days in the month of May, and also had the fertility
of the fields as its object. There is here a close
resemblance to the Rogation processions on the
three days before Ascension Day. These are said
to have been instituted by Mamertus, bishop of

recited by the Pontifex Maximus, but there appears
to be little or no evidence for this. —

It has been noted that litanies, in the sense of

responsive prayers, were often, though not necessarily, sung in procession, and so were commonly
called processions.
On the other hand, devotions
sung in procession were often called litanies even
though they were not responsive prayers.
Psalms
and anthems were also frequently used.
For instance, Bede says (JTF i. 25) that at the first meeting of St. Augustine with king Ethelbert the
Vienne (c. 470), on the occasion of various public
missionaries approached the king in procession,
disasters (Sid. Apoll. Ep. v. 14, vii. 1; Gregory of bearing the image of our Lord upon the Cross, and
Tours, Hist. Frane. ii. 34); but such processions
singing litanies ; and then he specifies what they
had probably been practised at an earlier date, and sang, and it was clearly an anthem, and not a
were only revived on this occasion. These rogations litany in the usual modern sense. Again, the proor litanies, called Litaniss Minores to distinguish
cessions before High Mass on Sundays became,
them from those of St. Mark's Day, spread rapidly during the Middle Ages, a very popular and conthrough Gaul, and were adopted an reorganized
spicuous devotion, but the psalmody was not usually
at Rome by Leo 111. (795-816).
Both the Greater
form a litany.
In the 8th cent. at Rome it was
and the Lesser Litanies were ordered to be used in
80, or it was regarded as such; for, when there
in England at the Council of Cloveshoe (A.D. 747 was @ procession,
(A. W. Haddan and W. Stubbs, Councils and at the beginning as has been mentioned, the Kyrie
of Mass was omitted.
Later on
Ecclesiastical Documents relating to Great Britain the Kyries
became a fixed part of the service, and
and Ireland, Oxford, 1869-71, iii. 368)). It may
the processional psalmody took a different form.
be noted that in the decree of this council, and From
elsewhere, rogatio and litania are regarded as to use the 12th cent., however, there was a tendency
the term ‘ procession’ of whatever was sung
equivalent terms (‘letanix, id est, rorationes’),
procession, and to confine the term ‘litany’ to
and also that the terms seem to include all the in
the Kyries, the Greater and Lesser Litanies of
devotions connected with those days. There is no
allusion to responsive prayer, and the only reference St. Mark’s Day and the Rogation Days, and other
to processions is a mention of relics being carried similar forms.
7. Litanies in the Roman Church.—As has been
about. The words ‘litany’ and ‘rogation’ were
mentioned, a large number of litanies came into
still used in quite a comprehensive sense,
:
But by a decree of
6. Medizval litanies.—Hitherto the liturgical use in the later Middle Ages.
the Holy Office, dated 6 Sept. 1601,
Clement vutt.
litanies in the Mass and processions have
een
forbade
the
use
of
any
litany
except that usually
regarded as distinct. But it is easy
to see how
known
as
the
Litany
of
the
Saints,
which had been
they would coalesce. Various kinds of singing
included in the liturgical books,
The Litany of
have always been used in processions,
particular form of responsorial singing inbut that Loreto had already been sanctioned in 1587,
"All
the people answer with an unvarying refrainwhich others were forbidden to be used without the a proso naturally ndapted for processional use, owingwas bation of the Congregation of Rites. ° It is probable
to that this decree was never very strictly
the ease with which the refrain could
enforced,
taken up butit was renewed in 1727 and
by & moving crowd, that litanies of the betype
‘in 182).
A decree,
of
the
however,
of the Congregation
ucharistic ectene came to be very commonly
used 23 April 1860, allowed the privateof Rites, dated
in processions not only in the Mass, but on
use of litanies
all
sorts
sanctioned
by the Ordinary.
of occasions. And so the word ‘litany’
The Litany
of the
came
to
Blessed
Virgin
or
of Loreto mentioned above was
mean a form of prayer with a Tesponse, either
prorobably
used
in
some
form at a very early date at
cessional or stationary, and either
or
oreto, but in its present form it perhaps
occasional. As the processional use wasregular
dates
conspicuous and popular, the word ‘ the most from the early 15th cent., and the earliest printed
belongs to the year 1576,
came to be used as almost an equivalent procession? copy known
Another
the book which contained the medisvalterm, and popular litany was that of the Most Holy Name of
esus. This was perhaps also composed
was called the Processional. The litanies litanies
in the earl
in most 15th century.
It was not included
common use also assumed a recular
structure.
1601, but later on it received soma in the decree of
They consisted, as a rule, of the
sanction from
following parts:
the Congregation of Rites, and it
(1) the Kyrie Eleison, alternated
was finally allowed
by Pius rx. in 1852 for certain
Eleison ; (2) a number of invocations with Christe
dioceses,
and for
of saints by
universal use by
name, with the response ‘ Ora pro
nobis’; (3) a the Sacred Heart Leo xill. in 1886, The Litany of
series of short prayers against various
was
sanctioned
in
1899,
evils, called
» The Anglican litany.—As
Deprecations, with the response
the procession was
Domine’; (4) prayers on behalf of ‘Libera. nos & popular form of devotion, it was natural
various
that it
people should be one of the first
and for various objects, called
parts of the public services
the Supplications,
to be translated into English,
with the response ‘Audi nos Domine’;
The
Prymers of the
(5) the 15th cent., books
Agnus and the Kyrie, and a collect.
people, comSuch litanies monly contain a of devotion for lay
ecame very popular, and Cardinal Baronius
litany in English. the torn
esti. used in the Enplish
now
mated in 1601 that there were then
Chureh
appeared
1544, and
forms in use. The invocations of the 80 different itis no doubt the work of Cranmer, in
and perhaps
mentioned formed a conspicuous part saints just the happiest example of his literary
of most of
style.
The
these litanies. Itis not clear when
these invoca- calamities.
tions were first introduced ; it was certainly
In 1543 the harvest was
wa
before
; cary VIII. wrote to Cranmer
the 8th cent. ; they are to be found
in the Stowe
tions and processions’ should to desire that “rogaMissal, and in a litany which probably
be
belongs to following year
made.
the 8th cent, printed in Warren,
there Was war with FranceIn the
Lit. Celt. Ch. (p.
and
179), but they may be much older.
Scotland, so that the English Litany
Some
of
the
was produced
in similar circumstances to
later litanies became little more
those
than
of
the
a
string
early
of
litanies mentioned above.
invocations, It has been suggested
It was, however, also
that these lists intended
of saints originally grew out
for regular use,
of a heathen formula

printed in the
Prymer of 1545 and in theandfirstwasEnglish
Book of

LITERATURE
Common Prayer

of 1549.

This

litany was

con-

structed with great care, and several sources were
used.
The chief portion was taken from the Sarum

Rogationtide litany, and

the

main

this was

the

invocations

adhered

to,

but

structure
of

of

the

saints were greatly. shortened, being reduced to
three clauses, which were themselves omitted in
the First Prayer Book.
Passages were also intro-duced from a Sarum litany for the dying, called
Commendatio Anima (also omitted in the First
Prayer Book), and.a considerable part of the
Supplications was taken from a medieval German
litany which

was

revised

by Luther

in 1529, and

ublished in German and Latin. This litany was
included in the Consuléatio of Archbishop Hermann
of Cologne, and so came to England, and it was
used for the litany in Marshall’s Prymer of. 1535.
It must. be noted that the English litany falls into
two main sections: the first ends with the collect
‘that follows the Lord’s Prayer—a collect being the
natural ending of a litany. What follows is a
translation of suffrages which were added to the
Sarum litany in time of war. The reason for
their insertion was no doubt that war was going
on in 1544, but they were appropriate for use at
other times, and were retained. These sufirages
are preceded by the antiphon and Psalm verse
which began the Sarum -Procession on Rogation
Monday.
Unfortunately, the accidental omission
of the Amen at the end of the collect has led to the
ridiculous custom of using the antiphon (‘O Lord,

arise, help us’) as a sort of response to the collect.
Until 1661 the conclusions of most of the collects
were not printed in the Book of Common Prayer;
in the revision of that year the Amens were printed,
but most of the endings were omitted by mistake.
Although in his adaptation of the old litanies
Cranmer added little or nothing of his own, he
made a noticeable change in the rhythm: the old
petitions were

short and

simple;

Cranmer,

either

with a view to compression or, more probably,
because he preferred sonorous periods, grouped
several petitions together, and enriched them with
epithets and synonyms.
For instance, the Deprecations of the Sarum litany begin thus:
Oe
‘From
From
From
From

all evil—Deliver us, Lord..
toot
the crafts of the devil—Deliver us, Lord.
thy wrath—Deliver us, Lord. .
everlasting damnation—Deliver us, Lord.”

In the new version this becomes:

thas

*From all evil and mischief; from sin, from the crafts and
assaults of the devil; from thy wrath, and from everlasting
damnation—Good Lord, deliver us,’
,

At about the

translate other

same time Cranmer

intended to

processional hymns, such as ‘Salve

Festa Dies,’ for he wrote to
Henry vit. in 1545 to
say that he had done so. The attempt was probably relinquished because he became aware that he
did not write so skilfully in verse as he did in prose.
The English litany has remained substantially
unchanged since its first appearance in 1544. In
1549

the

invocations

of the saints

were

omitted,

and in 1559 a petition about ‘the tyranny of the
Bishop of Rome.’ ‘The grace of our Lord’ was

(American)
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added at the end in.the same year.
words

‘and

rebellion,’ ‘and

In 1661 the

schism,’

were

added,

and ‘Bishops, Pastors, and Ministers of the Church?
was changed to ‘ Bishops, Priests, and Deacons.’
The collection of collects at the end of the litany was
altered

more than once, and most of them were re-

moved to other placesin the Bookof Common Prayer.
This litany was intended to be used for all the
purposes for which the ancient litanies were employed. _ It was issued for occasional use at a time
of distress,

and

it was

sung

in procession

it took

the

place of the Eastern

in the

usual manner. Later on royal injunctions ordered
it to be sung kneeling before Mass, and this became the usual, but not universal, practice. The
present rubric allows either the stationary or the
rocessional use. It was also. related: to. the
processions, being derived - mainly
ogationtide
from them, and

Mass. It was ordered
ectene as a preparation for
from the first to be said on Wednesdays and
Fridays, the ancient ‘Station’. days, on’ which
especially Mass was anciently said, and, although
its use on Sundays was not specified in the rubric
until 1552, this was probably taken for granted
from the first.. Unfortunately, this special characteristic of the litany as a preparation for Mass
was obscured later on, partly by the placing of the
partly by the rubric of
‘Grace’ at the end, and
1661, which directs it to be said ‘after Morning
Prayer.’ This made no practical difference so lon
as Matins,

Mass continued to be sai

Litany, and

in their natural order, but in recent years it has
caused the litany to be regarded as a sort of apchurches

in many

pendage to Matins, and

has led

to its being altogether separated from the Mass.
g. Lutheran litanies.—As has been mentioned
above, Luther published a revision of a medieval
litany in.German and Latin in 1529. The original
edition does not appear to be extant, but the
litany was printed in the Psalm-books, and it was
used in both languages for some time. : The use of
the Latin form seems to have died ont in the 17th
cent., and the German form, although it continued

to be.used on various occasions in North Germany,
never became a Popular form of devotion. . The
Calvinistic bodies objected to this form of service
altogether, and the litany was one of the parts of
English Book of Common Prayer which were
the
Se
od
most disliked by the Puritans. .
LitzRATURE.—For Eastern litanies see F. E. Brightman,

Liturgies Eastern and Western, Oxtord, 1896. For Western
litanies, F, E. Warren, Liturgy and Ritual of the Celtic
Church, do. .1881; C. Wordsworth, Ceremonies and Processtons of . +. Salisbury, Cambridge, 1901; Sarum Processional
(ed. W. G. Henderson), Leeds, 1882 ; York Processional, Surtees
Society, London, 1875; E. Hoskins, Sarum and York Primers,
London, 1901; H. Littlehales,
The Prymer, do. 18935
Ordines Romani, in Migne, PL ixxviil. 937ff. For the Kyrie,
E. Bishop, ‘ Kyrie Eleison,’in Downside Review, Dec, 1899 and
March 1900; S, Baumer, Gesch. des Breviers, Freiburg im Br.,
1895, esp. Pp. 128, 154. Fora
history of the litany, F. Procter
and W. H.
rere, New History of the Book of Common Prayer,
London, 1901; L. Pullan, History of the Book of Common
Prayer, do. 1900; J. H. Blunt, Annotated Book of Common
Prayer, rev. ed., do. 1895; L, Duchesne, Christian Worship3,
do, 1903.
J. : A. MauDE.
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cludes
rituals
sources
though

songs, orations, stories, legends and myths,
and possibly dramas, and chronicles. The
of this literature are mainly oral tradition,
this tradition is fortified in many cases by

mnemonic

records, the most

curious of which are

the guipus—knotted and coloured cords—employed
by the Peruvians. . Petroglyphs and pictographs
were wide-spread, and reached a considerable development in the direction of abstract symbolism,
whileamong the Mayas, Aztecs, and other Mexican

tribes they clearly gained the stage of hieroglyphic

writing.

Little progress has been made, however,

towards
the decipherment of the Mexican codices,
except perhaps with respect to calendric computations, while the pictographic records of other Indian
peoples depend for their interpretation upon individual initiation into the meanings intended. Such
records as we have, therefore, are mainly transcriptions from oral expression.
American Indian songs are so-intimately connected with American Indian music that they
will be treated under art. Music (American).
Similarly, American Indian rituals, which are
largely composed of cycles of songs and chants,
will be treated under SECRET SocIETIEs (American)

and

PRAYER

(American).

Oratory

was

an

art of prime importance among the many tribes
who conducted their internal affairs by means of
councils where the spoken word decided tribal
policies.
Gravity of mien and strict decorum
characterized the orator, but his expression was
often intensely passionate, and there is abundant
testimony from. white hearers to the power and
eloquence of American Indian oratory, of which
many fragments are preserved in scattered reports.
More systematic records have been made of myths
and legends, which are often documents of considerable length and no mean artistry.’ Their
comparative stability of form under oral transmission may be studied in records of identical
myths taken from different tribes (e.g., the three
versions of the ‘Iroquoian Cosmology,’ recorded
J..N. B. Hewitt, 21 RBEW [1899-1900)).
Legends of a historical character (as, e.g., the
legend of Hiawatha) give place in some tribes to
conscious chronicles, or year-counts (see esp. G.
Mallery, 10 RBEVW [1888-89], ch. x.; J. Mooney,
17 RBEW [1895-96], ‘Calendar History of the
Kiowa’).
Mooney (19 RBEW
[1897-98], ‘ Myths

of the Cherokee’) classifies Cherokee myths as
sacred myths, animal stories, local legends, and
historical traditions.
He traces many animal
stories that have passed as of Negro origin to
American Indian ‘sources (notably the ‘ Brer
Rabbit’ stories of Joel Chandler Harris), and it
is certain that the American Indians possessed

tales designed for entertainment, often of a humorous character, as well as others intended for

edification,

.

The artistic quality of which American Indian expression is
copable may be suggested bya few examples. A.C. Fletcher (27
RBEW [1905-06], p. 431) records an Omaha song of four verses
tor, with repetitions, seven), which she translates :
‘No one has found a way to avoid death, to pass around its

vibere
death stands
waiting, have mot noloe ted yngout oe
lacs
Death is dificult to facet
a way to
harmonized by. Harvey Worthington Loscte Corie at ake
Red Man,’ Newton Center, Sass 1908, vol ii. s >
of the

circumvent it.

An impressive example of Indian eloquence is the speech of
Smohalla recorded by Mooney (14 RBEW [1892-93], p. 720 f.),
uttered in reply to the white commissioner's request that the
Wanapum settle down to agriculture. The following is a fragment of Smohalla’s peroration
: ©
.
“You ask me to plougt the ground!
Shall I takea knife and
tear my mother’s
bosom? Then when I die she will not take
me to her bosom to rest.
:
You ask me to dig for stone! Shall I dig under her skin for
her bones? Then when I dieI cannot enter her body to be
born again.
_ You ask me to cut grass and make hay and sell it, and b
rich like white men! But how dare I cutoff my mother’s hairt?

In the Iroquoian creation myth, there is a somewhat subtle
humour in the account of the fall of Ataentsic, the demluryic
Titaness, from the Sky-world to the chaos of nether waters :
‘So now, verily, her body continued to fall. Her body was
falling some time before it emerged.
Now, she was surprised,
seemingly, that there was light below, of a blue color. She
looked, and there seemed to be a lake at the spot toward which
she was falling. There was nowhere any earth.
There she saw
many ducks on the lake, whereon they, being waterfowl of all
their kinds, floated severally about.
Without interruption the
body of the woman-being continued to fall.
Now, at that time the waterfowl called the Loon shouted, saying: “Do ye look, a woman-being is coming in the depths of
the water, her body is floating up hither.” They said: ‘‘Verily,
itis even so.” Now, verily, in a short time the waterfowl called
Bittern said: ‘It is true that ye believe that her body is floating up from the depths of the water. Do ye, however, look
upward.” All looked upward, and all, moreover, said ; ‘‘ Verily,

it is true’ (21 RBEW, p. 179).

With this may be contrasted a fragment of the Navaho myth
of the creation of the sun (8 RBEW
[1886-87], pp. 275-277),
which is not without a touch of grandeur:
‘The people then said, ‘‘ Let us stretch the world; so the
twelve men at each point expanded the world, The sun continued to rise as the world expanded, and began to shine with
less heat, but when it reached
the meridian the heat became
great and the people suffered much.
They crawled everywhere
to find shade.
Then the voice of Darkness went four times
around the world telling the men at the cardinal points to goon
expanding the world.
‘‘I want all this trouble stopped,” said
Darkness ; ‘the people are suffering and all is burning; you
must continue stretching.” ’
.
.

The more civilized Indian peoples of Mexico,
Central America, and Peru show a corresponding
advance in formal literary
composition. The
Aztec rituals recorded by
B. Sahagun (Historia
general de las cosas de Nueva Espaiia, Mexico,
1829) are dignified and ornate, and often imbued
with a sombre and haunting beauty.
The assembled lore of these more advanced peoples must
have comprised 'a considerable body of legends,
chronicles, oracles, spells, calendric computations,
laws, etc., judgin
from the fragments which are
reserved, while the existence of a secular artistic

iterature is probable. Brinton is of the opinion
that the Central Americans
possessed an autochthonous dramatic art (see Library of Aboriginal
American

Literature, no. iii.,

‘The

Giiegiience, a

Comedy Ballet in the Nahuatl-Spanish Dialect of
Nicaragua,’

Philadelphia,

1883);

and

Clements

Markham regards the ‘Ollantay’ as an example
of a pre-Spanish dramatic literature(see Markham,

The Incas of Peru, London, 1910, which contains
a translation of this drama).
For this literature

of the semi-civilized nations see the artt. ANDEANS
CHILAN BALAM, DRAMA

(American), Porot Vun.

This

(1) works

2. Literature produced under white influence.—
class

consists

of

in

the

native

languages, and (2) works by American Indian
authors in European languages.
(1) Works of
the first type inc ude translations of the Bible and

other works

by

white

missionaries

and

and native records of native ideas made
system

of

writing

had

been

acquired.

teachers,

after a
Of

the

latter, perhaps the most notable instance is the
Cherokee literature in the native alphabet invented
by Sequoya.

A large number of periodicals—some

under native, some under missionary, editorship,
somein the native tongues exc] usively, some
English, some wholly
English—have a. peare no
are now appearing for the expression of Americ
an
Indian ideas.
For the growing body of aboriginal
records—chiefly myths, rites, and chronicles—a
earing in the Reports of the American Bureau pof
thnology and elsewhere special modific
the Roman alphabetic signs have been ations of
invented
and cane omatized for the expression of
the native
(2) A certain number of Indians or
part-Indi
have distinguished themselves in their
Mterane
mastery of European tongues.
The names of
Garcilasso de la Vega, Inca-Spanish
in blood, and
o
ernando de Alva Ixtlilxochitl,
dant of
t ne caciques of Tezcuco, are notable descen
or the native customs and histories as authorities
of Peru and

>
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Mexico respectively. To these might be added
the names of Tezozomac, Chimalpahin Quauhtlehuanitzin, Nakuk Pech, and Fernando Hernandez
Arana Xahila, Mexican and Central American

post-conquest chroniclers of native history (see
respectively E. K. Kingsborough, Antiquities of
Mexico, ix., ‘Cronica Mexicana’; R. Siméon,
Annales de San Anton Munon Chimalpahin
Quauhtlehuanitzin,

Paris,

1889;

D.

G.

the

author

Brinton,

Library of Aboriginal American Literature, i.,
*The Maya Chronicles,’ vi. ‘The Annals of the
Cakchiquels’).
In N. America, George Copway
(Kagigegabo,

1818-63) was

books, dealing chiefly with his own
Ojibwa, while Charles A. Eastman
b. 1858) is the author of essays and
traying the native life and ideals of
kinsfolk.
:
oo

of several

People, the
. (Ohiyesa,
stories porhis Siouan
o

Lirepature Bibliographical detaila are given in the Handook of American Indians, Bull. 30 of the American Bureau
at Ethnology, Washington, 1907-10, under ‘Books in Indian
Languages,’ * Bible Translations,’ ‘ Dictionaries,’ ‘ Periodicals’ ;
-see also ‘Copway,’ ‘Eastman,’ ‘Sequoya.’ Scattered through
the Reports and Bulletins of the Bureau are many texts and
translations of myths, songs, and rites; the files of the JAFL
‘are rich in similar material, Other collections of importance
include E. K. Kingsborongh, Antiquities of Mexico, 9 vols.,
London, 1830-48; D. G. Brinton, Libraryof Aboriginal American Literature, 8 vols., Philadelphia, 1882-90;
J. G. Icazbalceta, Nuera Coleccién de documentos
para ta Historia
de México, & vols., Mexico, 1886-92; E.
Seler, Gesammelte
fbhandlungen zur amerikanischen Sprache und Altertumsunde, $ vols., Berlin, 1902-08
Yearly increasing material is
to be found in the Comptes rendus du Congres international des
Américanistes, Paris, etc.; the Memoirs and Papers of the
Peabody Iuseum, Cambridge, Mass.; the Memoirs of the
American Museum of Natural History, New York; the Memoirs
af the American Folklore Society, New York ; the Publications
of the Field Columbian Museum, Chicago ; of the University of
California, Berkeley, Cal. ; of the University of Pennsylcania
Museum, Philadelphia; the Contributions of Columiia University, New York, etc. Of the nature of bibliographical guides
are
H. H. Bancroft, Native Races of the Pactie Coast, New
York, 1875, vol. i. p. xvii ff., ‘ Authorities quoted’
(cf. also vol.
iii, ‘Myths and Languages’); Justin Winsor, Narratice and
Critical History of America, Boston, 1886-89, vol. L. ‘ Biographical Appendix’ s The Literature of American History, ed. J. N.
Larned, Boston, 1002; L. Farrand, The Basis of American
History, 1500-1900, New York, 1904, pp. 272-289; H. Beuchat,
Aanuel darchéologie américaine, Paris, 1912. See ‘Literature’
under artt. AXDEANS, CHILAN Balam, Musto (American), Porou

‘Von.

H, B. ALEXANDER.

LITERATURE

(Babylonian).—Our knowledge

of Babylonian-Assyrian literature has been gained
chiefly by excavations,
Only a few monuments
are extant on rocks, among them the famous bilingual inscriptions of the Achemenian kings, from
the study of which the decipherment of the BabyJonian script and language started. The statues
of kings and

deities, the colossi of bulls and lions,

slabs, prismoids, cylinders, and various smaller
objects of art inscribed with Babylonian legends
are, as far as hitherto disinterred, not very numerous in comparison with the thousands of clay
tablets which served the ancient Babylonian and
Assyrian priests to record the deeds of the rulers
of those
Empires, ‘to chronicle their historical
events,

to fix the

common

prayers,

incantations,

and religious rites, to place the outcomes of their
superstitious belief in certain systems, and to transmit very ancient myths and legends to posterity.
’

As

@ matter

of fact,

these

documents

are not

throughout conceived in the Semitic tongue of
Babylonia. Itis now well known that in the third
millennium before our era the fertile alluvial plain
of the twin rivers enclosing Mesopotamia, the
Euphrates and the Tigris, was inhabited by a nonSemitic

race

called

the

Sumerians,

and to them

must be attributed the primitive culture of that
country, the building of its earliest cities, the first
works

of art in Western

Asia,

and the invention

of the cuneiform script, the development of which

out

of a picture

writing

can still be traced.

At

what time Semitic,
¢.¢. Babylonian, tribes invaded

(Babylonian)

83

Sumerian territory, and how the
mation

between

the two

races

process of amalgaBevelo

ed, cannot

as yet be ascertained. It may be fairly assumed,
however, that at the time of the Babylonian king
Hammurabi, who replaced the various feuda
povernments of his predecessors by a vast Babyonian Empire under one sceptre (c. 2000 B.c.), that
process had
come to a standstill, and subsequently
the Sumerian literature was gradually superseded
by that of the Babylonian-Assyrians. As, however, the religious hymns and psalms composed by
the Sumerian writers were adopted by the Semites,
forming
part of their liturgy’ and subsequently
translated by the priests into their native tongue,
Sumerian was studied as a sacred language by the
Babylonians and Assyrians, and its literature was
carefully preserved and handed down to posterity,
just as in medieval and modern times the Latin
anguage is treated and used as the language of
the Church.
os
so
Sumerian literature is dealt with in this art. in
so far as it forms part of the Babylonian-Assyrian
incorporated therein. Babylonian literature actually begins in the time of Hammurabi, whose inscriptions (with one exception) and whose famous
collection of laws (see LAw [Babylonian and
Assyrian]) are conceived in pure Semitic BabyIonian. Before entering into a detailed enumeration of the various branches of that literature,
attention must also be called to the fact that the
difference between the Babylonian and the Assyrian
languages consists merely in dialectic varieties, so
that Babylonian and Assyrian literature, practically speaking, are to be considered as identical,
and are differentiated only by the respective time
of their origin during one of the great monarchies
of Western Asia—the Old Babylonian Empire, the
Assyrian Empire, and the Neo-Babylonian Empire.
The history of the ancient East can now be
authentically reconstructed from the historical inscriptions of the Babylonian-Assyrian literature.
To the great kings of those monarchies the gaining
of immortality by means of a careful tradition of
their exploits, their successful campaigns, and
building operations appeared most desirable, and
s0 they caused the records of those deeds to be
inscribed on a number of clay Briss, on cylinders
and

tablets, and

on the animal

colossi at the en-

trances of their palaces. The great extent of such _
texts is illustrated by a recently discovered tablet,
on which the events of a single year (714 B.C.) are
recorded so minutely that an English translation
of the text would
five columns of the London
Times.
Long prayers supplement the historical
contents of these inscriptions, interspersed with
the enumeration

of the titles and abilities, virtues

and religiousness, of the royal personages therein
glorified. As a rule, the contents are arranged
according to the years of reign or the campaigns,
in chronological order, followed by an account of
the building operations and, in some cases, of the
hunting matches of the respective kings, while, at
the end of the inscriptions, the blessing of the
great gods is invoked upon a successor preserving
the document, and their wrath upon its destroyer.
To the historical documents must also be assigned
the branch of the epistolary literature dealing with
ublic affairs. It is from an extended corresponvence between Hammurabi and one of his highest
officials that an exact knowledge of the reign of
the first Semitic ruler in the united Babylonian
kingdom is gained —his personal care for the
welfare of his vast dominion, the building of cornhouses and dykes under his auspices, the regulation of the temple-taxes, and the use of intercalary
months by order of the crown.
Of no less importance are the documents of a, correspondence carried

on in the middle of the second millennium between
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the Pharaohs of Egypt, then rulers of the whole
civilized world, and the kings of Western Asia,
including Palestine, the Pheenician ports, and the

island

of

Cyprus,

which

have

become

generally

(Babylonian)
the events of the future were predicted. _ The
link between these forecasts and the religious
texts must be sought in the medical rescriptions,
which were laid down and redacted
into a kind
of pharmacopmwia,
Various diseases, arranged
according to the limbs and members attacked, are

known as the Tell el-Amarna find. Letters, pro.
clamations, petitions, accounts of building operations, and short, notes accompanying requisites for enumerated in
war were in constant use down to the end of the decoctions, and these collections, and the draughts,
other therapeutics are described
Neo-Babylonian Empire, and are of a historical in detail.
Mental disorder was attributed to the
value similar. to that of the royal inscriptions influence
of evil spirits, and on this account the
mentioned above and various so-called ‘epigraphs’ medical texts
are frequently interspersed with in.
which were added to the numerous bas-re lefs on cantation
formule which otherwise constitute a
the walls of the palaces, illustrating the kings’ class
of
literature
by themselves.
Three or four
campaigns and other achievements.
.
‘series’ of. tablets containing such incantationBabylonian-Assyrian literature in the narrower texts,
accompani
ed
by
directions for the respective
sense of the word has become known chiefly from
ceremonies, have become known to us. They are
the documents preserved in a great Royal Library chiefly.
directed
against
the pernicious actions of
founded at Nineveh by Ashurbanipal, the last
witches and sorcerers, supposed to be neutralized
great king of the Assyrian Empire
, reigned by destroying the images of these
: who
witches, mostly
from 668 to 626 B.C. and was called Sardanapalos
by burning.
In the
of cases the text of
by .the Greek writers.
This Library, generally these incantations is majority
in
the
interlinea
r bilineual
known as the Kouyunjik Collection, the various
portions of which have been secured since the style, ic. in Assyrian and Sumerian; and.
in
several
instances
it
can
be
proved
that the Su.
middle of last century
for the Trustees of the merian original has
been
taken
over
from
British Museum by Sir Henry Rawlinson
ancient
and sources, portions of which still exist.
other English scholars, consists of copies and transOn the
other hand, it can hardly be denied that
lations of ancient Babylonian and Sumerian works,
the
and deals with every branch of wisdom and learning Semitic Assyrian priests themselves also composed
such interlinear texts, using the Sumerian
then appreciated by the Assyrian priests, who,
Jan.
by guage, then long extinct, in much the same
command of their royal patron, collected and
way a3
cata- medieval monks used Latin. Moreover,
logued, revised and re-copied, the various
even
pure
which had been gathered from the oldest texts Sumerian texts without an interlinear Assyrian
cities version are preserved in Ashurbanipal’s
and temple archives of the whole land. '
Library—
Recent & fact from which it may be concluded
excavations have in some instances also ‘brought
that such
incantatio
ns
even
at his time were recited in the
to light a number of hymns and prayers,
certain
old
sacred
language.
And the same holds good
omen-texts, and a few astrological “inscription
s of the psalms, Titanies, and other
which must be attributed to an earlier period
forms of prayers
than
which
are
written
either
that of Ashurbanipal, and apparently
in Sumerian only or acto the mass of original documents from belonged companied, in Assyrian times, by a Semitic version.
which the Whilst the incantation-texts,
copies in the Library were made;
however, are mostly
may be said of certain collections and the same preserved as parts of certain literary compositions
Babylonian time, in which, again, of the Neo- or ‘series,’ the prayers and similar religious docuthe Kouyunjik Collection have been copies from ments stand for the most part isolated, and only
found.
An
by their style can they be recognized
exact idea of the literary achievemen
as belonging
ts of the to various classes,
Babylonian - Assyrians, - however,
Of such, the prayers calle
can be formed
after
‘the lifting of the hand,’ the hymns
only by a perusal of the contents of
exhibitthe Library ing 4 parallelism of
itself. Such a perusal yields the following
members, the litanies addressed
results.
to certain deities, and the compositi
Apart from the epistola
ons
literature,
showing
‘ for royal inscriptions, and numerous a few drafts acrostics may be mentioned a3 specimens.
- Of special interest among the
. texts—the last extending from. early commercial
religious
texts are
Babylonian
the legends and myths, of
times down to the beginning of
our own era—
‘series’ have been discovered. which a number of
Assyrian literature was devoted chiefly
A
few
of
them,
to super. é.g., the Babylonian
as,
-. stitious belief, to religious rites
Creation Legend and the
Deluge Story, both of which
incantations and prayers, and, in and ceremonies,
have parallels in the
close
connexion
OT, can be Proved to reach
with both branches, to medicine,
as far back: as the
astrology, and
Babylonian period.
philology.
It cannot be ascertained Old
.
:
,
a
at
Present, however, at what
_ A large
roportionof the documents here
eluge was Incorporated i time the account of the
cerned
deal with the appearance and action coni
s of
various

animals,

and

it has been

that in- these Juscriptions survivals ustly remarked
may be seen

hh
superseded
astral religion. Closely connectedby an exquisite]
mal omens are the numerous and with these aniarranged texts bearing on monstros systematically
ities and other
unusual features of
births, as
as the large
collections of documents dealing well
tion of the liver of an immolate with the inspec.
The
movements of various birds, the d wether.
and pigs, the hissing of.a snake, actions of dogs
and the invasion
of locusts were especially observed
for thé com.
pilation of such omen-texts,
Anot
divination used by the Babyloni her means of
ans
was pure
water, into which 2 small uanti
ty of sesame-oil
was poured, 50 as

to
interference-colours, re-

produce
iscov

the

well-known

b Newton, and
certain structures of rings and ered
bubb es, from which

‘Descent of the
5
to Hades,
served in Ashurbanipal’s ’ an isolated poem preLib
rar
y
only, appears to
depict nature’s death in
citation in the spring, andthe autumn and its resusthe
stor
y
of Nergal, the
)
.
k
his
kigal, likewise contains consort, the goddess Erisha description
d
Immortality was not of the abode
granted to
as.we learn from
story
of a pious man called another myth, the
Adapa, who, being
mis ne by tence refuse
d to partake of the food
im in ani
hens6 water of ife,
li
which
i
were offered to
As has already been rem
ark
ed, it may be concluded from the Gilgam
esh Epic and from oth
mythological texts th
er
at
in
the
Assyrian time at
least an astral religion
was
rei
gni
ng in the valle
of the Euphrates and
borneoutby another braTigris, This appears to be
nch of Babylonian-Assy
rian
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literature,

viz.

composition,

voted

the astrological

comprising

to observations

texts.

A

large

at ‘Teast 70 tablets, is de-

of the movements

of the

celestial bodies, including atmospheric phenomena,
such as thunder-storms, hurricanes, and earth-

quakes, and to the forecasts taken from such
observations and referring to the welfare of the
king, the devastation of temples and palaces, the
growth of vegetation, and. the increase of cattle
and other animals. <As early as in the 7th cent.
B.C. these astrological documents were paralleled
by purely astronomical texts, dealing with the
heliacal risings and the culminations of luminous
fixed

stars

and

constellations,

while of the Neo-

(Buddhist)
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Burma, and Siam, contains -the doctrine of the
older school, the Hinayana (‘Little Vehicle’; see
art. HINAYANA), the chief aim of which is to attain

arhat-ship
suffering.
other, the
extant in
only from
Central

or the release of the individual from
It is the canon of one sect only. The
Sanskrit canon, which is later, is not
any complete example, but is known
fragments found during recent years in

Asia “by M.

A. vonle Coq,

A.

Stein, A.

partly also from

Buddhist Sanskrit texts, as well
and Tibetan translations.
The

Griinwedel, and

quotations in other
as from Chinese
chief texts of the

Sanskrit Mila-sarvastivadins, who belonged to the

older

Buddhism,

were

translated

from

Sanskrit

Babylonian time documents with astronomical observations and calculations have been found which
bear witness to the highly developed faculties of
the later Babylonians for determining the velocity
of the sun and: moon, the length of the year, and
the revolution of the five planets then known.
An equally high standard was attained by the
Babylonian and Assyrian priests in grammar and
lexicography.
Those sacred Sumerian incantation-texts,
hymns, and prayers must have early
prompted the protectors of religious traditions to
collect helps for studying the extinct sacred tongue,
and in course of time such investigations necessarily
involved a study of the Semitic native language of
those
priests as well.
Paradigms of verb-forms,

into Chinese in the years A.D. 700-712. This canon
agrees largely with the Pali canon both in wording
and in arrangement. But there are also various
divergences. These are to be explained by the

(‘Great Vehicle’;

see art. MANAYANA),

lists of

ofa

or future

synonymous

words,

and,

above all, large

collections of Sumerian ideographs explained according to their pronunciation and meaning have
thus been handed down. -And the numerous lists

of names

of animals,

stones,

plants, and

wooden

objects, of stars, temples, and deities, afford a clear
insight into the wisdom and work of the _philologists, by whom the oldest colleges on earth were
founded and literary tradition was first carried on.
Babylonian literature was deeply influenced, as
has been shown, by its older Sumerian sister, and
the Assyrians, in developing it, seem .to have
played a réle similar to that played in later centuries by the Syrians who conveyed Greek learning to the nearer East. On the other hand, the
cuneiform Babylonian script spread all over Western
Asia,

and

the

Hittite

and

Mitanni

nations,

the

Chaldic tribes, and the Canaanites appear to have
adopted it in one or other form, and certainly became familiar to some extent with the literary
documents of the Babylonian people. Babylonian
legends found their way to the ancestors of the
Israelite tribes, and similar Babylonian documents
were studied in the middle of the second millennium
by the learned priests of the Egyptian Pharaohs.
Finally, the Jate Assyrian omen and astrological
texts wandered to the East as far as China, left
remarkable traces in the Indian literature, and
were transmitted to Greece, where actual trans-

descent. of both from a common original in the
Magadhi dialect, from which the Pali canon was
derived in one part of the country, and the Sanskrit

canon, later, in another. While the other sects
had no complete canon, each regarded as specially
sacred one or more texts, which either incorporated
parts of or replaced a theoretically acknowledged
canon. The great bulk of these Sanskrit Buddhists
belonged _to the new school of the Mahayana

the chief

aim of which was the attainment of the condition
Bodhisattva,

Buddha,

who

brings

nirvana within the reach of the entire human race.

The forms of Buddhism preserved in Pali and in Sanskrit have
commonly been called ‘Southern’ and ‘ Northern’ respectively
because the former prevails in Ceylon, Burma, and Siam, and
the latter in Nepal, Tibet, China, and Japan.
The distinction
thus made is misleading, since all Buddhist canonical literature
arose in the North of India. The Pali canon contains no
reference to the South, and the term ‘ Northern’ confuses sects
by the erroneous implication that it excludes the older school
of the Hinaydna.
It is, therefore, more appropriate to speak
of ‘ Pali Buddhism’ and ‘Sanskrit Buddhism.’
.
. The Janguages in which the two canons were composed
require to be more precisely defined. Pali is the sacred language
common to the Buddhists of Ceylon, Burma, Siam, and
Cambodia, but Pali MSS are written in the four different
alphabets of those countries, while it has become the regular
practice to print European editions of Pali texts in Roman
characters. The Pili language in which the texts have been
handed down cannot be identical with the dialect in which the
canon of the 3rd cent. B.c. was composed ; the latter could only
have been the language of Magadha (Bihar), in which Buddha
first preached and which must have been used by the monks of
Pataliputra who put together the canon. Traces of such a
Magadhi canon may be found in the Pali texts.
In this
connexion it is noteworthy that the titles of the canonical texts
enumerated in Asoka’s Bairat inscription appear ina Magadhi
form. But Pali differs trom the M&gadhi which is known to us
from inscriptions, literary works, and grammarians.
Nor isit
identical with any other dialect. It is, in fact, an exclusively
Buddhist literary language, which, like other literary languages,
is the result of a mixture of dialects.
Its basis is, however, in
all likelihood Mivadhi—a conclusion supported by the tradition
that even identities Magadhi and Pali. The language of the
other canon is either correct Sanskrit or a Middle Indian dialect
which, approximating to Sanskrit, is best termed ‘mixed
Sanskrit’ (formerly as a rule called the ‘Githa dialect’),

lations of such texts have been found.
In this
way also Babylonian literature has in the last
instance influenced Christianity, and has left its
marks throughout medieval times down to the
present day.
So
tet

No work of Buddhist literature goes back to
Buddha’s time. But much contained in the canon
may very well hand down the words spoken by

Lrreratvrn.—L, W. King, A History of Sumer and Akkad,
London, 1910; E. A. W. Budge and L. W. King, Annals of
the Kings of Assyria,
do. 1902 ; J. A. Knudtzon, Die £l-AmarnaTafein, Leipzig, 1907-14; J.
Kohler and A. Ungnad, Assyrische
Rechtsurkunden, do. 1913; C, Bezold, Ninive und Babylons,
Bielefeld and Leipzig, 1909; J. Hunger, Babylonische Tieromina, Berlin, 1909; F, Kiichler, Bettrage zur Kenntnta der
assyrisch-babylonischen Medizin, Leipzig, 1904; M. Jastrow,
Die Religion Babyloniens und Assyriens, Giessen, 1902-13;
F, X. Kugler, Sternkunde und Sterndienst in Babel, Minster,
1907-14; C. Bezold and F. Boll, Refleze astrolog, Keilinschriften bei griech. Schriftstellern, Heidelberg, 1911; R. W.
Rogers, Cunetform Paraltels to the OT, New York, 1912.

are combined into larger collections, called pitaka,

~
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LITERATURE (Buddhist).—The sacred canon

of Buddhism has been handed down in two forms.
One, -written:in- Pali and preserved in Ceylon,

the Master, such as the famous sermon 0: Benares,

especially if we consider the tenacity of the verbal
memory in Indian oral tradition.
_
Almost the whole of the oldest Buddhist literature
consists of short collections containing speeches,
sayings, poems, tales, or rules of conduct, which
or ‘basket,’ in a manner somewhat analogous to
the

formation

of

the

samhétd

of

the

Vedas

(cf.

Hymns [Vedic]). Three such aggregate collections,
ealled the Tipitaka, form the Pali canon, |
‘The canon as constituted in ASoka’s reign must
have undergone appreciable changes between then
and the time when it was fixed in the Ist cent. B.c.
in Ceylon. But thenceforward it has been handed
down with great care.

Some modifications, indeed,

-

eer
ee

must have taken place even after the Ist cent.,
because it is otherwise difficult to account for the
numerous contradictions appearing in the canon.
Taken as a, whole, however, the Pali Ti itaka may
be regarded as not very different from the Magadhi
-canon of the 3rd cent. B.c. For the quotations
occurring in the Asoka inscriptions diverge only
slightly from the extant text, while the titles of
seven texts mentioned in one of these inscriptions
are partly identical with, and partly similar to,
those which are found in the extant Sutta-pitaka,
Moreover, the sculptures and inscriptions of the
monuments

at

Safichi

and

Bharhut

(c.

200

3.c.)

afford corroborative evidence of the existence of a
collection not unlike the extant Sutta- itaka. But
the earliest direct evidence that the Tipitaka as &
whole had already assumed its present form is
furnished by the Jfilinda-paitha, which dates from
the Ist cent. A.D. The age and authenticity of the

Pali tradition are confirmed by the Sanskrit canon,

which, as already stated, is 50 closely allied to it
as necessarily to be derived from the same original.
The texts which the sacred literature comprises
will now be summarily described in regard to their

chief contents.

I. Taz PALI CANON.—1, Vinaya-pitaka.—The
first of the three main divisions is the Vinaya-

pitaka, the ‘Basket of Discipline,’ which

supplies

the regulations for the management of the
Order
(sazgha), and for the conduct of the daily life of
monks and nuns.
It includes rules for reception
into the Order, for the periodical confession of sins,
for life during the rainy season, for housing, clothing, medicinal remedies, and legal procedure in
cases of schism. Here and there are also to be
found stories, some of which contain the oldest

fragments of the Buddha

legend, while others

are

valuable for the light that they throw on the daily
life of ancient India.
2. Sutta-pitaka.—The second ‘basket’ is the
Sutta-pitaka, our best source for the dhamma, or
religion of Buddha and his earliest disciples. It
contains,

in

prose and

verse, the most

important

products of
Buddhist literature grouped in five
minor collections named nilayas. The first four
of these consist of suttas, or ‘lectures,’ being either

speeches of Buddha or dialogues in prose occasionally interspersed with verses. These four are
cognate and homogeneous in character.
For
number of swétas reappear in two or more of them a
there is no difference in the doctrines that they ;

contain;

and

they

all

show

a similar

mode

discussion, probably preserving a reminiscence of
Buddha’s actual method as good as that which of
the
Platonic dialogues preserve of Socrates’ method.
One of the features of the method of argument

these suttas is the very extensive use of parablesin
and similes, which, though lacking in cogency,
are
valuable as throwing much light on the dai
y life

of the artisans, cultivators, and

day.
along

merchants of the

Since each of these nikdyas contains old
with more recent elements of a similar
character, there is no reason to doubt that
all
them were formed into collections about the sameof
time.
(a) The Digha-nikaya, or ‘Collection of long
lectures,’ consists of 34 suitas, each of which
deals
fully with one or more points of Buddhist doctrine,
The very first, entitled Brahmajala-sutta, or
‘Lecture on the Brahman net,’ is of ver great im.
portance for the history not only of
uddhism,
ut of the whole religious life of ancient
The Buddha enumerates a large number ofIndia,
the
Pre tpations of Brihmans and ascetics from which
the

the

Buddhist monk

should

Sdmatiaphala-sutta,

refrain.

or

The

‘Lecture

second,

on

the
tion about the views of a number of non-Buddhistic
reward of asceticism,’

furnishes valuable informa.

(Buddhist)
teachers

and

founders

of sects.

The Ambattha-

sutta illustrates the history of caste and Buddha's

attitude to that system.
The Kiifadanta-sutta,
‘Lecture on the sharp tooth (of the Brihmans),’
displays the relations between Brihmanism and
Buddhism, while the Tevijja-sutta, ‘Lecture on
the followers of the three Vedas,’ contrasts the
Brahman cult with Buddhist ideals.
The fundamental doctrine of Buddhism is treated in the
Mahiniddna-sutta, or ‘Great lecture on causation.’
One of the most noteworthy texts of the Pali
canon is the Sigdlovdda-sutta, or ‘Admonition of
Sigala,’ describing fully the duties of the Buddhist
layman.
But the most important text in the
Digha-nikaya is the Mahdparinibbana-sutta, or
‘Great lecture on the complete Nirvana,’ a continuous account of the last days of Buddha,
It is
one of the oldest parts of the Zi i{aka, as supplying the earliest
beginnings of a biography of
Buddha.
It does not, however, all date from the
same period, for in some passages Buddha ap ears

entirely

as a human

miracles

(of

being,

while

in others

eis

represented as a demi-god or magician.
This text
resembles the Gospels more than any other in the
Tipitaka.
On the other hand, the very title of
the Mahdipadana-sutta, or ‘Great lecture on the
Buddha),’

indicates

its

lateness,

It

already contains the dogma of six Buddhas as
recursors of Gautama, and presupposes the whole
Buddha legend,
(2) The Majjhima-nikaya,
or ‘Collection of
(lectures of) middle (length),’ consists of 152 sermons
and dialogues dealing
with almost all points of
Buddhist religion.
Thus Buddha is represented
as admitting that a man may obtain nirvdna even
without being a monk, or may commit suicide if
he acts solely for the purpose of obtaining release;
and as refuting the claim of Brahmans to be the
only pure caste and asserting the purity of all four
castes, These suttas throw light not only on the
life of Buddhist monks, but on such matters as

Brahman sacrifices, various forms of asceticism,
and the relation of Buddha to the J ains, as well
as

superstitious, social, and legal conditions prevailing
at the time. The difference in age of the suttas
is
indicated by the fact that here too Buddha
times appears as a Purely human character someand
sometimes as a miracle-worker,

(c) Of the 56 divisions into which the
Samyuttanikaya, or ‘Collection of combined
lectures,’ is

divided the last is most noteworthy,

as treating
of the four truths (sachcha), and
containing the
famous Dhamma-chakka-ppavattana-sutta,
‘the
‘Lecture on setting in motion the
law,’ usually described as the ‘ Sermonwheel of the
of Benares.’
Of the sutias in one of its sections
large admixture of stanzas, while some contain a
others consist
entirely of verse forming short ballads
of great

poetic merit.

(2) The

Anguttara-nikaya,

or

‘Collection

of

which there is only one kind,
in the second those
there are two kinds
the second deals with the two, and so on. Thus,
kinds of Buddhas.
In this collectioare
n found a large number
of
suttas and stanzas which occur
the canon, and which here even in other texts of
some
time
s
appe
ar
88 quotations, This alone
points to a late date.
But internal evidence also
posed ata time when Buddhashows that it was comwas already regarded
as an omniscient demi-god,
_(e) The Khudda-nikaya, orif not an actual deity.
¢ Collection of small
Pieces,’ is a late compilat
ion added after the
previous ones were complete
Its contents date
tom very different. times ; ,
parts belong to the latest for, while several of its
stratum of the Pali
of which
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canon, some go back to the earliest period. It is
composed for the most part in verse, and, in fact,
contains all the most important works of Buddhist
Indian poetry. Of the works which it embraces
the following may be mentioned.
The Khudda_patha, or ‘Short reader,’ comprises nine brief texts
to be used by the novice or as prayers in the
Buddhist

cult.

The

first is the

Buddhist

ereed ;

the second gives the ten commandments enjoined

on monks;

and

the ninth is the fine Metta-sutta,

in which kindness towards all creatures is praised
as the true Buddhist cult. The Dkamma-pada, or
© Words of religion,’ the most familiar and longest
known work of Buddhist literature, is an anthology
of maxims chietly expressing the ethical doctrines
of Buddhism. More than one-half of its 423 stanzas
are found in other texts of the Pali canon. The
Udana, or ‘Solemn

utterances,’ consisting

of old

verses and prose stories (probably later additions),
is a glorification of the Buddhist ideal of life and
of the endless bliss of nirvana.

The Itivuttaka, or

‘Sayings of Buddha,’ is composed in prose and
verse used in such a way that the same idea is
expressed in both. Very often the verse simply
repeats the statement of the preceding prose.
The
oldest parts of the work probably date from the
- time of Buddha himself. The Sutta-nipdta is a
collection

of poetical

sutéas,

many

of which,

as

shown by internal evidence, must go back to the
beginnings of Buddhism, and have arisen at least
among the first disciples of Buddha.. They are
important as supplying
information about the
original doctrine of Buddha, besides representing
an early, though not the earliest, stage of the
Buddhalegend. ‘The Thera-gatha and Theri-gatha,
or ‘Songs of monks and nuns,’ are poems of great
literary merit exalting mental calm as the religious
ideal, and describing the value of Buddhist ethical
doctrine from personal experience.
It is quite
possible that here may be included poems composed by some of the earliest disciples of Buddha,
ut several are much later, since they represent a
Buddha cult like that of the Mahayana.
The
Jataka is a book consisting of about 550 stories of
former ‘ births’ of Buddha in the character of a
Bodhisattva, or future Buddha. It consists partly
of poetry and partly of prose, but only the verse
portions have canonical value. For a discussion of
the work see art. JATAKA.
. 3. Abhidhamma-pitaka.—The
Abhidhammapitaka, or ‘Basket of higher religion,’ treats of
the same subject as the Sutta-pitaka, differing
from that collection only in being more scholastic.
It is composed chiefly in the form of question and
answer, like a catechism.
The starting-point of
this collection appears to have been the Sutiapitaka, one of the texts of which, the Angutiaranikaya, may be regarded as its precursor.
Its
first beginnings seem to have been certain lists
called matikas, which are already mentioned in
the Vinaya-pitaka.
While

the

Pali

canon

(apart

from

additions)

was entirely composed in India, the non-canonical
literature was the work of monks in Ceylon.
There is only one important exception, the Milindapaiha, which must have been written in the
north-west of India.
It. represents a dialogue
supposed to have taken place between a Buddhist

teacher and

Menander (Milinda), the Greek

king who from about 125 to 95 B.C. ruled over the
Indus territory, Gujarat, and the valley of the
Ganges.

The

author,

whose

name

is unknown,

must have lived at a time when the memory of
this king was still fresh. As the Greek domination came to an end soon after Menander, he could
hardly have been remembered for more than a
century. That the original portion of the work,
books ii. and iii, with parts of i., is thus as old as

(Buddhist)
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the beginning of our era is supported by the
fact that it bears comparison with the very best
dialogues in. the Sutta-nipdta.
Books iv.-vii.,
besides differing in character from the rest, are
wanting

in the Chinese translation made between

A.D. 317 and 420.

These and the other spurious

parts are the work of learned monks in Ceylon.

Il.

one

SANSKRIT

ancient

~

BUDDHIST LITERATURE.—While

sect created

the P&li canon,

various

later sects produced a Buddhist literature in pure
or mixed Sanskrit, ot which many extensive works
have been
preserved, though others are known
only through
Tibetan and Chinese translations.
The great bulk of this Buddhist Sanskrit literature belongs to, or has been greatly influenced by,
the later Mahayana school. That school, though
acknowledging that the Theravada, or ‘ Doctrine
of the

Elders,’ went

back

to Buddha, regarded it

millions in number;

and

an innumerable

as inadequate, because it made nirvana attainable
to the few only through the life of a monk.. In
order to bring salvation to all humanity, the
Mahayana taught that every man could aim at
being born asa Bodhisattva (g.v.); and any ordinary
man, even a Pariah, could attain salvation by the
practice of virtue and by devotion to Buddha. The
uddhas are now regarded as divine beings from
the beginning, their earthly life and their nirvana
being nothing but an illusion.
The Buddhas
preceding Gautama, instead of being six, are now
elieved to be thousands or even thousands of
host of

Bodhisattvas is revered as having for the salvation
of mankind refrained from entering nirvana.
Under the influence of Hinduism a new mythology
grew up in which a number of Hindu deities were
added

to

the

Buddhas

and

Bodhisattvas,

Brahman

Bhagavad-Gita

and

a

much stronger devotion to Buddha, analogous to
that

of

the

ture,

possessed

(g.v.)

to

Krsna, Brihman doctrine influenced the evelopment of Mahdyanism on the
philoso hical side
also. For, while the old Buddhism
denied the
existence of the ego only, the Mahayana doctrine
also denied the existence of everything (expressed
by the formula sarvam sinyam, ‘everything
is
void’), either as complete nihilism or as ideal
nihilism (vijidna-vada, or * doctrine’ that nothing
exists except ‘in consciousness’).
1. Hinayana.—The large realist sect of the
Sarvastivadins (‘followers of the doctrine that .
everything is’), besides having an extensive literaa Sanskrit

canon, of which,

how-

ever, only fragmentary
parts of the Uddna-varga,
Dharmapada, and Ekottaragama (corresponding
to the Pali Udana, Dhammapada, and Anguttaranikaya) have as yet been discovered. . The Mahavastu, or ‘Book

of great events,’ is a text of the

Lokottaravadins (‘followers of the doctrine’ that
the Buddhas are ‘supernatural beings’), a subdivision of the old schismatic sect, the Mahasinghikas, or ‘adherents of the great community.’
Tts chief content is a miraculous biography of
Buddha, written in mixed Sanskrit. It is of great
importance as containing many old versions of
texts that also occur in the Pali canon, such as the
© Sermon of Benares’ and a section of the DhammaAbout half of it consists of jatakas, many
pada,
of which do not occur in Pali. Though belonging
to the Hinayana, it contains much that is akin to

the Mahayana, as that the adoration of Buddha is
alone sufficient for the attainment of nirvana.

There is, however, only a slight admixture of
regular Mahayana doctrine, and nothing of Mahayana mythology. Some of the elements which it
contains

point

to

the

4th

cent.

A.D.,

but

the

nucleus of the book probably dates from the 2nd
:
cent. B.C. (see MAHAVASTU).
The Lalita-vistara, or ‘ Detailed

account of the

play (of Buddha),’ though it seems to have origin-
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ally been a Buddha biography of the Sarvistividins, has been extended in the sense of the
Mahayana, of which it bears all the characteristics.
It is a continuous narrative in Sanskrit prose, with
long metrical
pieces in ‘mixed Sanskrit.’ Containing old and new

elements

side by side,

it is

valuable for the development of the Buddha legend
from its earliest beginnings to the deification
of
Buddha asa god above all gods. '
The

Buddha-charita, or ‘Life of Buddha,’ is an

- epic composed in pure Sanskrit.
ASvaghosa

(g.v.), &

enuine

It is the work of

poet,

who,

as one

of

the pioneers of the
Mahayana and a contemporary
of Raniska, must have composed it about A.D. 100.
Originally a Brahman, he joined the Sarvastivadin
sect, but laid great stress on devotion to Buddha.
His

epic, however, contains no pronounced

Maha-

yana doctrine.
‘
ee
‘
‘Another work of the same school, dating probably from the 4th cent. A.D., is the Jaétaka-mdld,
or ‘Garland of birth stories,’.by AryaSira.
It is
composed in a mixture of verse and prose, conforming to the style of classical Sanskrit literature. It
contains 34 7atakas, illustrating the pdramitds, or
‘perfections,’ of s Bodhisattva, and nearly all
occurring in the Pali

Jataka Book,

.

Cognata with the preceding works are a number
of collections of avadanas, or ‘stories of great
deeds,’ being practically jatakas in which the hero
is

a Bodhisattva

(not

Buddha).

The

older

ones

still belong to the Hinayana, though attaching
special importance to the veneration of Buddha.
Such is the Avaddna-Sataka, or ‘Century of great

deeds,’ which, dating
A.D., contains
pieces‘

probably from the 2nd cent.
from the Sanskrit canon of

the Sarvastividins, and nothing connected with
the cult of Bodhisattvas or with Mahayina mythology, Dating from about a century later, but
including very old texts, is the Divydvaddna, or
‘Heavenly avaddnas,’ which often mentions the
Sanskrit canon and quotes individual canonical
texts, besides having several lezends in common
with the Pali canon.
Most of the stories are
written in good simple Sanskrit with occasional
gathas, but others

show the elaborate

metres and

ong compounds of the artificial classical style.
2. Mahayana.—The Mahayana, not representing
a homogeneous sect, possesses nocanon.
But there
are

nine

dharmas,

or ‘religious

texts,’

which,

composed at different times and belonging to
' different sects, are also called Vaipulya siitras.
The most important and most characteristic work
of the Mahayana school is the Saddharma-pundarika, or ‘Lotus of good religion.’ It contains
matter of different date represented by Sanskrit
prose and by gdthds in ‘mixed Sanskrit.’ Its
riginal form dates perhaps from about A.D. 200.
akyamuni is here no longer a man, the mendicant
of the Pali sutéas, but a god above all gods, who
has lived for countless ages and will live for ever.
His doctrine is that every one can become a Buddha
who has heard the preaching of Buddha,
performed

meritorious

works,

and

led a moral

life.

Even those who adore relics, erect stidpas, or
make Buddha images obtain the highest enlightenment (see LOTUS OF THE TRUE LAW).

A whole sitra, the Kdranda-vyiha, akin in
language and style to the later Hindu puranas, is
devoted to the exaltation

of AvalokiteSvara,

the

‘Lord who looks down’ with compassion on all
beings, here the typical Bodhisattva who, in the
exercise of infinite pity, refuses Buddhahood till
all beings are saved.
The yearning for salvation has probably never been more powerfully
expressed than in the figure of AvalokiteSvara
(g.v.), The cult of this Bodhisattva is known to
have been in existence before a.D, 400.
More
mythological is the Sukhdvati-vyitha (c. A.D. 100),

(Buddhist)
or ‘Detailed account of the Land of Bliss,’ which
is devoted to the praiseof the Buddha Amitabha
‘of unmeasured

Ganda-vyitha

The

splendour’).

(a still unpublished diarma) celebrates the Bodhisattva

Mafijuéri

(g.v.), who

occupies

a prominent

.
|
position in Mahayana cult and art.
Other Mahiiyina, siétras are of a philosophic and
The Lankavatdra-sitra (a
dogmatic character.
paid to the demon
dharma) describes a visit
Ravana in Ceylon by Buddha, who answers a
number of questions about religion according to
the doctrines of the Yogachara school (founded by
Asanga). The tenets of a number of philosophical
The Dasabhischools are also discussed here.
migvara (a dharma) represents a lecture by Buddha
in Indra’s

is to be

when

400,

A.D.

before

about

heaven,

Buddhahood

it

by which

ten stages

the

was

from

dates

It

reached.

into

translated

Chinese.’ The Samadhi-raja (a dharma), or ‘King
of meditations,’ is a dialogue in which Buddha
shows how a Bodhisattva can attain the highest
enlightenment by various stages of contemplation.
The Suvarna-prabhisa (a dharma), dating from
not later than the 6th cent. A.D., is partly philosophical, partly legendary, and partly ritualistic
The Hindu goddesses Sarasvati
in its contents.
and Mahidevi are introduced, and magical formule
The 2dg¢ra-

practices are dealt with.

and Tantra

ala-siitra (before A.D. 600), besides containing
uddha’s description of the qualities of a Bodhi-

sattva, introduces a number of

‘Its main

jaéakas.

interest lies in its prophecy of the future decay of
religion ; for its realistic descriptions must largely
Buddhist monks of
reflect the lax: morality of the
The most important of all the
the 6th century.
Mahayana are the Prajiid-paramitas,
sitras of the
They
or sitras on the ‘perfection of wisdom.’.
deal with the six perfections of a Bodhisattva,

but

especially with the highest, prajid, ‘wisdom,’ the
knowledge of the doctrine of nothingness, which
The
denies not only being, but also not-being.
doctrine of the Mahayana sitras was systematized
by Nagarjuna, originally a Brahman who flourished
about A.D. 200 and founded the Madhyamika school,
In
one of the main branches of the Mahadyina.
order to remove the otherwise insoluble contradictions of complete nihilism,’he lays down in his
Madhyamika siéras that the doctrine of Buddha
restson two kinds of truth. ‘The one is the conventional truth of everyday life (in which the
higher truth is latent), and the other is truth in
the highest sense. It is only through the lower
that the higher truth can be taught, and it is onl
through the latter that nirvana can be attained.
This distinction resembles that between the higher

and the lower knowledge in the Vedanta system of
the Brahmans(see MADHYAMAKA, MADHYAMIKAS).
Nagarjuna cannot be regarded

as the originator

of the Mahayana doctrine itself. There must have
been teachers and texts of that doctrine more than
a century

before

his

time;

for

Mahayana

texts

were translated into Chinese in the 3rd ‘cent. A.D.

and the Gandhara type of Buddhist art, which
represents the Mahayana doctrine, came into being °
about the beginning of our era.
sanga (g.v.), the eldest of the thr
Briéhman from Peshawar, probably flourished in
the first half of the 4th century.
Originally an
adherent of the Sarvastivida school, he became

the main exponent of the Mahayanist Yogachara
school, which

recognizes existence in consciousness

(vyitdna) only, denying

the reality of the pheno-

world: The only absolute entity is trath
menal
(bodhi), which is manifested in the Buddhas
which is attainable solely by those who
yoga in ten stages. Yoga (¢.v.} was thus
ee

systematic

octrine.

connexion

Asahga

expounds

with

the

and

practise
brought

Mahayana

the tenets of

this
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school in his Muhdydna-Sitrdlankaéra, a work
consisting of memorial verses (Aérikdés) in various
metres and a commentary written by himself.
Asanga’s brother, Vasubandhu, one of the most
important figures in Buddhist literature, distinguished for profound learning and great powers of
independent philosophic thought, is remarkable as
having written authoritative works representing
both the great divisions of Buddhism. His most
important work, belonging to his earlier and
Hinayina period, was his Abhidharma-kosa, which

deals with ethics,
psychology, and metaphysics,
but is known only through a Sanskrit commentary
and Chinese and
Tibetan translations. In later
life he was converted by his brother Asanga to the
Mahayana doctrine, when he composed a number
of commentaries on various Mahiayina sitras,
which have, however, been preserved in Chinese

and Tibetan translations only. -The ,most important of the later Mahayanists was Santideva,
who probably lived in the 7th cent. and was the
author of two works.

The first, Siksd-samuchchaya,

or ‘Summary of the Doctrine,’ is a manual of the
Mahayana teaching, consisting of memorial verses
{kdrikas) and a commentary.
‘The other is the
Bodhicharyavatara,or ‘Entry into the practice of
enlightenment,’ a religious poem of great literary
merit, inculcating the pursuit of the highest moral
perfection. The aim in both works is the attain-.
ment of enlightenment as a Bodhisattva by means
ofinfinitecompassion and the venerationof Buddhas,

the highest wisdom being the belief in nothingness
(Sinyatd).
:
:
An indication of the decay of Buddhism in India
is the approximation of its later literature to that
of Hinduism. Thus the Mahayana sitras show
striking resemblances

to the Brahmanic

purdzas,

containing, like these, ma&hatmyas, or glorifications
of particular localities, and

stotras,

or hymns'ad-

‘dressed to various deities. There are also separate
stotras, like those addressed to Visnu and Siva;
many of them glorify the goddess Tara, the female
counterpart of the Bodhisattva Avalokitesvara.
A further sign of degeneracy is the increasingly
important position which the dhdranis, or ‘ spells,’
begin to occupy in Mahiyanist literature.
They
appear to have existed from the 3rd cent. A.D.
hey were probably in their earliest form’ intelligible sitras containing Buddhist doctrine, but
unintelligible nystic syllables gradually began to
prevail as the ‘kernel’ of magic powers. -Finally,
under the influence of the Saivite tantras they
became pure gibberish and entered as essential
elements into the Buddhist tantras.:
:
The

Jantras

(q.v.),

which

probably

date

from

the 9th to the 11th cent., and are composed in
barbarous Sanskrit, ‘represent the final stage in
the degradation of Indian Buddhism. . They are
treatises partly concerned with ritual (kriydtantra) or rules of conduct (charyd-tantra), partly
with the esoteric doctrine of the Yosis (yoga' tantra). The former class is a revival of the old
Brahman

ritual

of

the

Grhyasitras,

and

the

mystical syllables contained in them are addressed
not, only to Buddhas and Bodhisattvas, but also
to Saivite deities.

Most of the tantras, however,

are connected with yoga, starting from the mysticism of the Miadhyamika and the Yogachara
schools.
The yogi here aims at the
ighest
knowledge of nothingness (Sunyatd), not only by
asceticism and meditation, but by magical rites,
hypnotism, and other expedients. The teaching
and practice of this yoga are a mixture of mysticism,

sorcery,

and

erotics,

accompanied

by dis:

gusting orgies.
Nothing of Buddhism remains
in them, for they differ in no respect, except in
being described as ‘ promulgated by Buddha,’ from
‘the Saivite tantras, inculeating os they do the
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worshipof the liga and Saivite gods, and introducing numerous female deities into their cult.
' Lirsratore.~-H. Kern, Manual of Indian Buddhism, Strassburg, 1896, pp. 1-8; L. de la Vallée Poussin, Bouddhisme :

Etudeset matériauz, Brussels, 1897; T. W.

Rhys

Davids,

Buddhism, London, 1904, Lect. ii., Buddhist India, do. 1903,
chs. ix.-xi.; M. Winternitz, Gesch. der ind. Litteratur, vol. ii.
pe i, ‘Die buddh. Litteratur,’ Leipzig, 1913 (contains very full
ibliographical notes on editions, translations, books, and
articles on questions of detail—e.g., on the history and authen-

ticity of the Pali canon, p. 1).

_A, A, MACDONELL.

LITERATURE (Chinese).—The vast mass of
Chinese literature is divided by Chinese scholars
into four classes—classics,
: histories, writings of
philosophers, and belles lettres.
The term ding,

translated ‘classic,’ means originally the warp of
a web, and by metaphorical extension comes to
Mean what is invariable, a rule. The Chinese
classics

are,

therefore, those

books

garded by the Chinese as canonical.

Buddhism ‘as well as Confucianism

which

are re-

. Taoism and

have_their

classics; but in speaking of the Chinese classics
‘one has in view the books of the Confucian canon
only. If'we speak of them as ‘sacred,’ we expose
ourselves to misleading associations. We do, -indeed, meet with the phrase Sheng King as designating the Confucian canon, where Sheng is the word
which is used in Christian literature to express the
idea of holiness. Originally, however, it refers to
perfection of wisdom (‘sage,’ ‘sagely’), and does
not of itself suggest any relation to the divine.
Of the perfect Sage it is said :
.
.
‘He is seen, and the people all reverence him; he speaks, and
the people all believe him; he acts, and the people all are
pleased with him’ (Doct. of the Mean, xxxi. 3).
.

The authority of the classics is due not to an
special inspiration, but to their connexion wit.
sages or sagely
men who possessed this ideal
development of human nature. Degrees of authority are recognized; Mencius, ¢.g:, in some of his
pronouncements is held to have fallen short of the
perfect balance of Confucius.
In so far as education was founded on and almost confined to the
classics, their influence has, been enormous, Less
legitimately their connexion with the sages has
given them a pre-eminent share in that reverence,
passing into superstition, with which all written
and’ printed paper is regarded’ by the Chinese.
Among the commentators on the classics, Chu Hsi
(A.D. 1180-1200) has long been considered to be the

standard of orthodoxy.
The number of books
embraced in the Confucian canon has varied. The
Imperial edition of the T’ang dynasty included
thirteen books. The present canon, taken in the
strictest sense, includes

the

Five Classics and the

Four Books.
‘
ts
.
I. The ‘Five Classics.’—(1) J King, ‘The Book
of Changes.’—The germ of this is the Eight Trigrams, further elaborated into sixty-four, alleged
to have been copied by Fu Hsi, a legendary ruler
of early China, from the back of a mysterious:
creature which appeared from the waters of the
Yellow River. The diagrams are combinations of
whole and broken lines, and are supposed to correspond to the powers of nature—heaven, earth,
fire, water, ete. Wen Wang added to the diagrams
his ‘ Definitions’ ; Chou Kung supplemented these
with his ‘Observations’; and, finally, Confucius
added ‘Ten Chapters of Commentary,’ and the
classic was complete.
As being the joint work of
these four sages, it enjoysa great reputation. Itis
a, compound of obscure and fanciful speculation and
of a system of divination. But with regard to its
meaning and its origin, whether it_is native to
China or may be connected with Babylonia or
elsewhere, various opinions have been held by

scholars.
“
(2) Shu King, ‘The Book of Historical Documents’—We read of a canon of one hundred

_
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historical documents, ascribed on inadequate evidence to Confucius, with a preface the
Confucian

authorship of which is even more doubtful.

What

now exists is this preface and fifty-eight books of
documents, the tradition of which is traced back to
two scholars, Fu Sheng and An Kuo.

The twenty-

five books which rest on the sole authority of the
latter are gravely suspect. The whole collection
of documents, which by no means forms a continuous history, falls into five divisions—the

books of

T’ang, of Yii, of Hsia, of Shang, and of Chon.
The earliest documents refer to a period about
2000 B.c., the

latest to 627 or 6243B.c.

Whatever

be the admixture of legendary matter, the documents are of much historical interest. Asa record
of early moral and religious ideas their value is
also great. The political ideal is a benevolent
autocracy, and sovereignty is conferred or withdrawn accordingto the righteous judgment of God,
who raises up the instruments of His providence.
(3) Shi King, ‘The Book of Odes.’—This comprises three hundred and five odes, with the titles
only of six more, traditionally said to have been
selected by Confucius from the numerous pieces
extant in his time, This account greatly exagerates his share in the making of the classic.
onfucius attached great educational value to the
odes. He claims that their design ts summed up
in this : ‘Haveno depraved thoughts’; but, while
they are free from indecencies, a number of them
spring from irregular passion. The subject-matter
of the odes is various—praise of virtuous kings and
ministers, and of chaste and submissive wives ;
longing for absent friends, and the joy of reunion ;
the griefs of neglected officers and

forsaken wives;

complaints of injustice, remonstrances with careless or wicked rulers; celebration of State banquets
and sacrifices, The odes are not arranged in chronological order, but in four classes: (1) ‘Lessons
from

the

States,’

15

books

of odes

from

various

feudal States; (2) ‘Minor Odes of the Kingdom,’
8 books; (3) ‘Greater Odes of the Kingdom,’ 3
books;

3 books.

and (4) ‘ Odes of the Temple and the Altar,’

The earliest odes date from the Shang

dynasty (1765-1122 B.c.), and the latest from the
time of King Ting (605-585 3.c.) of the Chou

dynasty. Much can be gathered from the odes
illustrating early Chinese civilization.
(4) Li
Ki, ‘Collection of Treatises on the Rules
of Propriety or Ceremonial Usages..—Of the
‘Three

Rituals,’

the

I Li, the

Chou

Li,

and

the

Li Ki, the last only has a place among the Five
Classics. It is a collection condensed from a larger
group of documents in the Ist cent. B.C, and
augmented and finally fixed in the 2nd cent. A.p.

The

various

treatises,

which

are not arranged

any. logical order, cover a great variety of subjectsin
—birth, capping, marriage, death, mourning, sacrifices, education,

of

different

wearisome

and

intercourse

grades
detail,

and

but

ages.

it is from

between

There

this classic that

we learn the genius of the Chinese
bodied in religions and social usages,
(5) Chun

Chiu,

* Annals?

persons

is much

—Chun

race as emChiu,

lit,

‘Spring and Autumn,’ s common name for annals,
is the only one of the Five Classics ascribed
to
Confucius himself; but it falls so far
short of
Mencius’s eulogy of the Ch’un Ch'in which
he
knew that doubt—not supported by other evidence
—has been expressed as to whether our Ch’un
Chiu
is indeed the Sage’s work.. It seems to be founded

on, and may be merely transcribed from,
the annals
of Lu, Confucius’s native State, It
isan absolutely

bald record of such things as the beginnings
of the
State-covenants, wars, deaths of persons
in high estate, and extraordinary events.
The
notices of eclipses are important
chronological data. The record runs as affordin
from 721 B.C.
seasons,

(Chinese)

the 14th
year of Duke Ai, when Confucius’s
work ends, ond is supplemented by his disciples
up to the time of his death, 16th year of Duke Ai
(478 B.c.).
Even Chinese scholars admit that the
record is not impartial, and is guilty of concealing
the truth.
An unfortunate cloud thus rests on the

character of its author.

The best known comment-

ary on the Ch'un Ch’iu is the Tso Chuan, which sup-

plements it in a lively style and carries the record to
467 B.C., with one entry of a slightly later date.
,
2. The ‘Four Books,’—(1) Lun
Yi, ‘ Analects.
—These were probably compiled by
Confucian
scholars of the second generation.
Conversations.
with Confucius and disconnected sayings of his,
mostly

quite

Hence

the

brief,

form

the staple of the

work;

but bk. 19 contains sayings of disciples only, and
these occur also in other books. The main themes
are ethics and government. In spite of the general
failure even to seek after righteousness, it is maintained that human nature is made for virtue, which
is a life-long task.
For the attaining of virtue
there is sufficient strength, if only it is exerted.
importance

of moral

culture,

though

some may be incapable of it.
The ideal man
(Chun Tza) is depicted, and such topics
as filial
piety, friendship, and perfect virtue are discussed.
‘Reciprocity ’-—not to do to others what one would
not have
done to oneself—~is the highest moral
rule.
There is intentional reticence on extramundane matters.
In politics the moral ends of
government are emphasized, asis also the influence
of a virtuous ruler over his subjects.
Bk. 10 contains many particulars as to
Confucius’s deportmentand habits. More important are the scattered
estimates of Confucius by himself. .
.
(2) Ta Hstieh, ‘The Great Learning,’ is so called
with reference either to the importance of itsmatter or to the maturer age of its students.
The text appears to be fragmentary.
In one recension it forms a section of the
Li Ki; but as
usually printed it is arranged by Chu Hai, though
without authority, into text F, Gontucius and
comment by Tséng Tz.
The
book professes totrace the development of morality from investiga-

tion of things, through extension of fnowledge,
sincerity of the thoughts, and rectification of the-

heart, up to cultivation of the person (which is thecentral

idea);

and

then

on

to

regulation

of the

family and tranquillizing of theempire. The work,
though not without some excellent moral ideas,
falls far short of its promise.
(3) Chung Yung, ‘The Doctrine of the Mean”
(probably rather ‘ £Zguilibrium and Harmony’), is
ascribed to K’ung Chi,
grandson of Confucius,
commonly known as Tz Sst. This treatise, like
the La Hsiieh, forms a section of the Li
Ki.
Human nature, as given by heaven, is the source:
of morality.
In its original state it is * equilib.
rium’; as developed into richt action it is ‘
mony.’ The beginnings of this development harlie at.
hand in ordinary duties and virtues, particularly

in ‘reciprocity,’ which is here

developed positivel

.
(=the
Golden Rule; ef. ERE vi. 311
Suc
development of nature is exhibited in )»
the
sages.
When it is so developed that fact
and ideal
coalesce, we have ‘sincerity.’
Some
sincerity by innate endowment; some have this.
it by moral instruction. It is the summumattain to
bonum,
and has a transforming influence on
things and
men. Confucius
is
eulogized extravagantly, though
perhaps not precisely identified with the
ideal man
who is the equal of heaven.
(4) Mencius (371-288 3.¢.).—Seven books of his
teaching remain, which are credibly ascribed toMencius himself in collaboration
ciples. The main topics are ethics With his disand
uman nature is made for righteousness. politics. °
This
original constitution is the child-heart
which good
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men preserve. Mencius maintains the disinterested
nature of the affections, and asserts as according
to nature the subordination of the passions to
moral control. Natnre in ordinary men and in the
sages is one and the same, but for its development
ceaseless effort is required. The ‘passion nature’
is not to be suppressed but disciplined. If nature
does not evince its goodness, it is only as a hill
constantly grazed on appears bare of verdure.
Untoward
circumstances should be regarded as
divine discipline...
Repentance so purges a man
that he may even worship God. Mencius’s views
on politics are mostly
developed in conversation
with contemporary
rulers, with whom he uses, on
the whole,

an

admirable frankness.

Government

State, must have a stable livelihood.

If a monarch

should be benevolent and righteous.
Such a
government inevitably prospers.
Its main concerns are agriculture and education.
Above all,
the people, who are of the first importance in a
be utterly unworthy, it is not rebellion to depose
him ; but this must be done in accordance with the

decree of heaven revealing itself in the popular
mind.
Mencius acutely criticizes the heretical
views of his time.
In Iv. ii. 26 he recommends
observation of phenomena as the source of knowledge.

His style is lively, the illustrations abun-

dant and mostly apt, and the dialectic keen. He
has popularized and given a tone of his own to the
doctrines of Confucius, to which his work is the
most interesting approach.
Litzgators.—For the English student the most accessible
works are J. Legge’s ed. of the Chinese Classics, Hongkong,
1861-72, and the volumes of his translations in SBE£ iii.2 (1899],
xvi (1892), xxvii. (1885), xxviii, (1885). In W. A. P, Martin,
Hanlin Papers, 2nd ser., Shanghai, 1894, there Ia a chapter on
‘Chinese Ideas on the Inspiration of their Sacred Books,’ For
& more general view of
Chinese literature one may refer to
A.Wylie, Notes on Chinese Literature, London, 1867; H. A.
Giles, A History x Chinese Literature, do. 1901; W. Grube,
Gesch. des chines.
Litteratur2, Leipzig, 1909.
‘

P. J. MACLAGAN.
LITERATURE (Dravidian).—Dravidian literature is the record of the best of the thought of
those peoples of S. India who speak languages
designated by_Kumiarila Bhatta, in the 7th cent.
of our era, as Andhra Dravida. The four principal
literary Dravidian languages are now Telugu,
Tamil, Kanarese, and Malayalam.
According to
the Census Report of 1911, Telugu is spoken by
23} millions of people, Tamil by a little over 19
millions, Kanarese by 103 millions, and Malayalam by 62 millions. That the Sanskrit-speaking
Aryans were acquainted with S. India at an early
period is evident from the mention of the Andhras
y the grammarian Panini (probably ¢. 350 B.C.),
but Aryan immigration into the South came
at so late a period that the southern Dravidian
languages retained, with but few exceptions, their
own characteristic grammatical structure. Their
vocabulary was, however, enlarged by the inclusion of Sanskrit technical terms and words or their
corruptions. So widely did this Aryan influence
on the literature of the Sonth spread in course of
time that J. Vinson says:

(Dravidian)
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their moral aphorisms as well as their lyric outbursts of love and war, set as they were to music,
were handed down by memory
from generation to
generation. P. Sundaram Pillai states that more
than 19,000 lines of the hymns of the early poet
Sambandhar, not later in date than the 7th cent.,
are still extant:
‘Most of them appear to have been uttered impromptu, and

all of them being lyrical are set to music. The original tunes
are now mostly forgotten.
They were lost in the later airs
introduced by Aryan musicians of the north’ (Some Milestones
in the History of Tamil Literature, p. 5).
.

The intruding

an influence so blended with the

indigenous Dravidian element that the Aryan lute
(ving) completely ousted the primitive Dravidian
musical

instrument

(yal),

no

reliable

description

of which remains on record.
Similarly, the old
grammars and the grammars of the Paninian and
Andhra school of grammarians have been superseded by the now standard authority for all classic
compositions, the Nan Nal, composed by a southern
Jain grammarian, Pavanandi, about the beginning
of the 13th century. The Nan Nail lays down the
rule that ‘ to reject the old and obsolete usage and
to adopt new and modern usage is not an error
but a yielding to the necessities of time and circumstance’

(G.

U.

Pope, Third

Tamil Grammar,

Madras, 1859, Rule 462, ‘Nan Nal’), Notwithstanding this salutary rule, Dravidian prose and
poetry are considered worthy of commendation by
the learned only when they are as different from
the spoken vernaculars as Anglo-Saxon is from
modern English. The more they hold themselves
aloof from the colloquial language of the time and
people, and the more they are swathed in archaisms, the more they merit the praise of pandits.

The earliest, and therefore the purest, Dravidian
literature, as freest from Aryan influences, lies

enshrined in works dating from about the 2nd
cent. of our era.
Collections known as the Ten
Classical Poems are assigned to a very early date;
these were succeeded by Hight Compilations of
various authors. Eighteen shorter stanzas, including the moral aphorisms of the Kural of Tiruvalluvar, followed, and the four hundred quatrains of
the Ndladiydr,

said

to have

been composed

by a

Jain poet of about the 8th century.
The latter
quatrains show strong Aryan influences, dealing
as they do with the ordinary topics of Indian
metaphysics—the pain of existence, transmigration of the soul, and release therefrom.
Some of
the quatrains are mere translations from such
Sanskrit epics as the Mahabharata.
Pope, who
translated

and

annotated

the

Né&ladiyar

in

a

scholarly edition, described it as ‘The Bible of the
Cultivators of the Soil.’

Its style, however, is so

classical that no cultivator of the soil could understand the meaning of the verses unless explained
to him in the language that he is accustomed to
speak, The moral
epigrams of the Kural and
Gladiydr, in couplets and quatrains, have been
acclaimed as the highest achievements of Dravidian

literature. Pope (Kural, p. xiv) truly says of the
Kural (and the same applies to the Naladiyadr}
‘Not one Telugu, Kanarese, or Tamil book now in existence
that a line ‘is often little else than a string of
{s independent of Sanskrit.
... Writing was not applied to
crude forms artfully fitted together.’ Style such
vernacular languages before the 4th century. It was the Aryan
ast this, framed on Sanskrit corrupt compounds,
Brahmans or Jains or Buddhists who first having learned the
vernaculars used them for literary purposes and then taught
can hardly claim the title of literature, however
the natives to write and compose works.
The preliminary or
epigrammatic or moral the underlying and hidden
Jain period must have lasted two or three centuries’ (Siddhanta
thought may be. The Naladiydr is, nevertheless,
Dipika, August 1908).
The southern inscriptions of Asoka show that well suited to fill its present réle as a literary
writing must have been familiar to the people by puzzle for Tamil students at the Madras University,
the 3rd cent. Bc, The
present southern scripts or for Honours candidates at other Universities, To the same period, from the 2nd cent. to the
are, however, all derived yom the Andhra al f °
10th cent., are ascribed the chief versified Tamil
bets of about the 4th cent. of our era. Telugu
and Kanarese alphabets date from the 5th cent., romances—the Mani Mekhalai, the Silapp'adhiwhile the oldest Tamil cursive writing comes kéram, and the most perfectly constructed and
from the 7th century.
Previous to any writing the most untranslatable, on account of its open
or written records the folk-songs of the people, erotic sentiment, of all Tamil romances, the
é
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Jivakachintamani.
These poems, amid a surrounding of love and romance, give a vivid view
of early Jain and Buddhist life in 8. India and
reliable accounts of the doctrines of the Jain and
Buddhist faiths,
They still await translation
into English to make them available for historical
purposes.
No translation could
possibly convey
the peculiar charm of the stately and leisured
style of the original, its melodious and harmonic
sequences of sound, and the subtlety of its quaint
and involved conceits of metaphor.
J. Vinson
(Manuel de la langue tamoule, p, xlv) has given a
valuable and balanced judgment respecting the comparative value of the best of Dravidian literature.
* Malgré tout, cependant, la littérature tamoule est secondaire.
A part peut-étre les recueils de sentences morales, il n’est pas
un poéme de quelque importance dont une traduction compléte puisse étre lue sans fatigue par des Européens,
Ses
descriptions y sont diffuses, monotones, pleines de mauvais
goat et d’exaggérations choquantes, conformes d’ailleurs & un
type uniforme donné.
Ses poémes d'amour ne sont pas plus
variés, et les poémes de guerre se ressemblent tous; ce sont
proprement des jeux d’esprit, des amplifications de rhétorique
sur une formule générale et sur un canevas minutieusement
réglé. Linvention et imagination ne peuvent s’'y exercer que
sur les détails, sur les expressions, sur la mesure, sur la forme

extérieure en un mot.’

This Aryan

.

influence

(see DRAVIDIANS

,

:

on the religious literature

[South

India])

and

even

on

the

indigenous folk-songs of the people has had the
result that without a previous knowledge of Sanskrit much is almost unintelligible. According to
C. E. Gover (Folk-Songs of Southern India, p. 14),
who gathered together folk-songs from the varied
eoples of S. India,
.
the foreign element progressed till almost the whole written
literature of the country became Brahmanic,
Indigenous
poctry fell into undeserved contempt or, where that was not
possible, was edited so unscrupulously that the original was
idden under a load of corruption.’

This Aryan influence so permeated the whole spirit
and vitality of indigenous literature that A ppakavi,
@ grammarian of the 17th cent., contemptuousl
declared that Telugu adaptations from the anskrit
were merely for the use of women and Siadras,
The distinguished Dravidian scholar, G. V. Rama-

mirti, who quotes the above in his Memorandum
on Modern Telugu (Madras, 1913,
p. 3), further
states that, sho Id a Brahman read the Ramayana

for religious merit, he reads the
and not a Telugu adaptation.
who is an ardent advocate for
Dravidian literature freed from
tions, states only the truth when

Sanskrit original
The same writer,
a reformed pure
Sanskrit corruphe says:

fA Sanskrit original, whether it is the Ramayana or Mahibhirata, is much simpler in style and language than a translation
of it’ (op. cit. p. 6).

Nevertheless, the simple peasant values these
Telugu, Tamil, Kanarese, or Malayalam imitations of, or adaptations from, the Sanskrit poems,
epics, and puranas.
Read as they are by professional reciters under the village tree during the
long star-lit evenings, they hold the simple folk in
spellbound wonder and awe as they listen to
running translation and commentary in the currenta
vernacular. They teach the village folk the simple
story of life, of the rewards and joys of those who
had faith in the gods and thereby gained salvation
through the grace of the deity, of the triumph of
good over evil, and, above all, the loved stories
wifely devotion and patient suffering under un-of
merited calamities,
:
:

Litzraturs.—R. Caldwell, 4 Comparative Grammar
o th
Dravidian Languages®, London, 1875; C. E,
Gover” the
Folk-Songs of Southern India, do. 1872; V. Kanakasabhai,
The Tamils Eighteen Hundred Years ago, Madras,
Pope, trr. of Kural, London, 1886, Naladivdr, 1904; G. U.
Oxtord, 1893,
Tiru Vachakam, do. 1900; M.
Séshagiri Sastri, Essay in
Fam nee be the Tra
OT iF Sundaram Pillai, Some
lestones
in
tstory of Tamil
Literature, do. 1895; S.
C.
Chitty, The

Tamil Plutarch, Jaffna, 1859."

¢
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R. W. Frazer.
LITERATURE (Egyptian).—The great
of extant Egyptian sacred literature may bulk
be

grouped in three divisions: (1) the Pyramid Texts ;
(2) the Book of the Dead, with its related group
of books, the Book of Am Duat (or of knowing that which.is in the under world), the Book

of Breathings, the Book of Gates, etc. ; and (3)
miscellaneous writings, embracing a_number of
hymns to various gods, Ra, Osiris, Hapi, Amen,
such writings as the Lamentations, and the Festival
Songs of Isis and Nephthys and the Litanies of
Seker, and a number of legends concerning the
gods and their relations to mankind.
.
x. The Pyramid Texts.—These constitute by
far the most important body of Egyptian sacred
writings known to us, not only because they exhibit the religious beliefs of the nation at a very
early period in its history, but also because the
remains of primitive traditions embedded in them
enable some of the Egyptian beliefs to be traced
back

even

to pre-historic

times,

and

because

the

development manifest in the later versions of them
shows how gradual but important changes were
happening in Egyptian religious belief within a
detinite period.
.
.
- ‘The great pyramids of the [Vth dyn. kings have
no interior inscriptions, and it was supposed that
this was true of all other pyramids also, until in
1880 Mariette’s workmen at Saqqarah managed to
effect an entrance to the pyramid of Pepy 1. of the
Vith dyn., and later on to that of Merenra of the
same line, and found that both contained lengthy
hieroglyphic inscriptions, hewn in the stone and
coloured green. Eventually inscriptions were found
in

five

pyramids,

of which the

oldest

is that

of

Unas of the Vth dyn., and the others are those of

Teta,

Pepy

1., Merenra,

and

Pepy

1,

all of the

Vithdynasty.
The inscriptions thus cover a, period
of about 150 years, from 2625 to 2475 B.c., or, on
Petrie’s Sinai dating, from about 4210 B.c. onwards.
Immediately after their discovery the
texts were edited by Maspero, and the attention
devoted to them has been steadily increasing.
The
best edition at present available is that of Sethe
(Die
altdgyptischen
Pyramidentexte,
Leipzig,

1908-10).

These texts are, then, the oldest body of religious

literature extant in the world, and a great deal of
the material embodied in them carries us back to
very
much earlier times than their own sufficiently
early date, referring to Primitive customs and conditions of life which had long been extinct by the
time of the Vth and VIth dynasties.
The later
versions show traces of editing, which has been
undertaken in order to meet the new developments
of religious thought arising in a period of 150 years,
Broadly speaking, the object of these writings is to
secure blessedness in the after life to the king on
the walls of whose tomb they are inscribed; for
there is as yet no trace of any idea that the immortality postulated for the Pharaoh may be also
the property of the common people.
The whole
contents of the texts are directed towards the one
purpose of securing entrance to the abodes of bliss
or the dead king, and unification with the gods
when his entrance is secured.
These contents fall
under the following divisions: (1) funerary
ritual
and ritual of mortuary offerings, (2) magical charms,
3) Ancient fitual of worship, (4) ancient hymns,
ragments
of ancient myths, and (6
behalf of the dead king.
™u
(6) prayers on
The material is arranged in sections, each of
which is headed’by the words ‘ Utter (or recite)
the words.’ Of these sections the pyramid of Unas
‘contains 228, and the other pyramids make
the
number to 714. The amount of material isup thus
considerable, as may be judged from the fact
that

in Sethe’s edition it fills two quarto volume

s with
over 1000 pages of text.
It is arranged in the
most haphazard manner possible, the scribes
re-
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sponsible for the different versions having made
(as usual in Ecyptian

religious writings)

not the

slightest attempt to group together the various
types of matter enumerated above.
The hymns
scattered through the collection already exhibit a
familiar poetical

arrangement, in the form of coup-

lets showing parallelism in the ordering

and thoughts;

and

the

texts

of words

are not

devoid of a

certain wild and rude power of imagination which
entitles them to rank as literature. Thus, when
the dead king rises to the vault of the heavens,
*Clouds darken the sky,
.
The Stars rain down,
The Bows (a constellation] stagger,
The bones of the hell-hounds tremble,
The gatekeepers are silent
When they see king Unas
Dawning as a soul.
‘

And there is some power of fancy in
which pictures the king, after he has
lily-lake and drawn near to the gates
being challenged by voice after voice,

-

the passage
passed the
of heaven,
out of the

world of the dead, ‘ Whence comest thou, son of
my father?’ until, at last, when answer has been

duly made to all the challengers, they fall silent,
and the dead Pharaoh enters unopposed upon his
heavenly kingdom.
Lo
,
The life of blessedness which the Pyramid Texts
contemplate has already ceased to be that which
we may take to be the earliest form of the Egyptian
conception of the life after death—that of sojourn
at and aboutthetomb.
The deceased king’s realm

is in the sky, and, moreover, in the east of the sk
—this in absolute contradiction to later beliet,

which always placed the abode of the blessed dead
in the west.
In the sky the king may develop
either of two destinies: he may become a star,
or he

may

be

associated

with

Ra,

the

sun-god,

finally becoming identified with him. These two
destinies no doubt represent two different strata
of

earlier

belief,

which

have

been

slumped

to-

gether according to the regular Egyptian custom
of associating incompatibles without attempting to
reconcile them. toe
.
The earliest form of belief represented in the
texts is solar; the deceased is constantly identified
with Ra, and

the Osirian

patible with,

or even

belief is referred

to in

terms which show that it was held to be incomhostile

to, the

solar

form.

Certain prayers are designed to protect the pyramid
and its temple against the intrusion of Osiris ; and
other passages show that ‘to the devotee of the
Solar

faith, Osiris once represented

the dominion of death, to which
Re was

not delivered

up’

the realm

and

the follower of

(Breasted, Development

of Religion and Thought in Ancient Egypt, p. 140).
radually, however, and, as the texts show, even

within the Pyramid Age, the Osirian faith began
to assert its power and to appropriate part of the
place which the solar religion had formerly occupied. In doing so the Osirian conception of the
ife after death, originally one of an under world,
becomes more or less solarized, and the two

faiths

interpenetrate to some extent; but, on the whole,
the Pyramid Texts present us with the picture of
the
gradual assertion of superiority on the part of
the Osirian faith over the earlier solar creed. It
would appear that in this transformation we witness the triumph of popular over State religion, as
it is evident that, to start with, the solar faith was
the State theology, while the cult of Osiris was
always a popular form of religion. On the whole, there is no more interesting body
of religious literature in the world than this, the
most ancient of all, and its interest is due, not to
its own intrinsic value alone, but also to the fact

that it takes us nearer than any other religious
writing to the primitive ideas of mankind as to the
modes of life in the world after death. Passages
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such as those which describe how the dead king in
the other world lassoes and disembowels the gods,
cooking them in his kettle, and eating them,
‘Their great ones for his morning meal,
Their middle-sized ones for his evening meal,
Their little ones for his night meal,’

_.
:

so that ‘their magic is in his belly,’ have their
own value as literature for the wild power and
vigour of imagination which they reveal; but they
are still more valuable as survivals of a period when
the Egyptian, whom we have never seen'save in
the decent, ordered civilization of the dynastic
period, was actually an unregenerate savage, with
eliefs on the same intellectual level as those of
other uncivilized races.
.
.
2. The Book of the Dead.—Next in importance
to the Pyramid Texts comes the collection of sacred
writings which has for long been regarded as representative of Egyptian religious literature, and
is most widely known by the totally erroneous
title of The Book of the Dead. The only justification for the use of this title is that the texts more
or less regularly used in the collection were, like
the Pyramid Texts, entirely designed: for the
advantage of deceased persons in the other world.
The Egyptians themselves called the collection
‘The Chapters of Pert em Hrnu,’ or ‘The Coming
Forth by Day’ (or ‘Ascending by Day’), a title
whose significance is somewhat obscure, though
the contents of the chapters suggest that it may
have something to do with the powers which the
knowledge of them conferred upon the deceased to
oin and

out from

his tomb,

and

to live an un-

ettered life in the other world. Concerning the
early history of the Book of the Dead we have no
certain information. . In fact, there is practically
no literature extant from the period between the
ViIth and the XIth dyn. to show the development
of religious thought.
In the middle kingdom,
however,

under

the

XIth

and

XIIth

dynasties,

there begins to appear a series of texts which are
regarded by some as an early recension of the Book
of the Dead. These texts are written no longer on
the walls of tombs, but on the inner surface of the

cedar coffins in which’ the well-to-do
people of
the period are buried. -They are generally written
in. black ink,

and

are ornamented with

coloured

borders representing the usual funerary offerings
to the deceased. About one-half of the material
thus preserved is taken from the Pyramid Texts,
the other half consisting of. material
which is met
with later in the genuine Bookof the Dead; so
that, really, the inscriptions of this period occupy
a

middle

position

between

the

old texts,

whose

object was the service of the king alone, and the
later book, which was a popular compilation intended for the use of all and sundry. It might
be useful, therefore, to distinguish these Middle
Kingdom texts by some such title as that of ‘Coffin
Texts,’ which Breasted.employs to denote them.
The writing of these texts is marked by the same
carelessness and inaccuracy which characterize
the later versions of the Book of the Dead.
The
scribe’s sole object was to cover the prescribed
surfaces as rapidly as possible ; it was never ex-~*
pected that his work would be seen again, and
consequently he took the least possible trouble
with it. . In one instance the same chapter is repeated five times overin asingle coffin. Apparently
the thought that by his carelessness he might be
prejudicing the safety of his patron in the other
world did not worry the Egyptian scribe.
The Coffin Texts are intermediate in character,
as in time, between the Pyramid Texts and the
Book of the Dead.
The old solar ideas of the
Pyramid Texts are still present; but the Osirianizing
process, already begun, has been carried a
stage further, and now we have indications of the
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intrusion of the essentially
Osirian idea of an
under world into the old solar idea of a celestial
heaven. Breasted epigrammatically sums up the
dip of the balance in the Coffin
Texts towards
the Osirian side by the remark that in the Pyramid
Texts Osiris was lifted skyward, while in the
Coffin Texts Ra is dragged earthward
(p. 277).
The idea of a Western Elysium, in contradistinction
to the solar idea of an Eastern one, beginsto
appear, and the character of the Elysium begins
to approximate to that of the Sekhet Aaru, ‘ Field
of Hulrushes,’ as found in the Book of the Dead.
Thus one of the chapters of the Coffin Texts is
concerned with ‘Building a House for a Man in
the Nether World, digging a Pool, and planting
Fruit trees.’ Already the Coffin Texts exhibit
instances of the desire, which reaches fall development later, of furnishing the deceased with words
of power to enable him to assume various transformations. Various texts enable him to transform
himself into

‘the

blazing

eye of Horus,’

into an

‘ ekhet-bird,’ or into ‘the servant at the table of
Hathor’; and along with this development comes
another which reaches an extraordinary pitch in
the Book of the Dead—that of charms to protect
the deceased against the dangers of the under
world.
Thus there are charms for ‘preventing
the head of a man from being taken from him,
for repulsing serpents and crocodiles, for preventing a man from being obliged to walk head downwards, and so forth. This kind of rubbish, towards
which the Egyptian mind had an extraordinary

inclination, increases

steadily in amount until the

really valuable morality of the Book of the Dead
is almost choked under its senseless bulk,
The Book of the Dead, properly so called, makes
its appearance with the
New Empire in the 16th
and following centuries 3.c., under the XVIIIth
and XIXth dynasties, The change from inscriptions on tomb-walls to inscriptions on the inner
surfaces of coffins is now followed by a further
change: the texts which form the new compilation
for the use of the dead are now written on rolls
of papyrus, and placed in the coffin. The various
versions extant from the XVIIIth to the XXIInd
dyn, have mainly been derived from tombs near
ebes, and therefore the Book of the Dead of this
period is known as the Theban Recension.
It
. cannot be too clearly understood that there never
was a standard. text, or anything even remotely
approaching to such a thing. Probably no two
papyri agree as to the number of chapters, or the
contents of them, and the divergencies are extraordinarily great.
The size and content of the
so-called Book of the Dead which was buried with
any particular man depended entirely upon the
power or the will of his friends to purchase
satisfactory copy for him or the reverse.. The poora
man has a meagre roll a few feet in length, containing a pitiful selection of a few of the more
important chapters; the rich man may have a
sumptuous version from 60 to 100 ft. in length
fontaining anything up to 120 or 130 chapters. and
the XVITIth dyn. the seribes began to ornament In
“ text with designs in black outline, known as the
nettes. Little by little the practice developed, vigin the XIXth dyn. the illustrated papyrus had and
become the rule. * he illustrations are often beantifel
pieces of illumination, and sometimes
attention
as been given to them at the expense of the text.
In the most notable papyri of the XXIst dyn.
the development of the artistic work continues
at
the expense of the text, which has become
corrupt, and also begins to contain passages ver
which
are not found in the older versions. This tendenc
is accentuated in the XXIInd dyn. papyri,
which
contain

sections that,

strictly speaking,

connexion with the Book of the

Dead.

have

no

And from

this time onwards there is a falling off in the
versions, until a time is reached when no copies
of the book seem to have been written.
This
period coincides with the decline of the power of
the priests of Amen-RaA,
In the XXVIth dyn., however, the book takes
a new lease of life, It now appears to have been
reduced

to some

sort

of order,

to have

been,

in

fact, edited and systematized.
The result of this
editing is the Saite Recension.
It contains four
chapters which have no counterparts in the earlier
versions.
.
.
In the Ptolemaic period we have a version which
is best represented by the Turin Papyrus, from
which Lepsius prepared his well-known edition.
It is the longest extant collection of texts, containing nominally 165 chapters—some of them, however,
are really vignettes, and others duplicates, the
number of actual chapters being 153.
Meanwhile a number of short religious works
had been compiled, containing what at this period
was deemed to be most essential in the old versions
of the book, and these are more commonly found
in the end of the Ptolemaic period than the full
version, These are known as the Shai-en-Sensen

(‘Book of Breathings’); they contain no hymns,
no addresses to the gods—nothing, in fact, which

does not directly refer to the life of the deceased in
the world beyond.
They. may be regarded as an
epitome of all that the
Egyptian hoped to obtain
in the spirit world.
In the Roman period there are still found small
rolls of papyrus inscribed with statements referring
to the happiness of the deceased in the next world;
and even in the early centuries of the Christian era
the knowledge and use of the book were not quite
extinct, for selections from it are found on coffins
as late as the 2nd century.
If we take into consideration the fragmentary
versions in use as late as the 2nd cent. A.D., the
actually extant documents of Egyptian religion,
the Pyramid and Coffin Texts, and the Book of
the Dead, cover a Period of practically 3000 years

on the most limited

system of dating; and, allow-

ing for the fact that even in the earliest texts
theological ideas are to a great extent developed
and stereotyped, we shall probably not exceed
reasonable limits in saying that these documents
represent the theological development of at least
5000 years. Petrie’s system of dating would, of
course, considerably extend this period.

The object of the Book of the Dead was simply
and solely to secure for deceased persons eternal
life and all the advantages which the Egyptian
considered desirable in the world beyond the
grave
(cf. art. DEATH AND DISPOSAL OF THE Buap
(Egyptian]).
There are chapters the knowledge
of which was intended to preserve the body from
decay or the ravages of certain animals—e.g.,
xxvi., ‘Of driving away Apshait’ (the beetle ch.
or
cockroach), and ch. xlv., ‘ Of not suffering
corruption in the under world?; chapters providing
charms against the serpent Apepi, the
serpent
Rerek, and the crocodile that comes
to take away
the charm from the deceased ; chapters
‘Of
not
letting a man be burnt or scalded in
the under
world,’ and ‘Of not eating filth or drinking
filthy
water in the under world,’ and so
forth.
Generally speaking, it may
chapters, and of many others ofbe said of these
similar import,
that they are somewhat
melancholy
reading.
Allowance

has, of course, to be made for
the fact
that they are full of allusions
to a mythology the
knowledge

of which has almost absolutely perished,
and that, these allusions may have
been full of
Signification to the Egyptian, though
meaningless to us. It seems, however, they are
that very
early the sense of a number of the references
had
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already been Jost, as there are several chapters
which contain glosses on the various allusions,

and these glosses do not alwaysagree, Very often
the chapters do not rise above the level of mere
vulgar incantation. Sometimes they consist simply
of an endless series of names supposed to have
magical power; sometimes they are merely ludicrous—¢.g., ch. xxxili., ‘Of repulsing serpents in
the under world’:

In addition
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there are certain

books which

not strictly come under the heading of ‘sacred,’ but

have yet @ semi-religious character. Among them
may be mentioned the Precepts of Ptah-hetep, of
Gemnikai, of Ani, and of
ensu-hetep, writings
essentially of the same character as the boo
of

Song

Proverbs,

of King

Ece. esiastes,

while

and

the

Antef)

Lay

of the

may

be

Harper

compared

a remarkable

comment

(or

with

on the

‘Hail, thou serpent Rerek, advance not hither! Behold Seb
and Shu. Stand still now, and thou shalt eat the rat which is
an abominable thing unto Ra, and thou shalt crunch the bones
of a filthy cat.’

social and moral condition of the land in the
Middle Kingdom is found in the Admonitions of
Ipuwer.

The most important chapter of the book is
exxv., which embodies the ie ptian conception of
the judgment of the dead. tt consists of three
parts: the introduction, the famous ‘Negative
onfession,’ and a concluding text, and is fully
discussed in artt. CoNFEssION (Egyptian), and
ETHICS AND MoRALITy (Egyptian).
The fundamental religious “Bea of the Egyptian
mind was that of immortality, and it is to the
Pyramid Texts and the Book of the Dead that we
owe our knowledge of the extraordinary development which this idea had reached in Egypt at the
earliest historical period, of the wonderful
persistency with which it was maintained and worked

|, LaTeraturE.—i, PYRAMID TEXTS,—Versions: G. Maspero,
Les Inscriptions des Pyramides de Saqgarah, Paris, 1894; K.
Sethe, Die altdgyptischen Pyramidentexte, Lei zig, 1908-10.
Examples of the texts are given by E. A. W. Bu ge, Egyptian
Religion, London, 1908, and Literature of the Egyptians, do.
1914. The best summary of their contents and appreciation of
their importance is found in J. H. Breasted, Development of
Religion and Thought in Ancient Egypt, do. 1912. .
ii, THE Book or THE DEAD.—Versions: Coffin Texts, P.
Lacau,
‘Textes religieux,’ RTr
xxvi. [1904}-xxvii. (1905],
xxviii, [1908}-xxxiii. [1911]; R. Lepsius, Aelteste Texte des
Todtenbuchs, Berlin, 1867; S. Birch, Egyptian Texts of the
Earliest Period Jrom the Cofin of Amamu, London, 1886;
Budge, Facsimiles of Egyptian Hieratie Papyri in the British
Afuseum, do. 1911.
.
Book oF THE DEAD PROPER,—Versions: E. Naville, Das
dgyp. Todtenbuch, Berlin, 1886; Lepsius, Turin Papyrus,
Leipzig, 1842; Birch, tr. of the Turin Papyrus in C. C. J.
Bunsen, Egypt's Place in Universal History, Eng. tr., ve,
London, 1867; Budge, The Book of the Dead, do. 1898 (contains
also a translation of the Book of Breathings); Maspero, hieroglyphic transcript with Fr. tr. of abridged version of the Book
of the Dead, in Les Momies royales de Déir-el-Bahart, Paris,
Ll

out into almost endless

detail, and, most of all, of

the strange resemblances which the Egyptian con" ception of resurrection and immortal life presents
to the Christian conception. The Book of the Dead
is not to be taken as in any sense a complete statement of Egyptian belief—a thing which as yet is
conspicuously lacking.
The name sometimes given
to it, ‘The Egyptian

Bible,’

is a total misnomer.

But in the working
out of its central theme it
affords unquestionable evidence of the fact that the
conception of immortality and resurrection held b
the ancient Egyptian was such as no other religious system of antiquity ever approached.
Little is told us of whether any intercourse was
expected in the other world with the souls of those
who

had

been

known

on earth, but chs. lii., ex.,

and clxxxix, at least indicate that the deceased
looked forward to recognizing and being protected
by the spirits of his father and mother.
The other sacred books related to the Book of
the Dead may be briefly dismissed.
a
.
The Book of the Overthrowing of Apepi contains
fifteen chapters treating of the various methods of
destroying this enemy of souls in the under world.
Its material is largely borrowed from the Book of
the Dead (Papyrus of Nesi-Amsu, British Museum).
The Book of Knowing that which is in the Duat
contains a description of the twelve parts of the
under world through which the bark of the sun
journeyed during the hours of night. It tells the
names of these divisions, of the gates and gods belonging to each, and states the advantages to be
derived from a knowledge of these names.
The Book of Breathings is largely a compilation
from the Book of the Dead, and in the later Periods
was buried with the dead, being placed under the
left arm, near the heart.

3. Miscellaneous writings.—Under this heading
are to be included numerous hymns

of Ri, Osiris,

Hapi, Ptah, and other gods (cf. art. Hymns [Egyptian]);

the Festival Songs

of Isis and Nephth:

S$

the Litanies of Seker; the Lamentations of Seis
and Nephihys, and other similar works,
The
Festival Songs and Lamentations are poems
dealing with the
Osirian myth, and supposed to
be recited by the two goddesses with a view to
effecting the resurrection of the dead Osiris. The
ancient Legends of the Gods and their relations to
mankind are found in inscriptions in several tombs
{notably in the tomb of Seti 1.) and in various
papyri, and have been frequently translated.

4

do

fil, AUSCELLANEOUS WRITINGS.—For hymns, etc., cf. Litera-

ture in art. Hyuxs
the Legends of the

(Egyptian). A good popular rendering of
Gods ia found in M, A. Murray, Ancient

Egyptian Legends, London, 1913.

The Admonitions of Ipuwer

have been rendered by A. H. Gardiner, The Admonitions
an Egyptian Sage, Leipzig, 1909.

iv, GENERAL REFERENCES.—A, Erman, Handbook of

Religion,

Eng.

tr., London,

1907;

A.

Wiedemann,

of

Egyp.

Rel. of

the Anc. Egyptians, Eng. tr., do. 1897; P. Le Page Renouf,

Origin and Growth of Rel. of Ane, Egypt (HL), do. 1897!
G. Steindorff, Rel, of the Anc. Egyptians, Eng. tr., do. 19053
Naville, The Old Egyptian Faith, Eng. tr., do. 1909; G. A.
Reisner, The Egyptian Conception of Immortality, do. 1912;
A. H. Sayce, The
Rel of Ane. Egypt?, Edinburgh, 1913.
J. BAIKIE.

LITERATURE
(Indian Vernacular). —The
literature of the modern vernaculars of India may
be divided into two main classes—that written
under

Musalmin, and

that written under

Hindu,

influence. The former dates from the Mughul
conquest, and was composed mainly in the
Urdi
form of Hindéstani.
Up to the introduction of
printing at the beginning of the 19th cent. it was
nearly all in verse and was confessedly written on
Persian models and in Persian metres. The earliest
works

date

from

the

16th

cent.

A.D.,

but

the

standard of composition was set by Wali of
Aurangabid in the Deccan, who flourished at
the end of the 17th cent., and who is known as
‘the Father of Rehta,’ Rehta being the technical
name for the form of Hinddstini used by these
poets. From the Deccan the taste for this literature
spread to Delhi, where Wali found numerous
successors, and thence to Lucknow.
The most
celebrated of the Delhi poets were Rafiu’s-Sauda,
best known for his satires, and Mir Ta i, famed

for the purity of the language in which his
Ghazals and Mathnavis were expressed.
Both
these flourished in the 18th century. Among the
Lucknow poets the most celebrated was Mir
Hasan
(18th cent.). Hinddstani prose hardly existed as
literature till the foundation of the College of Fort
William in Caleutta at the commencement of the
19th century. It began with the
preparation of
toxt-books

tor students

at the

College, and

since

then has had a prosperous existence. It has been
specially successful in the department of fiction.
The novels of such authors as

Ratan Nath Sarshar

and ‘Abdu’l Halim Sharar are worthy of a wider
circle of readers than that to which they are

-
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Although the above literature grew up under
Musalman auspices, its language has been successfully adopted
many educated Hindus, some of
whom are looked upon at the present day as
masters of an exceptionally pure style.
:
The beginnings of Hindu literature in the modern
vernaculars were religious. In the North, up to
about the 16th cent. A.D., the language of religion
was Sanskrit, but, in the South, vernaculars were

employed

at a mugh

great collection of

go back to the 2nd
Important of them
DRAVIDIANS

earlier period.

There

is a

Saivite texts in Tamil, said to

or 3rd century. The more
are described in the art.

(South India).

To these can be added

along list of Vaisnavite works in the same language
dating from before the time of Ramanuja (12th
cent.). ‘The most noteworthy of these are referred
to by A. Govindacharya in two papers in the JRAS
(1910, p. 565 ff., and 1911, p. 9351f.).. The Dravidian
doctors employed both Sanskrit and Tamil for
their writings. As a rule, it may be said that the
Vadagalais, or Northern Tamils, wrote in Sanskrit,
while the Tengalais, or Southerners, wrote .in

Tamil (cf. Govindacharya, in JRAS, 1912, p. 714).
In Northern India vernacular religious literature
is of enormous extent and, considered merely as
literature, of great merit. It owes its origin to
the spread of the Vaisnavite Bhakti-Marga under
Ramananda

and

his followers

(see

art.

BHAKTI-

ManraGa, vol. ii. p. 539 tf., esp, 546), All the great
writers of this early period belonged to humble
ranks of life, and were not Sanskrit scholars.
Each therefore wrote in his own vernacular...
‘The greatest of all the moderns, Tulsi Das, although o
Brahman by caste, was abandoned by his parents at birth, and
was picked up and educated by a wandering ascetic.
Kabir
was a weaver, and Dida o humble cotton-carder.. Nimdév,
the founder of Maratha poetry, was a taiJor, and his most
famous successor, Tukaéram, a struggling
Sidra shopkeeper.
Tiruvalluvar, the brightest star in the South Indian firmament,
was a Pariah, the lowest of the low; and Vémana, the most
admired of Telugu writers, was an untaught peasant.’2
:

In Northern India this b/akti-literature falls
into two groups—that devoted to’ Rimachandra,
aud

that

devoted

to

Krsna

(Krishna).

In

both

cases it includes not only devotional works, but
all branches of literature ancillary thereto. ,
In the art. BHAKTI-MARGA (vol. ii. p. 543) it has
been pointed out that the foundation of | the religion
is the belief in the fatherhood of God. This is
more especially true as regards that literature in
which Ramachandra is regarded as the most perfect
presentation of the Deity, and on this idea is based
some of the most lofty poetry that India, ancient
or modern, has produced.. In the Ganges valley,
Kabir (15th

cent.) preached

the

doctrine

in wise

and pithy sayings that are still household words in
Hindéstan. An offshoot from his teaching was the
Sikh religion, whose

sacred book, the Adi Granth,

is a collection of hymns by various authors formed.
by degrees in the course of the 16th century (see artt.
GRANTH, Sikus). Both: Kabir and Nanak (the

-founder of Sikhism) were

more or less sectarian in

their teaching. A greater man than either, but
the founder of no sect, was the famous poet Tulsi

Dis (16th-17th cent.), the author of the religions
epic entitled the Rama-charita-manasa, or ‘Lake

of the Gestes of Rima,’ and of at least eleven other
important works.
His influence down to the
present day over the people of Hindéstin cannot
e overrated. Tulsi
Das was a native of Awadh
(Oudh), and this country was the scene of Rimachandra’s early life and of his latest years.’ The

oet, therefore, wrote in the Awadhi dialect of
tastern Hindi, and this form of speech has ever
since, in the Ganges valley, been the only one

employed

for

celebrating

‘the

deeds

1G, A. Grierson, in ZGI fi, 415,

of

Rama-

chandra, and, indeed, for epic poetry of every
description.
In
Hinddstin proper, numerous followers and
imitators of Tulsi Das have narrated the story of
Ramachandra,

and

the

same

subject

has

also,

though to a less extent, attracted writers in other
arts of India.
In Bengali there is the 16th cent.
dmayana of Kirttibis Ojha, which is still recited
at village festivals,
In Marathi, the learned
Mordpant wrote several poems dealing with Rima,
but the favourite deity of this language is Krsna.
In the south of India we have a Tamil 2da@mdayanca
written by Kamban in the 11th cent., a Malayalam
Réma-charita of the 13th or 14th cent., and a
Kanarese Ramdyana by Kumara Valmiki, said to

be one of the oldest works in that language.
The literature based on the
presentation of
Krsna as the Deity differs from the Rama-literature
in one important particular.’ The love of God is
represented,

not as that

of a father to his child,

but as that of a _ man for a maid. The soul’s
devotion to the Deity is pictured by the self.
abandonment to Krsna of his queen Radha, and all
the hot blood of Oriental passion is encouragedto
pour forth one mighty torrent of prayer and praise
to the divine Lover.
The whole idea is based on
sexual relations; and, though the mystics who first
wrote of it did so in all purity of conscience, in
later years it developed into erotic poetry of a
character too gross for description.
:
-Itis natural that most of the literature of this
school should take a lyric form. According to
tradition,

Krgna’s

earlier

exploits

centred: round

the town of Mathura, and it was from this locality
that his worship
in the Ganges valley spread to
other parts of Northern India. Hence, just as the
Rama-literature is couched in Awadhi, so the
Kysna-literature of Hinddstin is mainly recorded
in the Braj Bhakha dialect spoken round Mathura.
Its most famous writer was Sir Das (16th cent.),
the blind bard of Agra. His Sira-sdgara, or ‘The
Ocean (of songs) of Sir Das,’ and the epic of Tulsi
Das are considered to have exhausted between
them all the Possibilities of Indian
poetry—no
later poet could write anything original, In spite
of this dictum, one later writer in Braj Bhakha,
Bihari Lal of Jaipur (17th cent.), composed the
Sat Sai, or ‘Seven

Centuries’ of verses, a collection

of seven hundred masterpieces in dainty miniature
painting of scenes or incidents in the life of Krsna.
umerous other writers connected with this phase
of religion followed Sir Dis in the Ganges valley.
In Bihar, to the east, he was preceded ‘by Vidyapati Thakur (15th cent.), who, however, wrote in
his own language, an old form of Bihari. -He was
the first of the old master-singers of Eastern India,
and was followed and imitated by Chaitanya and
other religious lyric
poets in Bengali. ° Assam,
further east, and, in the west,

Rajpitana,

Kash-

mir, Gujarat, and the Maratha country have all
been prolific in this style of composition, the most
famous writers being Mirai Bai, the queen poetess
of Méwar (15th cent.), and Tukarim (17th cent.)
the Maratha.
In the south of India we have the
great Tamil hymnology, the Nalayira- rabandham,
some of thecontents of which are said to date from
the 12th cent., and, in Telugu, the Bhagavata
of
Bammera
Pétaraja, which ranks as a
There are also several works in Kanarese. classic.
_ Reference has already been made to the Saivite
Hiterature of S.-Indig.. There iso considerable
literature devoted to
Siva in the north.
The best
known is that of Bengal, where the worship
Durga, the Sakti, or energic power of Siva, of
is
very popular.
There were numerous writers
dealt with the worship of this goddess. The whomost
admired is probably Mukundarima Chakravarti
(17th cent.), author of the Srimanta Sauddgar,
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or ‘Adventures of the Merchant Srimanta,’ and
the Chandi, a poem in praise of the goddess
Durgd.
Extracts from the latter have been translated into English verse by E. B. Cowell (JASBe
lxxi. [1902], extra no.). There is also a considerable
Saivite literature in Kashmir. This directly
deals with

Siva, rather than with his éaiti, and is

more in agreement with the Saivite writings of the
South described in the art. DRAvrptans (S. India).
A few lines must be devoted to the non-religious

vernacular literature of India. Of greatimportance
are the bardic chronicles of Rajpitana,
Gujarat,
and the Maratha country.
The name of the earliest and most famous of these, the Prithirdj Rasau
of Chand Bardai (12th cent.), is familiar to students
of J. Tod’s Rajasthan (London, 1829-32, frequent]
reprinted), in which the poem is freely quoted.

semi-historical work, the Padumawati of Malik
Muhammad, is an epic poem in Awadhi of con-

siderable merit.
.
.
The technical study of poetics gave rise to a
large literature, to a certain extent ancillary to
the literature of religion. Its most famous writer
in Northern India was KeSav Dis of Bundelkhand
(16th cent.), who wrotein Braj Bhakha.
:
The introduction of printing into India has given
an immense impetus to the writing of books. It
is impossible to deal with the results of this
great
increase in the mass of reading matter, good and
bad; it must suffice to say that, so far as Hindu
literature is concerned, if has tended more and
more to follow English models. The only writer
in the vernacular who has gained a high reputation in both Europe and Asia on the grounds of
originality and imagination is the modern Bengali
poet Rabindra Nath Tagore.
.

Lrrerature.—The only work attem ting to deal with the
vernacular literature of India as a Whole is R. W._F; ‘razer,
A Literary History of India, London, 1898; G. A. Grierson,
in IGT, vol. ii. (Oxford, 1908), ch. xi, may also be consulted.
Brief and incomplete accounts of the literatures of most of the
literary languages of 3. India have appeared in such periodicals
as IA and in prefaces to grammars and dictionaries.
For
Marathi literature the English student can find the most accessible account in the preface to J. T. Molesworth, Mardthi
Dictionary 2, Bombay, 1857, For Bengali see Dinesh Chandra
Sen, History of Bengali Language and Literature, Calcutta,
1911, the philological parts of which should be used with
caution, and a valuable collection of selections from Bengali
literature entitled Vatga Sahitya Parichaya, Calcutta,
1914.
For N, India generally cf. G. A. Grierson, The Modern Vernacular Literature o
indistan, Calcutta, 1889; the dates in
this are frequentiy taken from native sources,
are not
always to be relied upon, See also C. J. Lyall, and
art. ‘Hinddstini Literature,’
HBr 1) xiii. 483 ff. s and
Ganega Vihari Miéra,

yama Vihari Misra, and Sukadeva Vibari Miéra, Afisra-

bandhu-vindda (Hindi), in course of publication, pt. i, Khandwa
and Allahabad, 1913,
G, A.
GRIERSON.,

LITERATURE (Jewish).—The term ‘ Jewish
literature’ is used to cover those writings of the
Jewish people which were composed after the comletion of the Biblical (OT) canon, and which are
evoted to the discussion or exposition of Judaism
—its teachings, its history, and its documentary
sources—and designed primarily for Jewish readers.
This definition excludes all such works of Jewish
authorship as, though written in Hebrew and meant
for Jewish readers, deal with matters of general
learning or literature.
I.

THE

TRANSITION

FROM

ORAL

TRADITION

WRITTEN RECORDS.—Between the completion TO
of
the Hebrew canon and the rise of Jewish literature
there is an interval of several hundred
ears, and
the reason why the litera
activity of the Jews
was so long in abeyance is that they regarded it as
unlawful to commit their teachings to writing.
The Scripture, as the Book par excellence, could
suffer no other book to approach it; all supplementary doctrine: must be imparted orally (an
ma oyav); ‘to set down the oral teaching in
writing is forbidden.’
Thus even the Biblical
Apocrypha were regarded as ons'n onrp, *exVOL, VIIIL—7
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traneous books.’ The idea that the production
of new works was unlawful must have been prevalent by the time of the elder Sirach, and hence his collection of proverbs could not be received into
the canon; an author who wished to reach the
public by s book had to publish it under some
ancient

and

venerable

name,

such

as

Daniel.

That the Alexandrian Jews were at that time
displaying a remarkable literary fertility did not

affect the Jewish authorities in Palestine at’ all,
for the works of the former were written in Greek,
and could, therefore, make no claim to canonicity.

Thus all the creations of the Jewish mind in this
epoch remained unwritten; translations of the
Bible, prayers, academic and popular instruction,
the development of law. and custom, of ethics and

religion—all these
tion only. Apart
relating chiefly to
a single document
times

in a written

were carried on by oral instruc:
from letters and fugitive notes
ancient pedigrees,! there is only
that has come down from ancient
form, viz.

the roll of festivals

(maze nbz), a list of joyous memorial days of the

Jewish

nation

(Jth

8°, yapyocuval

that remarkable Aramaic

as a monument

ofxov *Iepaid)—

calendar which stands

of Jewish national

pride, though

it is extant only in a revised form with relatively
late scholia (JE viii, 427 £.). . -It would appear that as regards the Hageada
the interdict upon written communication was
somewhat relaxed soon after the fall of the Jewish
State, while as regards the Halakha it was still
rigidly observed (Bab. Gi{tin, 606).

The first com-

plete literary product of post-Biblical Judaism is
the Mishna, which was redacted ¢. A.D. 200 by R.
Judah Nast. Whether the Mishnaé was at once
committed to writing is a question which is still—
as it has been fora thousand years—a subject of
controversy among scholars; and, while there are _
ostensible indications of its having been in written
form from the first, yet our reliable sources rather
support the hypothesis that at the time of its
reduction and even for centuries afterwards it was
still transmitted in a purely oral form (JE viii.
614). By the time we reach the redaction of the
Babylonian

Talmud,

however

(c. A.D.

500),

the

ancient prohibition must at length have been set
aside, the change being necessitated, indeed, by
the exigencies of the period—the repeated interference of the State in forbidding the continuance
of the seminaries in their, traditional ways—and
also by the enormous growth of the material,
which had now become too great a load for the
human memory.
In view of these facts, the last
of the Améraim and the Sabéraim found it necessary
to break with the past by committing the
Talmud to writing, and they thereby cleared the
round for the
growth of a Jewish literature.
nce the ban against writing had thus been lifted
from the Halakhi—that important domain where
the interdict had been observed most rigorously—
Jewish scholars formed the resolution, hesitatingly at first, but with time ever the more confidently, to write down and make more generally
known the facts of their people’s life and doctrine.
Il. LITERARY PERIODS.—Jewish literature, in
the fifteen centuries of its development, has passed
through a variety of phases, To the period from
c. A.D. 500 to 1000 we must assign its initial stages,
in which the various branches of literature had to
While formerly
be evolved and wroughtintoform,
kind was contained and indisknowledge of every
criminately massed together in the Talmud, special
departments were now gradually disengaged from
the_mass, and were dealt with in moqogtaphs and
more or less systematically. To the Gién a adya
b. Joseph (A.D. 892-942 ; see art. SA'ADYA) belongs
1Cf. Joel Miller, Briefe und Responsen aus der vorgaond.
tschen jidischen Literatur, Berlin, 1886.
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the distinction of having been the first to treat of
the most widely varied branches of Jewish theology in special works, and thus to have laboured
as a pioneer,

so that

he has been

rightly

named

‘the chief of the speakers in every place.’ - From
A.D. 1000 to 1200 Jewish literature passed through
its medizeval period of fertility in two ramifications,
viz. a Hispano-Arabic, which displays a powerful
tendency to scientific thoroughness and systematization,

and

a

Franco-German,

which

in

more

characteristic fashion further elaborated the traditional materials of knowledge.
The period from
1200 to 1500 was one of decline, and from 1500 to
1750 one of profound decadence, during which the
literary activity of the Jews was mainly confined
to Poland

and

the

East;

but, from the advent

of

Moses Mendelssohn ([g.v.] 1729-86), Jewish literature, now in contact with the spirit of European
culture, experienced a fresh revival which, mainly
under

the

influence

of Leopold

Zunz

(1794-1886),

developed into a scientific treatment of Judaism,
i.¢. a methodical and ‘critical discussion of the
thought expressed in the Jewish teachings and
evolved from the Jewish mind, and has since found
expression in numerous works, not only in Hebrew,

but in all the languages of Europe. - We cannot
here trace Jewish literature throughout its various
epochs and in all its phases;

it must suffice to exam-

ine the chief departments in which it was specially
active,

to

indicate

the

tendencies

that

asserted

themselves in it, and to search for the reasons that
led to the success of this or that particular work.
A characteristic feature of Jewish
literature, as
contrasted with the literatures of other peoples, is

that it is not so much the work of individual
authors as the collective product of the spirit
of entire epochs.
In many cases, too, it is ill pre_

served—a result of the fact that it was not studied

by the learned only, but spread among all classes;
and, further, that it did not merely serve an intellectual interest, but also provided for a religious
need, and was in consequence often disseminated
and transmitted by untrained hands, in a form
very different from what was originally intended.
UI.

THz

SEVERAL

DEPARTMENTS

OF JEWISH

LITERATURE.
— Jewish literature in-its entire
range may be conveniently brought under the
following categories, with which we shall deal in
order: (1) Scripture study and investigation of
the Hebrew language ; (2) works relating to the
Talmud;

(3) historical

literature ; ()

systematic

theology ; and (5) liturgical and secular poetry.
t. Scripture study and investigation of the
Hebrew language.—Jewish literature is first of
all, as it was originally, exegesis of Seripture—
Biblical study in the broadest sense of the term,
Targum and Midrash constitute its earliest forms,
and perhaps the two were originally one, for the
Targam was of the nature of paraphrase, and thus
involved a kind of exegesis. Traces of the old, nonliteral rendering of the Scriptures are found in the
so-called Palestinian Targums—the Targum of
Jonathan and the Fragmentary Tar: gum.
For the
Pentateuch,

however,

the

rendering

to

which

Aquila a first gavey the name of the Targum of
Ongelos, and which assumed its definitive form in
the Babylonian schools of the 3rd cent. A.D.,
became the standard of authority; it was recited
in the synagogue, and was generally regarded by
the Jews asthe Targum. - For the Prophets, again,
the acknowledged standard was the so-called
Targum of Jonathan—not much later in date
than

that of Onqelos;

while

here,

too, the other

Palestinian Targums fell into the background.
Vor the Hagiographa there was in the period of the

Talmud

no

recognized

Targum

at

all,

and

the

renderings which we now possess were separately
executed in the course of centuries, some of them,

(Jewish)

indeed, not having been completed till after A.D.
1000 (cf. JE xii. 57 ff.). ‘Midrash’ (g.v.) denotes
exposition of Scripture, and was at first attached to
the particular passages explained ; but in the Bible
itself we find the word used in the sense of a reproduction of older narratives (2 Ch 247;
The Midrash was of a twofold character;

cf. 13%).
from the

text of Scripture it evolved laws—the Hilakhi—
or else deduced moral and religious teachings,
adding stories and parables—the Haggadi.
The
Halakhic Midrash was compiled chiefly in the
schools of R. Ishmael ben Elisha (early 2nd cent.
A.D.) and R. ‘Agiba (see art. AKIBA BEN JOSEPH),
and the latter school continued to be regarded as
authoritative ; the work of both schools, however,
being in the mass subsequently lost, has come down
to usin mere fragments ; and itis only recently that

we have been able, with ‘the help of the Altdrash

hag-Gadhél, a. compilation of the 13th cent., written

in Yemen, to piece the remains together, and obtain
an approximate idea of the form of the ancient
Midrashim.
The Haggidic Midrash is of vast
extent; much of it is included in the Talmud, but
it is found also in special collections, Leaving out
of account the immense number of smaller Midrashim (JZ viii. 572 ff.), we may distinguish the
following great compilations: the Midrash Rabbi
or Midrash Rabb6éth to the Pentateuch and the
Five Megill6th, to Esther, Ruth, Song of Solomon,
Lamentations, and Ecclesiastes, the Tanhiima to
the Pentateuch, and the Midrash to the Psalms,
Proverbs,

and

Samuel;

but,

while

all these con-

tinuously follow the order of their respective texts,
the Pesiqta collections deal only with selected portions of‘the Térah or of the
Prophets, for use at
festivals or on special Sabbaths.
Mention should
also be made of the two great Midrashic compilations known respectively as the Yalgit Shim'éni,
which probably took shape in Germany during the
12th cent. A.D., and embraces the entire Bible, and
the Midrash hag-Gadhél of Yemen already referred
to, which is confined to the Pentateuch (25. 557 ff.).
The Hagg&dic Midrash has been brought within
the reach of contemporary
scholarship
by the
monumental works of Wilhelm Bacher, Die Agada
der babylonischen Amorder,
Agada der Tannaiten, do.

Strassburg,
1890, 1902,

1878, Die
and Die

religious ‘purpose;

the

his

Agada der palastin. Amorder, do. 1892-99.
The Midrash frequently gives simple explanations of the words and meaning of the Scripture
text, but this is by no means its primary interest;
in the main it is concerned. with religious and
devotional ends,’: Jewish scholarship did not
evolve a rational exegesis of its own—exegesis
in the scientific sense—till the time of Sa'adya,
who was a pioneer and wrote independent eommentaries upon, as also a translation of, the whole
Bible. In his excursuses he, too, writes with a
but,

on

whole,

chief

concern is the rationalistic, grammatical, and
lexical exposition of Scripture. The movement
which he initiated owes its further development
in the main to European scholars.- In
urope
there arose two great exegetical schools, one in
Spain, the other in Northern France,

school
ing,

and

was

largely

its. most

influenced

prominent

The Spanish

by Arabic

representative

Jearnwas

Abraham ibn Ezra (1093-1168), whose works super-

seded those of all his predecessors (cf. JE vi. 520 {f.,

and art. Inn Ezra, § 1). His commentaries had

an extraordinary popularity; they have come
down to us in various MS copies, and were ap-

ended to the first printed editions of the Bible.
Northern French school, again, while it certainly lacked the scientific bent, the hilological
foundation, and the general culture of the Spanish,
The

yet by its devoted study of the Biblical text and
its sympathy with the spirit of the written word

‘
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did a large amount of highly meritorious and
exemplary work for the discovery of the verbal
sense. It failed to gain recognition in its ripest
representatives, who—particularly Samuel b. Meir
(c. 1085-c. 1174)—have, in fact, been re-discovered

by modern
most widely

scholarship; but the favourite and
cirenlated commentary of the Middle

Ages was the work of Solomon b. Isaac of Troyes,
called Rashi (1040-1105), who combined the old

method of the Midrash with the effort to ascertain
the plain meaning; and consequently, though he
certainly gives the dry details of exegesis, we also
find in his work passages of an attractive and
edifying character.
His commentary eclipsed
all others in general-esteem; from the outset
to the present day it has been widely read, and
has formed a subject of study by itself; while
in the course of centuries it has drawn to itself
over a hundred special commentaries, and ranksin
the popular mind ag ‘the commentary’ xar eloxty
(ef. JE x. 324 1f,),
A blending of the characteristic

tendencies of the Spanish and Northern French
schools appears among the scholars of Provence,
from whose group sprang David Kimhi (1160-1235;

ef. JE

vii. 494 f.), whose

exegetical works

on the

Prophets and the Hagiographa were specially
prized. The re-discovery of the predecessors and
successors of the exegetes named, as also the historical evaluation of the entire literature of the
eriod, has been the work of modern scholarship.
n Kimhi’s commentaries we find a new type of
exegesis—the philosophical, which soon passed into
the mystical. Of the works that favour this type,
those especially which were able to bring their more
stubborn materials into a popular and generally
accessible form attained a great vogue.
These
include the long-popular commentaries of Don
Isaac Abarbanel (1437-1508; ef. JE i. 126), and
also those of the so-called Biirists (JE iii. 232),

dating from the age immediately after Moses
Mendelssohn.
On the whole field of exegetical
literature cf. JE iii. 162-176.
‘
Closely associated with the exegesis of Scripture
were the works dealing with Hebrew philolog
Linguistic study among the Jews was but rarely

_Tegarded as an end in itself, but, as the science of

the Janguage in which the Scripture was written,
was pursued mainly. as an adjunct to Biblical
investigation. The literary treatment of Hebrew
grammar and lexicography was systematically prosecuted by the Hispano-Arabic school, the masterly

works of which, however, were composed in Arabic,

and accordingly, even when translated into Hebrew,
attracted but little notice ; the philological writings
of Judah b. David Hayyuj (b. ¢. 950; JE vi. 277f.)
and Abi al-Walid Maxwan ibn Janah (early 11th
cent. ; 12. vi. 534 ff.), important

as they are, were

re-discovered only recently. The works of Abraham
ibn Ezra enjoyed an enormous vogue, as did also,
and even in a still greater degree, the grammar
and .dictionary

many

recent

of

David

Kimhi,

which

have

in

quarters retained their pre-eminence until
times,

From

the 15th

cent.,

however,

a

marked decline in linguistic studies began ; in proportion as mysticism prevailed, interest in the

exact investigation of Hebrew fell away;
the
works of Elijah Levita (1468-1549; cf. JE viii,
46) attracted much less notice in Jewish than in

Christian circles, Philology remained in a state
of neglect until it was restored to its rightful position by the Mendelssohnian group; the manuals of
J. L. Ben-Ze’eb (1764-1811; JE
ii. 681 ff.) were
widely studied until they were superseded by more
modern and more competent works. The revival
. of Hebrew philology was due in a very special
degree to the pioneer work of S. D. ‘Luzzatto
(1800-65 ; cf. JE viii. 224 ff.).

same time

the

Luzzatto was at the

first Jewish scholar for centuries

(Jewish)
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who combined the study of the language with the
exegesis of Scripture, and may also be regarded as
the most eminent independent representative of
Biblical literature among the Jews of last century.
With the name of Luzzatto that of Abraham Geiger
(1810-74) deserves to be specially associated.

Speak-

ing generally, we may say that the Biblical science
of the Jews during last century was profoundly
influenced by the contemporary critical works of
Christian scholars in the same field.
2. Works relating to the Talmud.—The Talmud
came to be the most important, the most compre-

hensive, and the most highly esteemed branch of
Jewish literature; it is in a sense bound up with
Biblical study, as its germs are found in the Midrash, and asit purports to be nothing more than an
exposition of and a’ complement to the Scriptures.
It consists of two parts,

the

Mishna and its eluci-

dation, the latter being the Talmud in the narrower
sense ; the term G*mara, which is usually applied
to the second part, is of relatively late origin, and
was introduced into the text by the clerical censorship.. Our use of the expression ‘the Talmud’
involves a presumption due to the facts of historical
development; for, although there is but one Mishna,
there are two commentaries upon it—one of Palestinian, the other of Babylonian, origin. In the

process of historical: development, however, -the
seminaries of Palestine were early dissolved, while

those of Babylonia maintained
their position, and
succeeded in establishing the regulative supremacy
of their views and decisions, The result was that,
although in the earlier period the Palestinian
scholars were held in great honour, and their
decisions sought in all important questions, eventually the scholars of Babylonia came to be the sole
recognized authorities. In the age of the Gténim
(c. 600-1040) the Babylonian Talmud had secured
so high a place in general esteem that its Palestinian counterpart was virtually forgotten; and
when,

about

the year

1000,

the latter was

once

more brought to mind, consolation for its long
neglect was sought in the pretext that the decisions
of the Palestinian scholars had been known to the
Babylonians, and had been duly taken into consideration by them. In consequence, the Palestinian Talmud remained in comparative obscurity ;
it was not studied to anything like the same extent
as the Babylonian, nor did it find a single commentator during the entire medizeval period ; moreover,

its text sutlered such gross deterioration that we
can now scarcely hope to see it restored even to a
semblance of its originalform.
It should be noted,
however, that a few Hilakhic collections from
Palestine,

the

so-called.

Minor

Tractates,

were

appended to the Babylonian Talmud, and were
studied in conjunction with it, thus becoming a
factor

in

the

further, development

of

religious

practice and religious law. The two Talmuds are .
not related to the Mishna in the same way ; in the
Palestinian Talmud we have the commentary to
forty Mishnaic Tractates, belonging to the first
four Orders; in the Babylonian we have thirtysix only, principally from the second, third, fourth,
and fifth Orders, while of the firstand sixth Orders
only one tractate in each is dealt with.
,
As

the Talmud, until

the

dawn

of the modern

epoch, occupied the central place in Jewish learning, and formed the supreme standard of religious
thought and practice among the Jews, it became
the nucleus

of an enormous

literature,

which,

in

connexion with its more outstanding representatives, may be summarized in the following divisions.

(a) Explanatory works.—For so intricate a work as the
Talmud, explanation was indispensable; its own expositions were
frequently very brief, and the links of connexion could be supplied only by those who had been initiated into the peculiar
mode of its dialectic ; moreover, the language of the Jews, like
their general conditions of life, underwent in process of time

.
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radical changes, and was no longer the same as was presupposed
in the Talmud.
‘The need of explanation was felt at an early
date, and soon, indeed, explanatory notes seem to have been
attached to the text and transmitted with it; thus we find
writers of the 10th cent. quoting verbatim from comments
dating from the 6th.! On the other hand, what we may callan
expository literature was not evolved till a much later day, for
it was the Geénim of the 10th cent. who first felt constrained to
supply written comments—first of all in the form of explanations of words; and these, again, were the germs of the comprehensive dictionaries, of which the most celebrated was the
‘Arukh of Nathan b. Jehiel of Rome (t 1106; cf. J# ix, 180 ff.).
The first commentaries in the ordinary
sense, however, were produced in N. Africa c. A.D. 1000; besides explaining words, they
gave short notes elucidating the context. The most important
of these N. African commentaries is that of R. Hananel b.
Hushiel of Kairwan (990-1050; cf. JZ vi. 205), -In Spain little
progress was made
the composition of commentaries,
although it was in that country that the most influential
Mishné commentary of the Middle Ages was composed, viz.
that of Moses Maimonides ([g.v.] 1135-1204; cf. JZ ix. 73 ff.),
written originally in Arabic, but afterwards translated into
Hebrew, and from the time that it was first printed (1492) to
the present day regularly embodied in editions of the Mishna
orthe Talmud.
The most notable contributions to the exposition of the Talmud were produced in Germany and France.
Talmudic learning, carrying with it the earliest commentaries,
spread by way of Italy to Germany.
R. Gershom b. Judah,
‘the Light of the Exile’ (+ 1040; cf. JZ v. 6381.), who taught
in Mainz, gave the impulse to a new method of Talmudic exposition. His school not only dealt in the most thorough manner
with details, but attached great importance to bringing out
the connexion of thought; and from that school emanated the
most notable of all commentaries on the Talmud, that of Rashi
mentioned above.
Its greatness lies in the fact that its author,
with the self-restraint of genius, surrenders his mind wholly to
the text, suppressing his own opinions, and bent only upon discovering and
exhibiting the thought of the original writer.
Rashi never introduces superfluous matter ; nor, again, does he
ever gloss over a difficulty ; he either gives a solution of it or
modestly confesses that he has none to suggest. The work
came to be used as an indispensable auxiliary to the study of
the Talmud; it superseded
all previous commentaries, and
threw all the later into the shade.
While much of the expository literature of that age was buried in oblivion until the
modern period, Rashi’s work was frequently conjoined with
the MSS of the Talmud, and it has been bound up with the
printed editions from the first; even at the present day, indeed, it is regarded as an essential adjunct to the study of the
Talmud, and no less as a work on the whole unrivalled in its
method.
The French schools sought tosupplement Rashi; they
occasionally felt the need of a more dialectical mode of exposition, and thought that the text.of the Talmud should be
furnished with decisions of the questions proposed and with
references to practical life; and, finding none of these things
in Rashi’s work, they wrote supplementary notes, tésdfoth,
which, however, did not run continuously with the text, but
here and there supplied commentsof the desiderated type upon
particular passages. . Of these Tésafists numerous schools arose
in Germany and
France during the 12th and 18th centuries;
the works which they produced were much studied in the
Middle Ages, and afterwards, from the time when the Talmud
was first printed in its entirety (Venice, 1520), a number of
them, selected for purposes of study, were issued in conjunction with it (ct. JE xii, 202.)
A peculiar development
of the expository literature appears in the so-called ‘novela’
(hiddishtm), which, taking their pattern from the works of
Nabmanides (1194-c. 1270) and Solomon b. Adreth (1235-1310),
continued to be produced for hundreds of years from the 13th
cent. ; they were really commentaries inthe form of treatises on
entire sections of the Talmud.
Talmudic commentaries finally
degenerated into mere empty dialectic, and this was specially
the case in Germany and Poland from the 15th century.
As regards the Palestinian Talmud, the Middle Ages scarcely
produced a single commentator, and the modern period not
even one, who deals with it from beginningto end. The best
known and most widely circulated commentaries to it are the
Qorbin ha“Edha of David Frinkel, the teacher of Moses
Mendelssohn, and the Pné Méshe of Moses Margolioth (c. 1700).
For the literature of the commentaries see J E xii, 28 ff.
a
(0) Compendia,—While_ the Talmud was regarded as the
standard to which all religious institutions must conform and
by which all Grestions of law must be solved, it was, nevertheless, but ill adapted to facilitate consultation for the decisions that were often required in practical life. Apart from
the fact. that it was a work of vast compass, such as scarcely
a8 single Individual could completely master, it confined itself
almost wholly to the discussion of the questions which it raised,
and hardly ever gave a decision as to which of the opinions
whichit presented should be regarded ag authoritative.
Further, its matter fs not always systematically arranged; it
frequently passes abruptly from one theme to another, 60 that
its iscussions of @ single question have often to be sought for
and examined in widely separate places. In order to remedy
these defects, Yehudai, Gan in Sura, had (c. A.D. 750) drawn u:
a compendiuin of Adlakhoth, which was subsequently revised,
enlanred, and, as the Halakhéth G«dholoth, given a place in the
religious literature by Simon Qayyara (ec. 850), from whose time

1CL N. Briill, Jahrbicher fir jiid. Gesch,
und Litt,
(Frankfort; 1876) 43.
arg
und Tatty i,
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{it has been taken into account as a basis for all decisions (cf.
JE vii, 461ff.).
The Hdldkhéth GédAdloth often follows~the
Talmud’s own order, and, while abridging its discussions, it
reproduces them with verbal accuracy, and in such 4 way as to
make the final question quite clear. The same method was

adopted by Isaac b. Jacob Alfasi (1018-1103), whose work was

diligently studied, and was likewise used as a basis for decisions.
This type of synoptical abridgment of the Talmud became the
work of a special
school, mainly in Spain, where it was cultivated by many scholars—and with outstanding success by
Asher b. Jehiel (f 1327), a native of Germany, who took Alfasi’s
text as his groundwork, and added to it numerous notes from
the Tésdfists; his compendium is generally given in the printed
editions of the Talmud.
en
Another mode of epitomizing the matter of the Talmud was
to arrange it under the ‘Six hundred and thirteen commandments and prohibitions,’ an arrangement which is first found as
an introduction to the Hdlakhéth Gedhéléth, and was subsequently often reproduced in comprehensive forms.
The most
important work of this class is the Séfer ham-Migwéth of Moses
Maimonides, which, originally written in Arabic, was several
times translated into Hebrew, and found many opponents and
many imitators (cf. JZ iv. 181 ff.).
..
.
:
The most important and practically most serviceable type of
compendium, however, was the ‘Code’ in the narrower sense
ofthe word. Here, too, Maimonides stands supreme ; his Mishné
Torah, written in Hebrew ¢. A.D. 1180, is the most systematic
book in all Jewish literature; with masterly skill he arranges
the entire material of the Talmud according to subjects, groups
it in paragraphs, and succeeds in presenting it in such a way
that the reader can at once find his bearings.
Each section
of the work opens with a clear statement of its subject, and
then proceeds from the less to the more significant, from details to essentials, all being set forth so lucidly that the solution
of any particular problem can be found without delay. The
book met with the approbation which it so well merited—
though it likewise encountered opposition, not only because of
the bold and unprejudiced views advanced by the author in
the theological sections, but also—what chiefly concerns us here
——because of its very structure. Codification was a process that
was never greatly favoured among the Jews, who were disposed
to fear that it might supersede the study of the sources; and
with regard to the work in question, consisting as it did of
abstractly formulated paragraphs, and giving no references to
sources or to the learned champions of particular views, they
thought it well to guard epecially against that danger.
Nevertheless, the admirable structure of the Mishné Térdh, and the
veneration in which its author was held, made it a standard
work; and the writings designed to elucidate or criticize it
constitute a literary aggregate of vast proportions.
:
Maimonides, in importing the entire material of the Talmud
into his Code, took no account of the question whether it still
applied to the conditions of his age; thus, ¢.g., he dealt also
with the laws regarding the Temple, the sacrifices, etc. About
the year 1340, however, Jacob b. Asher drew up a new code,
entitled Arba’d Turim, in which he passed by such subjects ag
were no longer of practical significance, and took cognizance of
views and
decisions that had
meanwhile come to the front;
moreover, unlike Maimonides, he dealt with the various themes
in treatises, not in separate paragraphs, and, in
particular, he

gave expression to the views of scholars who had

lived in the

centuries immediately preceding.
The Arbd’d Tiirtm came to
be a work of the utmost significance in the following period.
Joseph Qaro (1488-1575 ; cf. JZ iii, 685 ff., and art. Qaro, Josern)
wrote a voluminous commentary to it, the Béth 3’ésé/, trom
which he afterwards compiled an abstract entitled Shilhdn

“Arukh,

The Shilhan ‘Arukh tollows the arrangement of the

Arb@a Tirtm, and, like that work, is divided into four parts,
It deals only with the laws that had been in force from the
fall of the Temple, but it departs from its model and reverts
to the method of Maimonides in giving rules only, short paragraphs, and in making no reference to ita sources or to the
advocates of particular views.
In systematizing
power and
candour of thought, however, Joseph Qaro is signally inferior
to Maimonides; he was strongly influenced by the mystical
tendency in the theology of the Period “of decadence.
The
Shithan ‘Arik was at tirst slighted, being regarded as a mere
‘book for the ignorant,’ and its eventual fame was due to its
critics, who gave expression to their opposing
views in com.
mentaries and supplements to it. To begin with, Moses Iaserles
(1520-73; ef. JE vi. 678 ft) published a series of supplements
tothe Beth Yosef under the
title of Darkhe Sléshe, and after
wards re-issued them as glosses to the Shilhan “Arakh ; here,
on the basis of the Talmudic tradition then dominant in Germany, he frequently modified the decisions of
Qaro. It was in
this supplemented form that the Shiilhan ‘drukh was thereafter
regularly given to the public, but it did not win full recognition
till about 1650, by which date each of its four parts had already
formed the text of celebrated commentaries; these, however,
were not of the nature of expositions, but were rather supplements, and often, indeed, in direct o position to their
text.
Thus at length it gained an acknowledred position, yet never
without encountering resistance; and even in those circles
of
Jewish life where in principle it served ag a norm there
were
countless departures from it in mattera of detail.
On the
literature of the compendia cf., further, JE vil. 635 ff.
_c) Responses.—A combination of the two forms of Talmudic

literature dealt with In the foregoing is found in the SA¢éloth
u-Teshiibhoth

(‘Questions and Answers’), which contain expla.
nations, decisions of particular cases, etc. The literary
change of views regarding Talmudic problems began very interearly,
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and an active correspondence by letter had been carried on
between the teachers of the Talmud in Palestine and those in
Babylonia. In proportion as the Jews became more and more

dispersed, correspondence became more and more necessary;

and from the time of the Geénim there was a large increase in
the number of responses; from that period itself, indeed, no

fewer than fifteen more or less voluminous collections of re-

sponses have been preserved.
Nor, when the centre of Jewish
life was transferred to Europe in the Middle Ages, did the
interchange of opinions diminish either in extent or in vigour.
Thousands of opinions and legal pronouncements by certain
eminent Rabbis of mediaval times have been preserved, and
were in the mass consulted as an important source of information, The number of works embodying such responses is so
enormous that we must be content to mention only the most
extensive and the most generally consulted: from the Middle
Ages we have those of Meir b. Baruch of Rothenburg oe
93), Nabmanides (1194-c. 1270), and Solomon b, Adreth 12351310), and that of Isaac b. Sheshet (1320-1408), all belonging
to Spain; trom the dawn of the modern period, those of Israel
Isserlein (t 1460) and Joseph Kolon (c. 1450), as also that of
David ibn Abu
Simra (tc. 1570); and from more recent times
those of Ezekiel Laudau (1793) and Moses Sofer (#1839). On
the literature of the responses cf, also JE xi. 240.
(@) Systematic works.—-Mention must be made, lastly, of that
branch of the literature which deals with the problems of the
Talmud in a methodical and systematic way—a mode of treatment but little regarded in the earlier period, and, indeed,
never strenuously applied till modern times. The earliest work
aiming at systematic treatment is the Séder Tanndtm w¢méraim, dating from the 9th cent.; the next works of the
Kind to appear were the Afebhé hat-Talmudh of ‘Samuel ibn
Nagdila’ (extant only in one part, which, however, is printed in
all editions of the Talmud) and the Majftéah of Nissim b. Jacob,
both of the llth century
Of great importance in a methodological respect, again, are the introductions which Maimonides
issued as prolegomena to his commentary on the Mishna and
several of its divisions.
Later works worthy of mention are
the Séfer hak-Krithiéith of Samson of Chinon (e. 1800) and the
Halikhéth ‘Olam of Joshua ha-Levi of Tlemsen (ce. 1450); the
latter has drawn around it numerous commentaries, and has
often been reprinted. A new epoch in these aspects of Talmudic
study was ushered in by S.'J. L. Rapoport (1790-1867 ; cf. JH
X. 322f.), who, in various Hebrew periodicals, as also in his
dictionary, the ‘Hrekh Millin, dealt with the problems of the
Talmud in a scientific way, at once systematic and critical.
The course marked out by Rapoport has been followed by
2. Frankel (1801-75 ; ib. v. 482 ff.) in his Darkhé ham-Mishna
and his M¢bhé hd-Yerishalmt, Abraham Geiger (1810-74; 1. v.
584 ff.) in numerous treatises in his magazines, and I. H. Weiss
(1815-1905 ; id. xii. 495 ff.) in the historical work named below.

3. Historical literature.—The post-Biblical historiography of the Jews took its rise as an element
in the systematic treatment of the Talmud. The
majority of the earlier works in this field were
written chiefly with the object of re-constructing
the chain of tradition and of determining as
accurately as possible the genealogies of eminent
families and the chronicle of learned men. The
germs of Jewish historical literature are found in
the Talmmd

itself, and these furnished the

pattern

for the earliest developments.. The chronology of
the course of history from the Creation to the
destruction of the Second Temple is given in the
Séder ‘Olam, the nucleus of which was the work of
Jose b. Halafta (c. A.D. 160). An annalistic work,
though dealing only with the family of the exilarchs,
is found in the Séder ‘Olam Zita, a genealogical
register, which cannot have been drawn up before
the 7th cent. A.D., and which assumes a disparaging
attitude towards the exilarchs of the day. ‘The
biographical annals of scholarship, again, are represented by the Séder Tanndtin w-Améraim (c.
880), and the Epistle of Sherira (987), the latter
being our principal source for the period between
A.D. 500 and 1000. To the same class belongs also
the Séferhag-Qabbala, composed in 1161 by Abraham
b. David of Toledo, who is chiefly concerned to
exhibit the continuity of learned tradition down to
his own times; for, though he gives somewhat more

detailed information regarding the Jews in Spain
of the two preceding centuries, yet even there his
manifest purpose is to trace the development of
learning and recognized authority. The work of
Abraham Zakuto, who was for atime a professor
of astronomy and chronology in Salamanca, but
after the expulsion of the Jews from Spain settled
in the East, was upon similar lines; his Séfer
Yiihdsin (1504) contains a detailed study of most
x
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of the Talmudic authorities, and also a chronology
brought down to his own day. For centuries this
work was known only in a form containing a series
of supplements, and was first made accessible in its

original shape in 1857,
Jebiel Heilprin, of Minsk,
wrote his Séder had-Déréth (c. 1700) solely for the

purpose of supplementing the data of Zakuto and
ringing the
Rabbinical genealogies down to his
own times,
._ A further incentive to the writing of history was
provided by the peculiar fortunes of the Jewish
people, and in particular by the sufferings and
persecutions which they had to endure almost
without intermission’ during
the: Middle Ages.
These oppressions are chronicled in a vast number

of fragmentary records, both in prose and in poetry,

but there are very few connected and continuous
accounts.: We shall enumerate here only the more
extensive compilations of. this type still extant.
A narrative of the persecutions which harassed the
Jews, chiefly in the Rhine country, in connexion
with the Crusades is given by A. Neubauer and M.
Stern in their Hebrdische Berichte iiber die Judenverfolgungen wihrend der Kreuzziige, Berlin, 1892. °
In those days of incessant persecution it was the
practice to read (commemorare) in the synagogues
the roll of those who had perished as martyrs;
so-called memorial books were drawn up in the
various communities, and were constantly added
to. The most comprehensive of these books was
published by S. Salfeld under the title Das Martyroogium des Niirnberger Memorbuches, Berlin, 1898.
The
earliest connected account of the persecutions
was composed by the noted astronomer Judah ibn
Verga tf ec. 1485), whose Shébhet Y«hidhah was
supplemented by a younger relative named Solomon
and another writer named Joseph, and published
in its enlarged form. : The best-known account of
the Jewish martyrdoms in the Middle Ages is from
the hand of the physician Joseph hak-K6hén, who
lived in the 16th cent., and resided in various
Italian cities ; his‘#meg hab-Bakha describes with
accuracy and graphic power the persecutions and
banishments suffered by the Jews from the destruction of the Second Temple. A strange combination
of martyrology and the history of learning is found
in Gedaliah Ta Yahya’s Shalsheleth haq-Qabbala
(c. 1550), which, although much of it was shown at
an_early date to be untrue and even incredible,

enjoyed an extraordinary popularity, and was again
and again issued in printed editions.
The Jewish scholars of the Middle Ages had
little aptitude for intelligently grasping or portraying their people’s history. The Book of Josippon,
a reproduction of the Latin Hegesippus (cf. ERE
vii. 578°) in fluent Hebrew, composed in Italy in
the

10th cent., stood long

alone;

by reason of its

vivid and interesting style it has always been held
in great esteem, and has been not only frequently
edited in Hebrew, but also translated
into many
other languages. Even more rarely, if possible,
do we find medieval Jewish writers attempting to
write profane history in Hebrew. A work of later
date deserving of mention is Joseph hak-K6hén’s
Chronicle of the Kings of France and Turkey,
written

in 1553, while, a few

decades

afterwards,

David Gans (t+ 1613, in Prague) published, in his
Semah Ddwidh (Prague, 1592), records, first of
Jewish, and then of universal, history from their
respective beginnings
to his own time; this work
appeared also ina
Latin translation. In general,
however, Jewish writers restricted themselves to
the composition of popular narratives of particular
episodes. . |
.
.
. It was not until comparatively recent times,
indeed, that Jewish history was. treated in a
coherent and orderly manner.
In 1820 I. M. Jost
began the publication of a history of the Jews in
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many volumes

and

in various

forms, in which he

was primarily
concerned to recount the political
fortunes of his people, discussing their sociological
development in an appendix. Leopold Zunz, while
he wrote nothing of the nature of a systematic
work on Jewish history, furnished in his Zur
Geschichte und Literatur (Berlin, 1845) copious
materials for all branches of that history, and
suggestions as to the method of treating them.
Ihe best-known and most widely circulated work
of this class, the Geschichte der Juden by H. Graetz
(2nd ed., Leipzig, 1853-70), aims chiefly at exhibit-

ing the development of the religion and literature
of the Jews in relation to their political position
and the martyrdoms suffered by. them, while A.
Geiger’s

Das

Judentum

und

seine

Geschichte

(Breslau, 1871) deals solely with their religious
development.
I.. H. Weiss, in his Heb. Dér Dér
tt. Dorshdwo (Vienna, 1871-91), is likewise concerned
_only with the development of Judaism on_ its
spiritual side. On the historical literature cf. also
M. Steinschneider, Die Gesch.-Literatur der Juden,
i. (Frankfort, 1905), and art, ‘Historiography’ in
JE vi, 423 ff.
o
:
An important source of information regarding
the history of the Jews in the Middle Ages is
found in the copious narratives of the numerous
Jewish travellers and wayfarers. The most imortant of such books of travel is the Massa'éth of
enjamin of Tudela, who (c. 1165) made a journey
from Spain to the East and back, and noted down
in a racy style ‘all that he had seen or heard.’
In the edition of the Bfassa'éth prepared by A.
Asher (London, 1840), Zunz has given a detailed
account of the geographical literature of the Jews
ii. 2307).

-

.

. Systematic theology.—A great part of the
Talmud and the Midrashim is devoted to the
religious-and moral teachingsof Judaism; the
Haggida in particular is concerned mainly with
the problems of theology—with dogmatic and
ethical ideas. No more than the -Bible itself,
however, does the Talmudic literature give a
systematic presentation of. theological doctrine.
It was, in fact, only under the influence of Muslim
theology that Jewish writers first essayed to deal
systematically with the doctrinal fabric of their
religion, and to support it: by, arguments.
Their
works were, to begin with, written in Arabic, but
were soon all translated into Hebrew—largely
through the efforts of the familyof Ibn Tibbon,
in Lunel~and in this form given to the Jewish
world. The earliest speculative theologian amon
the Jews was Sa'adya Gaén, who, in his Eminoth
w-Dé'éth, written in 933, sought to bring the
doctrinal teachin,
of 2 udaism into relation with
contemporary philosophy.
Bahya b. Joseph
(first
half of

11th cent. ; ya ii. 446 1f) won

an attr

_ ordinary success with his Hédhéth hal-Lebhabhéth,
which treats chiefly of the moral teachings of
Judaism; the book was read far and wide, and
was in its day perhaps the most popular work of
eneral bilosophical literature among the Jews.
Judah
Halevi (JE vii. 346 ff. ; see also art. HALEYI),
in his Kuzari, renounced philosophy altogether,
and based theology exclusively upon the revealed
faith and the experience of the Jewish people;
-the work, by reason of its poetic mode of treatment
in the style of the Platonic Dialogues, enjoyed a
great vogue. By far the most eminent work in
this field, however, is the Méreh Nebhakhtm of

. Moses

Maimonides,

which, like his Mfishné Térah

mentioned above, is distinguished at once for its
rigorously systematic structure and for the keenness and independence of its thought. - Although
the book, with its free handling of Jewish doctrine,

aroused hostility on. many sides, and was even
publicly burned at the instance of Jewish accusers,

(Jewish)

yet in influence it stands supreme; all later stud
of Jewish philosophy revolves around the Méreh,

and the most outstanding Jewish thinkers, such as

Spinoza, Moses Mendelssohn (gg.v.), and Solomon
Maimon, found in it the incentive to the construction of their own systems. The Aléreh marks
the culminating
point of Jewish philosophical
literature in the
Middle Ages,
Of writers belonging to the time after Maimonides we mention only
Levi

ben

Gershon

([g.v.]

¢, 1350; J#

who, with his Milhdméth

viii.

2615),

Adhéndi, was the first to

make a stand against the authority of Aristotle;
Hasdai Creseas (c. 1400; tb, iv. 3504F.), whose Or
Adhéndai was drawn upon by Spinoza as an important source ; and Joseph Albo(c. 1415; ib. i. 324 11),
whose ‘Iékdrim was an enormously popular book.
The period

the

whole

sophical

after

Maimonides

one of profound

studies, which

was,

decadence

however,
on

in

philo-

were, in fact, regarded

as

positively unlawful.
The enlightened philosophy
of Maimonides brought forth a counterpoise in the
composition

eculiar
ancies
doctrine
itself to

of

the

Qabbali

(see

KABBALA),

a

medley of speculative ideas and curious
which was put forward as an. esoteric
of ancient origin, and sought to attach
the earliest authorities; its representatives,

indeed, did not scruple even to disseminate writings

purporting to be the work of the most venerable
ersonages, including Moses and the Patriarchs,
he most notable book of such speculative secret
doctrine was the Zéhdr, which was put into circulation c. 1300 by Moses de Leon, and passed
off as the work of Simeon b. Yohai, a writer of the
2nd cent. A.D. It takes the form of a commentary
to the Pentateuch, but

is interspersed with

many

systematic dissertations, which bear Special names,
and are perhaps later insertions. The Zéhar was
regarded

with

the

utmost

reverence;

it was

de-

signated a divine book, and-was ranked higher
than the Talmud or even the Bible itself; its real
origin was brought to light only in recent times.
The name of Isaac Luria

(¢ 1572) marks a further

stage in the development of the mystical literature.
While Luria himself wrote nothing, his pupils promulgated his teachings in a vast number of
bioaphies of their master, of commentarics to the
ible and the book of prayer, and of legal and
ethical works.

. Likewise

Hasfdism

(cf. ERE

vii.

606°), the last phase of Jewish mysticism, gave
birth to countless works of the kind indicated
above ; but, as all of them reproduce

the

ideas

character.

marked

of

their respective schools in a most unsystematic
and incoherent way, it is very dificult to describe
them in terms of literary science..
.
It was not until comparatively recent times that
Jewish theology again assumed a rationalistic

The

turning-point

Mendelssohn’s Jerusalem
after, under the influence
Schelling, Jewish thought
systems, not one of which,
have come into general

Judaism

of Western

was

by

(Berlin, 1783), and thereof Kant, Hegel, and
brought forth various
however, can be said to
favour. . The modern

countries,

in fact;

has

been

powerfully influenced by the prevailing philosoph
of the age. Of. the latest works dealing with
Jewish. theology we
would mention only’ K.
Kohler, Grundriss einer systematischen Theologie
des

Judentums,

Leipzig,

1910,

and

S.

Schechter,

Some Aspects of Rabbinic Theology, London, 1909.
‘ The ideas embedded in the theological literature
were given to the wider Jewish public b means
of popular writings, including not only the many
widely

circulated

discourses

(Derashéth) , but

also

humerous books of morals, which, it is true, laid
more

emphasis

upon ethics

than

upon

the specu-

lative verification of the faith. - The most excellent
of the books. of morals produced in the Middle

Ages is the Safer Hastdhim of Judah b. Samuel of
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foster the mutual
love of men.
The
morals were in many cases translated

books of
into the

language of the country in which they arose, and
they form a large part of the Judzo-German,
Judo-Spanish,- and Judo-Arabic - literatures.
From the time of their composition they have had
an enormous currency, and even at the present day
the most widely read and systematic work on
Judaism is the Ethik des Judentums of M. Lazarus
(Frankfort, 1898, 1911),
;
The theology of the Jews also involved the work
of pointing out the lines of demarcation between
their own religion and other creeds.’ The Jews, who
from an early period formed but a sparse minority
among the adherents of other faiths, had abundant
occasion for such procedure. As might be expected, all their writings which deal with theoogical matters are concerned also with apologetics
and polemics, but the systematic treatment of the
questions at issue was a relatively late development.

to

the

The works

public

in this field which

and still survive

were

are but

number ; from fear of the dominant

given

few in

religion,

in-

deed, they were often suppressed, or at any rate
not issued in printed form.1
Jewish
polemical
works consist either of explanations of Biblical
passages which had been interpreted in a Christoogical
or Muhammadan sense, or of systematic
treatises on the cardinal doctrines of Christianity
orlslim. Of writings directed against Christianity
the Téledhéth Yesha@ (on which

see ERE

vii. 552°)

was not used so much by Jews themselves as by
Christian controversialists.
Of Jewish polemical
works

that

created

a

considerable

stir, mention

may be made of the Nissdéhén of Lipman-Mithl-

hausen, a resident of Prague (c. 1400), who in that

work brought forward three hundred and forty-six
: passages of the OT as telling against Christianity,
and the Hizziig Enviind, in which

Isaac Troki, the

Qaraite, made a systematic attack upon Christian
doctrine (c. 1580).

Both of these works were trans-

lated into various languages, and many attempts
were made to refute them by Christian theologians.
On the polemical literature ef., further, JE x. 102 ff.
A considerable amount of varied- polemical
activity was likewise directed against the Qaraites
and

other Jewish

sects,

but for the most

part it

finds expression incidentally in more general writings, and we are unable to specify any monograph
of importance in this smaller field. |
:
- 5 Liturgical and secular poetry.—The worship
of God supplied the most powerful impulse to the
post-Biblical development of Hebrew poetry, which,
now termed piyyat, was revived with a view to enriching the hturgy. All instruction in and Jaudation of

Jewish

history and religion,

which

in the

olden time had been the work of the preacher, fell,
from c, A.D. 600, to the function of the paitan.

It

was under the influence of the Arabs that Jewish
religious poetry sprang into life, and it was from
them

that

it

borrowed

its artistic forms,

but

it

required first of all to mould the Hebrew language
to its designs—a, process which, after long-sustained
efforts, was at length brought to full realization in
Spain. The most distinguished
paitan of the
Middle Ages was Eleazar.b. Jacob aq-Qalir, who
lived probably c. A.D, 750 in Palestine; he composed over two hundred well-known

poems, which

ave found a place in the Jewish prayer-books of

1 Writings connected with the long controve’
between
Judaism and Christianity were collected by J. B. de Rossi in
his Bibliotheca Judaica Anttchristiana, Parma, 1800, while
Steinschneider_ has compiled a work entitled Polemische ‘und
apologetische Literatur in arabischer Sprache zwischen Muslumen, Christen und Juden, Leipzig, 1877...
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countries,

though

we

must

note

the

Abraham

ibn

exception of Spain, which had its own eminent
figures in this field, and where medieval Hebrew
poetry attained its highest level between 1010 and
1140. The most outstanding names here are those
of Solomon

ibn

Gabirol, Moses

and

Ezra, and Judah Halevi (gqg.v.).. Poems by these
writers are found in all prayer-books, but such compositions form only asmall part of their poetic work;

they also wrote voluminous ‘divans,’ which, it is
true, soon fell into oblivion, and were rediscovered

only in recent times ; a number of them still await
publication. On the piyydt cf. JE x. 65 ff.
While liturgical poetry occupied the place of
supreme regard, other branches of the poetic art
were by no means neglected.
Of these the most
widely cultivated was the didactic, which was
turned to account in every department of knowledge. The piyyit itself sometimes assumed a
diductic

form;

but, in addition,

we

find disquisi-

tions in verse relating to the calendar, philology,
and

Biblical.

study,

the

Halakha,

the

laws

of

religion, Talmudic jurisprudence, philosophy and
polemics,

history,

medicine,

astronomy,

etc., and

poems in‘ all these branches of study are extant
in large numbers (cf. JZ x. 98f.) Of more importance, as being more closely in touch with the
poetic spirit, is Jewish lyric poetry. The religious
oetry, once more, was to a great extent
lyrical.
But the earliest development of the ] lyric in the .
ordinary sense, i.e. the poetry that finds its themes
in love, wine, war,

patriotism,

etc.,

took

place in

Spain, where the supreme master of this form was
Moses ibn Ezra, where

Judah

Halevi won renown

by his occasional poems and his poetical descriptions of nature, and where Abraham ibn Ezra and
Judah al-Harizi (early 13th cent.) found recognition

as keen satirists. he greatest Jewish secular
poet, however, was Immanuel b. Solomon, of Rome
—the contemporary, perhaps @ personal friend,
of Dante—who combined
Oriental fantasy with
Italian erotics, and gave expression to them in
highly polished Hebrew verse, writing, indeed, with
such audacious abandon that the Shalhan‘Arikh
forbade the reading of the poet’s Afahberéth on the
Sabbath, while

even

in our own

time

Graetz

has

accused him of having profaned the Hebrew muse.
Another lyric writer worthy of mention is Israel
Nagara (ce. 1570), who,

while

he sings of God and

of Israel, works upon a basis of love-songs and their
melodies, and writes with such intensity of passion
and such daring anthropomorphism that he too incurred the censure of the Rabbis.
Moses Hayyim
Luzzatto (1707-47) deserves

mention as a writer of

great emotional power, and as the first who composed epic poetry in the Hebrew language.
.
Jewish poetry, like Jewish literature in general,
passed through a long period of barrenness, which
asted, indeed, until it was vitalized by the modern
renascence of intellectual interests, The majority
of the more distinguished poets of the present age
are of Russian origin, the most eminent of all being

Judah Loeb Gordon (1831-92; cf. JE vi. 47f.),
whose achievement, however, lies more in the field

.

Regensburg (+1217; JE vii. 356ff.), a work of

high ethical value, which, though not free from
the superstition of its time, is pervaded by an
admirable spirit of piety and an earnest desire to
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of satire than in that of the lyric. Of living poets
special reference is due to H. N. Bialik, whose lyric
poetry has justly met with the highest appreciation, and whose compositions have already been
translated into nearly every European language.
The last few decades have witnessed the rise of a
copious Hebrew literature of general interest.
JTERATURE.—J. W. Etheridge, Jerusalem and Tiberias;
Sora and Cordova: Religious and Scholastic Learning of the
Jews, London, 1856;
M. Steinschneider, Jewish Literature
from the Eighth to the Eighteenth Century, Eng. tr., do. 18573
D. Cassel, Lehrbuch der jiidischen Geschichte und Litteratur,
Leipzig, 1879, ?Berlin, 1896, Eng. tr., Manual of Jewish History
and. ‘Literature, London, 1883; G. Karpeles, Geschichte der
fidischen Literatur, Berlin, 1886, 21909, Ein Blick in die
jiidische Literatur, Prague, 1805, Jewish Literature and other
‘

-
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Essays, Philadelphia and London, 1805; I. Abrahams, A Short
History of Jewish Literature, London, 1906; S. Levy, ‘Isthere
a Jewish Literature?’ in
JQR xv. [1903] 583-603; J. Jacobs,
art. ‘Bibliography’ in JZ ili, [1902] 199-201; 1. Davidson, art.
* Literature, Hebrew,’ 1, viii. [1904] 108-112.
:

I. ELBOGEN.
LITERATURE
(Pahlavi). — Pahlavi (‘ Parthian,’ i.e. ‘heroic, belonging to heroic times’), or
Middle Persian, literature dates, so far as its contributions to religion are concerned, from the 8th
to the llth cent. of our era; and its chief value in
this regard is the elucidation of Zoroastrianism
and Manichzanism (gqg.v.), since it explains and
supplements -the data contained in the Avesta
(g.v.) and adds materially to the scanty documents
of Manichzean literature, besides giving fragmentary renderings of Christian texts.. The religious material in Middle Persian falls into three
categories: translations of Avesta texts, original
compositions on Zoroastrian religious subjects, and
Manichzan and Christian literature.
I. Translations of Avesta texts.—These translations are combined with running commentaries,
sometimes of considerable length; but they are
handicapped by failing to understand the original,
especially in its grammatical relations, since the
inilected type of the Avesta language had yielded,
long before the composition of any Middle Persian
of which we have any indication, to the analytic
type present in Pahlavi, whose grammar ditfers
only in unimportant details from that of Modern
Persian and other modern Indo-Iranian dialects.
At the same time, the Middle Persian translations

of the Avesta possess a real value and must be
considered in any attempt to decipher the meaning
of the Avesta original, particularly in view of the
allusions, etc., preserved

by Iranian tradition (see,

further, art. INTERPRETATION [Vedic and Avesta]).
The principal Pahlavi-translations are of the
Yasna, Visparad,

and Vendidad (most conveniently

ed. F, Spiegel, Avesta, Vienna, 1853-58; L. H.
Mills, Zhe Ancient MS of the Yasna, with its
Pahlavi Tr. (A.D. 1823), generally quoted as J2,
Oxford, 1893, and Gathas, Leipzig, 1892-1913 [also
with

Sanskrit

and

Modern

Persian versions,

and

Eng. tr.J; the Vendiddd separately by D. P.
Sanjana, Bombay, 1895, and 38 Jamasp and M,
M. Ganderia,

do.

1907),

Nydayisns

(ed.

[also with

Sanskrit, Persian, and Gujarati versions, and Eng.
tr.] M..N. Dhalla, New

York, 1908),

Yas¢

i. (ed.

K, Salemann, in Travaux du 3¢ congrés des orientalistes, Petrograd, 1879, ii. 493-592), vi., vii., xi.
(ed. J. Darmesteter, Etudes orient., Paris, 1883,

2. Texts on Zoroastrian religious suvjects.—
Of these the longest and most important is the
Dinkart (‘Acts of the Religion’), dating from the
9th cent., and forming
‘a large collection of information regarding the

doctrines, customs, traditions,

history, and literature of the Mazda-worshipping
religion’ (E. W. West, GIrP ii. 91). The first two
books have been lost, and the ninth ends abruptly.
The Dinkart is the chief source for a knowledge
of Zoroastrian philosophy in the Sasanid period,
and it also contains much legendary material of
value, such as the traditions concerning Zoroaster
(tr. West, SBE xlvii. [1897] 3-130), while two
books, viii.-ix. (tr. West, tb.. xxxvii. 1892] 3-397),

contain summaries of the Avesta, including accounts
of those large portions which are no longer extant.
The text, which is of exceptional ditticulty, has
been edited by
D. M. Madan (Bombay, 1911), and, with English: and Gujarati paraphrases, by
Peshotan Behramji and Darab Peshotan Sanjana
(do, 1874 ff; vol. xiii. carries the work through
Dink, vii. 2), The Bundahign treats of Zoroastrian
cosmogony, cosmology, and eschatology.
It is
found

in two

Justi, Leipzig,

recensions:

a shorter (ed. and tr. F.

1868; tr. West,

SBE

v. [1880] 3-

151) and a longer—the so-called Great, or Iranian,
Bundahisn (ed. T. D. Anklesaria, Bombay, 1908;
summary of contents in G/rP ii. 100-102 ; tr. of

portions by Darmesteter, Zend- Avesta, i, 267 f., ii.
305-322, 398-402; by J. J. Modi, Asiatic Papers,
Bombay, 1905, pp. 225-234; and by E. Blochet,
RHE xxxii, [1895] 991f., 217 {f.).
.
Eschatology forms the general subject of the

Arta-i-Viraf Namak,

which sets forth, in describ-

ing the journey of Arti-i-Viraf through heaven and
hell, the future life of both righteous and wicked
(ed. Hoshangjiand Haug, Bombay, 1872-74).
Here

belong also the Bahman Yast, which purports to
be Ahura Mazda’s revelation to Zoroaster of the
future vicissitudes of the Iranian nation and
religion

(ed.

K.

A.

Noshervan,

West, SBE v. 191-235);

Poona,

1899;

tr.

and the Afafan-2-Sah

Vahraém-t-Varjavand (‘Coming of King Vahrimi-Varjivand’), on the expulsion of the Arabs from
Persia (ed. Jamaspji Minocheherji
Jamasp-Asana,
Pahlavi Texts contained in the Codex
IK, Bombay,
1897-1913, p. 160f.).

:

The principal Pahlavi texts of a purely general
religious character are the following: J/dtigan-iHaft AmSaspand (‘Particulars of the seven Amesha
ppentas ) 5

Stdyiin-+

Sih-Récak

(‘Praise

of

the

il, 286-288, 292-294, 333-339; a complete ed.’ is
promised - by Dhalla),
Nirangistan
(ed. D. P.

hirty Days’), which ‘ praises and invokes Atiharmazd as the creator of each of the thirty sacred
beings whose names are applied to the days of

Darmesteter, Zend-Avesta,

the month, and whose attributes are detailed
and
blessed
in succession’ (West, GIrPii. 108); Stdyign1-Drén, a& laudation of the drén, or sacred cake;

Sanjana, Bombay,
148, and SBE

1894; tr. of Avesta portion by
Paris, 1892-93,

iii..78-

iv.? [1895] 304-368), Aogemadaéca

(ed. and tr. W. Geiger, Erlangen, 1878), and Hétixt

Nask (ed. and tr.
Hoshangji Jamaspji Asa and M.
Haug, in their Ardd
Virdf, Bombay, 1872-74,

also tr. Darmesteter, Zend-Avesta, ii, 648-658, and

SBE xxiii. [1883] 311-323). In addition, Pahlavi
versions of Yé. ii, xiv., and xxiv., and of the
Afrinakans

-in

.

and

Sih récaks,

a

are

.

known.to

exist

1 Translations of the Pahlavi version of Ys. xxx. and lvil. have

been made by H. Hiibschmann (Ein zoroastr. Lied, Munich,
1872, and S3LA, phil.-hist. Classe, 1873, pp. 651-664), of xi. by
W. Bang (Bull. de ? Acad. roy. de Belgique, xviii. [1889] 247-260),
of xxviil.-xxxil. 1 by M. Haug (Essays on the Sacred Language,
¥ ritings, and Religion of the Parsiss, London, 1907, pp. 338—

354), of ix. by M. B, Davar (Leipzig, 1901), and of Vend. i. by

W. Geiger (Erlangen, 1877), of 1., xviii.-xx. by Haug (op. cié.
355-293), and of xvii, by P, Horn (ZDMG
xiii. (1889] 32-41),
2 The authenticity of the Peuirkart + Dintk (ed. Peshotan,
Bombay, 1848) is too dubious to be considered here. The book,
of which the writer knows only two copies (in the Staatbibliothek, Munich, and in the library of A. v W. Jackson, Columbia
University), has been suppressed by the Parsis ag unauthentic
(cf. on it West, GirP ii. 89£.; O, Bartholomae, Indogerman,
Forschungen, xi. [1900] 119-131, xii. [1901] 92-201).

Hagqiqat-i-Rojha (‘Statement of the Days’), stating
what actions are suitable on each of the days of
the month ; Mdatigan-t Mah Fravartin Roj
Xardat,
enumerating the marvellous events that have
occurred on the sixth day of the first month from
the beginning to the end of the world (ed. J amaspji,

op. ett. Pp. 102-108 ; tr. K. J.

femoriat Volume,

Bombay,

Jaimisp Asina,

1900,

pp.

Cama

122-129);

Mafigan-i-Sih-Roj, containing material similar to
the Haq igat, but in fuller detail (tr. D. P. Sanjana,

Next-of-kin Marriages in old Iran, London, 1888,
pp. 105-116); Daruk-i-Xarsandih, giving the com-

ponents

(contentment,

perseverance, ete.) which |

are to be pounded with ‘the pestle of reverence,’ and
taken daily at dawn with the spoon of prayer (ed.
Jamaspji, op. cit., p. 154); Cim-t-Drén (* Meaning
of the Sacred Cake’), dealing with the
symbolism

and consecration of the dran 3 Patét-i-Xat, a
long
formula for the confession of one’s sins ; a number

of Afrins (‘ Benedictions’); the Asirvdd, or martiage benediction ; Namdz-i-Aadharmazd, a lauda-

LITERATURE

Priére

judéo-persane,

Paris,

1891);

and

Ndm-

stayisnith, a laudation of the name and attributes
of Ahura Mazda.
:
Second only to the Dinkart as a source for
knowledge of the religious philosophy of - the
Sasanid

doubtless

Zoroastrians

embodying

material) is what

(and,

like

a large

the larger work,

amount

may be termed

of

older

responsa litera-

ture. This treats of all sorts of matters on which
questions might arise. One of the most important
works of this type is the Ddatistan-t-Dinik, the
‘Religious Opinions’ of Manitcihar, high priest of
Pars and Kirman, in reply to the questions raised
by Mitrd-Xairsét and others (tr. West, SBE xviii.
[1882] 3-276; the first 15 questions ed. D. P.
Sanjana, Bombay, 1897); with this is connected

a long and important Pahlavi Rivdyat (ed. Bamanji
Nasarvanji Dhabhar, Bombay, 1913), while thesame
Maniscihar wrote, in 881, three epistles on ritual
roblems (ed. Dhabhar, Bombay, 1912, tr. West,
BE xviii. 279-366), his brother, Zat-Sparam, also
being the author of a noteworthy religious treatise
(tr. West,

401-405).

SBE

v.

155-186, xlvii. 133-170, xxxvii.

Of equal importance with the Dafistan-

i-Dinik is the Dind-i-Mainég-i-Xrat (‘Opinions of
the Spirit of Wisdom’), of which only a portion
(ed. F’, C. Andreas, Kiel, 1882) survives in Pahlavi,

though the complete work is found in Pazand and
Sanskrit (ed.
West, Stuttgart, 1871, tr. West, SBE
xxiv, [1885] 3-113).. The Pursisniha (‘Questions’)

are chielly answered by quotations from Avesta
texts (the latter ed. and tr. Darmesteter, ZendAvesta, iii. 53-77, SBE iv.? 276-299), and another
noteworthy collection of responsa (as yet unedited)
is contained in the Rivdyat-t-Hémét-i-ASavahistan.
Here, too, belongs, roughly speaking, the Sdyastla-Sayast (‘Proper and improper’), whose contents
‘are of a very varied character, but sins and good
works, precautions to avoid impurities, details of
ceremonies and customs, the mystic signification
of the Gathas, and praise of the sacred beings are

the principal subjects discussed’ (West, GJrP ii.
107; tr.

West, SBE v. 239-406).

In this category

may also be ranked the Mdtigdn-i-Yost-1-Frydno,
narrating how the righteous Ydsht answered the
33 questions of the wizard Axt, who was thus
destroyed, whereas he liad previously killed all
who had failed to solve his queries—the Iranian
version of the story of the sphinx (ed. and tr.
Hoshangji and Haug, in their Arda Virdf; also tr.
A.

Barthélemy,

Une

Légende

iranienne,

Paris,

1889). Controversial literature is represented by
the Matigan-t gujastak Abalis, recounting the
disputation between the heretic Abali3 and AtarFarnbag (who began the compilation of the
Dinkart) before the khalif al-Ma’miin about 825
(ed. and tr. Barthélemy, Paris, 1887).
Yet another important type of Pahlavi literature
is that of didactic admonitions. To this class belong the Pand-namak:-i-Zaratast (not the Prophet,
but probably the son of Atirpit-i-Maraspandan ;
ed. and tr. P. B. Sanjana, in his Ganje-Shayagan,
Bombay,

1885);

Andarj-t-Xasrd-1-Kava{an,

pur-

porting to be the dying counsels of Chosroes to his
eople (ed. and tr. Sanjana, op. cit.; also tr. L. C.
asartelli, BOR i. [1887] 97-101, and Salemann,
Meélanges asiat. tirés du bull. de Pacad, imp. des
sciences de St. Pétersbourg, ix.
. [1887] 242-253);
Andarj-i-Atirpat-i-Maraspandan, being the advice
of Attrpat to his son-Zaratisht (perhaps the person
mentioned just above ; ed. and tr. Sanjana, op. cit. ;
also tr. C. de Harlez, Afuséon, vi. [1887] 66-78) ;
Pand-ndmak-i-Vajorg-Mitré-1-Biiztakan (ed. and
tr. Sanjana, op. cit.); Five Dispositions for Priests
and Ten Admonitions for Laymen (ed. Jamaspji,
op. cit, 129-131); Characteristics of a Happy Man
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(ed. Jamaspji, op. cit. 162-167); Vacak aécand.1A tarpat-i-Mdraspanddn, the dying counsel of
Aturpat (ed. Jamaspji, op. cit. 144-153); Andarj-iAdsnar-i-danak, Injunctions to Beh-dins, Admonitions to. Mazdayasnians, and Sayings of AtirFarnbag and Bazxt-Afrit (these as yet unedited).
3. Manichzan and Christian literature.—Until

comparatively recently it was supposed that Pahlavi
literature was exclusively Zoroastrian; but the,
discoveries

made

in Central Asia by

M. A. Stein,

A. Griinwedel, A. von Le Coq, and P, Pelliot have
revealed a new province of extreme interest and
value, The decipberment of the MSS found by
these explorers-has only begun. | Here it must
suflice to say that we already possess Pahlavi
versions of somewhat ‘extensive portions
of
Manichsean literature—a fact the more important
since this religion had hitherto been known only
from the writings of its enemies.’ The most important collection of these texts thus far is. that
of F. W. K. Miller (with German translation,

’

tion of Ahura Mazda (ed. and tr. E. Sachau, SIVA IV
Ixvii, [1871] 828-833; also tr. Darmesteter, Une

(Pahlavi)

‘ Handschriften-Reste in Estrangelo-Schrift aus
Turfan,’ ABA, 1904; revised ed. C. Salemann,
‘Manichaeische Studien, i.,’ Jém. de Pacad. imp.

des sciences de St. Pétersbourg, viii. 10 [1908];
Miiller,.‘Doppelblatt aus einem manich. Hymnenbuch, ABAI 1913). InthecloselyalliedSoghdian

.

dialect are numerous fragments of a version of the
NT,
perhaps from the 9th or 10th cent. (Miiller,
‘NT
Bruchstiicke in sog. Sprache,’ SBAIV, 1907,

pp. 260-270;

‘Sog. Texte, i,’ ABAIV,

. H. Gray, Exp?

1913; cf.

xxv. [1913] 59-61).

-.4. Pazand and Sanskrit versions.—The special
problems of the Pahlavi language cannot be dis-

:

cussed here (see F, Spiegel, Gram. der Huzvdresch
Sprache, Vienna, 1851; P. B. Sanjana, Gram. of
the Pahlvi Lang., Bombay, 1871; C. de: Harlez,
Manuel du Pehlevi, Paris, 1880; Darmesteter,
ntudes tran., do. 1883; Salemann, ‘ Mittelpersisch,’

GirP I. i. [1901] 249-332; E. Biochet,

gram. pehlvie,

Paris,

n.d.

(1905]);

Ktudes

it must

de

suffice

to say that, when the Semitic words (or logograms)
in Pahlavi are written in Iranian (e.g., Sahdn éah,
‘king of kings,’ instead of malkaan malka), the
language is termed Pizand (Spiegel, Gram. der Péarsisprache, Leipzig, 1851). Many Pahlavi texts
already listed are found in Pazand as well. The
great majority of the religious writings of this
type, except the important Sikand giimdnig-Vijar
( Déubt-dispelling
xplanation’), probably dating
from the latter part of the 9th cent. (ed.
Hoshang
and

West,

Bombay,

1887;

tr.

West,

SBE

xxiv.

117-251), and the Jdmdasp-ndmak (ed. J. J. Modi,

Bombay,

1903), have

been

edited

by E.

K. Antia

(Pdzend Texts, Bombay, 1909). The Sikand giimdnig-Vijar defends the doctrine of dualism, and in
this connexion polemizes in very interesting fashion
against - Judaism, Christianity, Manichzanism,
and—necessarily quite guardedly—Muhammadanism (ef. artt. JESUS CHRIST IN ZOROASTRIANISM,
JEWS IN ZOROASTRIANISM); the Jamdsp-nadmak
gives a summary of Iranian cosmology, history,
and future fortunes of ‘the Iranian religion.
Anong the texts edited

by Antia

are dods (bene-

dictions recited on various occasions), nirangs
(charms, often of much ethnographical interest ;
for examples see Modi, Anthropological Papers,
Bombay, 1911, pp. 48,.125-129; K.
E, Kanga, in
Cama

Mem.

Vol.,

142-145),

patéts

(confessions);

and of texts not included in this collection mention
may be made of A Father instructing his Son and
Andarj-i-dinak Mart.
:
oo
:
A number of Pahlavi (and Avesta) treatises are
found in Sanskritas well as in Pahlavi and Pazand
versions. . Many of these are given in editions of
Pahlavi texts enumerated above, but we must also ~

note the ed. of Neriosangh’s version of the Yasna

by Spiegel (Leipzig, 1861) and the series of Collected
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(Vedic

Sanskrit Writings of the Parsis, ed. S. D. Bharucha
(Bombay, 1906 ft.).
.
.
. §. Parsi-Persian literature.—A
part from Persian
translations of Avesta

and Pahlavi

texts, there is

a large amount of Zoroastrian literature in Persian,
which, for the most part, still awaits study.

The

Zartust-namah, dating from the 12th cent., which
is now accessible in original and translation by
F. Rosenberg (Petrograd, 1904), gives a legendary
biography of Zoroaster,
Another work of imortance is the Sad-dar (‘Hundred Gates’), which
Aiscusses a hundred subjects of note in Zoroastrianism. Two of its three recensions have been translated into English (West, SBE xxiv. 255-361) and
Latin (T. Hyde, Hist. religionis veterum Persarum,
Oxford,

1700,

pp.

433-488).

A

different

work,

although along the same general lines, is the Saddarband-i-Hus (or Sad-dar Bundahisn; ed. B. N.
Dhabhar, Bombay, 1909).
Of worth for a study
of the methods of Zoroastrian polemic against
Muhammadanism is the ‘Ulamda-i-Islém, which is
found in two recensions, the shorter of which has

been edited and translated (ed. J. Mohl, Fragmens
relatifs
dla religion de Zoroastre, Paris, 1829; tr.
J. Vullers, Fragmente tiber die Religion des Zoroaster,

Bonn,

1831;

Blochet,

RHR

xxxvii.

[1898]

23-49). . A particularly valuable collection of ParsiPersian

literature

is contained

in the

MS

Bu 29,

belonging to the University of Bombay, the second
volume of which has been edited by M. N. Unvala
(not yet published) and analyzed
by Rosenberg
(Notices

de litt. parsie, Petrograd, 1909).

_ It con-

tains a large number of Rivdyats (religious traditions) and letters on the most diverse subjects
—ritual, cosmogony,
eschatology, ete.—the longer
recension of the ‘Ulaméd-i-Islam (pp. 72-80), the
Ahkim-i-Jémasp (containing the- horoscopes of
Zoroaster, Moses, Alexander the Great,
Christ,
Mazdak,

etc.,

as well

as cosmology

and

eschato-

logy, pp. 111-130), Vasf-i-Améasfandan (attributes of the Amesha Spentas, pp. 164-192), Aghaz-

i-dastin Mazdak va-Sah Nasirvan ‘Adil (on the

heresiarch Mazdak, pp. 214-230), six parables. connected with the Barlaam cycle (pp. 305-327 ; ef. art.
JOSAPHAT, BARLAAM AND), and questions asked of
Zoroaster by Jamisp (pp. 417-422), Among other
Parsi-Persian, texts, not ae edited, may be mentioned a Discussion on
Dualism between a Zoroastrian priest and a Muhammadan,: and the
Saugand-namah, or ‘ Book of Oaths.’ - :
oo
The interesting secular worksin Pahlavi, Pazand,
and Parsi-Persian, such as geographical matter,
social rules, and’ tales, do not come within the
sphere of religion...
.
.
Finally, it may be mentioned that translations
of the Avesta have been made not only into
Persian (for
cited above,

and

Classical

Sanskrit)

be defined more exactly as Classical Sanskrit, the
language which was treated by the Hindu grammarians, Panini and his followers.. For more than
2000 years, until the present day, this language
has led a more or less artificial life. Like the
Latin of the Middle Ages, it was, and is, even today, to a very marked extent, the means of communication and literary
expression of the priestly,
learned, and cultivated classes. The more popular
speech upon which it was based is known as
a
(‘speech,’

from bhag, ‘to speak’), of which there is

no direct record.
Sanskrit is distinguished more
obviously from the phonetically later, decayed
dialects, Prakrit and
Pali, the second of the two
being the language of the canonical writings of the
Southern Buddhists.
The relation of the Prakrit
and Pali dialects to Sanskrit is closely analogous
to the relation of the Romance languages to Latin.
On the other hand, Sanskrit is distinguished, although much less sharply, from the oldest forms of
Indian speech,
preserved-in the canonical and
wholly religious literature of the Veda (Skr. veda,
‘knowledge,’ from vid, ‘to know,’ connected with
Gr. Fotda ‘I. know,’ Lat. videre, Old Bulgarian
védé, ‘I know,’ Gothic wait, ‘I know,’ Old High
German wizzan, Germ. wissen, Eng. wit, ‘to know’).
These forms of speech are in their turn by no
means free from important dialectic, stylistic, and
chronological differences; yet they are comprised
under the name Vedic (or, less properly, Vedic Sanskrit), which is thus distinguished fromthe language .
of Panini and its forerunner, the language
of the
Epics, whose proper designation is Sanskrit, or
Classical Sanskrit.
Vedic differs from Sanskrit about as much as
the Greek of Homer does from Attic Greek.
The
Vedic apparatus of grammatical forms is much
richer and less definitely fixed than that of Sanskrit. The latter has lost much of the wealth of
form

of the

earlier language,

without,

as a rule,

supplying the proper substitutes for the lost
materials. Many case-forms and verbal forms of
Vedic have disappeared in Sanskrit.
The subjanctive is lost; a single Sanskrit infinitive takes
the place of about a dozen very interesting Vedic
infinitives; Sanskrit also gave up the most important heirloom which the Hindu language has
anded down from pre-historic times, namely, the
Vedic system of accentuation.
In the last forty
years the recorded Vedie accents have proved to
e of Paramount importance in the history of the
Indo-European languages.
Vedic, however, notwithstanding its somewhat unsettled wealth of
form and its archaic character, is not a strictl
popular dialect, but a more or less artificial ‘hi y

speech,’

handed

down through’

generations

by

familiesof priestly singers. Thus
both Vedic and
Sanskrit, as is indeed the case more or less wherever
but also, from the 15th cent., into Gujarati, the a literature has sprung up, were in a sense caste
vernacular of the Indian Zoroastrians (see the
languages, built upon popular idioms.
The gramProlegomena to K. Geldner’s ed. of the Avesta,
matical regulation of Sanskrit at the hands of
Stuttgart, 1896, pp. vii-xi; Darmesteter, ZendPanini and his followers, however, went beyond
Avesta, i. P- xiii); and the modern religious any academic attempts to regulate speech
recorded
literature of the Parsis is chiefly written either in elsewhere in the history
of civilization.
.
Gujarati or in English,
mo,
.
. Older forms lying behind the Vedic laneuace ore
Literature.
—F. Spiegel, Traditi:
it,
reconstructed by the aid of Comparative Philology.
The Vedic people were immigrants to India ; they
>
5-129;
E.
e'
. B.
Books on Iranian Lit. published tn Buvope ani mate! wombs, came from the great Iranian region on the other
1901, and the former scholar's annual report on ‘P
side of the Himalaya mountains. The com arison
, in
Jahresberichte der Geschichtewissenachafi.®
mS
of Vedic.(and to a less extent Sanskrit) with
erser
the
.
Louis H. Gray, — oldest forms of Iranian
8 eech, the language of
LITERATURE (Vedic and Classical Sanskrit).
the Avesta and the cuneiform inscriptions of
the
st.
The language.—The name ‘Sanskrit’ (sazn- Achemenian Persian
kings, yields the rather
skrta, ‘adorned,’ ‘perfected,’ perfect passive parti- startling
result that these languages are collecciple of the verb san-skar, ‘to adorn,’ from sazi,
tively mere dialects of one an
the same older
‘ together,’.and kar, ‘to make’) is ordinarily applied idiom.
. This is known
Indo-Iranian’ or
to the whole ancient and sacred lan
age of Padia. Aryan (in the narrower, asand‘theproper,
sense) lanIt belongs more properly to that dialect which may
guage. The reconstructed Aryan language
specimens ‘see, in addition to works
Darmesteter, Kéudes iran. ii, 262 ff),

Ld Slav Uriceminy
ge ik Gee

differs

_
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less from the language of the Veda than Classical
Sanskrit does from Prakrit and Pali. The language of the Iranian Avesta is so much like that
of the Veda that entire passages of either literature
may be converted into good specimens of the other
by merely eliminating
the special sound changes
which each has evolved in the course of its separate

existence.

and

Classical

Atharvaveda.

Sanskrit)

These

somewhat later time;

four
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names

come

from

a

they do not coincide exactly

with the earlier names, nor do they correspond
completely with the contents of the texts themselves.
The earlier names are rehah, ‘stanzas of
praise,’ yajivngi, ‘liturgical stanzas and formule,’
samani,

‘melodies,’

and

atharvdingirasah,

‘bless-

And the literary style, the metres, and ings and curses.’ The collection which goes by the
above all the mythology of Veda and Avesta are name of Rigveda contains not only ‘stanzas of
closely enough allied to make the study of either praise,’ but
also ‘blessings and curses,’ as well as
to some extent directly dependent upon the other. - most of the stanzas which form the basis of the
In fact, the spiritual monuments of the Avesta as
saman-melodies of the Simaveda.
The Atharvawell as the stone monuments of the Achemenian
veda contains rchah and yajiinsi, as well as blesskings became intelligible’ chiefly by the aid of the ings and curses, The
Yajurveda also contains
Vedic language.
Since the revival of classical many blessings in addition to its main topic, the
learning there has been no event of such import- liturgy.. The Simavedais merely a collection of
ance in the history of culture as the discovery of a certain kind. of ‘statizas of praise’ which are
Sanskrit in the latter part of the 18th century. derived with some variants and additions from the
There is at present no domain of historical or Rigveda, but are here set to music which is
- linguistic science untouched by the influence of indicated by musical notations...
Sanskrit studies.
The study of this language
3. The Rigveda.—The Rigveda is on the whole
gave access to the primitive Indo-European period, the most important as well as the oldest of the four
and originated the science of Comparative Phil- collections, A little over 1000 hymns, equalling in
ology in all its bearings.
Linguistic Science, bulk the surviving poems of Homer, are arranged
Comparative Mythology, Science of Religion, in ten books, called mandalas, or ‘circles.
Six
Comparative Jurisprudence, and other important of them (ii-vii.), the so-called ‘family books,’
fields of historical and philosophical study either form the nucleus of the collection. Each of these
owe their very existence to the discovery of is the work of a different rsi, ‘seer,’ or rather
Sanskrit or were profoundly influenced by its a family of poets, traditionally descended from
study.
such a 7si, as may be
gathered from certain
2. TThe Veda as a whole.—The word ‘Veda’ is statements in the hymns themselves. The eighth
the collective designation of the ancient sacred book and the first fifty
hymns of the first book, beliterature of India, or of individual books belonglonging to the family of
Kanva, are often arranged
ing to thatliterature. At an unknown date, whic
strophically in groups of two or three stanzas.
is at the present time conventionally averaged up These form the bulk of those stanzas which are
as 1500 B.C., but which may be considerably earlier, sung to melodies in the Simaveda.
The hymns
Aryan tribes (clans, vif, from which is derived the
of the ninth book are. addressed directly to the
later name of the third, or agricultural, caste,
deified plant some, and the liquor pressed from
Vaisya) began to migrate from the Iranian high- it, in order that it may be sacrificed to the gods.
lands on the north of the Hindu Kush mountains The remainder of the first book and the entire
into the north-west of India, the plains of the river tenth book are more. miscellaneous in character
Indus and its tributaries.
The non-Aryan abo- and problematic as to arrangement. On the whole
rigines, called Dasyu, in distinction from Arya they are of later origin and from adifferent sphere.
(whence the word ‘ Aryan’), the name of the
Their themes are partly foreign to the narrower
conquerors, were easily subdued.
The conquest purpose of the rchah; witchcraft hymns of a more
was followed by gradual amalgamation of the
opular character and theosophic hymns appear
fairer-skinned conquerors with the dark aborigines.
in considerable numbers.
The poems of the former
The result was a not altogether primitive, semi- class reappear, usually with . variants, in the
pastoral civilization, in which cities, kings, and
Atharvaveda.
.
:
priestly schools rivalled the interests connected with
On the whole the Rigveda is a collection of
cattle-raising and agriculture. From the start we priestly hymns addressed to the gods of the Vedic
are confronted with a poetical literature, primitive
antheon (see VEDIC RELIGION) during sacrifice.
on the whole, and more particularly exhibiting its
his sacrifice consisted of oblations of intoxicating
crudeness when compared with Classical Sanskrit soma, pressed from the ‘mountain-born’ somaliterature,

yet lacking

neither in refinement

and

beauty of thought nor in skill in the handling of
language and metre.
That this product was not
entirely originated on Indian soil follows from the
above-mentioned close connexion with the earliest
forms of Persian literature. Vedic literature in
its first intention is throughout religious. It includes

hymns,

prayers,

offered by priests to the
sacrificers;

charms

and

sacerdotal

gods

formule

in behalf.of lay

for witchcraft

and

medicine,

manipulated by magicians and medicine-men ; expositions

of the

sacrifice,

illustrated by

legends,

in the manner of the Jewish Talmud; higher
speculations, philosophic, psycho-physical, cosmic,
and theosophic, gradually
growing up in connexion
with and out of the simpler beliefs; and, finally,
rules for conduct in everyday life, at home and
abroad. Thisis the Vedaasawhole..
. .
At the base of this entire literature of more than
100 books, not all of which have as yet been unearthed or published, lie four varieties of metrical
and formulaic compositions known as the four
Vedas in the narrower sense.
These are the
Rigveda, the Yajurveda, the Simaveda, and the
\
4

plant, which reappears in the Zoroastrian Avesta
under the name
Aaoma (g.v.), and was therefore

the sacred sacrificial fluid of the Indo-Iranians, or
Aryans. ‘In addition, melted butter (ghria, or
ght) was poured into the fire, personified as: the
god Agni (Lat, ignis), who performs the function
of messenger of the gods (Angiras). The ritual of

the Veda is fo a considerable extent pre-historic,

and advanced in character—by no means as simple
as was once supposed.
But it is much less elaborate than that of the Yajurveda and the Brahmanas
(see

below).

The

chief

interest.

of

the

Rigveda

lies in the gods themselves and in the myths and
legends narrated or alluded to in the course of
their invocation.
The mythology represents an
earlier, clearer stage of thought than is to be found
in any other parallel literature. _ Above all, it is
sufficiently primitive in conception to show clearly
the processes of personification by which the
phenomena of nature developed into gods (anthropomorphosis). The original nature of the Vedic
gods, however, is not always clear, not as clear as
was once confidently assumed to be the case. The
analysis of their character is a chapter of Vedic
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philology as difficult as it is important.
In any
case enough is known to justify the statement that
the keynote of Rigvedic thought is the nature
myth.
:
. 4 The Yajurveda.—The Yajurveda represents
the exceeding
growth of ritualism or sacerdotalism.
Its yajimsi, ‘liturgical stanzas and formule,’ are
in the main, though

not wholly,

of a later time.

They are partly metrical and partly prose. The
materials of the Rigveda are freely adapted, with
secondary changes of expression, and
without
regard to the original purpose and order of their
composition. The main object is no longer devotion to the gods themselves; the sacrifice has
become the centre of thought: its mystic power is
conceived to be a thing per se, and its every
detail
has swollen into all-importance. A crowdof priests
(seventeen

is the largest number) conduct a vast,

complicated, and painstaking ceremonial, full of
symbolic meaning even in its smallest minutia.
From the moment when the priests seat themselves
on the sacrificial ground, strewn with sacred grass,
and proceed to mark out the altars (vedi) on which
the sacred fires are built every act has its stanza or

latter with ‘witchcraft charms,’ or ‘curses.’ In
addition to this name, and the more conventional ~
name Atharvaveda, there are two other names,
ractically restricted to the ritual texts of this’
eda: bhrguaiigirasah, that is, ‘Bhrgus and
Angirases,’ in which the Bhrgus, another ancient
family of - fire- priests, take the place of the
Atharvans; and Brahmaveda, probably ‘Veda of
the Brahma, or holy religion in general.’ As regards the latter name, it must be remembered that
the Atharvaveda contains. a large number of
theosophic hymns which deal with the drahma in
the sense of the Neo-Platonic Aéyos, as a kind of
antheistic personification of holy thought and
The Atharvaveda is a colits pious utterance.
lection
of
stanzas.

730

hymns,

containing

some

6000

.

7. The Vedic schools.—The redactions or col-

lections of these four Vedas are known as Samhitds ;
each of them is handed down in various schools, branches, or recensions, called charana, sakha,
or bheda,

the

term

Sakhd, or

‘ branch,’

being

the

utensil is blessed with its own

most familiar of the three.
These ‘branches’
represent a given Veda in forms differing not a
little from one another.
The school differences
of the Rigveda are unimportant, except as they
extend also to the Brahmanas and Sitras of that

therefore, that the sdmans are the civilized version

ritualistic formule of the Vedas collectively go by

formula, and

every

fitting blessing.
Every flaw is elaborately expiated.
These formule are conceived no longer as prayers
‘There
are two
Saimaveda
that may, or may not, succeed, but as inherently Veda (see below).
coercive magic.
If the priest chants a formula for redactions, those of the schools of the Kauthumas
rain while pouring some sacrificial fluid, rain shall and the Ranayaniyas. <A very persistent tradition
and must come; if he makes an oblation accom- ascribes nine schools to the Atharvaveda; the
Saunakiyas and
panied by the curse of an enemy, that enemy is Samhitis of two of these, the
Paippaladas, are published, the latter in an intersurely destroyed. In fact, and in brief, the Yajurveda means the deification of the sacrifice in its esting chromo-photographie reproduction of the
unique manuscript of that text preserved in
every detail of act and word.
:
The
. The Samaveda.—The Sdmaveda is the least “the library of the University of Tiibingen.
clear of all the Vedas as regards its purpose and Yajurveda, especially, is handed down in recensions that differ from one another very
widely.
origin. Its stanzas, or rather groups of stanzas,
There is in the first place the broad division into
are known as sa@mdni, ‘melodies.
The sdmanThe
stanzas are preserved in three forms: (1) in the White Yajurveda and Black Yajurveda.
Rigveda, as ordinary poetry, accented in the same most important difference between these two is
way as other Vedic Roetry
(2) in the Simaveda, that the Black Yajurveda schools intermingle
itself in a form called
drchika, a kind of libretto
their stanzas and formulse with the prose exposicomposed of a special collection of stanzas, most of tion of the Brahmana (see below), whereas the
which, though not all, occur also in the Rigveda
White Yajurveda schools present their Brihmana
(see above); here also there is a system of ac- in separate works.
The
White Yajurveda belongs
cents, peculiar in its notation, but apparently with to the school of the Vajasaneyins, and is subreference to the unsung sémans; (3) in the third
divided into the Madhyathdina’ and Kanva resiman-version, the ganas, or song-books, we find censions.
The important schools of the Black
the real sung sdémans; here not only the text but Yajurveda are the Taittiriyas, Maitriyaniyas,
the musical notes are given. Still this is not yet Kathas, and Kapisthalas. Sometimes these schools
a complete sdéman.
In the middle of the sung have definite geographical locations. For example,
stanzas exclamatory syllables are interspersed—the
the Kathas and Kapisthalas were located, at the
so-called stobhas, such as om, hau, hai, hoyi, or
time when the Greeks became acquainted with
Ain; and at the end of the stanzas certain con- India, in the Panjab andin Kashmir. The Maitrieluding syllables—the so-called nidhanas, such as yaniyas appear at one time to have occupied the
atha, ad, tm, and sat,
The Simaveda is devoted
region around the lower course of the river Narchiefly to the worship of Indra, who is a blustering,
mada&; the Taittiriyas, at least in modern times,
braggadocio god and who has to befuddle himself are at home in the south of India, the Deccan.
with some in order to slay demons, It seems likely,
_ 8. The Brahmanas.—The
poetic stanzas and the
of savage shamanism (the resemblance between
the two words, however, is accidental), an attempt
to influence the natural order of things by shouts
and exhortations.
It is well understood that the
Brahmans were in the habit of blending their own
hieratic practices and conceptions with the practices which they found among the people.
The
sdéman-melodies and the exclamations interspersed
among the words of the text may therefore be
the substitute for the self-exciting shouts of the
shaman priests of an earlier time.
6. The Atharvaveda.—The oldest name of th
Atharvaveda is atharvdigirasah, a compound
formed of the names of two semi-mythic families
of

priests,

the

Atharvans

and Ajgirases.

At

a

very early time the former term was regarded as
synonymous with ‘holy charms,’ or ‘blessings,’ the

the name of mantra, ‘pious utterance,’ or ‘ hymn.’
These were followed at a later period by a very
different literary type, namely, the theological
treatises called bra@hmana, the Hindu analogon to
the Hebrew Talmud. The Brahmanas are execet-

ical and commentative, bulky expositions of the

sacrificial ceremonial, describing its minute details,
discussing its value or reason, speculating upon its
origin, and illustrating
its potency
by ancient
legends.
Apart from the light which
these texts
throw upon the sacerdotalism of ancient India,
they are important because they are written in
connected prose—the earliest in the entire domain

of Indo-European speech.

They are especially im-

portant
lor syntax: in this respect they represent
the oldest Indian stage even better than the Rivveda, owing to the restrictions imposed upon the
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Brahmanas also
recensions: the

recensions of one and the same

Veda diiler at times even more widely than the
Samhitas of the mantras.
Thus the Rigveda has
two > Brshmanas, the Aitareya and the Kausitakin,
or Saakhayana, The Brihmana matter of the
Black Yajurvedas is given together with the
mantrasof that class (see above); on the other
hand, the White Yajurveda treats its Brihmana
matter separately, and, with extraordinary fullness,

in

the

famous

Satapatha

Brahmana,

the

‘Brahmana of a Hundred Paths,’ so called because
it consists of a hundred lectures. Next to the
Rigveda and Atharvaveda Samhitas this work
is the most important production in’ the whole
range of Vedic literature. Two Brahmanas belonging to independent recensions of the Samaveda
have been preserved entire, that of the Tandins,
usually designated as Pajichavimnsa Brahmana, and
that of the Talavakdras or Jaiminiyas. To the
Atharvaveda is attached
the very late and secondary Gopatha Brahmana ; its contents harmonize so
little with the spirit of the Atharvan hymns that
it seems likely to have been produced in imitation
of the ‘school’ conditions in the other Vedas..
9- The Aranyakas and Upanisads.—A later development of the Brahmanas is the Aranyakas,
or ‘ Forest Treatises.’. Their later character is indicated both by the position which they occupy at
the end of the Brihmanas and by their partly theosophical character. The name ‘Forest Treatise’
is not altogether clear. Either these works were
recited by hermits living in the forest, or, owing
to the superior sanctity of their contents, they
were taught by teacher to pupil in the solitude of
the forest rather than in the profaner atmosphere of
the town orvillage. The two important Aranyakas
are the Aitareya and the Taittiriya, belonging
to
the two Vedic_schools of that name.-. The chief
interest of the Aranyakas is that they form in con-
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two Srautas, those of Latyaiyana and Drahyayana,
belonging respectively to its two schools of the
Kauthumas and the Ranayaniyas; the Atharvaveda has the late and inferior Vaitana,
.
ir. The Grhya Siitras, or ‘House Books,’—
Of decidedly greater, indeed of universal, interest
is the second class of Siitras, the Grhya Sitras, or
‘ House Books,’
These are treatises on home life,

which deal systematically and piously with the
events in the everyday existence of the individual
and his family.
hough composed at a comparatively late
Vedic period, they contain practices
and prayers of great antiquity, and supplement
most eflectively the contents of the Atharvaveda.
From

the moment

of birth, indeed

from

the

time

of conception, to the time when the body is consigned to the funeral pyre, they exhibit the ordinary plain Hindu in the aspect of a devout and
virtuous adherent of the gods. All the important
events of life are sacramental, decked out in practices often of great charm and usually full of symbolic meaning. For ethnology and. the history
of
human ideas the ‘House Books’ are of unexcelled
importance. These manuals are also distributed
among the four Vedas and their schools, each of
which is theoretically entitled to one of them.
More than a dozen are now known to scholars.
The Rigveda has the Grhya Sitras of its two
schools, that of Aévalayanz and Sankhiyana; the
White Yajurveds that of Paraskara; the Black
Yajurveda a-large number, as those of the
Apastamba, Baudhayana, Hiranyakesin, Manava,
and Katha schools; the Sdimaveda has the Go-

bhila, Khadira, and Jaiminiya.
To the Atharvaveda belongs the unique Rausika Sutra, which,

in addition to the domestic

magical and. medicinal
belong to that Veda.
1z,

The

Dharma

ritual, deals

practices

Siitras,

or

that

‘Law

with

the

specially
Books.’—

ritual.—Both mantra and brdhmana are regarded

The third class of Siitras are the Dharma Sutras,
or ‘Law Books.’ They also deal to some extent
with the customs of everyday life, but are engaged
for the most part with secular and religious law.
In one department of law, that of expiation, these
Siitras root in. the Vedic hymns themselves.
A
considerable number of expiatory hymns and
stanzas, clearly of the same stock as the law of

as

expiation, are found in

tents and tone a transition to the

Upanisads, the

older of which are either embedded in them or form
their concluding portions (see artt. ARANYAKAS,

UPANISADS).
10. The Srauta-Siitras, or manuals of the Vedic
revealed

(ruti,

or ‘revelation’);

the

rest

of

Vedic literature as tradition (smpéi), derived from
holy men of old. This literature has a characteristic style of its own, being handed down in the
form

of

brief rules,

or siéras,

liarly known

as Sitra

They

are, in

the

whence

it is fami-

literature, or the Sutras.

main,

of three

classes,

each

of

which is, again, associated with a particular Vedic
school, reaching back, as a rule, to the school

tinctions of the Samhitaés and
The first class of Sitras are the

the Brahmanas,
Srauta or Kalpa

dis-

Sitras,

‘Sitras

the

which

may

be

translated

of

Vedic Ritual.’
They are brief mnemonic rulebooks compiled, with the help of oral tradition,
from the Brahmanas.
They are technical guides
to the Vedic sacrifice, distinguished from the
diffusive Brahmanas, where

the ritual acts are in-

terrupted by explanation and, illustrative legend.
To the Rigveda belong two Srauta Siitras, corresponding to its two Brahmana. schools: the Asvalayana to the Aitareya Brahmana, and the Sankhayana or Kausitakin to the Brahmana of the same
ame.
To the White Yajurveda belongs the
srauts Sitra of Katyayana, closely adhering to
the
Satapatha Brihmana.
There are no fewer
than

six

Srauta

Sitras

belonging

to the

Black

Yajurveda, but only three of them are published,
or in the course of publication, those of Apastamba
and Baudhayana,
belonging to the schools of the
Taittiriyas, and the Manava, belonging to the
school of the Maitrayaniyas.
The Simaveda has

Vedic texts, especially the

Atharvaveda and the Zaittiriya Aranyaka.

The

Law Sitras, in their turn also, are either directly

attached to the body of canonical writings of a
certain Vedic school or are shown by inner criteria
to have originated within such a school. The
oldest Law Sitras are those of the Apastamba and
Baudhayana, belonging to the Black Yajurveda
schools of that name; the Gautama belonging to
the Simaveda; the Visnu belonging to the Katha
school of the Black Yajurveda ; and the Vasistha
of less certain associations.
_The earliest metrical
law-books, the’ so-called Dharmasastras, written
in Classical Sanskrit, seem also to be based on lost

Sitra

collections of. definite Vedic schools.

most famous of these, the Mdnava

.The

Dharmasdstra,

or ‘ Law Book of Manu’ (see LAw (Hindu]), may be
founded upon a lost Dharma Sitra of the Minava
or Maitrayaniya

school

of

the Black

Yajurveda,

while the briefer ‘Law Book of Yajiiavalkya’ is
unmistakably connected with some school of the
White Yajurveda.
:
.
English readers may obtain ready insight into the contents
of Vedic literature in all its important ospects through the
series of translations edited by Max Miiller in SBE (Oxford,
1879 ff.). Parts of the Rigveda are translated by Miiller himself (vol. xxxii.) and H. Oldenberg
(vol. xlvi.); the Atharvaveda by M. Bloomfield (vol. xiii.) ;
the Satapatha Brahinaga by
J. Eggeling (vols. xii. xxvi. xlt, xlili. aud xtliv.); seven of the
Grhya Sutras by Oldenberg
(vols. xxix. and xxx.); the older
Dharma Sitras by G. Biihler and J. Jolly (vols. ii, vii. and
xiv.) 5 and the Law Book of Manu by Biibler (vol. xxv.)
:

13. Vedic and Sanskrit literature contrasted.—
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The form and style of Sanskrit literature differ

a good deal from those of the Vedas.
As regards
the language, it is to be noted that prose in Vedic
times was developed to a tolerably high pitch in
the

Yajurvedas,

Brihmanas,.
and

Upanisads;

in

Sanskrit, apart from the strained scientific lanage (stra) of philosophy or grammar, or the

Fitase

and

inorganic

style of the

prose israre.
It presents itself in
ture only in fables, fairy tales,
partly in the drama.
Nor has this
in literary and stylistic quality, as
the earlier

variety.

On

the

commentators,

genuine literaromances, and
prose improved
compared with

contrary,

it

has

be-

come more and more clumsy and hobbling, full of
long awkward compounds, gerunds, constructions
in the passive voice where the active would do,
and other artificialities. As regards the poetic
medium of Classical Sanskrit, it also differs from
the Veda, The bulk of Sanskrit poetry, especially
the Epic, is composed in the sloka metre, a development of the Vedic anusgtubh metre of four
octosyllabic lines of essentially iambic cadence.
But numerous other metres, usually built up
on Vedic prototypes, have become steadily more
elaborate and strict than their old originals; in
the main they have also become more artistic and
beautiful.
ee
oo:
Notwithstanding the “wonderfully unbroken
continuity of Hindu writings, the spirit of Sanskrit literature also differs greatly from the Vedic.
The chief distinction between the two periods is
that the Veda is essentially a religious collection,
whereas

Sanskrit

literature

is, with

rare

excep-

tions, such as the Bhagavad-Gita, or the metrical
Law Sastras, profane.’ In the Veda lyric poetry
as well as legendary and expository prose are in
the service of prayer and sacrifice; in Sanskrit
epic, lyric, didactic, and dramatic forms are all
for the purpose of literary delectation and msthetic
or moral instruction...In Sanskrit’ literature,
moreover, with the exception of the grand compilations of the Mahabharata and the Purdnas, the
-authors are generally definite
persons, more or
less well-known, whereas the
Vedic writings: go
backto families of poets or schools of religious
learning, the individual authors being almost invariably submerged.
a
14.’ Epic literature.—Sanskrit literature ma
be divided into epic, lyric, dramatic, didactic,Y
narrative, and scientific. -In epic poetry there is

and Classical Sanskrit)
:

tory

is not only

interrupted by episodes, butis in

general ere ethe. ivot around which philosophical (religious)
Thus the work
great length revolve.
and ethical discussions of
has assumed the place in Hindu literature of an encyclopzdia
of moral and religious instruction.

A Bharata and a Mahabharata are mentioned as

early

as the ‘ House-Books’ (see above) of the later

Vedic literature, but all
original simpler epic which
paedic poems in its finished
except that it obtained
form in the 4th or 5th cent.

Among

dates assigned to the
preceded the encycloform are mere guesses,
its essentially present
of ourera,

the episodes of the Mahabharata, the

Bhagavad-Gitd, ‘The Songof the Divine One,’ or
‘Song Celestial,’ is pre-eminent.
It is in some

respects the most interesting and important book

in post-Vedic literature.

4
al armies of the Kurus and the Pandus are drawn
u yee
eh other, Arjuna, the leader of the Pandus, stoutest
of heroes, hesitates to enter upon the slaughter.
en Krsna,
one of the incarnations of Visnu, acting as Arjuna’s charioteer,
silences his scruples by pointing out that action, which is the
performance of duty, is the obligation of man in the world,
although, finally, abstracted devotion to the Supreme Spirit
alone leads to salvation.
The
m ia conceived in the spirit of
eclectic Hindu theosophy or philosophy. At the bottom is the
Sankhya doctrine of dual matter and spirit, but this is tinged
with monistic Vedintist pantheism (see buagavaD-GIré).

It is not likely that the
original * Bharata

Story,’

poem formed part of the
but there is no informa-

tion as to its date and
authorship. The Afahabharata has been translated into English
prose at
the expense of Pratipa Chandra Ray (Calcutta,
1895), and by M. N. Dutt (do. 1895).
15. The Ramayana.—The Ramayana, the second
of the great epics, is in the main the work of a
single author,
Valmiki. Though all parts are not
from the same hand, and though it is not entirely
free from digressions, it tells a connected story of
great interest in epic diction of the highest order.
t is to this day the favourite poem of the Hindus.
The central figures are Rama and his devoted wife
Sita; the main event the conquest of Lanka (probably Ceylon).
:
:
.

Dagaratha, the mighty king of Oudh (Ayodhya), having
grown old, decides upon Rima, his oldest son, as his successor,
ut his intriguing second queen, Kaikeyi, succeeds in changing
his mind in favour of her son Bharata.
Rima, banished for
fourteen years, retires with Sit& to the forest.
Upon the death
of Dagaratha, his son Bharata refuses to usurp RAma’s throne,
but seeks him out in the forest in order to conduct him back to
the throne in his capital city. Rama in turn refuses to cross
| his fathér’a decision ; he offers his gold-embroidered shoes as a
token of his resignation of the throne,
But Bharata, on returning, places the shoes upon the throne, and holds over them the
yellow parasol, the sign of royalty; he himself stands by and
the important distinction between the freer, narraacts as the king’s plenipotentiary.
In the meantime
tive epic called ttihasa (q.v.), ‘story,’ or purdna,
makes it his business to fight the demons who molest the
‘ancient legend,’ and the artistic or artificial epic ascetics
of the forest in their holy practices.
Ravana, the king
called Lavya, ‘poetic product.’ The
- great epic, of the demons, who lives in Laika, revengefully kidnaps Sita,
the Mahabharata, is by far the most important Then Rima forms an alliance with Hanuman and Sugriva, the
kings of the monkeys, who build for him a wonderful bridge
representative of the former kind.
Of somewhat across from the mainland to Laika, Rama slays Ravana, is
similar free style are the eighteen Purdnas (see
reunited with Sit4, returns home, and, conjointly with Bharata,
rules his happy people, so that the golden age has come again
below), of much later date than the Mahabharata.
upon the earth.
The beginnings

of the artistic style are seen in
the other
great Hindu epic, the Ramayana,
But
the finished style of the Aavya is not evolved until
the time of Kalidasa about the 6th cent. A.D.
_ The Mahabharata, or ‘Great Bharata Story,’ the
greatest of Hindu epics, is a huge authorless comiation for which tradition has devised the name
yiisa, ‘ Redaction,’

the most
contains

as author.

It is written

part in the epic metre,

altogether

lines each, about
Homeric poems.

about

eight

100,000

for

the Sloka, and

stanzas

of four

times the length of the
.

The kernel story
of the epi » Whi
episodes, or interwoven narratives tens inter Tre
ney
wicked dynasty of the Kurus was overthrown
by the pious
Pafichilas and Pindus.
At a gambling-match
most vivid language, Duryodhana, the king depicted in the
of the Kurus

exiles then for hiteetsea

years.

trem, of helt kingdom, and

ub

&

i

for the final war, or eighteen ¢days’ battle, between
the apperion
_ overthr
royal houses
own andandaesteet
their od alliies, In thisi the Kurus
are finally
x

The story, notwithstanding the fact that it presents itself
outwardly aos a heroic legend,
lies
under the suspicion of containing one or more

mythic roots.

Certainly in the

Veda Sita is the

personified furrow of the field, the beautiful wife
of Indra or Parjanya (see VEDIC RELIGION).

Hence Rama certainly continues the qualities of

Indra, the slayer of demons.
The story also seems
to t
the advance of Brahmanical civilization
southward towards Ceylon.

The Ramayana consists of seven books, in about
24,000
stanzas,
It exists in three recensions, which differ one
other in their readings, the order of the stanzas, and from the
in
having
each more or less lengthy passages that are wanting
in the
others, The best known and most popular recension
has been
translated by the Anglo-Indian scholar R. T. H. Griffith'in
five
volumes (Benares, 1870-75).
.

16. The Purdnas.—Somewhat related in character to the great epics are the Purdnas, eighteen
in number.
They are later poetic works of mixed.
cosmogonic
,

epic,

and

didactic

character.

“The
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word purdna occurs frequently in the prose texts
of the Veda as a designation of the
Veda’s own
cosmogonic and legendary lore; the name is also
applied to the Mahabharata.
In its most distinetive sense the word refers to a class.of writings
which certainly do not date before the 6th cent.
A.D. The existing Purdnas seem to be sectarian
religions manuals for the people, written in the
interest of either the worshippers of Visnu or those
of Siva. Though the fundamental later Hindu
triad—Brahma, Visnu, and Siva—is recognized,
nevertheless the Vaisnavite Kiirma Purana does

not hesitate to say: ‘ Visnu is the divinity

of the

gods, Siva of the devils.’ To Brahma all alike
refer only in a perfunctory fashion. According to
ancient tradition, the ideal Purdza is divided into
five parts:

(1) primary creation, or cosmogony

+ (2)

secondary creation, or the destruction and rebuilding of the worlds; (3) genealogy of the gods and
patriarchs ; (4) manvantaras, or periods of reigns
of the Manu; (5) the history of the dynasties of
kings. Though no extant Purdna isso divided, yet
their subject-matter roughly follows that order.
The entire type of composition is of secondary importance ; it borrows its themes very largely from
the epic literature, and represents religious belief,
practices, and legends in an exaggerated, fantastic,
often disordered fashion (see PURANAS).

-

17. The ‘artistic epics.’—The Hindus consider
six kavyas, or ‘artistic epics,’ entitled to the
epithet ‘great’ (maha-kaivya). But their artistic,
or, better, artificial, character removes them in
reality from the sphere of genuine epic; they are
interesting on account of their wealth of descriptive power and delicacy of illustration; they are
deficient in the portrayal of ‘strong character or
stirring action. Moreover, they are commingled
more and more with lyric, erotic, and didactic
elements, as well as with bombast and play
on
words.
Nevertheless, no less a
person than Kati.

dasa,

the universal

author of the two
Kumarasambhava,

the Raghuvainsa, or
consists

of

poet

and

dramatist,

is the

best known artistic epics, the
or ‘ Birth of the War Cod,’ and

‘Race of Raghu.’

seventeen

cantos,

the

The former

first

seven

of

which are deyoted to the courtship and wedding of
the deities Siva and Parvati, the parents of the
youthful god of war. The real theme of the poem
appears only towards the end, in the account of the
destruction of the demon Taraka, the object for
which the god of war was born. The Raghuvamsa,
in nineteen cantos, describes

in the first nine the

life of Rama, together with that of his dynasty.
Then in the next six cantos comes the story of Rama
himself, the same theme as that of the Ramayana.
The remaining cantos deal with the twenty-four
kings who ruled as Rama’s successors in Ayodhya.
_ The remaining kévyas deal for the most part with
themes from the Mahabharata and Ramayana.
18. Lyric poetry.—Every form of artistic Sanskrit literature,

fessedly

whether

epic,

lyric, has a strong

bottom

these

speech,

luxuriant

three

dtamatic,

lyric cast.

kinds,

in

the

richness

of

colouring,

or

Hindu

At

con-

the

poet’s

hands, are but thematically differentiated forms
of the same poetic endowment. - Ormate figures of
carried

into literary composition from the gorgeous climate,
flora, and fauna of India, subtle detail-painting
of every sensation and emotion—these are the
common characteristics of Hindu artistic poetry.
Lyric poetry can hardly do more than emphasize
or specialize these conditions, yet it has its individual traits, the most

important

of which

is the

refined elaboration of the single strophe, in distinction from continuous composition.
In form and
name these strophes are infinitely elaborated and
varied. In no other literature have poets endeavoured so strongly to harmonize the sentiment of
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a stanza with its metrical expression. The most
elaborate continuous lyrics of India are the Megha-

dita, or ‘Cloud

Messenger,’ and the Rtusam&hara,

or ‘ Cycle of Seasons,’ both by Kalidasa.

The theme of the former is a message sent by a yaksa, or
elf, exiled from heaven.
The messenger jis a
passing cloud
which shall report to the yaksa’s wife, as'she tosses lovelorn upon

her couch through the watches of the night, the longing of

exiled husband.. May the cloud, after elivering his
return with reassuring news, and never himself be
from his lightning spouse.
‘The ‘Cycle of Seasons’
for its descriptions of India’s tropical nature, matched
with the corresponding human moods and emotions.

her

message,
separated
is famous
all along

The bulk of lyrical poetry, however, is in single
miniature stanzas, which suggest strong]
the
didactic sententious
proverb poetry which the
Hindus also cultivated
with great success,
In
fact the most famous collection of such stanzas,

that

of

Bhartrhari,

consists

of

lyric,

didactic,

and philospphic poems.
Bhartrhari, who lived in
the 7th cent. A.D., is perhaps the most remarkable
Hindu poet next to
Kalidasa,
His stanzas, 300 in number, are divided into three centuries—
the ‘Century of Love,’ the ‘Century of Wisdom,’ and the ‘Century of Resignation.’
There is no action in these stanzas
Ever and again, within the narrow frame of a single stanza, the
poet pictures the world of him for whom the wide universe is
summed up in woman, from whose glowing eyes there is no
escape.
But, after singing woman's praise in every key, he
finally declares that he Kiss become an altered man.
Youth has
gone by; his thoughts, freed from infatuation, are all for contemplation in the forest, and the whole world he accounts but
asawispofstraw.
=
©
|
;
.

The second master of the erotic stanza is Amaru,
author of the Amarusataka,
or ‘Century
of

Amaru.’ He also is a master at depicting all the
moods of love: bliss and dejection, anger and
devotion.
None of the Indian lyrists treats love

from the romantic or ideal point of view; it is _

always sensuous love. - But a certain delicacy of
feeling and expression, aswell as a sensitive
appreciation of those
qualities of love which
attract irresistibly, only finally to repel, lifts their
stanzas above the coarse or commonplace.
It is
Hindu ‘minne-song,’ flavoured with

the universal,

though rather theoretical, Hindu pessimism.
19. Didactic poetry.—Even in erotic lyrics the
Hindu’s deep-seated inclination towards speculation and reflexion is evident. This has not
only been the basis of that which is best and
highest in their religion and philosophy, but it has
assumed shape in another important product of
their literature, the gnomic,

didactic, sententious

stanza, which may be called the ‘Proverb.’
Bohtlingk (Ind. Spriiche, Petrograd,

O. von

1870-73)

col-

lected from all Sanskrit literature some 8000 of
these stanzas. They begin with the Mahabharata,
and are particularly common in the moral envoys
of the fable literature. Their keynoteis again the
vanity of human life, and the superlative happiness
that awaits resignation.
The mental calm of the
saintly anchorite who lives free from all desires in
the stillness of the forest is the resolving chord
of human unrest. But for him who remains in the
world there is also a kind of salvation, namely,
virtue. When a man dies and leaves all behind
him, his good works alone accompany him on his
journey into the next life (metempsychosis).
Hence the practical value of virtue almost overrides the
pessimistic view of the vanity of all
human action. These gnomic stanzas are gathered

up

into collections such as the Sdanti-sataka, or

or

‘Hammer

' Gentury of Tranquillity,’ or the AMoha-mudgara,
of

Folly’;

but

the

ethical

saw

is

really at home in the fables of the Pavichatantra
and Hitopadega. These works are paralleled by
Buddhist compositions (see below).- In fact, a
Buddhist

collection

of

this

sort,

the

Dkamma-

pada, or-‘ Way of the Law,’ contains Pothaps the

most beautiful and profound words of wisdom in
all Hindu literature.
:
:
20. The drama.—The drama is one of the latest
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yet one of the most interesting products of Sanskrit literature.
With all the uncertainty of literary dates in India there is no good reason to
assume for this class of works a date earlier than
the 5th or 6th cent. of our era.
Certain Vedic
hymns in dialogue are all that the early periods of
Hindu literature suggest asa possible partial, yet
very doubtful, basis for the drama.
The Sanskrit
word

for ‘drama’

is ndiaka,

from

the

root

nat,

nart, ‘to dance’ (whence ‘xautch girls,’ ete.). The
word therefore means literally ‘ballet.’
It is not
doubtful that dances contributed something to the
development

of the

drama.

In various

religious

ceremonies of earlier times dancing played a part ;
at a later time the cult of Siva and
Visnu, and
especially of Siva’s incarnation Krgna, was accompanied by Ppantomimic dances. These pantomimes
reproduced
the heroic deeds of these gods, and
were accompanied by songs. Popular representations of this sort, the so-called ydtras,
have survived to the present day in Bengal.
They
are
not .unlike the mystery-play of the Christian
Middle

Ages, and

passion-play.

their modern

continuation, the

The god Krsna and Radhi, his love,

are the main characters, but there are also friends,

rivals, and enemies of Radha.
Tho yatras, a mixture of music, dancing, song, and improvised dialogue, while unquestionably in some way connected
with the origin of the drama, are nevertheless
separated by a very wide gap from the finished
product of the n@faka as it appears in such works
as the Sakuntaldé of Kalidasa, or the Mrchchhakatiki, ‘Clay Cart,’ of Sidraka.:
Do.
:
It is still a moot question whether Western
(Greek)

influence,

particularly

Comedy of Menander

Terence),

has

not

the

New

Attic

(as reflected in Plautus and

in

some

measure

contributed

to the shaping of the Hindu drama.
It is known
that Greek ‘actors followed Alexander the Great
through Asia, and that they celebrated his victories
with dramatic
performances. After the death of
Alexander Greek kings continued to rule in N. orthWestern India.
Brisk commerce was carried on
between the west coast of India and Alexandria,
the later centre of Greek literary and artistic life.
Greek art and Greek astronomy certainly exercised
strong influence upon Hindu art and science.
The
chief points of resemblance between the Hindu
drama and the Greek comedy are as follows.
The
Hindu drama is divided into acts (from one to ten),
separated by varying periods of time; the acts
proper are preceded ‘by a prologue spoken by the
stage manager (siitradhdra).
The stage was
simple rostrum, not shut off from the auditoriuma
by a curtain, but, on the contrary, the curtain

was
- in the background of the stage; it was called
yavanika—that is, ‘Greek curtain’ (lwvex}).
The
characters of the Hindu drama resemble in some
respects those of the Attic comedy.
There are
courtesans and - parasites, braggarts and cunning servants.
specially the standard comic
figure of the Hindu drama, the vidisaka, the
unromantic friend of the hero, compares well with
the go-between, the servus

currens, of the Grieco-

Roman comedy.
The vidiisaka is a hunchbacked, bald
dwarf of halting gait, the clown
of the
piece.
Though a Brahman b
birth,
with maliciously humorous intent, he Joes not
speak

Sanskrit, but

the

popular

dialect,

Prakrit,

like the women and the inferior, personages of
the drama.
He plays
the unfeeling realist, intent
upon every form of bodily comfort, especially a
good dinner, to the hero’s sentimental flowe
romanticism,
Although it is just
possible that
one or the other feature of the Hindu drama

may be due to outside

influence, the inner
is certainly national and Indic. The themesmatter
are,
for the most part, those of the heroic
legend in the

and

Classical

Sanskrit)

epics, or they move

in the sphere of actually ex-

isting Hindu courts.

The themes, at any rate, are

not different from those of other Hindu literature.
They show no foreign
admixtures.
It must not be
forgotten that certain general coincidences between
the drama and the theatre of different peoples are
due to common psychological traits ; hence genuine
historical connexion in such matters requires the
most exacting proof.
.
.
.
. The chief dramatic writer is Kalidasa, the incomparable Hindu poet, master at the same time
of epic and lyric poetry (see above). Three dramas
are ascribed to him: the
Sakuntald, the Urvasi,
and Mdlavikagnimitra, or ‘Malavikai and Agnimitra.’ From a time somewhat earlier than Kalidasa comes the drama Mychchhakatika, the ‘ Clay
Cart,’ said to have been composed by king Siidraka,
who is praised ecstatically as its author in the
prologue of the play.
Similarly, during
the 7th
cent. A.D., a king named Harsa is said to have
composed three existing dramas: the Iatndvali, or
‘String of Pearls”;

the Nagdnanda,

a Buddhist, and whose prologue
Buddha; and the Priyadarsikd.

whose hero is

is in praise of
From the 8th

cent. A.D. date the dramas of Bhavabhiati,

a South

Indian poet, the most distinguished dramatist next
to Kalidisa and Sidraka.
His most celebrated
compositions are the Mdlatimddhava, or ‘ Mialati
and Madhava’; and the two dramas Jfahdviracharita and Uttararémacharita, both of which deal

with Rima, the hero of the Ramayana.
Finally
may be mentioned Visikhadatta, the author of the
Mudrdrakgasa, the ‘Seal of the Minister Raksasa,’

a drama

of, political

intrigue,

whose

conposition

also dates from the 8th century.
:
- * Action is the body of the drama’—such is the
dictum of the Hindu theorists.
Precisely what
we should call dramatic action is not the prominent quality of the greatest dramatist of them all,
Kalidasa. His dramas are rather distinguished by
tenderness of feeling and delicacy of touch.
They
are lyric rather than dramatic.
The action is
slow, the passions profound but not elemental.
The deepest feelings are portrayed in delicate
forms .which never approach violence or coarseness, but, on the contrary, are over-nice.

At

the

must

and

its

height of the situation, perhaps in profound misery,
the hero and the heroine still find time to institute
comparisons between their own feclings and the
phenomena of nature.
There is indeed a plethora
in them all of mango-trees and Sirisa -b ossoms,
of creepers and lotus, of bimba-lips, of gazelles,
flamingoes, and multi-coloured parrots.
But we
bear

in

mind

the

climate

of India,

almost frenzied flora and fauna; then this excess
will seem less extravagant.
Kalidisa’s dramas
are always artistic and finished, and their beanty
strongly
suggests the genius of Goethe.
The
single
Hindu drama which calls to mind a real

ynodern drama, is the ‘Clay

Cart,’ ascribed

to king

idraka, whose persons, diction, and action, more
than those of any other Hindu play, remind
one
of Shakespeare (see DRAMA [Indian}).
21. Fables and stories.
— No department of
Hinda literature is more interesting to the student

of comparative literature than that of the
fables
and fairy tales. There is scarcely @ single motive
of the European
fable collections
that does

not appear in the Hindu

collections.

The study
of the migrations and relations of fables
fairy tales was first elevated to the position and
science by Theodor Benfey in his work on ofthea

Paitchatantra (Leipzig, 1859).

On the

hand,
the proverbs and instructions which other
into the fables present the best and mostare woven
practical
Picture of Hindu ethics.
The most important and
extensive collection of fables and tales
is Buddhistic, being written in Pali. This collection
is

LITHUANIANS
designated as the Jatakas, which seems to mean
‘Birth Stories.’ Buddha is made to a pear in
every one of them as the wise or success
person

"or animal of the fable;

he himself points the

moral (see JATAKA).
The two most important
Sanskrit collections are the Paitchatantra and the
Hitopadesa, The Pafchatantra, or ‘Five Books,’
the most celebrated Sanskrit book of this sort,
existed at least _as early as the first half of the
6th cent. A.D., since it was translated by order of
king Khusri Anishirvén (531-579) into Pahlavi,
the literary Persian language of that time. It

thence passed into Arabic,

reek, Persian, Turk-

ish, Syriac, Hebrew, Latin, and German 3. and from
German into other European languages, The name
‘Pafichatantra’ is probably not original, but took
the place of ‘Karataka and Damanaka,’ or'some

similar title, derived from the names of the two
jackals

prominent in the first book. This may be
surmised, because the title of the Syriac version is
‘Kalilag and Damnag,’ of the
bic version
‘Kalilah and Dimnah,’ Both the Pafchatantra
and the HitopadeSa, or § Salutary Instruction,’

were
originally intended as manuals for the instruct
ion
of kings in domestic and foreign policy.
The
Hitopadesa, said to have been composed by Narayana, states that it is an excerpt from the Paiichatantra and ‘other books.’
The most famous collection of fairy tales is the
very extensive Kathdsaritsdgara, or ‘Ocean
Rivers of Stories,’ composed by the Kashmirianof

poet Somadeva,

about A.D. 1070.

This is in

$
three much shorter collections are in prose. verse
The
ukasaptati, or ‘Seventy Stories of the Parrot,’
tells how 8 wife whose husband is away, and
who is inclined to solace herself with other men,
is for seventy nights cleverly entertained and
deterred by the sto
- ry
telling parrot, until her
husband returns.
The Vetala-paiichavimsati,
‘ Twenty-five Tales of the Vampire,’ is known or
English readers under the name of * Vikram andto
the Vampire.’ The fourth collection is the Simhasana-dvatrimsikd, or ‘Thirty-two Stories
the
Lion-seat’ (throne), in which the throne ofof king
Vikrama tells the stories, A noteworthy feature
of the Sanskrit collections of fairy tales, as well
as of the fables, is the insertion of a
number
different stories within the frame of a single narra-of
tive. This style was borrowed by other Oriental
peoples, the most familiar instance
the
Arabian Nights. A few prose romances being
of more
independent character may be mentioned in this
connexion. -The Dasakuméra-charita, or ‘Adventures of the Ten Princes,’ a story of common
life and a very corrupt society, reminds one of
the
Simplicissimus of Grimmelshausen.
Its author
Dandin, and it probably dates from the 6th cent.is
A.D.
The Vdsavadatta b Subandhu, and
Kddambariby Bana, are hi ly artificial romancethe
s;
the latter narrates, in stilte language
compounds, the sentimental love-story and long
of an ineffably noble prince and the equ
ineffably
beautiful and virtuous fai
princess Kadambary
These works are known as ¢.

rita, ‘narrative’; the

same name is also used for chronicles
historical literature of inferior grade. Theor quasinearest
approach to history, in our sense of the word,
the Rdjatarangini, or the Chronicle of Kashmir is
,
by Kalhana, from the middle of the 12th cent.
22, Scientific literature.—India abounds in a.p’
forms of scientific literature, written in tolerablall
good Sanskrit, even to the present day. One of y
the
characteristics of the Hindu mind is that it never
drew the line between literary creation and scientific presentation, so that it is not easy to mark off
from one another belles lettres and scientific litera.
ture. The ancient legal books of the Veda (see
xbove) continue in the more modern poetical
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Dharmasastras and Smrtis.
Of
the Law
Books of Manu and Yjiiavalkya these
(see above) are
the most famous examples ; Manu specia
lly
enjoys
great authority to this day. Rooted
in
Upanigads are the sutras, or rules, of the sixtha syste
ms
of Hindu philosophy, and their abundant
expositions. Grammar, etymology, lexicography
, prosod » Thetoric, music, and architecture
all own a
technical literature of wide scope and impor
tance,
and the treatment of most of these shows
ing tendency to assume metrical form, Thea surprisear iest
works of an etymological and
phonetic character
are the Vedic’ glosses of Yas a, the
so-cal
led
Naighantukas and the Nirukta, and the
Prati.
Sakhyas, or Phonetic treatises pertaininy
to
treatment of a Vedic text in a given school the
or
Sakha (see above).
Later, but far more important,
is the Grammar of Panini, one of the greate
st

grammarians

of all

times,

and

his comme

rs
Katyayana and Patafijali. Mathematics ntato
and astronomy were cultivated from very early
;
the so-called Arabic numerals camé to the times
Arabs
from India, and were designated by them as Hindu
numerals.
Indian medical science ‘must
begun to develop before the beginning of have
the
Christian era, for one of its chief authors, Chara
was the head physician of king Kaniska in ka,
the
Ist cent. A.D.
he germs of Hindu
Science reach back to the Atharvaveda.medical
The
Bower Manuscript, one of the oldest of Sanskr
manuscripts (probably 5th cent.. A.D.), contaiit
passages which agree verbally with the works ns
aéruta and Charaka, the leading authorities onof
this subject.
.
.
LiITERATURE.—The most convenient sketch for
English readers
ig A. A. Macdonell's thoroughly competent History
of Sanskrit
Literature, one of the volumes of ‘Short Histori
tures of the World,’ edited by Edmund Gosse es of the Litera(London
, 1900).
The bibliographical notes at the end of the book
tomore extensivestudy. Readable and popular are a safe
in
style
is
R. W.
Frazer's Literary History of India
ndon, 1898). Max Miiller’s Hig
of Ancient Sanskrit
Literature? (London, 1860)
deals only with the Vedic period, and was import
but is now antiquated. A. Weber's History of ant in its day,
Indian Literature (from the German by T. Zachariae, London
, 1878) is a learned
and technical work, not at all adapted to the wants
of the general
reader; it represents the state of knowledge
of a quarter of
century ago.
The German work of L. v. Schrd: er, Indien a
s
Literatur und Cultur (Leipzig, 1887), contain
s a fuller, very
instructive, and readable account of Hindu literat
ure;
copious
translations and digests of the texts themselves
very helpful. The more recent treatises are H. render this work
Literatur des alten Indiens (Stuttgart, 1903), Oldenberg, Die
and V. Henry,
Lea Littératures de 0Inde (Paris, 1904), both
excelle
having in view more particularly xsthetic valuati nt treatises,
on of
literature.
Still more recently there have appeared three Hindu
parts
of M. Winternitz’s Geschichte der indisch
en
Littera
tur (Leipzig, 1908 ff.), a most satisfactory and instruc
tive
book.
‘The
GIAP, commenced under the editorship
continued after his death by F. Kielhorn of G. Bihler, and
and others (Strassburg, 1896 ff.), covers the entire domain of Indo-A
and contains authoritative information concern ryan antiquity,
ing many points
and problems of Sanskrit literature.
:

MAuvRicE BLooMFIELD.
LITHUANIANS AND LETTS.—1. Ethno
graphy.—The Lithuanians and the Letts beloneto the Aryan family of peoples, and together with

the Borussians

or

Old

russians, who

became ex-

tinct in the 17th cent., form a distinct ethnological
group.- This
group, now generally called the
‘Baltic,’ had
already ramified into its several
divisions in its pre-historic period, and its unity
is now seen only in certain common elements of
popular tradition and in the s here of language—
as regards which, however, the Lithuanians exhibit a much more archaic type than the Letts.
The original home of the Lithu-Lettish or Baltic
race was probably the basin of the lower Niemen,
and, as that district is virtually coterminous with
the Lithuania of to-day, while the Letts are found
in Courland, the adjacent Prussian littoral, the
southern half of Livonia, and Polish Livonia in
the government of Vitebsk, it would appear that
the Eettish branch had reached its present location
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_by

migrating to the

Charland

hand,

the

and

originally Finnish districts of

Livonia, and

Lithuanians

that,

remained

on

fast

the

other

upon

their

ancestral soil.
“
oo
.
aa
Numerically, neither member of the group is of
great account, nor is it likely that either was ever
important.
The Lithuanians number some one
and
a half million, about 120,000 of them being
in Prussia; the Letts less rather than more—the
estimates varying from 1,200,000 to 2,000,000.
In

a physical respect both branches are mixed, though
the mixture has been in no way detrimental to
them, since many individual Lithuanians and Letts
still exhibitall the distinctive marks of pure Aryan
descent, while the rest, men and women alike,
are generally self-reliant and sympathetic, wellformed, and often even handsome.

2. Political history.—The historical fortunes of
the two peoples have run in quite distinct courses.
(a) Lithuantan.—The history of the Lithuanians
opens in the 11th cent. with prolonged frontier
wars with Russia, from which, however, they
emerged so successfully, and with their integrity
still

so

far

complete,

that

one

of

their

princes,

Mendowg (recognized by Pope Innocent Iv. as king

of Lithuania), actually contemplated the founding
of a united Lithnu-Russian State.
This design,
however, was frustrated by Mendowe's death (1263)

and by: internal embroilments.
evertheless, it
was at length brought to realization by the government of the Grand-duke Ged min (+1341); and
then, under the leadership of his sons, Olgierd
(whom his brothers recognized as sovereign Grand-

duke) and Keistut, the young

nation succeeded in

extending its sway from the
Baltic to the Euxine,
and from the Polish Bug to the Ugra and the Oka,
though it did not include the western districts
(Nadrauen,

Schalanen,

and

Sudauen),

which

the

Teutonic Knights had brought under their control
during the years 1274-83,
At

the death

of Olgierd, in 1377, his

place was

taken by his favourite son, Jagiello, who, owever,
soon quarrelled with Keistut (+ 1382) and with his
son Witaut,

the

outcome

of the dissension

being

that the latter became the real lord of Lithuania,
although nominally the soverei
ty of Jagiello
was not thereby infringed. Jagiello had shortl
before (1386) married
edwig, queen of Poland,
thus opening
the way for a political alliance
between Lithuania and Poland which seriously
threatened the independenceof the former. Witaut
strained every nerve and took all available measures to avert this danger.
Not only did he seek
to promote the independence of his country in a
political sense, but he also endeavoured, by work.
ing for a union between the Greek and Roman
communions within its borders, to make it ecclesi-

astically self-dependent.
While these endeavours
proved to be in vain, they won him the confidence
of the Utraquist Hussites in such measure that
upon the death of King Wenceslaus they offered
him the Bohemian crown, and it was only the
unpropitious political conditions of the time -that
prevented his acceptance of it. -He was now all
the more ready to assume the crown of Lithuania,
which,

indeed,

the

Emperor

Sigismund,

with-a

view to the complete severance of that country
from Poland, had thrice offered him already. ‘Here,
again, however, Witaut was disappointed, as Poland intercepted the passage of the party which was
conveying the crown to‘ him, and ie died shortly
afterwards (1480)—four years before Jagiello, who,

as Queen Hedwig’s consort, had at her death (1399)
become king of Poland. -’
Oe
Se

In the succeeding period the Lithuanians re-

peatedly took occasion to assert their independence
in relation to Poland, but this did not prevent the
principality of Olgierd from gradually becoming a
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Polish feudatory.

Witaut himself had been re-

eatedly compelled by the necessities of war and
by external troubles to make concessions to Poland,
and his successors, under the increasing pressure
of the steadily growing power and rapacity of
Moscow,

.were

forced

in

even

larger

measure

to

purchase the help of Poland by ever closer fusion
with

that

State.

These

rulers, moreover,

almost

without exception bore the name of Jagiello, and
united in their individual persons the Grand-dukedom of Lithuania and the crown of Poland. The
eventual result. was the incorporation of the two
countries in a single political organism whose fortunes were controlled
by a common Diet.
The
incorporating union was effected at the Diet of
Lublin in 1569.
uae
(2) Lettish.—At the very outset of Lettish history
we find the merchants of Liibeck taking steps to
find an outlet for their commerce in the district
of the Lower

Dvina,

and

they

were

followed

by

German
missionaries, who
there founded the
earliest Christian settlements.
While these attempts a6 colonization were not at once greatly
successful,

they

had,

nevertheless,

the

elfect

of

making Livonia known to the West, and of directing against that heathen land the enthusiasm for
war against unbelievers which in that period of
the Crusades dominated the thought of Christen.
dom. Itwasowing to this enthusiasm that Albert,
canon of Bremen (+1229), was able to secure a
ermanent

footing

in

Livonia

(1200),

and

as its

Bisho
supported as he was by constant immigration from
ermany and by the Livonian Order of
the Sword (founded in 1202)—to establish there a
German

colonial

State,

which

was

recognized

in

1207 as a frontier-district of the Empire.
Its
suzerainty was shared by Albert and the Order in
such a way as to make the power of the bishop
preponderant ; but this position of matters was
undamentally altered when, in 1237, the Livonian
Order was merged in the Order of the Teutonic
Knights, the latter thus adding the domain of the
former to its own.
Taking as its model the
Prussian State, in which it alone held the reins
of sovereign authority—the bishops themselves
being subordinate to it—the Teutonic Order sought
to curb the episcopal power among the Letts, and
it was all the more successful in this policy
as it
managed to subjugate the hitherto unconquered
heathen districts.
‘The process of subjugation, so

far as the Lettish provinces, Livonia and Courland,
were concerned, was virtually completed by 1290.
The Order, nevertheless, did not thereby
win re-

pose, but had constantly to take the field

unfriendly

neighbours,

and, as the

against

fortune of war

was on the whole unfavourable to it, while its
powers were sapped by internal dissensions, and
the secularization of its Prussian territory in 1525
isolated its Livonian domain, its authority
in
latter also was at length completely shattered. the
In
1562 Livonia became a Polish province, while Courland, as a hereditary feudal duchy of Poland,
came
into the power of the last Master of the Livonian
part of the Order, Gotthard Kettler. Finally,
both
provinces became subject to Russia.
we, ‘ Ecclesiastical history.
— Thus, while the
estern’ Lithuanians and the Letts came
under
German
control

Eastern—now

in

the

18th ‘cent.,

Russian—Lithuania

the

whole

of

was brought
into close relations’
with Poland a centu:
later,
and accordingly, as was to be expected,
the two
divisions came to diverge widely from
not only as regards their language, but each other,
also in the
moral, and -most of all in the religious, sphere.
Eastern Lithuania, which at the time
of
Keistut’s
death was almost entire] pagan, was
thrown open
to Christianity by Jagielle, who himself
braced that faith at his marriage with had emHedwig,
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and strove with all the zeal of a new convert to
’ propagate it among his own people of Lithuania;
they
became more and more closely bound to
Poland, and the Church

of the Polish

Lithuania became

a Roman

spiritual
Russian

Catholic country, and

of demonic

such, except to a very small extent, it has always
‘remained; its non-catholic population consists
only of a small number of. Lutherans, who were
won to that communion through efforts directed
from Courland, and of some 40,000 adherents of
the Reformed Confession, whose forefathers were
induced to renounce Roman Catholicism under the
influence of Prince Nicholas Czarny Radziwill.
The ecclesiastical history of the Western Lithuanians and the Letts took a different course,
As
in the Prussian territory
of the Teutonic Knights,
‘which under the Grand-Master Margrave Albert of
Brandenburg became a secular Protestant duchy
in 1525, soin Livonia and Courland the Lutheran
teaching was enthusiastically welcomed, and, in
fact, won universal acceptance in both provinces.
Most

of the

inhabitants

remained

faithful

Besides the worship of woods an

(Lith. wélés ; Lett. welyi) continue

marry), and, above all, by graves dating from
heathen times, which often contain the remains of
both rider and horse, and are furnished with wea-

pons and implements, thus
to the belief that the dead
condition not unlike that of
the majority of these graves

ashes,

the thunder-god, who

to

.

.

Gt

.

.

toe

4

Noa,

.

need have no hesitation in assuming that

the ancient religion of the Lithuanians and of the
Letts alike recognized the existence of other divine
beings, and the way in which these are associated
shows that they originated in the observation of
nature and human life. But, with the exception

of Ldime,-the

goddess

of fortune, none

comes down to us undera common

of them

Lithu-Lettish

they

pointing conclusively
continue to exist in a
their earthly life. As
contain skeletons, not

likewise show that the Lithu-Lettish

peoples believed in the resurrection of the body.
As to the situation of the Lithn-Lettish abode of
the dead, there seems to have been no general
agreement, some data suggesting the sky, others a
nether world. In various focalities we
find traces
of a doctrine of metempsychosis.
.
Whether the cult had a special class of priests
cannot be made out.. It had certainly no temples
in the proper sense, and the ‘ sedes sacrm’ of which
we hear should probably be regarded as slight
erections in which fire was kept burning. Sacrifices
were common, and were ofiered not only by way
of petition and thanksgiving, but also as propitiations; to judge from the Lettish designation, feedi
(‘blossoms’),

Lithuanian
belief, Perktinas’s aunt washed the
wearied and dust-covered sun, who was once called

.

about

torical evidence, but also by certain features in folk-

presided over the heavenly bodies, and was regarded

‘We

to move

song (as, ¢.g., the notion that disembodied spirits

waters, of

the daughter of God, and who herself had sons and
‘daughters; in popular songs these play a great
part as mystic powers, but are always represented
23 human in all respects. We hear fre uently also
-of the ‘children of God,’ and it would seem that
the mythological imagination did not distinguish
between the latter and the ‘children of the sun.’
The sun, nevertheless, was not regarded as the
wife of déwas (or of Perkunas), as appears not onl
from what has been said, but also
from a Lettis
folk-song which tells how, when Perkinas set out to
find a wife beyond the sea, he was attended by
the
sun, bearing’a dowry-chest. The' Letts, again,
believed that Perkiinas was a polygamist, and
in
anotherof their folk-songs he is said to have as
many wives ‘as the oak has leaves,’ though none
of them plays an independent part in the mytho0

While

among theliving—an idea that is undoubtedly very.
ancient, as it is attested not only by distinct his-

to it,

According

VYelns).

regarding countless occurrences of daily life, and
not least in the idea that the spirits of the dead

He was regarded generally

with a sword.

Lett.

in witches (régana, ‘seeress *), in the practice of
casting lots (Lith. btr¢i;' Lett. durt), in notions

‘as armed,
An ancient olk-song tells that, when
the moon was unfaithful to his wife, the sun, and
became enamoured of the morning star, Perkinas

-cut him in pieces

as the laumes (‘ fairies’)

of a devil (Lith. Wélnias;

as the highest supramundane power, but sometimes, like @eés in Homer, he was a distinct mythological figure, and as such probably identical with
Perkinas (Lett. Pérkohns),

beings, such

that conception never became perfectly distinct, it
nevertheless formed so definite an antithesis to the
idea of ‘God’ that we cannot doubt the presence
of a dualistic element in the Baltic cult,
.
Corresponding to the belief in demonic beings,
superstition of a’more general kind was, and still
is, very prevalent. It manifests itself in a belief

trees, stocks, and stones, of fire and household
snakes, we find a belief in the personality of the
heavenly bodies, especially the sun, as also in the
existence of divine beings who control all created
things. Pre-eminent among these divine beings
was ‘God,’ designated by the primitive Aryan
name déwas (Lat. deus).
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and the piikis (‘ goblin,’ ‘ flying dragon’), and it is
equally certain that the Lithu-Lettish religion was
dominated from primitive times by the conception

so that Protestantism is to-day almost universal
among the Letts.. The only exceptions are found
in localities where Roman
Catholicism was able to
gain a footing under the protection of Poland, or
where proselytes have been won by the Russian
‘State Church,
.
ot
4. Early religion.—The religion which prevailed
among the Lithuanians and Letts prior to the
introduction of Christianity was a developed naturecult,

LETTS

name, and we must be the more cautious in connecting such. beings with the ancient religion
because many of the divine names of the LithuLettish mythology
rest upon the misconceptions or
fabrications of later: times. :. There is adequate
evidence, however, for an early belief in a number

Court and

the Polish State soon gained complete
anthority among them.
In this. way

AND

the

offerings

would seem

to

‘have

consisted originallyof flowers and fruits, but we
have historical evidence that there were from the

first other kinds

of sacrificial gifts, while, if not

among the Letts, yet among the Lithuanians and

Borussians, we find traces even

of the practice of

human immolation. - .
Ts
.
‘5. Sociological features,—Our data regarding
the political and social conditions,’
the prevailing
sentiments and morals, of the ancient Lithuanians
and Letts are not sufficient to enable us to give a
full and clear account of their civilization,
With
varying degrees of certainty, however, we ma
make. the following statements regarding their
mode of life: they were efficient in war, and were
divided into numerous clans or cantons governed
by chieftains; they lived by tillage, cattle-rearing,
end hunting, and practised all manner of handicraft
and trading; they lived in separate homesteads,
and’ their. family life was of. the patriarchal

|.

type; marriage

was based

upon. the

purchase

and capture of brides, and, while the wife was
subject to the husband, she held a place of high

honour

among

her children ; finally, both

eoples

had a- remarkable liking for song, but did not
possess the art of writing. = 0:
:
6.. Literary development.—One result of the
lack of writing is that the Lithuanians and Letts
have absolutely no literary remains from heathen
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times. It was, in fact, only when the Christian
Church began to make use of texts written in the
native lancuages—long after the invention of
printing—that literary documents were at length
produced.
A Lithuanian and a Lettish translation

of the Lutheran Catechism—the former by Martin

Mosvidius, subsequently a clergyman, and published in 1547, the latter by various clergymen
belonging to Courland, in 1586—a Lithuanian
version of a Roman Catholic catechism by a canon
named Michael Dauk&a (1595), and a work translated by a protestant Lithuanian nobleman named
Pitkiewicz (1598), are the earliest. known writings
in the Lithu-Lettish languages. Like most of this
earlier literary work, the further development of
Lithu-Lettish literature was long due to clergymen, and thus, naturally enough, that literature,
even when it is not of a distinctively religious
character, is in its earlier stages largely pervaded
by Christian feeling and moral earnestness. Among
the Letts the most outstanding f
e of the earlier
secular litera
wasture
Pastor
G.F Stender(1714-96);

among

the Lithuanians, Pastor Christian Donalitius

(1714-80), the distinguished author of a poem entitled ‘The Seasons.?
As contrasted with this
earlier stage, contemporary secular literature is

entirely

modern in its

point of view, as it not

only

(dainos),

the

bears the impress of the social revolutions of last
century, but is informed by the spirit of a national
consciousness, and aims at the independence and
enlightenment of the Lithuanian and Lettish
peoples. This progressive movement, which proceeded at first but slowly, has within recent decades
become very vigorous, and alike in the field of
politics and in that of letters has produced great,
if not always good, results. Not a little of the
poetic production of Lithuanian and Lettish writers
1s well worth the attention of foreign readers. Yet
.even the best of it is not to be compared in poetic
quality with the lyrical survivals of the earlier
eras, falling far short of _the beauty of many
Lithuanian

folk-songs

and

also

of

charm of the countless Lettish lyrics in quatrains
(dfeesmas).

Litzrature.—Scriptores rerum prussicarum, 6 vols.
Lelpzi
1861-74; A. Gua
fa, Sarmatie Europes descriptio, 8 tyer,
1581; A. Bezzenberger, Litautsche Forschungen,
Gottingen,
1882; A, Leskien and K. Brugmann, Litauische
Volkslieder
und Mdrchen, Strassburg, 1882: G. H.
F. Nesselmann,
Litauische Volkslieder, Berlin, 1853; A. Mierzyaski
,:
Zrédla
mytologit litewskiej, Warsaw, 1802-06; A,
Tausend
lettische Ratsel, Mitau, 1881; kK Baron—H. Bielenstein,
Wissendorf
f, Latwju
dainas, Petrograd, 1894 ff.; V. Andreyanov,
Lettische Volksliederund Alythen, Halle, 1896; A., E., and
auf dem Gebiete der lettischen ArchdologtH, Bielenstein, Stud.
Mythologie, Riga, 1896; W. Mannharde. , Ethnographie und
‘ Die lettischen Sonnenmythen,’ in ZEB vii. [1875]; M. Praetorius,
Delicte prussica,
oder preussische Schaubiihne, ed. Ga
extracts)
W. Pierson,
Berlin, 1871; A. Bezzenberger,
Literatur,’ and
E. Woiter, ‘ Lettische Literatur,’ ‘ in Litauische
Kultur
der
i. 9, Leipzig, 1908; R. Trautmann, Die altpreuss. Gegenwart,
Sprachdenkmiller, Gottingen, 1910. ia list ot jatho-Letti
gh icities, with
eference
early literature, is given
- So
Usener, Gétternamen, Bonn, 1896,
7
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x. Chief dates in his life.—John

Locke was_born on 29th
August 1632, at Wrington, Somersetshire.
Brought up at
home till the age of fourteen, he was then
sent to Westminster
Church, Oxford,
ships in Greek and Rhetoric, his interest
more to scientific and medical studies, s eventually turned
His connexion with
medical practice happened in 1666 to
bring him into contact
With Lord Ashley,
afterwards Earl of Shaftesbury,
who figured
80 prominently 4 the polities of Charles
11.8 rl
; and the
meeting had an important influence
on
Locke’s
fit
. In the
following year Locke went to
London
capacity of confidential adviser
to Shafte
ftesbury
sbury himsel
bese fele
and

tutor to his son, while he was also engaged in Political work

and held some appointments.
Shaftesbury was
dismissed from
office in 1673, and in 1675 Locke had to go to France for his
health. He remained abroad for four years, staying chiefly at
Montpellier and Paris, but in 1679 returned to England to aasist
Shaftesbury once more.
The two years that intervened before
the statesman’s fall and flight were stormy, and, though Locke
had disapproved and probably kept clear of the final plots, he
thought it prudent in 1683 to betake himself to Holland, nor

did he return until the Revolution had made itsafe to do so in

1689, The two years 1689-90 saw the publication of the great
Essay and two others of his principal works, and thus consti.
tute a sort of literary epoch in his life. From 1691 onwards
he lived more in retirement, and chiefly in the family of Sir
Francis Masham, at Oates, in Essex.
He was in great favour
with the new government, and for four years (1696-1700) held
the well-paid appointment of a Commissioner of
Trade. Failing

health compelled his retirement from this office.
took place at Oates on 28th October 1704.

His death

2. Characteristics as a thinker and writer.—
‘Perhaps no philosopher since Aristotle has represented the spirit and opinions of an age so completely as Locke represents philosophy and all
that depends upon philosophic thought, in the
18th cent.—especially in Britain and France’ (A,
C. Fraser, Locke, Preface). Locke’s claim to be
regarded as thus representative may be based alike

on the variety of the subjects on which he wrote

—philosophy, education, politics, religion—and on
the aims and
qualities of his thinking,
In all
directions he exhibits the merits and the defects
which are attributed to the period.
He is impatient of authority and of ‘the jargon of the
schools,’ seeks to put aside preconceptions and see
the truth of things clearly for himself, believes
firmly that ‘ reason must be our last judge and guide
in everything,’ and desires sincerely to pursue truth
only and for its own sake,
On the other hand, he
has no adequate knowledge or appreciation of the
heritage of the past, accepts current assumptions,
distinctions, and doctrines without secing any
need to test them, tends to bring ‘reason’ down
to the level of reflective common sense, and is quite
ready to acquiesce in a very humble estimate of
its reach asa human faculty, Moreover, although
Locke was so eminently representative and exercised an immense influence on European thought,
he cannot be ranked very high asa philosophic
thinker. His thinking, though patient, laborious,
and candid, is fatally deficient in the two qualities
of thoroughness and system.
The deficiency is
partly explained, no doubt, by his occupation with
practical affairs, which interfered with continuous
philosophical pursuits, and partly, too, by the
irectly practical aims of much of his writing ; but
this practicalness of his aimsis itself characteristic.
Locke’s ‘discontinued way of writing’ goes also
to explain his
great fault as a writer—the endless
repetitions with which he wearies his readers.
In
the ‘Epistle to the Reader’ with which he
faced the Essay, he admits frankly that he has prebeen at great pains to correct the fault, and not
at
times he certainly seems to let his pen
almost as it pleases. But his faults are not run on
nected with real virtues —his intentness unconupon
expressing his whole thought fully and
clearly, his
desire to drive home his point and to gain
the fall
assent of the reader. When he writes
with any
care, his plain style is as excellent as
it
is
appropriate, and, when he is moved
to earnestness, he
writes with force and real impressiveness,
His
faults are seen at their worst in
controversial
writings, Although he professes his
his eagerness to
be shown his errors, he seems in point
of fact to
have been rather impatient of criticism.
He is too
much taken Up with exposing the misunderstand.
ings and misrepresentations of which
his critics

have been guilty to try to penetrate to the real
motives of their criticisms,
Hence his replies do
not carry

us much further, while even as polemics
they have their defects,
For, although
e very effective both in direct retort and Locke can
in irony,

117

LOCKE
he is too apt

to weaken

his case,

not merely

by

over-elaboration, but also by an insistence on the
letter of his own and his critics’ statements which
the reader feels to be petty and unprofitable.
3. The ‘Essay concerning Human Understanding’ (1690).—In the prefatory ‘Epistle to the
Reader’
Locke tells us how he was started upon the
line of inquiry which resulted, after some twenty
years of interrupted labour, in the publication of
the Essay. He was discoursing with a few friends
on a subject which he does not specify, but which
we know from another source to have been ‘the
principles of morality and revealed religion’ (see

raser’s ed. i. p. xvii).

The baffling character of

the difficulties which arose in the course of the
discussion caused Locke to ask himself whether,
before entering upon such subjects, it was not
rather

‘necessary

to

examine

our

own

abilities,

and see what objects our understandings were, or
were not, fitted to deal with.’ He took up the
task of this examination, and found it expand far
beyond his first expectations.
The aim of his
whole inquiry, however,
remained the same
throughout, viz. that determination of the certainty, extent, and degrees of human knowledge
which is the theme of bk. iv. of the Essay, and to
which all the rest of the work is subservient,
But before this theme could be dealt with effectively certain preliminary matters had to be cleared
up. To know is to have ideas about things—this
at

least, whatever

more.

If,

then,

we

are

to

arrive at right conclusions about the scope of
knowledge, we had best begin by examining this
medium

in which

alone

it

exists;

i.e,

we

had

better try to take stock of our ideas,! and see how
we come by them. To Locke it was plain that we
come by them only through experience. To convince the reader that our knowledge and our ideas

xii.) into’ ideas

of

tions,
By ‘modes’
ideas which, however
them the supposition
but are considered as
of substances:

such

modes,

substances,

and

rela-

are meant ‘such complex
compounded, contain not in
of subsisting by themselves,
dependences on, or affections

as are the ideas signified by

the words triangle, gratitude, murder.’ They may
be either simple (=unmixed) or mixed, according
as they are merely variations or combinations of
one

simple

idea,

or, on

the

other hand,

involve

different simple ideas; ¢.g., the different numbers
are simple modes of number or unity, whereas
ideas like gratitude and murder are mixed modes.
Under the above heads Locke proceeds to survey
and examine the most important ideas or classes
of ideas that enter into our knowledge.
The
classification is open to criticism in various ways,
but where it principally fails Locke is in dealing
with the more abstract and general categories,
such

as existence,

power,

unity, substance.

The

first three of these are said in ch. vii. to be simple
ideas derived both from sensation and from reflexion. But it is obvious that they are not really
comparable with

simple

ideas like

yellow or hot;

they are not sensible qualities.
Locke himself
speaks of the ideas of existence and unity as ‘suggested to’ the understanding by objects, and in
ch. xxi. the idea of power seems to be reached by
a process

in which

mind, we

are told

inference, as well as direct ex-

perience, plays a part. The general idea of substance seems inj like manner to be a result of
inference, if we are to give that name to a process
and a result which Locke describes in terms so
halting and dubious that it is not surprising that
his critic Stillingfleet took offence at them. The
(ch. xxiii.

§ 1f.),

takes notice

that its simple ideas go constantly together in
groups (the qualities that make up a single thing),
and,
‘not imagining how these simple ideas can
have no other source, Locke devotes bk. i. of the
Essay to showing that there are no ‘innate’ subsist by themselves, we accustom ourselves to
principles or ideas, unless we understand the term suppose some substratum wherein they do subsist,
‘innate’ in some sense which makes the assertion and from which they do result; which therefore
of such innate knowledge either insignificant or we call substance. Sothat if any one will examine
misleading. If there are no such innate ideas, himself concerning his notion of substance in
then we must look to experience and experience general, he will find he has no other idea of it at
only for the origin of all our ideas, and must try all, but only a supposition of he knows not what
support of such qualities, which are capable of
to trace them
back, one and all, to their source
therein. It is easy to underestimate the import- producing simple ideas in us.’
It was the ambiguous position of ideas like power
ance of Locke’s teaching on this point, but it
Hume’s
really constitutes one of his claims to be regarded and substance that Rave an opening for
sceptical criticism.
Throughout the long analysis
as the founder of modern psychology.
Yet it was hardly as a psychologist that Locke of ideas which occupies bk. ii. the modern reader,
himself was interested in the source and origin of accustomed to & more precise demarcation of the
sics, is
our ideas; it was rather because he thought that, provincesof logic, psychology, and me
by seeing how, and at what point, our ideas perplexed by the diftenlt of giving any one conemerge or are formed in the course of experience, sistent interpretation ‘of Locke’s procedure. . The
we should be better able to measure the know- analysis is not simply a logical dissection of ideas
ledge which we get by means of them. We should into their simplest constituents. Yet it is too
know, in short, what the actual experience is much influenced by the point of view of logical
analysis to be a truly genetic or psychological
from which the ideas are derived, and on which,
Finally, oth
therefore, the knowledge which we have by means account of the growth of ourideas.
of theideasis based. The results of Locke’s stock- interests are crossed by the further interest in
the
knowledge-value
of
our
ideas,
though
the last
taking of our ideas in bk. ii. can be here only
point of view takes us over to the theme of bk. iv.
summarized,
Thus the discussion of
primary and secondary
He finds that all our ideas may be traced back
to two great sources: sensation, which gives us qualities in ch. viii., and the discussions of power,
the ideas involved in our knowledge of the external substance, and identity in the chapters so named,
world, and ‘reflexion, which is the perception of are as definitely concerned with the knowledgethe operations of our own mind, and which gives value of our ideas, and with the nature of the
realities known by means of them, as any part of
us ideas such as those of reasoning, believing,
:
willing. The ideas derived from (one or both of) bk. iv.
bk. fii. (( Of Words’) Locke applies his analysis of ideas to
these sources may be either simple—such as the theIn interpretation
of the words by which we expressthem, The
ideas of yellow, thinking, pleasure, unity—or com- most striking feature of the book is the way in which the displex. The complex ideas are subdivided (ii. ch. tinction of real and nominal essence is applied to the names
1 The term ‘idea’ is used by Locke in a very wide sense ‘for
whatsoever is the object of the understanding when a man
thinks.” The equivalent in modern psychology is a term like
J. Ward's ‘ presentation.’
'

which signify mixed modes (¢.g., moral ideas) and substances
respectively. When we define man as a rational animal, we lay
down a certain abstract idea, or combination of abstract ideas,
by reference to which our application of the term ‘man’ is

determined.

This abstract idea is the ‘nominal essence’ of
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man. The nominal essence, then, is for Locke nothing more
than the statement of the meaning in which we intend to use
the general name, whereas the ‘real essence’ of a thing is the
real being or inner. constitution of the thing itself. Now in
Locke's view the ideas of mixed modes are ideas which we ourselves frame or put together at our own discretion. Therefore,
80 far as they are concerned, nominal and real essence coincide,
and there is nothing, unless the complexity or vagueness of the
ideas in question, to prevent us from stating their essence
exactly and completely.
But in the case of substances
we are
dealing with things which have a real essence, and, since in
Locke’s view their real essence is not known to us, we have in
their case no guarantee that the distinctions which we draw by
means of our abstract ideas or nominal essences will truly
represent the real lines of division among the things themselves.
In fact, by introducing the notion of essence at allwe are
assuming that there is a real division of things into species, and
this assumption is liable at any point to turn out untrue.
The
lines of division which we suppose to exist may be found to
break down.
Hence Locke concludes that in the case of eubstances our general names express merely the nominal essence.
‘The boundaries of species are made by men,’ though, of course,
we are guided in making them by those superficial resemblances
among things which nature presents to our view.
/
.

‘In bk. iv. we come at last to those conclusions
regarding the nature and extent of knowledge—or,
where knowledge fails, of probability or probable
judgment—to which the rest of the work had been
subsidiary.
Knowledge is defined by Locke as
‘the perception of the connexion of and agreement,
or disagreement and repugnancy of any of our
ideas.’ And of such agreement and disagreement
he distinguishes
four sorts; (1) identity or diversity
(e.g., ‘blue is different from yellow’), (2) relation

(c.g., geometrical equality), (3) co-existence (of
attributes in a subject or substance), and (4) real
existence ‘agreeing to any
idea’ (e.g., ‘God is’),

Farther, our knowledge of the agreement and disagreement of our ideas’ has different degrees of
evidence. It may be (a) immediate or intuitive—
and all certainty goes back to such intuition—or
(8) demonstrative, t.¢. reached by a series of steps,
and therefore in Locke’s view not quite so clear as
immediate intuition, even though each step has, or
ought. to have, intnitive evidence.
‘Lastly (c),
there is ‘sensitive knowledge,’ our knowle ge of
the particular existence of external things when
they are actually affecting our senses. . The last
degree of knowledge Locke regards as inferior to
the other two, though not open to'serious doubt.
Whatever falls short of these degrees of evidence
is matter,

not of knowledge,

but at the most

of

probability.
From these. Preliminary determinations Locke proceeds to a series of discussions in
which three problems are intertwined.in a way
that is rather

confusing

to.the

reader:

(1)

problem how far we can. have knowledge which theis
real in the’ sense of being authentic or valid, and

not a mere imagination, (2).the problem how
far
this real knowledge is also general or universal,

(3) the problem how far know edge which is real
the first. sense is also real in the further sense in
being a knowledge of real existence, i.e. a know-of
ledge of things which have a substantive existence
or reality. ‘The clue to Locke’s answer to all three
. problems lics in the sharp opposition which
he
makes between
our knowl
ge, ¢g., of
modes, where we are dealing with (complex) mixed
ideas
which are ‘archetypes of the mind’s own making,’

and our knowledge of substances and of real existence, where our. ideas refer to archetypes beyond
themselves.
In the former case our knowledge (of

relations among our

ideas) can be at once real

the first sense) and general, because it makes (in
no
further claim to be a knowledge of real existence

(of things) or co-existence (of attributes in things).

In the latter case our knowledge makes this further
claim, and is therefore far more restricted.
knowledge of the properties of a triangle orOur
of
the wrongness of murder is real and general,
though no perfect triangle could be drawn even
murder had ever been committed. But our or no
ledge of real existence and co-existence can knownever

be thus general.
As. regards real existence, we
have, according to, Locke, an intuitive knowledge
of our own.

existence, a demonstrative

knowledge

of God’s existence, and-a sensitive knowledge of
that of external things. But it is to be observed
that this knowledge is a knowledge of existence
and

not of substance,

for on

Locke’s

view we

do

not know the inner nature either of spiritual or
of material substance.
In fact, he offended his
orthodox readers by suggesting that, while we
may believe, we cannot know, that the soul (of
man) is immaterial.
The -inner nature (or real
essence) of material bodies he assumes to consist
in

a

certain

atomic

constitution;

and,

since

he

regards this as inaccessible to our knowledge, he
denies the possibility of physical ‘science,’ in the
strict sense of the term ‘science.’ Such ‘ knowledge’.as we have of material bodies is only of
the co-existence of their superticial pro

erties, and

does not go beyond probability, though it may be
extended and improved by experiment.
The subsequent development of. philosophy and
science has made many of Locke’s positions seem
strange to us. Our confidence in physical science
is far greater, our reliance on abstract demonstrations of ‘the existence of a God’ far less than his,
Above all, we have to be more careful about the
relation of ‘ideas’ to real existence and less ready
to separate and unite them alternately as suits our
convenience.
The weaknesses of
Locke’s comromise between common sense and philosophy
have been made so abundantly evident by later
criticism that it is hard to be fair to his real merits.
And yet itis to the suggestiveness of his treatment
of the problems of knowledge that later criticism
owes the advance that it has made on his positions,
4. Ethics and politics.—Locke’s contributions to

ethics

are

scanty

and

of little

value,

unless

we

credit to ethics the discussion of free will contained
in the chapter on power (bk, ii. ch. xxi.).
Certainly this discussion, in spite of the perplexities
which Locke candidly reveals to the reader, is full
of interest and instruction alike for the moralist
and for the psychologist.
But in ethics proper his
notion that morality is no less capable of demon-

stration than mathematics is an eccentricity, which

can be explained only
by his theoretical views
about our knowledgeof mixed modes, : It certainly
matches ill with his doctrine of moral obligation,
which recognizes no higher motives than those of
pleasure and pain, reward and punishment.
_Nowhere are the features of Locke’s thought
displayed more characteristically
than. in his
political doctrine.
Published early in 1690, the
«wo Treatisesof Government had a direct reference
to current politics.
The first was a refutation of
Filmer’s

lea, for the unlimited (paternal or hereditary) right of kings, the second, a defence
of the
Revolution.

Concerned only about the right of
the people to resist oppressive and arbitrary
rule,
Locke
is more than usua ly careless about thorough.
ness and system,
He accepts with easy credulity
the literal truth of a social compact,
with the
subsidiary doctrines of a state of
rights of the individual, and tacit nature, natural
consent of the

individual to submit to the established
government,
In one and the same sentence
(bk. ii. ch.
xiii, § 149)
he tells ua

that in'a constituted commonwealth
there can be but one supreme
power, which is the
legislative,’ yet that ‘the legislative
fi uclary power to act for certain being only a
ends, there
remains still in the
people a supreme
remove
or alter the legislative, when they power to
find
egislative act contrary to the trust reposed the
in
them.’
He
us (xi. § 134) that the legislative
1s ‘sacred andtellsunalterable
in the hands where the

community have once

it,’ yet admits that,
as a result of historicalplaced
changes, the legislative

LOCES
may cease to be representative and may therefore
stand in urgent need of reform (xili. § 157). And
then, to complete the reader’s confusion, he assigns
the task of reforming the legislative to that
royal prerogative whose arbitrary exercise he elsewhere denounces. In view of such incoherences
we must be content to take Locke's. treatise
primarily asa pamphlet for his own time; it has
at all events more historical than theoretical
importance. —
Ce
§ Toleration.—Locke’s writings upon toleration
serve as a link between his political and his religious doctrines. In 1689 he published in Holland
a Latin Epistola de Tolerantva, which was translated into English in the same year. Criticisms
(attributed to one Jonas Proast of Queen’s College,
Oxford) drew from Locke A Second Letter concern-

ing Tolerationand A Third Letter for Toleration in
1690 and 1692 respectively, and twelve years later
he had

even begun

longer,

the third

ments,

and it must

a fourth,

of which,

however,

only a fragment was written. The original letter
isa businesslike piece of argument, the second is
is very long

and

very

tedious.

Locke can see nothing at all in his ecritic’s arguindeed

be admitted

that the

position which the critic had chosen to defend was
anything but strong—viz.. that, in the case of
those who will not embrace the true religion, the
magistrate ought to employ force, in the shape of
moderate penalties, to compel them to consider the
error of their ways. Against this
position Locke
shows again and again that compulsion can produce only outward conformity, not inward conviction, that what was punished was therefore really
dissent and not

‘want

of consideration,’

that any

end which justified moderate penalties would
equally justify
the severest persecution where
moderate penalties failed, that ‘the true religion’
must for practical purposes mean the magistrate’s
own religion, and that the arguments by which the
critic sought to escape from these conclusions were
either circular or question-begging, , The practical
force of Locke’s

argument

sincerity of religious

lies in

this,

dissent makes

that

the

compulsion

futile, while the actual divisions among Christian

sects make it presumptuous, Philosophically these
considerations were reinforced and explained by
his view that in’ matters of religion there is no
certain (or demonstrative) knowledge, and that we

must be content with

‘a persuasion of our own

minds, short of knowledge’ (IV orks,

vi. 144).

But

that the

con-

he had also laid down clearly in the first letter the
religious ground that it is ‘in the inward and full
persuasion of the mind’ that ‘all the life and power
of true religion consists’ (P- 11). ‘I cannot be
saved by a religion that I distrust, and by a
worship that I abhor’ (p. 28).
;
7
It can

hardly

be

said,

however,

structive argument of the original letter is in itself
satisfactory. It is based on Locke’s narrow conception of the State as concerned with little but
the security of life and property, and as limited
in its functions by the supposed consent of the
individual,
His argument is qualified, too, in
ways which make its consistency doubtful.. Thus
it refuses toleration to atheists, because ‘ promises,
covenants, and oaths, which are the Jonds of
human society, can have no hold upon an atheist’
(p. 47), and, in effect, to Roman Catholics, because
their religion requires them to submit themselves to
a ‘foreign jurisdiction’ (p. 46). And this refusal
does not square very well with that ‘absolute
liberty, . . . equal and impartial liberty,’ which,
the reader was assured at the outset, ‘is the thing
that we stand in need of.’ Locke wants to separate
sharply and completely the spheres of the civil power
and the Church. As he denies to the magistrate
any right to prescribe articles of faith or forms
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of worship, so he condemns. those who ‘upon
pretence of religion’ arrogate to themselves any
peculiar authority in civil concernments: ‘I say
these have no right to be tolerated by the magistrate’ (p. 46).. But it seems strange that, with the
recent history of his own country in view, he should
not have recognized that an assertion of authority
in civil concernments was almost certain to be
made by the dominant religious sect, whatever it
might be. The magistrate who was not to tolerate
such ecclesiastical pretensions would hardly be
able to avoid meddling in matters of religion. Nor
was it to_be expected that any religious sect,
whether

Catholic

or

Puritan, which

was

firml

convinced that it alone taught the true way of life
and that its rivals were spreading pernicious
errors would quietly acquiesce in its exclusion from
the use and the control of the civil power. Asin
other

cases,

so here,

Locke’s

argument

makes

a

great show of robust common sense, but does not
go very deep, and involves large tacit assumptions. .
:
6. Religion.—One of these assumptions, nodoubt,

was that latitudinarianism of his own religious
views which found expression later in his Reasonableness of Christianity (1695). In that work he
seeks to show, by a great array of Scriptural
evidence, that the one and only gospel-article of
faith is this, that

Jesus is the Messiah, the promised

Saviour. To believe this, to repent of our sins, to
endeavour after a sincere obedience to the Saviour’s
commandments—these and these only are the
conditions required to make any one a Christian,
these and these only are the true ‘fundamentals’
of the Christian religion, viz. those ‘which

are to

be found in the preaching of our Saviour and his
apostles.’ Locke anticipates the objection that
belief, on the strength of reported miracles, in the
statement that Jesus is the promised Messiah is
merely a historical, and not a saving, faith; but it

can hardly be said that he sees the real force of the.
objection. He speaks, it is true, of the ‘oblation
of a heart, fixed with dependence on, and affection
to God’

as ‘the foundation

of true devotion, and

life of all religion,’ and describes faith as ‘a stedfast
reliance on the goodness and faithfulness of God’
(Works,

vii.

129,

131),

but

he does

not explain

sufficiently how this religious faith arises out of
the historical belief. He insists on the inability of
plain people, ‘the day-labourers and tradesmen,
the spinsters and dairy-maids,’ to follow abstract
reasonings, and on the consequent necessity for an
authoritative religion and morality. ‘The
greatest
part cannot know, and therefore they must
believe’
(p. 146).. But whether such an appeal to authority
would find its most natural satisfaction in Locke's
simplified Christianity, or is even quite consistent
with it, is not so clear. Among other advantages
of an authoritative revelation he speaks of the
support which it affords to morality, and he leaves
us in no doubt as to the kind of support he has in
view. .
.
‘The

philosophers, indeed, showed the beauty of virtue;

they set her off so, as drew men’s eyes and approbation to her;
but leaving her unendowed, very few were willing to espouse
her. The
generality could not refuse her their esteem and
commendation; but still turned their backs on her, and forsook
her, as a match not for their turn. But now there being put
into the scales on her side “‘an exceeding and immortal weight

of glory”;

interest is come about to her, and virtue now is

visibly the most
bargain’
(p. 150).

enriching

purchase,
.

and by much the best
mo

It has to be remembered, however, that appeals to
self-interest—‘the favourite passion,’ as Butler

calls it—were characteristic of the age.

7. Education.—Locke’s views on

contained

in

his

Thoughts

this subject are

concerning Education

(1693) and the posthumous Conduct of the Understanding. The latter connects directly with the
Essay, and was originally designed to form a

.
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chapter of it. It has been highly praised, but, like
other writings on the
general education of the
intellect, seems often to be elaborating truths of a
somewhat obvious kind.

Perhaps

its

main

value,

KEYS

are made to render the entrance secure. The huts
of the Eskimos are approached by a narrow winding passage along which one must creep on all fours.
Kumi

villages

are

stockaded,

and

the

door

is

after all, lies in the ample illustration which it approached by a winding passage
trebly atockaded.?
affords of Locke’s own intellectual attitude and In Fiji, the Caroline Islands,
Kiwai Island, among
temper of mind.
The other work makes a much
the Indians of the Chaco and of Guiana, and in
more definite contribution to the art of education.
various parts of Africa the doorway is made very
The limited and practical sim of the Thoughts is low or very narrow, or is merely a small aperture
emphasized by Locke himself, viz. to set forth at some height from the ground (cf. Pr 17}9).? _
‘how a young Gentleman should be brought up
Sometimes the doorway is closed merely with a
from his infancy.’ Asa medical man he does not couple of large plantain leaves or
palm leaves
disdain to give detailed advice as to bodily health plaited into basket work, or with a ranch of a
and training. The characteristic feature, owever coco-nut (Solomon Islands, Roro-speaking tribes of
—and the conspicuous merit—of the book is the N. Guinea),? or with a portiere (ancient eru),* or
paramount importance which it gives to the training with a kind of blind or mat which can be raised or
of character.
lowered asdesired ( Uaupes, Samoa, Tonga, Tlascala,
‘That which every Gentleman. . . desires for his Son, besides
New Mexico).5 To this might be fastened pieces
the Estate he leaves him, is contained (I suppose) in these four
of metal or shell which clattered and so gave warnThings, Virtue, Wisdom, Breeding, and Learning’ (§ 184).
ing when any one entered (Tlascala), or, as in New
The order expresses Locke's deliberate estimate Britain, a rattle was hung in the doorway, so that
of the relative importance of the qualities named,
any one entering at night might strike his head
and this estimate governs his treatment of the against it and warn the inmates.® In Benin, where
subject consistently throughout the book.
No locks were known (§ 1), a cord running through a
reader
of the Thoughts is likely everto confuse staple, and attached to a block of wood, served to
education with instruction.
So, too, in the case
keep the door closed.?_ Or, again, a wooden screen
of intellectual education itself, Locke insists, in his
Conduct of the Understanding, that the business of is slid across the entrance—a kind of primitive door
education ‘in respect of knowledge, is not, as I (Cross River, Kitimbiriu, ancient Mexico, Efik and
think, to perfect a learner in all or any one of the Ekoi, Bageshu).* This is secured by thongs (Baganda, Melanesia [but the tying can be done from
sciences, but to give his mind that freedom, that
without through an opening made forthe purpose]),*
disposition, and those habits, that may enable him
to attain any part of knowledge he shall apply by props or a wedge (African tribes, Zufiis [stone
slabs
held in
position by props)),?. or by bars
himself to’ (§ 12).. A writer who goes carefully
Dayaks, wild Malay
into details must, of course, expose himself to (Mexico, Upper Congo, Grebos,
or
criticism. Locke’s advice as to bodily training is tribes, Zuitis)." In some instances such doorways
doors are further protected by charms or fetishes
in some points certainly not such as medical
authority would now approve, and some of his which will work evil on any one trying to enter.
views on moral training are at any rate open to These are analogous to the protectives placed at a
uestion. But there can be little question about keyhole to prevent fairies, spirits, etc., from enterthrough them (§ 3 (c)).42, As knotted strings or
this, that Locke is at his best in dealing with such ing
matters. His fresh and independent view of his thongs served for tents, so they were also somesubject, his steady insistence on character as all- times used to fasten doors. In Babylonia and Egypt
seals sometimes served the purpose of locks and
important, his own kindliness and affection for keys,
but
young
people, and his practical common sense the temple bolts were also used, and over those of
of Sama in Babylonia libations of oil
combine to make him an admirable exponent of
the spirit in which the educator should go about were poured as well as over other parts of the door
his work.
ay H. Lewin, Wild Races of S.E. India, London,
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LOCKS AND KEYS.—Before the invention of
bolts or, later, of locks and keys, a variety of devices were in use to secure safety. Many peoples
at a low level of culture live in shelters or huts,
one or more sides of which are quite open (Tasmanians, Seminoles, Indians of Guiana, etc.), and
others live in a house only for occasional purposes—sleeping, birth, sickness, death, etc.1—go0
that there is no need of a fastening. But in other
Instances,

even

where

no

doors

exist,

attempts

1E. Casalis, Les Bassoutos, Paris, 1859, p. 182,

1870,
p. 22
27, Williams, Fiji and the Fijians, London, 1858, 1. 82;
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(cf. § 3 (d)).. Aconqueror in Egypt
sealed the doors
of the temple of Ra after having bolted them.” |
x. Primitive locks and keys.—-In some of the instances cited above a bar set against the movable
door from within and held in place by various means
isfound. Doors and gates swinging on hinges were
also held with bars of wood, bronze, or iron, set
across from one doorpost to the other, the ends
being set in holes in these (Dt 3°, Neh 7, Is 45%,
Jg 16%), or with bars and bolts (Neh 3%, Babylonia,
Egypt),
In Homer, Ji. xii. 455 ff, two bars are
pushed out from square holes in the doorposts and
meet in dovetailed fashion in the centre. A bolt or
wedge keeps them in position. The primitive bolt,
at first of wood, then of metal, slid into a staple on

the doorpost.2. Where folding doors were used,
probabl a vertical bolt above or below held one
eaf, and a horizontal bolt fixed both in the centre.
The bolt might be shot backwards or forwards b
means of a cord from outside, secured to a cate
by a series of knots.
Or such a cord might lift a
latch, the bar of which tumed on a wooden pin.®
Before the use of locks and keys a simple method
of sliding a bolt was used in Greece as well as
in central and northern Europe, in the shape of a
bent hook or sickle-shaped rod. This was passed
through a hole in the door and caught in a hole in
the bolt or on a projecting knob.
Such ‘keys’
have been found in archzological remains.
A
similar key about 2 ft. long made of iron with a
brass handle ornamented with ring money, and
known as the chief’s door-key, is in use in N.
Nigeria.‘ Another method was to hold the bolt
in place by means of a peg also worked from outside by means of a string. A further development, implying the use of a key, consisted in using
pegs which fell from an upright into corresponding
sockets in the bolt. These pegs might be lifted
in different ways according to the type of lock
in use. In one type two pegs
fell into notches in
the bolt when it was pushed home, and held it in
Place. To raise these a T-shaped key was used.®
t was pushed vertically through a hole in the
door, given a quarter turn, bringing the arms into
a horizontal position, and then pulled slightly back
so that the returns of the T fitted into holes in the
pegs, which could now beraised. The bolt was then
pulled back by means of astring.* In the second
type a number of small pegs drop into holes in the
bolt and are then flush with its lower surface... The
key consists of a rod bent at a right angle with
teeth fitted variously upon the shorter piece.
When inserted below the

bolt,

the teeth raise the

pegs flash with its upper surface, and the bolt can
then be pushed back by the key. Innumerable
varieties of this type of lock are known, and the
key is probably that known as ‘Laconian’ with
three teeth, the invention of which was attributed
to the Laconians.
Locks and keys of this type
were used in Egypt, among the Romans (often of
1M, Jastrow, Rel. of Bab. and Assyria, Boston, 1898, p. 6653
J. @. Wilkinson, Sfanners and Customs, London, 1878, i. 3533

Herod. il. 128.

216 RBEW (1897), p. 164f. 3 D. Macdonald, Africana, London,
1882, i. 149 (door barred on outside when owner is at work in
the fields); Daremberg-Saglio, s.v. ‘Janua,’ col. 607 (Etruria,
outeide bar); Perrot-Chipiez, vi. 188, 281; Hom. I? xxiv, 453f.,
» e
38 RBEMW, pp. 183, 187.

:

40. Schrader, Reallexikon der indogerm. Altertumskunde,
Strassburg, 1901, p. 725; Brit. Museum Guide to Early Iron
Age, London, 1905, p. 125; the Nigerian key {s in the Ethnographical section of National Mugeum, Edinburgh.
6 Or, asin the Faroe Islands, a key has teeth
which fit into
notches in the pegs when slipped in horizontally. The pegs are
then raised vertically.
.
6 Brit. Mus. Guide to Exhib, iustrating Greek and Roman
Life, London, 1908, p. 162£.; H. Diels,
Parmenides’ Lehrgedicht, p. 131. A key of this type (still used in Norway) mightbe
inserted Into holes in the bolt (which had no pegs), and could
then push it either way (A. H. L. F. Pitt-Rivers, On the Development and Distribution of Primitive Locks and Keys, p. 14).
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an elaborate

pattern), Greeks,

possibly

Celts.)

the

Scandinavians, and

Both of these locks are of the

‘tumbler’ type, as is also the third, the tumbler
being ‘a bolt of a bolt.’ In this the pins drop into
holes in the bolt, which is hollow, until they are
flush with the upper side of the hollowed-out part.
The key consisted of a strip of wood or metal fitted
with upright teeth corresponding in size and position with the pegs. It was inserted into the hollow
of the bolt and raised the pegs, so that the bolt
could be pulled back. In this case the key, which
is sometimes of very large size, was put through a
hole in the door Jarge enough to let the hand pass
through with it.
Butin some cases the lock was
fixed on the outside. This type of lock was used
in Egypt (perhaps not earlier
than Roman times),
and

1s still common

there,

in Oriental

generally from early times—Syria,
tine—in

Scandinavia,

in

countries

Arabia, Pales-

Scotland,

where

it is

still found in remote parts of the W. Highlands,
among the Negroes of Jamaica, in British Guiana
(where

it may have been

introduced

by settlers),

and among the Zuilis (perhaps of Mormon origin).?
The first of these types is supposed to be the
kind of lock which
Penelope opens in Odyssey,
xxi.

46 ff.2

Diels,

however,

together,

could

regards

the

strap

as

fastening the bolt from outside.
Penelope unloosens it (probably it was tied by a secret
knot);
then through a hole in the door she inserts a bar
of metal bent twice at a right angle; its end
strikes on a knob fixed on the bolt and pushes it
out of its staple. If there were two bolts, both,
connected

be

shot

at once‘

A

large key of this kind is often represented on
monuments as a hieratic survival, carried by
priestesses. It is akin to the sickle shaped key
already described. In Benin a key and bolt working somewhat on this principle are in use. The
bolt has a knob; the key is a metal rod, to the
end of which is attached another piece bent twice
at aright angle; at the other end is a ring-shaped
handle. This key is inserted through a hole in the door, the keyhole being at a height above the
bolt corresponding to the size of the key. The end of the key impinges on the knob, and, when
a turn is given to it, the bolt is slid along.
The

bolts in the king’s palace were of carved ivory.®
Locks and keys more or less of this type, but of
wood, are used by the Wamba of British Central
Africa. The key has teeth of 2 or 3 inches in
length.

‘When

it is turned,

it moves

a wooden

bolt into place.. Possibly these are of Portuguese
origin.?
Original native locks are made by the
Hausa, and are traded among other tribes.
Du
Chaillu refers to native locks used for chests and

doors in Goumbi, Equatorial

Africa, but does not

describe them.®
Among savage tribes generally
civilized influences are introducing the use of
European or American locks and padlocks—e.g.,
among the Baronga and elsewhere in Africa,1?
1 Aristoph. Thesm, 421ff%.; Diels,
p. 144; Wilkinson, 1. 3543
Brit. Mus. Guide to... Gr.and Rom,
Life, p.162f. A key of this
type might consist simply of a bent rod toliftone peg. This kind
is used in Egypt, Persia, India, Turkey, etc. (Pitt-Rivers, p. 9).
2 Pitt-Rivers, passim; Diels, p. 141; Daremberg-Saglio, ¢.v.
*Sera’; H. Syer Cuming, Journ. Brit. Arch. Asgoc, xii. [1856}
118, 120; T. Wells, 1. xiil. [1857] 3351.3; E, W. Lane, Jfod.
Egyptians, London, 1895, p. 27; A. Russell, Natural History of
Aleppo, London, 1794, i. 21f.; O, M. Doughty, Arabia Deserta,
do. 1888, 1.143; 8 RBEW, p.187; Wilkinson, i. 354f,; Egyptian
and Roman specimens in Brit. Museum.
8 See reconstruction in Brit. Mus. Guide to. . . Gr.and Rom,
Life, p. 162 ; Diels, p. 181.
4See reconstruction in Diels, p. 185f.; Daremberg-Saglio,
suv. ‘Sera’ and ‘ Janua.’
.
5 Diels, p. 123f.; Daremberg-Saglio. loce, citt.

6H. Ling Roth, Great Benin, pp. 87-89 (specimen In Brit.

Museum
74.
H, Johnston, Brit. Cent. Africa, London, 1897, p. 459.
8, EB. Bowdich, Sfission to Ashantee, London, 1819, p. 306.
9P, B. du Chaillu,Ezplorations in Equatorial Africa,
London,

1861, p. 254.

10 Junod, op. cit. p. 92; da Chaillu, p. 2542,
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‘In another type, used mainly in padlocks, the

key thrust into the lock compresses springs, thus
permitting the shackle to be withdrawn.
Such
adlocks were used in Egypt, and are still known
in W. Africa (possibly of Egyptian origin). They
were also used by

the Romans, and are still extant

in China and India (the so-called puzzle padlocks).?
The Romans had flat keys for raising latches,
similar to those in use to-day.? Both the Greeks
and Romans knew the lock with wards through
which the key passes, thus moving the bolt backwards or forwards.
Keys of a simple type to suit
such locks are represented on vases.*
More elaborate keys are often small and form a part of fingerrings, the key lying flat upon the finger. False
keys were also used by Roman robbers.*
While locks of the primitive types here described
were used in different parts of Europe and are
indeed

still

used

in

remote

districts,

the

ward

system, with obstacles to prevent any but the
Proper key from turning the bolt, was much used
uring the Middle Ages.
The principle of the
tumbler lock was applied to locks during the 18th
century.
Roman
evs terminated in a flat or
perforated handle ; others were of an open lozenge,
ovate, or round shape.
Until the 13th cent. keys
had little ornamentation.
In the 18th to 15th
centuries

they

terminated

in a lozenge, trefoil, or

quatrefoil.
ter this, and especially in the 16th
cent., they had elaborate decoration and became
works of.art.
The bows terminating the stems
were

filled

with

ornamented

human

ornament,

the

stem

bow

or took

figure,

or

the

form

and

stem

itself

was

the

form

of an animal or
took

of a crucifix.
Even the webs were sometimes
ornamented.®
,
:
2. The key as symbol.—The importance of the
key, as that by which doors guarding treasure,
stores, etc., might be closed or opened, was marked
in ancient times. This doubtless originated in the
period when locks and keys of a primitive type
were first invented and their value made plain
all.
‘
(2) Frequently the wife as Hausfrau bears the
household keys symbolically.
She is the keybearer for her husband.
Among the Romans the
newly-married_wife was given the keys of the
store-rooms. The divorced wife had to surrender
the keys ; hence the formula in the Twelve Tables
signifying divorce— claves ademit, exegit.2 The
wife who separated from. her husband sent him
sack the keys—‘claves remisit.’®. Among. the
Ceutons and Scandinavians the bride was decked
with keys at her girdle. Here also at divorce she
hadto give Up the keys, and ‘taking away’ or
‘giving up the keys’ became a formula of divorce.”
Among the Gauls a widow placed keys and girdle
on the corpse of the dead husband’as a sign of
renunciation in participation of goods—a custom
found elsewhere, and ‘also signifying that the
widow was free of obligation.®
“Slaves carried
keys of various parts of the house, and the janitor
bore the house-key.
In the Christian Church the
church-treasurer who carried the keys of the treasury was known as claviger.? In Is 22% ‘layin
the key of the house of David upon his shoulder
signifies transference’ of the supremacy of the
1Cuming,

op. cit. p. 1181.3

Wells, op. cit. p. 886:

Pitt.

Rivers, p. 26. Specimens are to be seen in most ethnological
collections.
2 Brit. Mus. Guide to... Gr. and Rom. Life, p. 163f,
3 Diels, p. 145 ff.
’ 4Sallust, Bellum Jugurth. 12.
eget. op. cit, B; 123 ff.; Wells, op. cit. p. 837f.; Brit. Mus,
. Guide to 4 edieral
Room, London, 1907, p. 183.
5 Cicero, Philipp. il. 28; Ambrose,
Ep, 68 (PL xvi. 938) ;
Ducange, 3.v,.* Claves remittere.’
p Oe
timm, Deutsche Rechtsalterthiimers, Gattingen, 1881,

§Grimm, Teut. Myth. tr. J. 8. Stallybrass,

Pp. 1757, Kleinere Schriften, Berlin, 1882, vi. 180.London, 1 52-88,
9 Ducange, ¢.v. ‘Claviger,’
\
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kingdom, and the imagery is taken from the large
keys opening tumbler locks carried on the shoulder
in the

East..

In Equatorial

Africa, as chests

con-

taining treasure are a synonym for property, and
as they are kept locked’ with either native or
American locks, the more keys a man has the
richer he is.. Hence keys in Jarge numbers are
worn as & symbol of wealth.?
:
.
.
(2) Since many divinities were key-bearers,
their priestesses (not. usually
their priests) also
bore keys symbolically, signitying that the divine
powers were theirs, or that they were guardians
of the sanctuary of the gods. Priestesses are often
represented carrying on their shoulder a large key
of the rectangular type, already alluded to as an
archaic survival; a key represented on a gravestone signifies the burial-place of a priestess.?
Iphigenia

is

called

xAydodxos

(‘key-bearer’) . of

(c).As has been shown in the

art. Door (vol. iv.

Artemis, and Io «xAydofxes of Hera.? Cassandra
bore the keys of Hecate, and in the mysteries of
the goddess the priestess was xAedodépos, while the
priestess of Ceres xarwpadlay 3 Exe xdatia.*
.
p. 851), heaven and the under world were believed
to be regions or abodes with doors and gates.
These doors and gates had bars and bolts as well
as locks. In Babylonian mythology Marduk made
gates to the heavens and attached secure bolts to
them.
Samas is said to open the bolt of the bright
heaven, and to IStar’s supremacy is said to belong
the opening of the lock of heaven.
Hades with
its seven gates has also bolts, Over these dust is
scattered, and Istar threatens to break the bolts
when she descends there.’ The gates of Pluto’s
realm are closed with iron bars and keys.
The
Hebrews had similar conceptions,
She6l has bars
(Job 17°*; cf. Ps 107**)

;, Hades and the Abyss have

locks and keys (Rev 89120).
These conceptions
were still retained in Christian belief, and nothin
is more dramatic in the legends or theology o
the Descensus than Christ’s breaking the bars and
bolts of Hades.
Similarly in Mandean mytholo
the regions of the dark worlds have gates with
bolts and with locks and -keys differing from all
other locks
world, ete.,

and keys.?7
So
have locks and

also earth, sea, the
keys,
The Assyrian

Ninib holds the lock of heaven and-earth, and
opens the deep, and Ea unlocks fountains.®
ybele

is represented

with

a key—that

of earth,

which is shut in winter and opened in spring.
Eros has: keys of sea and earth
as well as of
heaven, and Proteus has the keys of the ocean
(xévrou xAjiéas).§ The Egyptian Sarapis has keys
of earth and sea.!9
In
Hebrew thought the sea
has doors and bars, and the earth has bars.2! . In
Breton folk-lore is found the curious idea. that
menhirs are keys of the sea.
Should they
be
lifted, the sea would rush in.- They are also Sreys
of hell?
Fairyland likewise has its doors with
locks and keys, and the key is sometimes given to
a favoured mortal in order that he may obtain
treasure,8
.
(d) It is not surprising, therefore, that some gods

were represented with keys, those of the region
which they guarded or which was sacred to them,
or that the key became a symbol of power—the
power which was represented in the Opening or
2 Du Chaillu, p. 2542,
2Di

3 Eur, ph, Lo
4Eur, road.
Hymn to Ceres,
M. Jastrow,

raure
2562.5
45: cf.
Rel. of

131; sch. Supph son, Pr 3280. .
Daremberg-Sazlio,
if
:
i
55,
TBaeOs MH. 495 Callimachus,
Bab. and Assyria, pp. 301, 811, 428, 435,

566, 569
SR. Wiinsch, Defizionum Tabellee Attice, Berlin, aa
1897, fit. b
161 i Brandt, Aanddische Schriften

, Gottingen, 1893, Pp. 154,

§ Jastrow, p - 214, 287,
ervius, ad

me

En. x. 252; C.G, 8

P. 235 Orph.
Hymn, xxv, 1.
10 Schwarz, p, 18.
‘

12 Sébillot, i. 418, 421,

0° +

Ca
it.

i

chars, De Dits Clavigerie,
11 Job 8810, Jon 26,

13 Jb, i. 474, if, 123,
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closing of the doors of that region to allow or prevent entrance or egress. This was more especiall
marked in Greek and Roman mythology, in which
certain of the divinities bear

the

title KNedoixos,

claviger. Janus, as god of doors, is said to have
been represented ‘cum clavi et virga’ in left and
right hands—the key and the rod of the Roman
doorkeeper. He sits guarding the gates of heaven
with the Hours. At morning the doors of heaven
are opened to let out the day, and they are shut
again at night.
Even more universally he was
rAecSofyos,

since

all

things—heaven,

sea,

clouds,

and earth—were opened by his hand.? Portunus,
another god of doors, probably of barns and stores,
also carried keys, and perhaps some ritual act was
performed with keys on the Portunalia.? Divinities
of towns carried the keys of the town—«.g., Athene
is xdetdobxos of the town of Athens.’

According to

Parmenides, Dike carries the keys of the doors of
day and night, i.e. of heaven, and removes the bar
from

the door

when

necessary.‘

So

Helios,

who

comes forth from the doors of the sky, is said in
the Hymn of Proclus (i, 2) to have keys. The
same

conceptions

perbaps
models.

are

found

in

Mithraic

circles,

partly taken over from these classical
The Kronos of Mithraic belief carries a

key in his right hand or one in each hand, or, like

Janus, a key and a rod. These are the keys of
the doors of heaven, by which souls enter or pass
out to birth, He was addressed as ‘the lord wh
fastens the fiery bars of heaven.’®
:
.
Divinities associated with the under world carry
its keys. Hecate usually holds the keys of Hades
on monunients or images of the goddess, and is
also described as possessing them.
She is even
called ‘the Lady bearing the keys of the Universe.’* In Caria every fourth year the procession
of the key

(xAewdds wour7}) was

celebrated

in

her

honour—a festival which lasted for several days.

Pansanias (v. xx. 1) describes Pluto as having
keys of Hades, which is closed by him so that

none can go out thence. In the magic papyri and
elsewhere other divinities bear the keys of Hades
—Persephone, acus, Anubis—-and here we enter
the region of mingled classical, Oriental, and Eryptian beliefs which were popular after the decay of
the Greek and Roman State religions.7
:
" (¢) Generally speaking, possession of the keys
significs power over the regions the locks of the
doors of which these keys open.. As heaven and
Hades were regarded as towns or States with walls
and gates, so they had locks and keys. The keys
are entrusted to their respective guardian divinities, who have the power of opening or closing the
tes. To those who were worthy of heaven its
loor was opened; to those who merited hell. its
door was opened. Once in, there was generally
no egress,
‘In Jewish thought Michael is said to
hold the keys of the kingdom of heaven (3 Bar 113,
ef, 4 Bar 9°, Eth. version, where he holds open the
gates of righteousness till the righteous enter in).
The power of the keys as associated with St,
Peter is treated of in the art. BINDING AND LoosING. Here itis sufficient to say that the idea of
his being dowered with the keys of the kingdom
of heaven is sufficiently obvious. The picture is

still that of a State or town with gates.

St. Peter,

as xdedoixos, can open to those worthy of the
kingdom and its rewards, or can keep the door
locked against the unworthy.
But it should be
observed that, while generally righteousness,
1 Ovid, Fasté, 1. 99, 117%. ; Macrobius, 1. ix. 7.

3 'W. W. Fowler, Roman Festivals, London, 1899, p. 208, ..°:
5 Aristoph. Thegm, 1159,
:
:
¢ Diels, p. 29 f.
7
.
:
.
5F. Cumont, Tezxtes et monum, jigurés rel. auz mystdres de
Hithra, Brussels, 1895-09, i. 83f. and plates; A, Dieterich,

Kine Mithrasliturgte, Leipzig, 1903, p. &
6 Orph, ‘Hymn, & 7
TW. Kohler, ARW
viii. [1905] 222 f,

:
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obedience to divine law, was the condition of
future reward, not only in Christianity but in
other religions, there were other methods of com.
pelling the opening of the gates of heaven. We
nd this in Mithraism, in Gnosticism, perhaps in
the
popular Christianity which was so much
mingled

with

Gnosticism

and

paganism,

and

in

the ayneretistic magico-religious groupsof the
period.
In these, submission to rites and ceremonies—e.g.,

of

baptism,

purification,

and

com-

munion—possession of amulets, knowledge of the
right pass-words or the names of the demonic or
divine guardians of the gates of the heaven, were
all so many keys with which the soul could unlock
the gates and pass onwards or compel the xAeSodx0: to unlock them.?

.

‘

of child-birth, of rain, and

of resurrection

:

(f) The name ‘key’ might be given to anything
which had the power of opening or disclosing.
Rabbinic lore spoke of three keys which were
‘given to no third party—the keys of the womb or
of the

dead.? As to the first of these, it is still a divine
ower which works in conception and birth, opening the womb, and we may compare the phrase of
Aristophanes regarding Hera, that she guards the
keys of marriage (xAgdas yduou guddrret), or that of
Pindar when he says of Peitho that she bears the
secret keys which open the way to the sanctities
of love.* But the thought underlying this is seen
in the erotic slang of many languages, which describes the male organ as ‘key’ and the female
organ as ‘lock.’ The consummation of marriage
by their means was a sacred act, consecrated to
certain divinities. . Similarly any book of secret
knowledge or of mysteries or yvGors might be
called a ‘key.’ It contained the means of unlocking mysteries, of opening the way totruth. The
book of rites of the Paulicians is called The Key of
Lruth,

and some

of the magical

texts current in

the syneretistic groups already referred to bore
the name ‘Key.’ The name is applied also to any
book which purports to explain various matters,
or even to literal translations of classical or foreign
works ; hence withholding ‘the key of knowledge’
of which Christ speaks (Lk 11°) means debarrin
men from the knowledge of moral or spiritual
truth which would give them entrance to the
Kingdom of God.
In the Coptic Gnostic documents Christ Himself is called ‘the Key.’
.
Asa symbol the key occurs in heraldry. It is found in the
arms of the pope, of various bishoprics, of cities, of private
families, Italso occurs in the names and signs of shops and
inns, and is here of ecclesiastical derivation—the Cross-keys,
the Golden Key, etc. Keys, and especially that of the forbidden
chamber, are
prominent in folk-tales of the Bluebeard group
(MacCulloch,
CF, London, 1905, p. 306 ff.).

3. Locks and keys in magic.—The importance
attaching to locks and keys gave them a place in
various magical rites, while their being made of
metal adds to their value, since metal of itself

magical power (see CHANGELING,

has

vol. iii. p. 359°;

Fairy, vol. v. p. 684; METALS AND MINERALS).
(a) As locks and keys make fast or open, bind or

loose, so they are sometimes considered to have a
sympathetic effect upon dwellers in the house—e.g.,
ata birth or at death. It is a common custom to
open

all the locks at a confinement, Jest the de-

livery should be hindered through their remaining
fast, and so to lighten the labour. With this may
be compared the Roman custom of presenting the
‘woman with a key as a portent of an easy delivery.
In Sweden in difficult labour the midwife asks the
woman whether she has prayed to the Virgin for
her. key to open the womb.
If not, the midwife
1 See, ¢.9., Pistis Sophia, and Book of Jeu, passim; Origen,
ce. Celsum, vi. 31; Dieterich, Mithrasliturgie, p. 10f.;3 Cumont,
Textes, 1. 413 J. A. MacCulloch, * Ascent of the Soul,’ Irish
CA
i Veen Batra é zur Erldut, der Evangelien aus
Talmud und Midrasch, Gdttingen, 1878, RE 195.

8 Aristoph. Thesm. 976; Pindar, Pyth.

ix. 39.
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says the prayer, the woman repeating it after
her.?
’
If 2 witch was present at a wedding and snapped
a padlock to at the benediction, dropping it into
water, she caused the marriage to be unfruitful,
until the
padlock was recovered. This belief is
found in Bermany and, in a similar way, in
Greece.?
On similar grounds the soul cannot leave the
body of a dying person as long as any locks or
bolts in the house are fastened ; these are therefore unlocked or unfastened and the house-doors
are opened.?
.
.
In all these we have instances of sympathetic
magic—what is done to the lock is ipso facto done
to the living person.
They correspond to the
world-wide

use

of

knots

(g.v.)

and

bindings

in

magic,
(6) In many cases the key itself, probably as a
symbol of power, is used as an amulet or has
magical virtues.
Already among the ancient
Greeks and Etruscans this use was found (see ERE
vol. iii, p. 436%). In Italy small keys blessed by the
priest are called ‘ keys of the Holy Spirit,’ and are
worn by infants as a preservative against convulsions.

There, as well

as in Portugal, Greece

and

the islands, Germany, and other places, the key
isa frequent amulet against the evil eye. It may
form one of the charms attached to the cimaruta,
or sprig of rue, or may be a single amulet elaborately worked.
Sometimes it is phallic, the handle
being so shaped.‘ In Jerusalem necklaces from
which charms depend are worn, and among the
latter are a lock and key.5
In China a common
amulet given to an only son in order ‘to lock him to
life’ is a silver lock.
‘The father collects cash from
a hundred heads of families and exchanges it for
silver; of this a native padlock is made, and it is
used to fasten a silver chain or ring round the
boy’s neck.* In Korea the neck ring lock is also a
charm.
For a girl it is a real lock of silver with
a bar across the top (the bolt), and the key at the
side. For a woman it is a mere symbol of the

lock.

On it is the

inscription, ‘Longevity, riches,

and all you wish.’7
With these practices may
be compared an incident in a Danish Mérchen’:
the hero
gets a key as a christening gift, and
it brings him luck.® “In Norway a large old iron
key is used against dwarf-struck cattle.
It is
hung over the stall, and is supposed to heal them.
Such keys are supposed to have been forged by
dwarfs (cf. the use of elf-shot, Farry, § 6).2 An
ancient method of warding off hail from a field
was to hang keys around it—perhaps by way
locking the field in from harm, or merely as charmsof
against the hail? In Transylvania a lock
carried in the seed-bag in order to keep birds fromis
the corn.” <A key, partly for its own virtues,
partly because it is of iron, is commonly placed
in 2 cradle to prevent fairies from changing the
aby.
TF. Liebrecht, Zur Volkskunde, Heilbronn,
1879,
Festus, 8.0, arias th
timm,
Teut,
.
» 1073, 1175; J. O. Las

p.

360;

Greck Folkiore, Cam ridge, 119, paz,
‘wson, Modern
. F.
Thiselton-Dyer,
Folk-Lore, London, 1878,
p.
228 ; Choice Notes from NotesEnglish
and Queries, do. 1859, p. 1177
ct,
Scott, Guy Mannering, ch. 27, ‘And wha
ever heard

being

3

o’a door

barred when & man was in the dead-thr
dye
think. the spirit was to get awa’ through bolta awandf—how
bars like
ae?’
4 FL xvi. [1905] 142 f., xix. (1908) 218, 221, 223,

Cuming,
boc. eit. p. 127; cf. also, for additional data, Evin469;
Eve, vol. v.

é £2. B. {1004
Dennya, ihe
‘olklore
FL xvi. 8093 Cuming, Fotki
loc, et,
1

KEYS
In the island of Zacynthos a keyis placed on the

breast of a corpse,

because,

ment ends, and the human

d

of iron,

it will

popular exof paradise,
a werwolf is
the enchant-

form is resumed, ?

(c) Another magical use is that of the Bible and
key.
A large key, sometimes an ancient or
hereditary key, is placed flat between the leaves
of a Bible, which is then closed and bound with
cord. The handle of the key projects and is held
in the hand or on the fingers of one or two persons,
while some formula is being said. At the psychological moment it twists and turns, thus indicating
whatever is desired to be discovered.
This has
superseded earlier methods—e.g., with a sieve—
but Reginald Scot already mentions the use of a
psalter and key.
(1) They are used as a cure for
nose-bleeding. Here the patient turns the Bible and
key round, while the wise man repeats a charm.
Then the latter removes the key and places it
down the patient’s back, while the patient holds
the Bible. This is supposed to cure the bleeding
entirely. The latter part of the charm is often
used, but seldom now in a magical way.
A similar
use of Bible and key is for the purpose of ‘unwitching’ a patient.?
(2) It is also used in divination, usually to discover a thief ora witch.
The
names of the suspected
persons are repeated with
the formula, ‘Turn Bible, turn round the key,
turn, key, turn, and show the name to me.’
t
the right name the key twists and the Bible drops
from the hand.
Within recent years such a use is
known to have actually led to an arrest.4
The
Bible and key (or the key alone) are used in E.
Anglia to divine with, and also to help a vessel
entering or leaving port.
To assist it to enter
port, the key is turned towards oneself, and, to
eave port, away from oneself.®
(d)
The keyhole, as an opening by which fairies,
spirits, and the like may

enter

the house, is often

magically protected.
Thus in the Sporades it is
stopped with a skein of flax to prevent vampires
from entering. They would require to count all the
threads in the skein before doing so. In Cyprus,
on locking up, the cross is signed with the key over
the keyhole.* In Germany the keyhole is sto ped
up in order to outwit the Mar (* nightmare’) which
entersthereby.? In Egypt itis customary tosay,*In
the name of God, the Compassionate, the Merciful,’
when locking a door, as a protection against genii,
The door cannot then be opened by them.®
In
Aude & vase of water was placed before the keyhole
to

prevent

watch-glass,
left

in

visits

from

a

spirit,

and

in Savo

a

The spirit broke the latter and then

diseust.®

tables,

cow-houses,

ete.,

are

sometimes protected by tying charms to the key—
usually a perforated stone (the key-stone which
keeps off the demon Mara) and a horn.” In Babylonia demons were said to slip into houses through
bolts, ete., ‘gliding “like snakes,”? and
have been to prevent this that libationsit may
were

poured over these (§ x; for other precautions
taken

see Door, vol. iv. p. 849>).2

2a a Lawson, pp. 109, 112.
rp
uquet,
Contes populaires?, Rouen, 1834,
p.
15.
wae
On Cae valley) 173.
7 S34
p. 15
xv.
amaica);
ii, (18843 156 f., 880 £. (E
;
W. Henderson, Folk-Lore of Ni
doentiee Lomdoe aa
p. 232 £3 Grimm, p. 1109 (Germany).
An alleged use of the Bible
and key as an ‘incantation’ in a case
tried at Runcorn Sessions
is reterred

to in the Evening

ti

being

scare away
evil spirits, though the
planation is that it will open the gate
According to a belief in Poitou, when
struck between the eyes with a key,

Dispa ich, Edinburgh, May

.

19,

5 FL iv, 1893) 391.
FL x. [1899]175, 365.
China London, 1876, p. 85; 653 p 1K.
Simrock, Handbuch der deutsc6 hen
Siemon Bonn, 1844,
8 FDR iil. (1880-81] 214.
{57
10 Ct. ERE iii, 436»,

FL xiv. (1903) 114, 204 f,
9 PL xx. (1909} 3233 cf. 315.
:
pe” pt. ., Taboo and the Perils of the
Soul, London, 1911,
13 E, 8, Hartland, Setence of Fairy Tales,
London, 1891, p. 97.

E. W.

Egypti
9 Sébilict,Lane,1, 142.Modern SUPIAN
S, Pe 235.3,

© Cuming, loc. cit. p. 129,

Ni Jastrow, p. 265,
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(¢) Keys were sometimes thrown into holy wells
as a propitiatory offering to the spirit or guardian
of the well, as at Criccieth on Easter morning.!

4. The key-flower.—Medisval legend and later
story had much to say regarding certain mysterious flowers which could either make locks fly open
or cause a rock door in a mountain to swing open
and so admit the seeker to obtain treasure hidden
‘there.
The flower was blue, red, or white, and
was known as the ‘wonder-flower’ or ‘key-flower’
(Schlisselblume);

similar

Properties

were

also

ascribed to the Springwurzel, or ‘explosive root,’
usually obtained from a woodpecker whose nest
had been closed up with a wooden bung.
She
flies off to seek the root, returns with it, and
applies it to the bung, which is forced out with a
loud noise.
It is then taken by the treasureseeker, who uses it as the flower is used in other
instances.?, lian and Pliny know of this legend,
but speak of a plant, and the latter elsewhere
refers to a herb by which all things closed can be
opened.? This is the shamtr of Rabbinic legend,
a kind of worm or a stone in possession of a moorhen.* In connexion with these stories of mountain
treasures obtained by the wonder-flower, there
are usually mysterious white ladies who guard
them, and who, like the Hausfrau, carry a bunch
of keys which also give access to the treasure.®
There is a German belief that where the rainbow
touches the earth a golden key falls, which gives
its name to the flower.®

In the story of ‘Ali Baba,

the rock door opens when the mysterious word
Sesame is spoken. The word may have stood in
an

earlier version

for

the

herb

sesamum,

but in

other instances the use of magical words makes
locks and bars open—e.g., those of the Egyptian
under world—while even in tales of enchantresses

from New Guinea the use of the words, ‘ Oh, rock

be cleft,’ and ‘Oh, rock be closed,’ causes a rock
‘door to open and shut.?_
In the lives of saints
& not uncommon miracle is to unlock a door
when the key is lost. They touch the lock with
the hand, or their mere presence causes the door
to open.
In other instances they pass through
closed doors, as modern

mediums

have claimed to

do.® Probably the point @appui of these saintly
miracles is Ac 122,
.
Lirerarurz.—J.

Romilly

li, [1879-80] 149-162; J.

Allen, Proc, Scott, Soc. Ant., n.a.,

Chubb, On the Construction of Locks

and Keys, London, 1850; H. Syer Cuming, ‘History of Keys,’
Journal of the Brit. Arch, Agsoc., xii. [London, 1856} 117-129;
Daremberg-Saglio, s.vv. ‘Janua,’ ‘Sera’;
H. Diels (ed.),
Parmenides’ Lehergedicht, mit einem Anhkang tiber griech.
Ttiren und Schlésser, Berlin,
1897; J. E. Mayer,
Der
Schlosser, Regensburg, 1913;
H. Havard, La Serrurerie, vol.
ix. of Les Arts}de Vameublement, Paris, 1891-97; E. Higgin,
‘Sketch of Hist. of Ancient Door Fastenings,’ Hist. Soc. of
Lane. and Cheshire, Live
11,1850; W. Kihler, ‘Die Schliissel
des Petrus,’ ARW viii. (Leiptig, 1005]; F. Liger, La Ferronnerie ancienne et moderne, ii., Paris, 1875; L. I, Molinus, ‘De

Clavibus Veterum,’in A. H. de Sallengre, Novus Thesaurus

Antig, Roman., The Hague, 1716-24, vol. iii.; A. H. L. Fox
Pitt-Rivers, On the Development and Distribution of Primitive Locks and Keys, London, 1883; C. G. Schwarz, De Diis

Clavigeriz, Altdort, 1728; C. Tomlinson, On the Construction

of Locks, London, 1853.

J. A. MAcCCULLOCH.

LOCUST.—1. Introductory.—The Latin word
locusta first denoted certain crustaceans—e.g., the
lobster—and the English word ‘lobster’ is itself a
corrupt adaptation of the Latin locusta, Dialectically ‘locust’ denotes the cockchafer and the
1 J, Rhys, Celtic Folk-Lore, Oxtord, 1901, p. 364.
:
2Grimm, pp. 971ff., 1506f.; E. H. Meyer, Mythol. der: Germanen, Strasaburg, 1903, p. 430; W. Mannhardt, Germ. Mythen,
Berlin, 1858, p. 153; FD xvi. 143; Sébillot, iii. 469, 476, 3 £lian, Hist. Anim, iii. 263 Pliny, HN x. 18, xxvi. 4.
48, Baring-Gould, Curious Myths, London, 1877, p. $86.3
L. Blau, in JZ xi. [1905] 229£.
5 Grimm, p. 963 ff.
:
.

6 Simrock,

p. 32.

.

70, G. Seligmann, Melanesians of British New Guinea, pp.
399f., 402.
.
8J.J.von Gorres, Die christliche Mystik, Regensburg, 1836-42,
bk. iv. ch, 25.
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cicada,
<A certain resemblance to the lobster
seems to have brought the English meaning of
‘locust’ back to the insect.?
Various species of different genera have been
endemic
plagues in N. Africa and the Levant
from ancient times. In recent years S. Africa
and Australia have suffered severely.
Medieval
lore, continuing the Biblical traditions and many
Oriental tales, and also making the most of some
inroads into Central Europe, elevated the locust
into a fabulous monster. The Romans and Greeks
had similar fancies; Pliny, e.g., speaks of Indian
locusts three feet long, with legs of such hardness
that they were used
as saws.?
Arabian legend
created a body of myth about the insect.
The
locust addressed Muhammad thus:
* We are the army of the Great God ; we produce ninety-nine
eggs; if the hundred were completed, we should consume the

whole world and all that is in it.
At various dates Italy,

Russia,

Transylvania,

Poland, France, and Spain were visited by swarms,
and the accounts given vie in exaggeration. But
in the East from Africa to N. India they have been
and are still a dangerous pest to agriculture, as
the example of Cyprus shows.
The insect chiefly referred to in historical accounts is Schistocerca peregrina, formerly classified
as Acridium peregrinum. Pachytylus migratorius,
formerly Edipoda
migratoria, also appears in the
Levant.
They belong to the family Acridiide,
not the Locustide, and are the only Old World
species, the others being American? The locustid
insects of entomologists are the European grasshoppers. The OT has nine different names; it is
improbable that these refer to different species.
That most often employed is arbeh (e.g., Ex 10%),
probably connected with rabah, ‘multiply.’
The darva, not the perfect insect, is the destructive form.

This blackish /arva, which

moves

by hopping, resembles the imago very closely, but
the wings are immature.
The perfect insect walks
until after a sixth change, when it is able to fly.
Three to four inches in length, the larva, as it
advances to the imago, passes from black to brown
and
green.
While we must distinguish the absolutely destructive larva from the relatively harmless winged
insects, some accounts of the flights of the latter are
essential, having produced so great an impression

on the Popular imagination. Itis curious that only
modern observers have described the march of the
larve, as terrible in its completeness of destruction
as that of the white ‘ants’ of Africa. But possibly
such OT writers as Joel were familiar with the
henomenon, however vaguely they may refer to

it.

As will be seen from

the account

cited, it is

far more impressive than the flight.
2. The locust flight.—Darwin’s account has a
typical value:

*... a ragged cloud of a dark reddish-brown colour. At
first we thought that it was smoke from some great fire on
the plains; but we soon found that it was a swarm of locusts.
They were flying... at a rate of ten or fifteen miles an
hour.
The main body filled the air from a height of twenty
feet, to that, ag it appeared, of two or three thousand above
the ground.’
The sound was ‘like a strong breeze passing
through the rigging of a ship. ... They were not, however,
1 OED, 8.vv, * Lobster’ and * Locust.’ Old Cornish has legast,
and Fr. Zangouste; cf. Trin. Coll, Hom. 127 (1200 a.p.): ‘wilde
hunie and languste his mete.’
The word appears to mean
originally the ‘springer’ (the ‘ grass-hopper';
cf. also Fr. sauterelle; sauter), and to be connected with Gr. Anxdw, Lettish lékt,
"leap, spring’ (A. Walde, Lat. etymolog.
Worterbuch3, Heidel-

berg, 1910,

p. 438 1.). The Boers term their ‘locust’ voeiganger;

thists the
larva called by the Portuguese sadiona, or ‘{umper,’
and by the Italians cavalletta, with which Germ. Heupferd may
be compared.
Jl 2¢and Rev 97 repeat this analogy of form and
movement with the horse.
.
3 HN xxxv. (29).
.
.
3A. E. Shipley, art. ‘Locust’ in EBi; L. Gautier, art.
* Locust’ in DCG.
4G. E. Post, art. ‘Locust’ in HDB,

-
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so thick together, but that they could escapea stick waved
backwards and forwards.’
:

was taken and a girl made its mother.
Then they bewailed
and buried it. Thereafter they conducted the “mother” to
the place where the caterpillars were, consoling her, in order
that all the caterpillars might leave the garden.’!

Another account, from the Levant, states:

‘Their swarms fill the air, darkening the sky, and the noise

It is not unlikely that the ‘caterpillars’ mentioned in this account are the locust larve. The
conciliatory
method of expelling pests and vermin
is adduced by Frazer to explain such titles of Greek
deities as Locust Apollo, Locust Hercules, and
Mouse Apollo,?
.
oo
,

of their wings resembles the pattering of a heavy rain...
towards nightfall they light... they often break the branches

ofthe trees . . . the swarm invariably resumes

its flight as soon

as the sun has warmed italittle . . . it has not time to destroy
all the vegetation.’ 3
.:

In 1889 a swarm

square miles;

over the Red Sea occupied 2000

its weight was

millions of tons.?—.

calculated at 42,850

-

So

Such worships ‘were originally addressed, not to the high
gods as the
protectors of mankind, but to the baleful things
themselves, the mice, locusts, mildew, and so forth, with the
intention of flattering and soothing them, of disarming their
malignity, and of
persuading them to spare their worshippers.’ 3

Munro, writing of locusts in S. Africa, States that, when
driven by a storm into the sea, they may ‘lie on the beach as
a bank from three to four feet thick and from fifty to one
hundred miles in length, and the stench from the corruption of
their bodies, it is affirmed, is sensibly perceived for a hundred
and fifty miles inland.’4 He describes the movements of the
flying locusts as ‘curious, interesting, and pretty.’

In Hebrew iterature, and thence to a certain
extent in European, the locustis a symbol of destructive agencies. The OT also employs it to
illustrate number and combination.®
5. Locusts as food.—Since the time of Herodotus® the use of Jocusts as food has been known.
Thomson limits it to the Bedawin of the frontier,

All observers agree with the Psalmist (Ps 109°3)
that locust swarms follow the course of the wind.

‘ Toa certain extent’ the flying insects ‘do injure here and
there... but they do not destroy everything before them, like
the army of the larval stage or jumpera,’5
a
a

3. The locust march.—After the flight the
females lay their esgs in the soil, each ovisac containing about a hundred eggs.

andobserves:
..
.,
:
‘Locusts are always spoken of a3 a very Inferior article of
food, and regarded by most with discust—to be eaten only by
the very poorest people.’7
.

“When the tiny creatures issue from their nest . . . the very
dust of the ground which was 60 still before, now seems to
waken into life. They begin to move by a process of twisting
or rolling over one another, so that for the first few days they
receive the name of twisters (South Africa).
Within eight or
ten days, however, they can jump four or six inches, and at the

They

age of three or four weeks a new characteristic makes its
appearance. A desire to explore manifests itself, and in a surprising

manner. The whole company moves in a body in one
general direction, and more or less in a straight line, as it by
one common instinct, without apparently having any recognised
leader or commander.’ 6
:

Marching thus over the country, they eat everything that comes in their way, even the bark of
trees; they enter houses and ‘eat the very clothes
and curtains at the windows’; they even eat the
wool off the sheep;

are roasted

and

eaten

with

butter,

after

the head, legs, and wings have been removed.
They are also dried and then beaten into a
powder,
asa substitute for flour.® According to Burckhardt,
they were roasted and kept in sacks with salt. He
adds that the Bedawin never used them as a dish,
but would take a handful. when hungry.® Van
Lennep states that they resemble shrimps in
flavour.
Horses and camels are often fed with
them, and they are exposed for sale in the markets
of Baghdad,

Medina, and Damascus.?°

The Law forbade Israel to eat ‘creeping’ things;
‘yet may xe eat of all winged creeping thin gs that
go upon all four, which have lees above their feet
to leap withal upon the earth.”"! This exception
includes the locust.. The gospel account of locusta
forming
part of the diet of John the Baptist is
accepted by most writers?
But Cheyne argues in
favour of the ancient tradition that the dxpldes are
the beans or pods of the carob tree. This is 2
definite meaning of the words dxpfs and * locust,’
and the latter is even applied to the similar bean of
the cassia tree. The resemblance between the
sect and the bean is the reason for the identity inof
name. The carob beans are the ‘husks’ referred

and, ‘last stage of all that ends

this strange, eventful history,’ they will eat one
another.
When the voetgangers are on their way,
they resemble and receive from the Boers the name
of an ‘army on the march,’?
.
.

‘It isin this marching stage that the voetgangers
damage and eat every edible thing in their path, anddo enormous
com letely
destroy the work of the husbandman.
They are
flying company of locusts, which only levy toll here unlike the
and there,
but these, when they pass, leave nothing.’8 ‘The
says Post, referring to Palestine, ‘now spread like black larve,’
the land, eating every green thing, even stripping a pall over
the bark off
the trees,’ ..

The Syrians beat pans, shout, and: fire guns to
drive off'a swarm.
When they have settled, they to as food for swine in the Parable
of the Prodigal
are gathered in sacks. The government enforces
Son,’ and they are still sold for food in Syria.
In
a per capita contribution of eggs, or offers a
medieval literature these beans are
price
St. J olin’s
for them by weight.
When the larva hatch out, bread. In ancient Palestine
there was a roverb,
in fifteen or twenty days, trenches are dug
in their ‘ Israel needs carob beans to do repentance.’!5 They
pathway, or fires are built.1° The only successful
were a type of the food of the poor, and
the conmethod of exterminating locusts was
in nexion is between poverty and repentance, the
Cyprus in 1881. Since 1600 the island adopted
|
had
1 From the Canons of Jacob of Edessa, quoted
been
a wilderness,
by J. G. Frazer,
Matthei, conversant with the habits
GE, Pt v., Spirits of the Corn and
of
the
Wild,
London,
1912,
of the larve, erected an insurmountable wall
209
f,
:
of iL 2 1b.
i. 282.3 Strabo, x1. b 64 ; Paus. L
calico and leather round the main area.
xxiv.8; Eustathius
Unable
on
Homer,
Z2.
i.
39,
p.
8
4
;
.
;
to pass the smooth leather, the locusts fell
into the und Religionsgesch., Bearish, 1006, p. 1209,P% Creech. Mythol, ,
trench dug beneath,
At the same time 1300 tons
of eggs were destroyed.
+ Cn . elRev Petit:
i 85 B. Disraeli,i Endymion, 1. xxxi,
The plague has been ob- white
2:
3°
ant can destroy fleets and cities,
Solete ever since.
and the Tocusts rant 2
province,’
4. Superstition and metaph— or.
23g © 712, Pr 3027,
Among the
:
Siv. 172.
it aie Xf. Thomson, The Land
Dravidians of Mirzapur, when locusts threaten
and the Book, London, 1883,
the
gardens, the natives catch one, decorate its
head
‘8
Post,
loc,
cit.;
J. Van Lenne Bibls Lands,
with red lead (in acovrdance with ceremo
1875, p. 19 i av B.H.Gilso
nial
n, Travels ‘in Egypt and enchLond s
custom), salaam to it, and let it go. The whole
bn,
29, et BR
;
Driver, Joe and Amos, Camswarm is then believed to depart.
:
Laton
:
- , 41s,
.
Burckh
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ardt, Travel
Similarly in Syria,
field,

when caterpillars invaded
‘the virging were gathered, and one of thea vineyard or
caterpillars

* 1 Journal of Researches’, London, 1845, p. 817.
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‘LOGIC
Baptist being essentially the Prophet of repentance.’ ‘It is impossible to decide a detail which is
itself perhaps legendary.
But its typical value is

‘The subject-matter of Logic is Knowledge, qua Knowledge,
or the form of knowledge; that is, the properties which are
possessed by objects or ideas in so far as they are members of a
world of knowledge . . . the characteristics by which the various phases of the one intellectual function are fitted for their
place in the intellectual totality which constitutes knowledge’
(Bosanquet, Essentials of Logic, p. 44, Logic, i. 8).

ent; and, as such, the carob bean proverb leaves

ittle doubt in identification.

. Treating the detail

as historical fact, we reach the same conclusion in
favour of Cheyne’s view, for this reason, that,

These definitions with one consent repudiate the
relativity, or volitional limitation, which is suggested by the title ‘art’; but the responsibilities
which must fall on a professed science they acknowledge only with some qualification. “Mill does not
propose any ‘scientific investigation’ which is
not already sponsored by psychology. Hamilton
attenuates the specific guarantee by relying on
conditions that are ‘primary.’ The others appear
to undertake something further, but with the same
risks as are attendant on speculative philosophy.
Ueberweg expressly relies on ‘universal laws of
existence’ borrowed from metaphysics, and ‘laws
of the life of the mind,’ from: psychology, for

while the carob, like all leguminous food, is high]
sustaining (the Levantines have always made suc
food their staple diet), the nutritious

value of the

insect locust is extremely
small, and insufficient,
with honey, to support life.
‘
:

Urrgratore,—This {3 fully given in the article, excepting
J. H. Fabre, Souvenirs entomologiques, Paris, 1879 ff., vi. 196-

212, 248-297.

A. E. CRAWLEY. .

LOGIC.—I.

DEFINITION.—Exceptional

culties lie in the way of
logic, because the definite
which is undertaken by
claimed here in a sense
logic we

difi-

a general description of
increment of knowledge
primary sciences is not
that is comparable. In

‘auxiliary

merely ‘ re-traverse familiar ground, and

survey it by

unfamiliar

processes.

We

horizon’ (B, Bosanquet, Essentials of Logic, p-.2).
And exceptional pains are necessary in explaining
how unfamiliar processes which reveal no unfamiliar objects amount to knowledge and science.
A_ knowledge of knowledge cannot be Proposed
with quite the same assurance as a knowle ge of
and

history,

or even

beauty or goodness. Some writers have proposed
an art, rather than a science or even a philosophy ;

and others, a science of a special kind

process,
tions of
collects
subject

of mental

or a philosophy reflecting on special relaour personality to the universe, Mansel
the following varied descriptions of the
(Introd. to Aldrich, Artis Logice Com-

pendium, p. lviii).

.

Logic is a part of philosophy (the Stoics). It is nota part,
but an instrument (Peripatetics). It ig both a part and an
instrument (Academics). It is both a science and an art (Petrus
Hispanus and others). It is neither science nor art,
but an
instrumental habit (Greek commentators).
It is a science and
uot an art (Albertus Magnus and others). It is an art and not
4% science (Ramus and others). It is the science of argumentation (the Arabians), of the operations of the mind eo far as they
are dirigible by laws (Aquinas), of the syllogism (Scotus), of the
direction of the cognitive faculty to the knowledge of trath (C,
Wolff), of the universal and necessary laws of thought without
distinction of its objects (Kant), of the processes of the understanding concerned in the estimation of evidence (3. 8. Mill).
It is the art of thinking (P. Gassendi, Arnauld), o reasoning
(J. Le Clerc, R. Whately, and others), of the right use of reason
(J. Clauberg, Watts), of dissertation (Ramus), of teaching
(Melanchthon), of directing the mind to any object (George
Bentham), of forming instrumenta for the direction of the mind
Granpersdsck R. Sanderson, Aldrich).

ndereath

such

summary

phrases

as

‘laws

of

thought’ and ‘forms of knowledge,’ which have
become common in the more modern definitions,

therestill lie very varied suggestions as toscope and

method,

The following are influential examples:

‘ A collection of precepts or rules for thinking, grounded ona
scientific investigation of the requisites of valid thought’ Qiill,
Exam, of Sir W. Hamilton's Philosophy5, London, 1878, p. 462).
‘If we analyse the mental
phenomena with the view of dis.
gpeering « » . the Laws by which our faculties are governed, to
the end that we may obtain a criterion by which to judge or
to explain their procedures and manifestations... we have a
science which we may call the Nomology of Mind. . . . Pure
Logicis only an articulate development of the various modes
in which they [the primary conditions of the possibility of valid
thought] are applied’... the laws of thought as thought
(Hamilton, Lectures,Edinb.and London,1858-60, 122, 111,12,78 £.),
The forms and laws of thought ‘are those subjective modes
of the connection of our thoughts which are necessary to us,
if we are by thinking te know the objective truth (Lotze,
Outlines of Logic, Eng. tr., Boston, 1892, p. 6).
‘The conditions under which thought can arrive at propositions which are certain and universally valid . . . and the rules
to be followed accordingly’ (0. von Sigwart, Logic, Eng. tr.,
London, 1895, § 1).
.
mo
:
‘The doctrine of the regulative laws, on whose observance
rests the realization of the idea of truth in the theoretical
activity of man’ (Ueberweg, System of Logicand Hist. of. Logical
Doctrines, Eng. tr., London, 1871, § 3).
.
1 Cheyne, art. ‘Husks’ in EB,

axioms’ (§2).

In

order

that we

may

avoid the responsibility of assuming that’ the
‘unfamiliar processes’ of which Bosanquet speaks
are ‘knowledge’ in the same sense as our more
natural scientific processes are, and that logical
doctrine consists of ‘theses to be proved’ and
‘axioms to be applied,’ as Ueberweg claims (§§ 1, 4),
comparable with these in significance, we might
define logic as the art of raising the natural
scientific processes into explicit self-consciousness,
The special labour of logical studies, in any case, is
to be undertaken with a view to what psychologists
describe as ‘acquaintance with,’ rather than ‘knowledge about,’ our natural processes.
a

do not,

except accidentally, so much as widen our mental

space, matter, organization,

4197

‘Without logic, the mind of man can adinirably energise,
admirably reason; but without it, does not know itself through
and through ; and ignores one of the fairest und most fruitful
ot its faculties. Logic brings to the mind self-a
uaintance.
Such fs its use, and it cannot have any cther’ ( rthélemy
Saint-Hilaire, De la Logique d’Aristote, p. xiii).

We might also require of. any
claims to be logical that it shall
as

distinct: from

assertive,

in

doctrine which
be (1) reflective,

its

significance,

(2) teleological or purposive in its principle, (3) a
priori or independent in its authority, (4) theoretical rather than practical in its limitations, and
(5) disciplinary, not objective, in its motive.

1. Reflexion. —Reflective contents belong to
various kinds of philosophical doctrine. In logical
doctrine they recover the reference to personality
which has been discarded from scientific, and

place

an ‘I know’ where otherwise would be a ‘So it
is.” This reference is the ground for classifying
logic with the sciences specially grouped as mental,
as in Hamilton’s scheme (Lectures, vol. i. ch. 7), or

asan ‘integral part of philosophy ’ (Ueberweg, § 6) ;
and it forbids such arrangements as those made b
A. Bain and H. Spencer, where, at least in part, it
stands first in the series of natural sciences arranged ‘in the order of abstractness. For logic is

what it is, not because it leaves out of consideration

the spatial

natural

and

sciences

other

accept,

aspects

of reality which

but because

it

accepts

something which they reject, and so changes the
significance of a scientific statement, in scholastic
phrase ‘a first intention,’ into a ‘reflective idea,’ or
.
‘second intention.’ —
2. Purpose.—Knowledge is a form of life, and,
like other forms, cannot be explained by detailing
its constituent energies or organs, without assuming a finality for the whole. For descriptive puroses we can say that ‘ the idea of complete knowedge is the motive power of theoretical effort’
(Sigwart, § 62, 6); or, to mark off the occasion for

logical study, that ‘the fundamental fact which
underlies all logical reflection . . . is that we make
point of view of value,
a distinction, from the
between the true and the false *(W. Windelband, in
Encyclopedia of the Philosophical Sciences, Eng.
tr., 1. 11); or, in co-ordinating cognitive life with
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other moments of cosmic existence, that ‘the
“value” which is the object of philosophical! Logic
is logical reality and fact itself? (B. Croce, 1d.
. 203).
Logical consciousness reinforces this
Enality, though the doctrine is essentially neither
description of the experience nor discrimination of
the faculty nor perspective of the event, but expression of the alm.
.
;
3. Independence.—In analogy with Kant’s celebrated

criticism

of knowledge,

that it all begins

with experience, but does not all spring from
. experience, we can say that logical consciousness
begins with knowledge, but does not spring from
it, or wait for a licence from it in the same way
that empirical science has to wait for its special
data.
Even the borrowings from psychology and
metaphysics are not for the purpose of conferring
authority on logic, but are methodical devices
for making it precise, for ‘unfolding an inward
conviction,’ as Butler claimed to do in regard
to conscience. The logical rule is neither more
nor less authoritative than the example, provided
it is understood discriminatively.
‘If any man
stumbles at the fact that when we want to think
about thought we must, in so doing, already follow
the norms of right thinking—there is no arguing
with him’ (Windelband, loc. cit. i. 25).
we

can do is, in the words of Kant, to ‘ make the rule

followed by the understanding a separate object of
thought’ (Logic, Introd. § i.).
4. Theory.—Cognition gives us the control of
nature;

and

the

reflective

faculty, the

control

of

self. But logic is the expression of the reflective
faculty so far, and so far only, as the self is cog.
nitive and there is conscience in science. It is
indifferent to the manifestations of personality in
feeling or action, and even in so much of cognition
as escapes control.
5. Discipline.—Thus the motive of logic is not
furnished by the world of objects, but by the aims
of personality; if an art, it is a cognitive art, if a
science, a disciplinary science; and it is sustained
by our solicitude for intellectual self-government.
The historical beginnings of logical theory
are to
be found in those racial dispositions and
social
conditions which gave occasion for the deliberate
control of our trains of thought.
In India it
appears to have originated with rules in ceremonial deliberation :
‘From the Brahmanic
the course of sacrifice
sophic aphorisms .. .
cent. B.c.} evolved a
Annambhatta, Introd.

decisions on disputed points arising in
. . . collected in exegetical and philoGotama [probably later than the 5th
system’ (Bodas, Tarka-Sangraha of
p. 29).

And with Gotama the inwardness of logical concern
has outworn its ceremonial form.

‘The end proposed is the escaping from liability to transmigration, and the attainment of tranquil and eternally unerupted beatitude’ (Aphorisms, tr. J. R. Ballantyne, Introd.

In Greece it originated with canons of public
debate and scientific instruction: the propaganda
of plausibility by the Sophists, the challenges to
the complacency of popular beliefs issued by
Socrates, the polemics of Zeno.

Some of Aristotle’s predecessors, he records, ‘had given
rhetorical, others interrogative, discourses to learn—since they
imagined that they should instruct their pupils by delivering,
not [logical] art, but the effects of art’ (Soph. Elenchi, ch, 34
The art which he constructed deepened, like Gotama’s, into
pure reflexion and self-communion, for ‘dialectic [the art of
discussion], being investigative, holds the way to the principles
of all methodical
thought’ (Topics, i. ch. 2, Soph. Elenchi, ch. 2),

But in the Greek, unlike the Hindu, logical illumination, reflexion fastened upon conviction at the
point where individual intelligence merged in the
intelligence of humanity at large—just as in Greek
ethics the good of the individual merges in that of
the State.
The Greek forms of proposition and
syllogism seem to symbolize a world of intellects,
where a common record of conviction can be main.

tained amid determinations of experience and foresight varying and changing with the individuals ;
the Greek analysis of demonstrative science idealizes the inner coherence of such a record, whereby
it

dominates

the

individual

intellect,

while

the

of civilization;

and

Greek dialectic is the interplay through which
vitality, welling from the latter, streams into the
record.
The motive of logic being disciplinary, its method
must be adjusted to the intellectual forces which
are

permanently

constitutive

its general scope cannot change to the extent to
which

other

sciences

change,

where

may open up new vistas of inquiry.
say:

any advance

Kant

is able

to sy, Aristotle's time Logic has not gained much in extent,
as indeed its nature forbids that it should, But it may gain in
respect of accuracy, definiteness and distinctness. ..
Aristot e has omitted no essential point of the understanding; we
have only to become more accurate, methodical and orderly’

(Logic, Introd. § ii.).
.
Nevertheless, it must share the vicissitudes in
fortune of civilization as a whole. And the more
influential of these, since Aristotle, have been the
limit set on the range of free judgment during
medieval centuries, the value set upon personality
by modern religion and philosophy, and the accelerating progress of physical sciences in the most
recent times—three influences which have some
connexion with a certain exaggeration in value
which has fallen upon the three Aristotelian departments of doctrine successively in scholastic,
modern, and recent years, and has transformed

at

least the dialectic almost beyond recognition.
For
the contrasts and controversies between the historic
schools are questions of emphasis and balance in
what might be called the ‘dimensions’ of logical
discipline, to borrow a conception from geometry ;

or in the fundamental ‘ideas’ used in forming our
conceptions, to borrow from Whewell’s philosophy
of all scientific discovery whatever.

In almost every science ‘controversies’ have ‘turned upon
the possible relations of Ideas, much more than upon the actual
relations of Facts’ (Philosophy of Discovery, p. 255).

The dimensions or ideas in which the historic ‘
schools have formed conceptions for logical value
may be distinguished as explicitness, consistency,
relevance, and system.

Il. PRINCIPLES.— Parallel with what Whewell
says as to the progress of physical science—
it ‘consists in reducing the
to a conformity with Ideas
the Ideas, for instance, of
pomepeition, and the like

objects and events of the universe
which we have in our own minds—
Space, Force, Substance (Number,
. oe
@ Idealization of Facts’ (id.

Pp.

we may expect for logic also that

‘an exhaustive solution of the great aggregate of logical problems can only grow up out of the union of all the different
methods of treatment to which Logic has been subjected in
virtue of the inner essential manifoldnessof its nature * (Windelband, Joc. cit. 1. 9).
:

But the different ‘methods’ must be such as are
grounded, if not ‘in the
systematic continuity of
a philosophical theory of
knowledge,’ as Windelband requires, still in the unity of dimensions in
consciousness of logical value.
‘The ‘principles’ of
logic must be these dimensions,
1. Explicitness.—The earliest of such dimensions
to be utilized in the formation of logical conceptions was that of explicitness. We must be conscious of the definite germinal organization within
our judgments or inferences, whenever occasion
arises to make them deliberate. Hamilton
proposes as ‘ the only postulate of Logic which requires
an articulate announcement .. . to be allowed to
state explicitly in language all that is implicitly
contained in thought”
(Lectures, iii, 114). And
Gotama inaugurated the history
of the science by
detailing sixteen conceptions ‘for our guidance in
the analysis of this ‘content,’ as ‘standards of
right notion.’
*Prool [i.e. the

faculty

of a right notion);

the object of a

LOGIC
right notion; doubt; motive; familiar fact; scholastic tenet;
syllogism; hypothetical confutation ; ascertainment; discussion ;
controversial
wrangle; cavil; semblance of a reason; perversion; futility; and unfitness to be argued with—from knowing
the truth in regard to these (sixteen
things}, there is the attainment of supreme good’ (Aphorisms, tr. Ballantyne, § 1. 1).

Most of these topics appear to represent ‘ stages
in dialectic or in the process of clearing up know.
ledge by discussion’ (Adamson, History of Logic,
p. 166; cf. Saint-Hilaire, p. xxx),
But logic in
the long course of its development has always made

use

of a method

dialectical

in

this sense, which

should not hide from us a more inward motive and
significance, While it was as yet only tradition,
no other method was practicable; and; even when
it became literary, the practical utility of the
method preserved it alongside of interpretations
that were more spiritual. ‘The alliance of the two
methods was assumed in the reforms and elaborations made by Digniga about A.D. 500.
:

‘Demonstration and refutation together with their fallacies
are useful in arguing with others; and Perception and Inference, together with their fallacies, are useful for self-underStanding ; seeing this, I compile this Sastra’ (Nydya-pravesa,
quoted in V idyabbusaga, Hindu Mediaval Logic, p.

The Aristotelian exposition of the same alliance
was turned to forensic uses by Cicero, to academic
uses by the scholastics, and to educational uses
by the many modern and the now contemporary
authors who choose to teach a science of argument,
as the medium for an implied science of knowledge.
The conceptions of explicitness suggested to a
modern mind by Gotama’s sixteen standards and
the explanations which he and his commentators
append
to them would be such as follow.
In
placing a logical value upon any given judgment,

we

must

bring into

consciousness

(1) the

extent

to which our cognitive faculties are committed
to it, perceptually, inferentially, conceptually, or
interpretatively ; ‘that I shall die’ is inferential,
the ‘recognition of a sign’; (2) the genus of truth
or reality which is thus assumed as accessible to
the faculty, or ‘fit to supply a right notion’—a
topic similar to that of the ‘category’ in modern
logic, or, in Whewell, the ‘idea’;

(3) the question,

or predetermination of a void in the system of our
knowledge, which brings faculty and reality into
the relation—the problematic phase in the development of a sudgment, such as fails us in truism or
is perverted

in

paradox ; (4) the emotive root which

makes a thought worth thinking or even a science

worth

creating;

for

‘truth implies a reference

to

purpose as well as to reality’ (W. R. Boyce Gibson

and

. 2);

A.

Klein,

Problem

of Logic,

London,

1908,

‘that I shall die’ is significant only for the

usinesses of life;

‘that I shall not altogether die,’

for the counsels of moral perfectness ; (5) and (6)
the sureness and definiteness which fact and dogmatic or conceptual principle bring with them to

their function in inference ; (7) the scheme of their

co-operation in the

inferential

syntheses;

must be (2) the probandum, defined

by doubt

there
and

motive ; (b) the reason, sppealing to a sign; (c) the
example, verifying a principle of signification 3 (a)
the application, investing the reason with the

significance

of

the

example;

and

sion, establishing the probandum
‘Shall I not die, seeing

that I am

(e) the conclu-

as a significate.

but human, as

my fathers died because they were human? For
T am as human as they, an consequently I, too,
must die.’ It is the transition from the problematic to the assertory phase of thought that sunders
the application and conclusion from the reason and
probandum—a transition which disappears in all
the Western schemes of explicitness, because it
disappears in proofs and static formulations, as
distinct from the processes, of knowledge.
The
remainder of the sixteen topics are adjustments
imposed on @ conviction by its entrance into an
environment of other convictions on the same
VOL, VIII—9
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question, by its encounter with convictions current
in the world of other persons, and by the entrance
of its motive into a system of other motives within
our manifold practical nature, an organism where
cognition, after all, is only one of the forces constituting its

life.
.
|. 2. Consiste
ncy.—Under the more complex social
and intellectual conditions of life in Greece, the
logical consciousness became more sensitive to the
contact of individual thinking
with this ‘static
formulation’ of knowledge.
And the ‘idea’ most
essential for forming conceptions suitable to the
spiritual emergency is that of consistency. It is
not the consistency between thought and thought
which in modern times became the ideal of Hamilton /
and the ‘subjectively formal’ logicians, but that
which

makes possible the allegiance of individual .

intellects, with varying perceptions, memories, and
premonitions,tocommon formulationsof knowledge.
(a) Interpretative.—In recent ps chology the
paradoxical tenet is held that, while a ‘permanently existing idea’ appearing in consciousness
‘at periodical intervals’ is a mythological entity,

yet

‘the

mind

can

always

intend...

to think

the same’ (W. James, Yezt-book of Psychology,
London, 1892, chs, xi. and xiv.). Similarly, we may
say that, while a judgment identical’ in many
minds is mythological, varying acts of judgment
may give allegiance to the same super-personal
truth, and join in the same inferential trend. It
is such truth and trend, and not any range of
individual experience and foresight, that allow
Aristotle to postulate ‘the proposition of the same
thing about the same thing’ (de Interpretatione,
vi. 1), and the continuation of the same section
within the same collection, of actual or possible
facts (Pr. Anal. 1. i. 5-8). The actual variability
within this mythical identity is veiled by the in- ~
definiteness of the form of proposition named
‘particular’; and the actual poverty of human
foresight, by the ‘universal’ proposition, distributing possibilities, as though on a mere chart, to an
infinite range.
That ‘some men die willingly’
cannot be the same thought for you and for me,
and that ‘all men die’ is beyond the intellectual
concern of either of us. Yet we consent that death
is not the supreme terror, and we foresee it wide.
spread as far as our imaginations can have any
concern.
Aristotle’s Prior Analytics must be
interpreted as dealing with this situation, and as

rendering into varieties of syllogistic form the

ways in which formulated thought can tolerate
the limitations of actual thought, and the reserva.
tions under which it must reject them.
‘The first book of the Prior Analytics, aftera brief statement

of the nature of the proposition and of the fundamental
predication, proceeds to analyse Q) the various kinds, law of
figures,
or modes of syllogism ;} (2) the means by which ayllogisms
are
formed ; (3) the reduction of various imperfect forms of
argument
to the
perfect syllogistic
type. . . . The second book...
deals with the theory afterwards called that of Consequence,
with circular reasoning, with the possibility and consequence
s
of syllogisms formed by converting parts of the original argu.
ment, with certain modes of indirect argument and fallacy,
and
concluding with brief handling of induction, paradigm, enthymeme, argument from signs, probabilities,’ etc. (Adamson,
History oF Logie, p. 40).

Such topics are the main teaching of academic
logic to-day, in spite of criticisms renewed from
generation to generation.
It must be that the
more adverse critics are preoccupied with the
interest of some other direction of consistency than
the Aristotelian, or with some dimension of fogical
yalue other than consistency. To their interests
it may seem paradoxical that a professed theory
of
mental process should resolve this into linguistic
elements—ar,
ent, syllogism, proposition, name
(T. Case, ZBr¥, art. ‘Logic’); and unphilosophical
that all the important distinctions should rest on
the mere denotation of terms (Hamilton); and a
mistaken subtlety to classify moods into figures,

LOGIC

130

according to order of terms (Kant);

and puerile

that inductive conceptions should be referred to

their own
that

list of instances (Bacon); and an error
estimate

is an

syllogism

of evidence

(Mill) ;

and a usurpation that the formalities of deduction
should be limited to syllogistic, and to propositions with two terms only, and to terms that are
objective relations, and to the

than

classes rather

logical relation only of inclusion and exclusion (L.
Couturat, in Encyc. Philos. Sciences, i. 167-169).
(8) Conceptual.—A second direction in which
consistency may be sought is between the thought
of the moment and an identity or permanency of
personal knowledge, hardly distinguishable from
. ‘meaning the same,’ as described in psychology,
but quite distinguishable from the impersonal truth
or universally human trend assumed by Aristotle.
The mythological world of the super-personal is
replaced by an equally mythological content of the
personal microcosm, a static conceptual structure
to which our ever variable thoughts conform. The
‘subjectively formal’ or ‘conceptual’ logic is the
canonic for the stability of this.. It originated
with Kant’s discrimination between the section of
his Critique of the Pure Understanding which he
named ‘Transcendental Logic,’ where the ‘ forms’
of knowledge appear as contributions of the mind
to the constitution of its objects, and the ‘ General
Logic,’ where ‘ forms’

each

other

{ntrod. §1).

(Critique,

are relations of cognitions to

bk.

ii, Introd.

§ 2, Logic,

Once more, then, as in the Hindu dis-

cipline, knowledge is referred to personality ; but
personality comes back not as an isolated centre
of motive interest, to be disciplined for its high
destiny, but as a realm of mere abstracts, namely
cognitions outside the world of natural sciences,
yet factitiously evolved through the course of transcendental reflexion. Kant himself, not forgetful
of this origin, found in knowledge a dimension of
In the
‘relevance’ as well as one of consistency.
living thought he found an interplay corresponding
to the petrified formations of the transcendental
And, while accepting the law of non‘object.’
contradiction as the principle of such inference as is
merely possible, he added a law of reason and
consequence, for the cogency of any actual inference (Logic, Introd. § 71); and in applying this
second law we encounter transcendental distinctions,

such

between

as

‘logical’

or @ priori

uni-

And
' versals and ‘quasi-logical’ or inductive.
the neo-Kantian school of logicians better their
instruction by re-introducing the detailed conceptions of intellectual synthesis framed in transcendental logic.

To

others,

however,

still

following

the disciplinary motive, and unconcerned with the
origin of the new realm commended to them for
study,

the

only

dimension

recognizable

indepen-

dently of every physical or primary object, in
which cognitions could be related to each other,
/
appeared to be consistency.
‘The stricter followers of the Kantian logical idea, e.g., Mansel
and Spalding, recognise, ag sole principles which can £8 said to
be involved universally in the action of thought, the laws of
identity, non-contradiction, and excluded middle, and in their
hands logic becomes merely the systematic statement of these
Jaws, and the exposition of the conditions which they impose
zapon notions, Judgments, and reasonings’ (Adamson, p. 15).

(c) Symbolic.—More recently, a third direction
in which consistency might be followed has been
taken, which seems to presuppose, if not the factitious abstracts of transcendental logic, yet still
the reflective valuations of general logic. Given
these, it furnishes a ‘clearer, more precise, and
more plastic expression’ of them, and formule of
Algebra renders a
equivalence between them.
similar service to arithmetic, but without raising
any doubt as to the scientific priority of the latter.
Symbolic logic is at least a discipline in consistenc
when we make logical reflexions. Whether it is

also a direct disciplinein scientific knowledge, as
the older formal logic is, and so may supersede or
absorb it, is as yet controversially obscure.
But on every logic of consistency, however
judiciously its pretensions may be restrained, one
critical comment may be made:

*1 do not deny the ecientific convenience of considering this

limited portion of Logic apart from the rest... but the smaller
Logic, which only concerns itself with the conditions of consistency, ought to be, at least finally, studied ag part of the greater,
which embraces all the general conditions of the ascertainment
of truth QU, Ezam. of Sir W. Hamilton's Philosophy, p. 477).

3. Relevance.—The larger logic was inaugurated
by Aristotle through the addition of his Posterior
,
oo,
Analytics to the Prior.

‘No demonstrative proposition (¢.g., about numbers or lines]
fg taken as referring to “‘any number you may know of,” or
“any straight line you may know of,” but to the entire subject
—to’every possible number or line’ (Post. Anal, £. 1).

Relevance is that in ‘the things we know of’
which, when we ‘ possess or receive a demonstration,’ relieves us from the need of similarly ‘knowing of’ the ‘entire subject.’ It is what Bosanquet
describes as ‘an inmost character’ of the content
of knowledge, ‘as revealed by the structural relations in which it is found capable of standing’
(Essentials, p. 49). Aristotle conceives relevance
Medieval Hindu
as embodied in ‘universals.?
logicians (Dignaga, Divikara [c. A.D. 530}, and
Nandi [c. A.D. 800]) taught the intervention of
“secondary ideas’ or ‘abstract conceptions’ in the
process of inference, and authorized a ‘syllogism
or self? in which this dispensed with the analogy
between ‘example’ and ‘application’ still required
in the ‘syllogism for instruction.’ But Aristotle
elevated this secondary idea into an authoritative
‘principle,’ dominating our knowledge, whether
personal or racial. The authority was conferred
y the faculty of reason.
‘From experience, or from the entire universal which is retained in the soul, the single unit apart from the manifold of
sense, which is identical In all particular cases, comes the elementary principle of art and science. . . . Reason would seem
to be the faculty which has the primary principles as its objects’
(Post. Anal, ii. 19)
:

The universal as
that might escape
mortal,’ therefore
men instinctively
themselves.’

a principle assures applications
the ‘secondary idea.’
‘ Man is
‘I, too, must be mortal,’ although
may ‘think all men mortal but

The inevitability was

not objective,

as Plato’s metaphysics mightimply, but inferential.
“It does not follow, if demonstration is to exist, that there
must be Ideas, or a Unity outside the many individual things,
but it does follow that some unity must be truly predicable of
the many’ (Post. Anal, i. 11).

The predicable unities appear in judgment aos
predicates that are ‘ genera’ and ‘definitions,’ and
as subjects that are ‘second substances’; and in
demonstration as the ‘essences’ of the things
which we seek to explain, the ‘nature’ of the
things whose destiny we wish to foretell, the
‘reasons’ for what we experience, and the ‘ causes’

for what we

infer.

And,

although

these

concep-

tions in the dimension of relevance still influence
the texts of modern logic, philosophical progress
has disclaimed the static, self-suflicing constitution,

which seems to spring arbitrarily from the fiat of
reason. The achievements of reason must themselves become conscious under the guidance of
logical conceptions more liberal, such as ‘ conditions
of

a rule’

(Kant),

‘laws

of

connexion’

between

attributes (Mill), ‘coherence’ of conceptual ‘content’ (Lotze), or ‘identity’ of relational ‘system’
(Bosanquet). .Two distinct operations of reason
must be traced: that which explains the comparative complexity of universals whose constituents
are available at will, and that which explains the
selection of constituents from the passive sequences
of experience.’ ..
er
(a)

Deductive.—The

definite

logic

of

the

first

begins with Descartes, and that of the second with
Bacon. - The interest’ of modern mathematical
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science supplied to Descartes the ‘ doubt’ and
‘motive,’ to use Hindu logical conceptions, which
brought to an end the Aristotelian superstition of
‘second

substances,’

and

suggested

a scheme

of

rational constructiveness, proceeding from what
Lotze afterwards named ‘first universals’ to a vast
Vlatonic hierarchy, the ‘ world of ideas.’

‘Those natures which we call composite are known by us,
either because experience shows us what they are, or because
we ourselves are responsible for their composition’
(Rule xii).

+ +» ‘There are but few pure and simple essences .. , existing
per se, not as depending on any others’ (Rule vi.); essences

which ‘cannot be analysed by the mind into others more distinctly known’ (Rule xii)... . ‘Intuition is the undoubting
conception of an unclouded and attentive mind; ... it is more
certain than deduction itself, in that it is simpler. ... For
example, 2 and 2 amount to the same as 8 and 1° (Rule iii.),
see
eduction proceeds ‘by the continuous and uninterrupted
action of a mind that has a clear vision of each step in the pro-

cess’ (i.).

‘It is presented to us {as a complete movement] by

intuition when it is simple and clear, ... We give it the name
of enumeration or induction {when it is complex}, because it
cannot then be grasped as a whole at the same time by the
mind, and its certainty depends to some extent on the memory’
(Rule xi.; Descartes, Works, tr. E. 8. Haldane and G. BR. T. Ross,
vol. 4, Cambridge, 1911, pp. 7-43).

(b) Inductive.—It was. a parallel but slower
development of the scientific spirit, in observation
and experiment, that inspired a complementary
scheme of rational insight as to ‘how experience
shows the natures that are composite.’
The field
for unclouded intuition is here fenced off by the
indefinite multiplicity of constituents in an actual
experiential situation, and, however few and simple
may be the ‘ultimate essences,’ the steps in their
synthesis are beyond either com lete intuitive
penetration ormemory.
All that
Hindu logic had
ere achieved was to classify the ‘constant associations’ between sign and significate. According to
Nandi, the ‘signs’ are either positive or negative,
perceptible or imperceptible; and are relatedto
their significates (a) constitutively, (d) as resultants,
(c) causally, or (d) by concrete order, of priority, subsequence, or simultaneity (Vidyabbusana, p. 30f.).

Aristotle, in his Topics, when not prepossessed by
the conception of second substances, reads more
deeply into the indices of relevancy, suggesting
comparative analysis of instances that are exceptional towards each other or contrary in their
consequences,

or are negative,

reverse,

privative,

or relational to each other, or are homogeneous in
whole or part, or vary methodically in quantity,
time, place, or other relation.

But

these broken

lights still left darkness of principle over the plans

of

manifestation for an ‘essence’

or ‘nature,’

and

how reason finds them. It is inductive principle
which Bacon appears to have been first in conceiying. The Baconian conception is:

‘Observation
presents to us complex natures which are the
results of simpler, more peneral forms or causes, ... The

form which is sought can

be detected only by examination of

cases in which the given complex effect is present, in which it is
absent, and in which it appears in different degrees or amounts:
+ + + & process of exclusion or elimination. .... The method of
exclusion can never be perfectly carried out; but all additional
aids have significance only as supplying in part the place of
exhaustive enumeration ’(Adamson, p. 90).
:

Thus, were our experience divinely given on the
perfect plan of reason, we should, in the words

of

, Descartes, ‘know what these natures are,’ though
we ourselves are not ‘responsible for their composition.’ J. 8. Mill articulated the principle
of exclusion or elimination in five experiential
methods, with symbols and canons, and explained
their cogency on the broad empiricist basis which
his complete survey of logical doctrines is intended
to commend and defend. But the ideal plan for
the manifestation of universals in experience is as
much the work of @ priort reason as is the unclouded vision of synthetic essences described by
Descartes, while

the march of merely experiential

sequences eternally withholds that definiteness and
exhaustiveness of constituents which might thus unveil the pure tissue of relevancy. Theneo-Kantian
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logicians can accept the canons of elimination as
living expressions of the aspirations of thought, in
such an intellectual nature as displays the ‘ categories of relation,’ substantiality, causality, and
reciprocity. But the rationalization of any given
experiential sequence must be approached through
a further dimension of logica value—that of
system. In this we may conceive the ‘additional
aids’ which transform aspiration into accomplished
science. Relevance is a selective principle, system
& comprehensive.
7
oe
. 4.
System.—A conviction which cannot be a
stable truth through sheer restrictions of internal
relevancy may have value through its membership
of a world of other convictions—other convictions
not defined by the same question, as in the Hindu
system of standards, but by questions in all degrees
of kinship to it.
.
(a) Dialectical.—Aristotie’s Topics marks out a
sphere where such value may be traced by expressly
excluding both the harmony of persona investigation with super-personal truth and the open vision
of truth through reason.
‘The purpose of this treatise is to find a method which will

qualify us as disputants in jregard to every kind of subject,
where the start of the inference is from probable judgments,
and which will instruct us how to avoid stultifying ourselves
when we ourselves sustain an argument. ... We cail probable
what appears true to all men, or to the majority, or to the wise,
and, among the wise, to all, to the greater number, or to the
most distinguished and authoritative (Topics, 4, 1).

The wide ramifications of relationship of any conviction to the remainder of knowledge
are suggested
by a variety of incidental methods
or ‘auxiliary
alds’ to insight.

‘The organa
by which we find materials for syllogisms and
inductions are. . . collection of opinion from various sources,
resolution of ambiguities in meaning, discrimination between
ecies and genera, assimilation of things to each other or in
their relation to other things’ (Topics, i. 13).
:

(6) Methodological.—In

systematic study
Novum Organum

the modern

of system
of
Bacon,

era a more

was begun by the
the methodological

reflexions of scientists themselves, and the theories

of explanation, as distinguished from eliminative
induction, and of approximate generalization, probability, and operations subsidiary to induction,
resumed in detail by Mill. But the methods so
formulated seem to be episodes in the consciousness
of a more comprehensive development in the
organization of our ideas, We continuously reform and refine our tentative concepts to meet the
exigence of newly experienced facts (see artt,

CoxcepT and INFERENCE),

And in this process

we both accept limitations from, and contribute
ulsations to, a progressive sum of cognitive life.
Lhe logic of system frames conceptions of the
limitation and the contribution,
such as the colligation of facts by superinduction of conceptual
schemata (Whewell), the depth to which concepts
interpenetrate judgment or blur the purity of infer-

ential synthesis (Lotze), the inversion of dependence

in our thought between Principle and application

(Jevons), and the relation of approximation between
science and final truth (F. Enriques).
In the dimen-

sion of system, ‘truth can only be tested by more
of itself’ (Bosanquet, Logic, ii. 267).
.
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J. BROUGH.

LOGIC (Buddhist).—Buddhists have been called
the real founders of the mediceval logic and logical
literature of India, o position which they share to
a preat extent with the Jains.
,
'

"At about a.p. 400 began an epoch when they
[Jains
and
Buddhists] seriously took up the Foblems of logic, Ban
he
text-books on the Jaina and Buddhist systems of logic date at
orafter that time,
Ujjaini in Malwa and Valabhi in Guzerat,
- + « Patna and Dravida [the Deccan],’ were the rincipal seats
of Jainist logical petivity.
‘The Nyayavatara, by Siddhasena
myVa vainea, Logie’
AS!
ado uw
A.D., , wag the
first systematic
4
work on

The earliest seat of Buddhist mediwval logic is
said to have been in Gandhira (about Peshawar)
on the Panjab frontier, till the invading Huns
dispersed all scholarly life. Only such literature
survived as had been transported in translations to
China and Tibet.
There were, however, other
schools

at Ayodhya

(Oudh)

and

in

the

Deccan.

From the latter school one systematic work of the
7th cent. A.D. has survived in Sanskrit : the Nyayabindu of .Dharmakirti, and its commentary by
Dharmottara.?
;
This ascription of the rise of logical studies in
mediseval India to Jain and Buddhist culture is
tantamount to saying that systematic treatment
of the nature and regulation of reasoned knowledge as such first took shape when Indian culture
-was practically Buddhist and Jainist. That systematic treatment was more critical and exegetical
than constructive.
It is clear from the Buddhist
scriptures, and also, so far as any work has yet
18. 0. Vidyibhisana, History of the Medieval School of
Indian Logie, Calcutta, 1909, p. xvill.
2 Ed. P. Peterson, in the Bibliotheca Indica, Calcutta, 1890,

been

done

upon

them,

from

the

scriptures,

Jain

thatan unwritten and unelaborated body ofhadnormalong
tive principles and methods of thought
logics are
existed in India. The earl, medizval the
logical
exegeses, expounding and e aborating
These catecategories applied in earlier works.
docgories included classifications of knowledge, s of
trines of terms and propositions, method Jain
induction, fallacies, and, possibly, in the
Of the methods and categories
classics, syllogism.
g.
themselves the early works say little or nothin
r or
Those works are the expression of the greate
constructive stage of the Buddhist and Jain move;
The Buddhist scriptures are often critical
ments.
found
they
which
ons
traditi
the
ze
critici
they
but
the field, rather than the principles and
holding
methods of deduction and induction of their day.nt
Two passages in the Suttas afford an appare
In these, certain
exception to this assertion.
of
matters are declared to be ‘not in the sphereOtto
R.
takka’ rendered by Khys Davids and
Franke ‘mere logic’? (tarka-Sdstra, or ‘rules of
thought,’ is one of the technical Indian terms for
logic). And logic-mongers (takkino) and pedants
(vimarnsino),; failing to grasp them, are saidto
arrive at fantastic theories.? Again, in prescribing
a, pragmatic criterion of the merits of a religious
doctrine, the Buddha. is said to have excluded such
criteria as authority, tradition, etc., and both tak-

kahetu and nayahetu.? These, again, belong to the
oldest technical terms for logic, Aetu (‘ condition,’
‘cause,’ ‘inference’) and naya (‘method’)

practically

covering all reasoned thinking in both ainist and
Buddhist books.4 This depreciation of ratiocinative method,

combined with misconceptions of the

orthodox theory of knowledge in early Buddhism,
has given rise to the mistaken view that Buddhists
rejected both logical method and the validity of
any knowledge established by it.? But a careful
consideration of the two Sudtas quoted above, in
the light of the sober intellectual method prevailing
in the great majority of the Suttas, brings us toa
In the latter passage
very different conclusion.
the soundness of any ethical doctrine or gospel is
held to be rightly tested, not by metaphysical

dialectic, but by a utilitarian calculus,

In the

former passage the ‘logic’ that is condemned as
inadequate is such as often finds condemnation
among ourselves, when we ‘ feel’ rather than
discern that deductions are being made from outworn, outgrown terms, from wrong data, from
words ambiguously used. Only
a culture which
has a logic of recreated inductions will condemn
such misuse of deduction as ‘mere logic.’
It is
one of the penalties induced by such etiete reasoning that the noble formulation of right thinking
should,

in popular

usage,

reproach, as

incur

if it

had failed in general.
The Buddhist Sutta and Abhidhamma Pitakas
afford unmistakable evidence of (1) the existence of
a current logical doctrine, (2) misuse of the same
by dialecticians or ‘sophists,’ deducing from confused terms and wrong premisses, and (3) a constant

faith in the appeal to judgment and argument, t.¢.
to logical faculty, and to logical principles. The
Suttas, or discourses, were in great part addressed
to relatively immature minds—to the ‘man in the
street’ and
to the average bhikkhu or sekha (learner

in the Order).

But the proportion of discourses

filled with categorical assertions is very
small.
Most of them seek to capture the listener by argument.
No sentence occurs oftener than Tam kissa
hetu ?, ‘What is the reason of that?’ The pre-

vailing method of the Buddha in his replies to
igha Nikaya,i.12; Rhys Davids,
1899-1910, {. 26; RO. Be
Oxford,
waht bersetzt, Géttingen, 1914, p. 21

Di

ie

pap

bionaimay bird

2 Digha Nikaya, p. 16.’
15
Aiguttara Nikdya, 1. 189
4 Vidyabhigana, op. cit. p.4. SCloegath pb
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interlocutors is one of gentle ‘ reasonableness’ (to
adopt Matthew Arnold’s rendering of émelxeta).
And

nydya

(jidya), ‘ knowledge,’

‘ science,’ which

is the title-word in the oldest Indian logical works,?
is used synonymously with satya (sachcha), ‘truth,’
as forming, with dhamma

(‘richt’ or ‘ norm’) and

kusala (* good’), the threefold foundation on which
the perfect man should be established.? In the
somewhat later collection called Abhidhamma
Pitaka, where doctrines, put forward ad hominem
in the Suttas, are more

abstractly

expounded

b

way of question and answer, logical method is
more systematically applied.
The import of a
great number of terms 1s set out, usually in dichotomic division, but sometimes in the distinctively
Indian method of presenting the by us so-called
Laws of Thought, thus: Is A B? If not, is A
not-B? If not, is A both B and not-B? If not,
is A neither B nor not-B (in other words, is A a
chimera)?

The

expositions, again, are sometimes

exercisesin converted propositions, sometimes arguments in hypothetical propositions. The books
entitled Yamaka and Kathdvaithu,’ respectively,
consist entirely of these exercises and arguments.
No definite exercise in, or allusion to, syllogism has
been found in the Pitakas, although it figures prominently in the earliest Buddhist and Jain treatises on
logic. Nor, indeed, do the paired words pamdna
(‘immediate knowledge,’ ‘ perception’) and anzmana

(‘mediate

knowledge,’

‘inference’)

appa-

rently occur in the Pifakas as the indispensa le
logical terms which they subsequently became.‘
Nevertheless,

the

Sutfas

and

the

Adbhidhamma

books taken together, with all the legendary and
illustrative matter discounted, present so varied an
appeal to the intellect of their age that it is not surprising if one result of the paramountcy of Buddhist
culture was to yield a harvest, not only of psychological, but also of logical, analysis and systematization. A still greater field of material for the
history of logic will possibly be opened up when (1)
the original Jain

scriptures are all edited, and

(2)

the Chinese and Tibetan translations of Buddhist

Sanskrit treatises on logic, as well as (3) the ortho-

dox Theravada philosophical works in Sinhalese and
Burmese MSS, become accessible. A comparison
of the conclusions

gleaned from these sources, and

from the Pali materials as yet accessible, with the
concepts of European logic will prove of deeper
philosophical importance than may appear likely
to those who see in logic only an academic exercise.
By

intellectual procedure, according

to the norms

of which logic is the interpreter rather than the
dictator, the human mind has grasped the most
general data of experience inductively and deductively.
And that procedure has centred round
certain concepts here, round other concepts there.
The difference in emphasis thus produced tends to
become absolute, hindering both mutual understanding and also thereby a positive, general
advance in philosophy. The system, for instance,
of definition by genus and species, of division by
dichotomy only, of subsuming the particular under
the more general, admirable as it has proved in
all quantitative analysis, may prove a hindrance
in estimating qualitative values in esthetic and
- spiritual inquiry. The Buddhist scriptures did no
keep rigidly to these (peculiarly Greek) lines in
their analyses. They did not always, or emphatically,

wholes

see

and

things

as decomposable

particulars.

1 Vidyabhisana, p. 1.

substances,

Their founder
oh

in

disliked

2 Ct. Sathyutta Nikdya, v. 19, with 1. 189; Rhys Davids,
Dialogues, ii. 167 (fidya is rendered ‘system’). The formula
of causation is repeatedly called Aryan (#.¢. Buddhist) Aaya,
S Ed. for PTS, 1911-13, 1894-07, The PTS is publishing a
translation of the latter work in 1915. ' 4 Pamdaya is used only for ‘ineasure,’ ‘ estimate’: anumdna
epparently does not occur at all.
'
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generalizing.
‘I am not,’ he is made to say, ‘a
generalizer, I am a particularizer.’!_
True, they
expressed organic phenomena in terms of khandha,
‘aggregate.’

But

khandhas,

for

them,

were not

‘things that are,’ but ‘happenings and ceasings,’
‘risings and fallings.? They may be said to have
seen things more as intercrossing force-rays, each
abscissa or confluence of which gave occasion for
a general term. Hence their definitions consist in
the laying together of mutually intercrossing, overlapping, or partially coinciding notions.
Centuries later we find Buddhaghosa and Buddhadatta adopting consistently a fourfold scheme
for the definition of psychological and ethical
terms, viz. by salient character(s), essential proper-

ties, resulting phenomena, and proximate cause.?
This method survives in a classic work centuries
younger, but is no longer prominently used.*
To revert to the laws of thought—the way in
which Indian logic presented the second and third
of these (Contradiction and Excluded Middle) has
been mentioned.
But the first (Identity) was
virtually traversed, in Buddhist thought, ty the
fundamental

law of anichcha

(anitya), ‘imperma-

nence’ (i.e, incessant change). By this law A is
never A for more than a moment, but is after that
not A, but, as it were, A,, Az, As... . And, justas
Aristotle rated as mere ‘ vegetable’ the mind that
rejected the (Greek) laws of thought, so for the
Buddhists there was no intelligent or accurate
thinking on any basis which ignored this law of
impermanence. The other great tenets that ‘all
(life) is subject to ill,’ and that ‘allis without soul
or substance,’ are, in fact, corollaries of it.

The only general principle of thought put forward
in Europe which harmonizes with Buddhist axioms
is that ‘ Principle or Law of Sufficient Reason’ for
which

certain

logicians,

notably

Leibniz, claimed

equal rank with the three named above, namely,
that ‘nothing happens without a reason why it
should be so rather than otherwise.’ This comes
very
near to the idap- achchayatad (‘this is conditioned by that’) of
Buddhist causality. And,
generally speaking, it is in the logic of causation
or of induction that we first notice the resemblances .
between Buddhist and European logic rather than
the differences. The ancient formula of cause—
‘that being present, this becomes; from the arising
of that, this arises; that being

absent,

this does

not become; from the cessation of that, this
ceases’ 4—is the nearest approach to our logical
schemata

that we

find in the Pitakas.

And

the

medizval elaboration of the principleso formulated
—that ‘its essential mark is the condition of the
happening of a phenomenon ® on the occurrence of
its sole invariable antecedent phenomenon’—is well
in tune with our more modern logic of induction.
Litzraturs.—This is given in the footnotes. Of the two
important early classics, the Milinda-pafiha (see Miurxpa) and
the Netti-pakarana, the former argues mainly by analogy, while
the latter uses only the first and last of Buddhaghoga’s four
heads given above.
C. A. F. Ruys
Davips,

’ LOGIC (Indian).—See NYAYA.
LOGOS.—The Greek word Aéyos has no exact
equivalent in any other language.
Just as
Goethe’s Faust, when translating the first verse of
the Fourth Gospel into German, tries in succession
and rejects Wort, Sinn, Kraft, and

finally decides

upon
That, so Latin theology wavered between
erbum, Sermo, and Ratio before accepting
1 Not an ekarhsavdda, but a vibhajjavdda (Blajjhima Nikdya,
if, 197). The Theravidda, or mother school, were long known as
Vibhajjavadins,
7
a
2 Atthasdlint (PTS, 1897), 100, passim; Abhidhammévatara

PT a Mahinonatthasangaha (‘Compendium of Philosophy’),
probably 12th cent. a.D., p. 212 f. (PTS, 1884, tr, 1920),
4 Majjhima Nikaya, ii. 82; Sarhyutta Nikdya, il, 28, etc.
5 Abhidhammatthasangaha, p. 187.
:
.
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Verbum, the least satisfactory, perhaps, of the
three. The word has a history both in Greek
hilosophy and in Jewish Alexandrian theology.
But, whereas in Greek philosophy the word means
the divine Reason regarded as immanentin the
cosmic process, the authors of the Septuagint use
it to translate the Hebrew Afemra and its poetic
synonyms, which mean primarily the spoken word
Hellenized Jewish thought atof the Deity.!
tempted to fuse these two originally distinet meanings; and so arose the Christian use of the word
as & name for the second Person of the Trinity,
It will be conincarnated in Jesus of Nazareth,
venient to consider in succession the growth of the
idea in Greek philosophy, in Jewish-Alexandrian
theology (the use of Afemra

in the Hebrew sacred

literature hardly belongs to our subject), and in
Christian theology.
.
:
1. In Greek p. ilosophy.— The history of the
Logos-idea begins with
Heraclitus of Ephesus (c.
535-475 B.C.), who, as F, M. Cornford

has rightly

maintained,? represents a mystical reaction against
the materialism of the Ionian philosophers.
For
-him the visible world is a symbolic system which
half conceals and half reveals the reality. This
truth or reality is the divine soul of the world,
whose life is manifested in the endless cycle of
birth and death, of becoming, change, decay, and
renewal.
There is one Logos, the same throughout

one.

the world,

which

is itself

homogeneous

and

This wisdom we may win by searching with-

in ourselves;

‘it is open to all men to know

them-

selves and be wise.’ The divine soul is ‘Nature,’
the cosmic process ; it is God ; it is yuxy, the lifeprinciple 3 it is Logos, the divine law, or will of
od.
‘All human laws are fed by the one divine
law. It prevails as much as it will, and is sufficient
and more than sufficient for all things.’ This
Logos is the immanent reason of the world; ‘it
existeth from all time; yet men are unaware of it,

both before they hear it and while they listen to
it.’ The Logos, like Wordsworth’s ‘Duty,’ keeps
the stars in their courses. It is the hidden
harmony which underlies the discords and antagonisms of existence. There is no trace in Heraclitus
of a transcendent God, whose reason or will the
Logos could be. The system is rather a form of
pantheism, with a strong mystical element.
In
Anaxagoras, however, the Logos, or vods (he preferred the latter term), is intermediate between
God and the world, being the regulating principle
of the universe, the divine intelligence.
In Plato,
though he-.was the founder of a philosophy in
. which the Logos-idea was to find a congenial home,
there is but little that bears directlyon our subject.
The

world,

he

says

in

the

Timeus

(p. 29f.),

is

created by a fusion of mind and necessity; it is
itself a living and rational organism, the ‘onlybegotten

(Hovoyers) son of God,’ itself a God, and

the ‘express image’ (elxgv) of the Highest.
In Stoicism the philosophy of Heraclitus received
a new life and fresh developments.
Like Heraclitus, the Stoiecs regarded Fire as the primordial
substance, the material principle of the divine.
Endowed with inherent productive activity, it is
the ‘seminal Reason’ (Adyos orepyarixés) of the
world, which manifests itself in all the phenomena
of nature.
These
phenomena, or, rather, the
active principles which create them, are often
called Adyot oweppartxol, in the plural. Christian
writers like Justin Martyr
laid hold of this doctrine

to connect

Greek

philosophy

with

their

own

religion.
Every man, Justin taught, at his birth
participates in the universal Reason, which he
identifies with the Johannine Logos which ‘lighteth
1c
E. Ha
.
Septuagint, Oxford. 1s92 T00e, Pe Be ae
rence to
From Religion to Philosophy, London, 1912, p. 184 f,

the

every man.’ Accordingly, he argues,! heathens
Hke Heraclitus and Socrates, in so far as they lived
may

pera Aéyou, may be claimed as Christians, and

The seminal Logos of the Stoics, when

be saved.

spoken of as & single Power, is God Himself as the

organic principle of the cosmic process, which He_
This power
directs to a rational and moral end.
is not present in all creatures equally ; only man
participates in it so fully that he may be regarded
as a real effluence of the Deity. The Stoics distinguished between the Adyos évdidGeros, the potential,

unmanifested Reason, and the Adyos xpopopixds, the
thought of God expressed in action. This distinetion led to a new emphasis being laid on the other
meaning

of Aéyos,

or

‘word’

as

‘speech’;

and in

this way Stoicism made it easier for Jewish philosophy to identify the Greek Adyos with the halfand
Words
of Jahweh.’
‘Word
personified
thoughts, according to the Stoics, were the very
same things regarded under different aspects.
The same Aéyos which is Thought as long as it
resides in the breast is Word as soon as it comes
The ‘distinction between ¢vdid@eros and
forth.
xpogopixés, often used by Philo and the Greek
Christian Fathers, is really identical with that
drawn by Aristotle between 6 tw Adéyos and 6 év
Christian writers found another fruit7H yexg.2
ful idea in the Stoic doctrine that, since the one
Logos is present in many human souls, men ma
have communion with each other through their
articipation in the same Logos.
The LogosChrist might be explained Stoically as the indwelling revealer of the

Father, with whom

He is one;

as the vital principle of the universe; as the way,
the

truth,

and

the

life;

as

the

inspirer

of

the

highest morality ; and, last, but not least, as the
living bond of union between the various members
of His ‘body.’ The world, for Stoicism, is simple
and unique (els kat poroyers); it isa living creature
(otcla tupuxos).
The Spirit (rvedua) goes through
all things, formless itself, but the creator of forms.
The Logos, as World-Idea, is also single and simple
(els xat dwdods), though it assumes manifold forms
in its plastic self-unfolding.
It is identified with
Fate (eluapyévn); and Stobaus says:
‘Fate is the Adyos
of the xdopos, or the Adyos of those thin
the universe which are directed by eet
ce Capévaceh.
rysippus, however, instead of Logos uses Truth, Cause,
Nature, Necessity, and other words’
(£cl, {. 130).

in

The question whether Stoicism identified God with
the
Logos is not easy to answer.
E. Zeller is
probably
right in saying that the logic of Stoicism
was rigidly pantheistic—it was a form of naturalistic monism: Deus sive Natura.
Origen says
that the Stoics and the Platonists both call the
world

God;

but

for

Stoicism

the

world

is

the

supreme God, for the Platonists only God in the
second place.
But the opponents of Stoicism are
too harsh when they say that the Stoics bring in
God only in order to be in the fashion.
It was
their religious need that made them bring Him in.
Perhaps they could not consistently find room for
any God above the Logos, but in fact they did
ascribe to the Deity more
personal attributes than
could properly belong to their Logos.
They were
certainly able to feel enthusiastic devotion to the
Logos as the principle of law and righteousness.
This is shown by the famous hymn of Cleanthes:

‘Thee it is lawful for all mortals toaddress. For we are Thine
offspring, and alone of living creatures that live and walk the
earth moulded in the image of the All. Therefore I will ever
sing Thee, and celebrate Thy power.
All this universe, rolling
round the earth, obeys Thee, and follows willingly Thy command. . . . O
King most high, nothing is done without Thee,
neither in heaven nor on earth nor on the sea, except what the
wicked do in their foolishness. Thou makest order out of disorder, and things that strive find in Thee a friend; for Thou
hast fitted together good and evil into one, and hast established
qne Reason (Adyov) that lasts for ever. But the wicked fiy from
y law, unhappy ones, and though they desire to possess what

1 Apol. i. 46.

2 Anal, Post. i. 10. 76.

‘LOGOS
ia good, yet they sce not, neither do they hear, the universal
law of God. .. » But O
God, giver of all things, who dwellest
in dark clouds and rulest over the thunder, deliver men from
their foolishness, Scatter it from their souls, and grant them
to obtain wisdom, for by wisdom dost Thou rightly govern all
things; that, being honoured, we may repay Thee with honour,
singing Thy works without ceasing, as we ought to do. For
there is no greater thing than this, for mortal men or for gods,
to sing rightly the praise of universal law (Acyov).’

In fact, this conception of a germinative principle
of Reason which

manifests

itself in the universe,

and especially in the minds of human beings as
members of a universal community, prepared the
soil on which a world-religion might grow.
at the same time the individual was brought into a
closer relation with the divine than had been contemplated in any earlier system of Greek philosophy.
2. In Jewish-Alexandrian theology.
— Hebrew
thought about the ‘Word of the Lord’ does not
enter the subject of the present article until the
tendency arose to
personify
the self-revealing
‘activity of Jahweh.
The earlier books of the OT
connect the operations of the Afemra with three
ideas—creation, providence, and revelation. God
spake the word, and the worlds were made; then
at once His spirit, or breath, gives life to what the
Word creates, and renews the face of the earth.
The protecting care of God for the chosen people is
attributed by the Jewish commentaries to the
Memra.

Besides this, the ‘ Word of the Lord’ in-

ires prophecy and imparts the Law. The tenency to personify the activities of Jahweh is seen
in the expressions used about the Angel, the Name,
the

Glory,

and,

me,’

and in such

above

all, the Wisdom

of

God.

Similar language about the Word is found in the
frequent phrase ‘the Word of the Lord came unto
passages as Ps

147%, Is 55!

2,

Ps 33', Jer 23%
Nevertheless, the personification
is throughout poetical rather than metaphysical,
except in writers
completely under Greek influence.
On the whole, in the later books the conception of
Wisdom tends to displace that of Word—a change
which really brings the Jewish idea nearer to the
Greek. ‘Wisdom’ in Job is the hidden purpose
which God is working out in man’s existence—the
grand secret of life mown only to God. In Proverbs Wisdom is the cardinal virtue; she stands
at the corners of the streets, and invites men to

walk in her ways. God created or prepared her
before the world was made; she was by His side
when He Planned

the scheme

of the world-order ;

she was daily His delight, rejoicing always before
Him. Therefore He assures those who listen to
her of life, blessedness, and the favour of God.

In

Ecclesiastes, Ecclesiasticus, and Wisdom of Solomon
we find a further development of Jewish thought
in the direction of Greek philosophy, . Ecclesiastes
presents us with a pessimistic
philosophy quite
alien from Judaism and strongly influenced
by
Stoicism, though the trend is masked by numerous

interpolations. Ecclesiasticus is more Jewish in
sentiment; ‘ Wisdom’ has found her chief expression in the books of the Law.
The book called
Wisdom of Solomon is the work of an orthodox
Jew, who has no sympathy with the views of
Ecclesiastes, and resents
Solomon ; but his doctrine

their attribution
to
of the divine Wisdom

is strongly coloured by Stoical and Platonic ideas.
Wisdom is immanent in God, belonging to the
divine essence, and yet existing in quasi-independence side by side with God. Wisdom was the
active agent in the creation of the world, selecting

among
the divine ideas those which were to be
actualized in the created universe.
She is an
emanation

from

God,

pervading

all

things,

and

passing ‘more rapidly than any motion’ among
them, without contracting any impurity by hercon-

tact with matter.
In the human spirit she is the
teacher not only of every virtue and of all theological

knowledge, but of all the human arts and sciences.
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The identification of ‘Wisdom’ with the Greek
Logos is almost explicitly made, as is the identification of Wisdom with the Holy Spirit of God.
This book, in fact, marks a transition from the OT
doctrine to that of Philo, andis of much importance
in the history of Jewish-Alexandrian theology.
Philo not only blends Greek and Jewish ideas
about the Logos; he achieves a syncretism of
divergent Greek conceptions,
His Logos is a
combination of the Platonic ideas and Stoic universal causality. He takes over the main Stoical
conception, but detaches it from materialism, and
tries to harmonize it with the Platonic theory that
visible things are only types of realities laid up
in the intelligible world.
His Logos is much like
Plato’s idea of the Good, except that it is regarded
as creatively active. Philo found this conception
useful, because he wished to conceive of the divine
activity Hellenically, without ceasing to believe in
the

OT

Jahweh.

Jewish

thought

had

been

in

danger of separating the Creator so completely
from His creation as to produce an intolerable
dualism.
This tendency had been mitigated by
poetical personification. Philo fixed these poetical
symbols, and turned them from poetry to metaphysics by identifying the Memra with the Stoical
ogos Platonized.
In opposition to the earlier

Jewish idea of the Word,
Philo’s Logos is an intermediary
between God and the world; He is the

principle of revelation. Philo is fertile in forms
of expression to convey the relation of this principle of revelation to the Godhead and to man
respectively.
In the former aspect, the Logos is
declared to be the first-born Son of God, the first
of the angels;

in the latter, He is the Man

who

is the immediate image of God, the prototypal
Man in whose image all other men are created.
The Logos dwells with God as His vice-gerent;
He is the eldest son of God, and Wisdom is
His mother.
In other
places He is identified
with

Wisdom.

Again,

He is the Idea

of Ideas,

the whole mind of God going ont of itself in
creation.
He represents the world before God
as High Priest, Intercessor, Paraclete. He is the
Shekinah, or
or shadow of

glory of God; but also the darkness
God, since the creature half conceals

and half reveals the Creator. He is the intelligible
world, the archetypal universe of the Platonists,
and the real life of the world that we know. In
man He operates as the higher reason. If we ask
whether the Logos is an aspect of the divine nature
or an individual being, we

hard to reconcile.

get answers which

are

The rational part of the soul

exhibits the type of the Logos, the ‘second Deity’;

no mortal could be formed in the likeness of the
supreme Father of the world, or ever brought
into comparison with Him. -But elsewhere the
Logos appears to be only an attribute of God.
As an orthodox Jew (or one who wished to pass
for orthodox), Philo cannot have thought of aftrm.

ing two divine agents.
And yet the Platonic
doctrine of a transcendent unknowable God required a divine vice-gerent, while the Stoic Logos
had been an independent immanent world-principle,
very different from the Hebrew Jahweh,
he
amalgamation of these divergent philosophies in
Philo is .rather external and superficial,
The
Philonic Logos is'a dynamic principle, but also a
cosmic principle, who accounts for the existence
of the world. Occasionally Philo seems to suggest
that the Logos is ‘the God of us the imperfect,’
as if from the highest point of view the Logos
were only an appearance of the Absolute. So in
a thoroughly Plotinian passage he says:
‘God appears in His unity when the soul, being perfectly
purified and having transcended all multiplicity, not only the
multiplicity of numbers but even the dyad
which is nearest to
unity, passes on to the unity which {s unmingled, simple, and
complete in itself’ (de Abrahamo, 24).
:

LOGOS
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sacrificing love is an idea not to be found

pa this is not a common line of speculation in
hilo.
In the NT the technical use of the word Logos

is found in the Fourth Gospel (unless we should
But it is imadd 1 Jn 4 and Rev 19%) only.

ortant to observe that St. Paul, especially in his

ater

Epistles,

gives

us

almost

the

the

of

whole

Logos-doctrine which we read in the Prologueto
the Fourth Gospel. The conception of Christ as
a cosmic principle is even more emphasized in
Colossians than in the Gospel. When we read of
the Pauline Christ that He is the image (elxdv) of
God,

that

in

Him

the

Pleroma

of

the

Godhead

creation, and the immanent Spirit ‘through whom

inconceivable

are all things,’ that He pre-existed in the form of
God,

that

He

of all creation,

in them, and transforming

it is true

that the identification

of

the historical Jesus with the Logos, and of the
great
Jewish Messiah with the Logos, makes a
difference. Philo had never thought of identifying
the Logos with the Messiah—a figure in whom
he took very little interest. The chief differences
(which have often been exaggerated) between the
Philonian and Johannine Logos are these: (1) the
Evangelist defines far more clearly the relation of
the Logos to God, as a second Person in the Godhéad, distinct, though eternally inseparable from
the Father; (2) the notion of God the Father as

a transcendent unapproachable Being, to be known
only through an intermediary, is foreign to the
Gospel,in which God the Father acts directly upon
the world ; it is in consequence of the activity thus
attributed to God the Father that the creative
function of the Logos loses its interest and is not
referred to after the Prologue; (3) in the Gospel
the conception of the Logos is more dynamic than
in Philo;

the Logos-Christ is the

complete revela-

tion of the character of God rather
nature;

the

revelation

of

the

than of His

Divine

as

Fourth Evangelist

is no docetist ;

to

Philo,

to have

for

any

no

whom

importance

historical

such.

as

The Logos-doctrine of the Prologue maybe briefly

them and
them into His likeness, enlightening
uniting them in one body with Himself, it does not
seem that a candid criticism can deny that all
the elements of a complete Logos-theology are to
. be found in the Pauline Epistles. . Without assuming any direct influence of Philo, which is
perhaps improbable, it is unquestionable that the
ewish-Alexandrian Logos-philosophy had a great
and increasing influence upon St. Paul’s doctrine
In proportion as the
of the Person of Christ.
apocalyptic Messianism which we find in Thessalonians lost its importance for him, he approximated more and more to the type of Christology
which we associate with the name of St. John.
It must not be supposed that this statement stands
or falls with the authenticity of Colossians and
Ephesians. The Epistles to the Corinthians con.
.
tain similar language.
The large obligations of the author of the Fourth
Gospel to the Philonian school cannot reasonabl
be denied, though they have often been questioned.
It is clear from the tone of the Prologue that
Philo’s conception of the Logos, or something akin
to it, was already familiar to those for whom the
No explanation of the word
Evangelist wrote.
verse in the
Logos is given; and almost every
Philo. TechniPrologue might be paralleled from
cal terms from Philo (c¢payls and wapdxAnros are
Indeed, the
examples) abound in the Gospel.
whole treatment adopted by the Evangelist presupposes the Jewish-Alexandrian philosophy of
religion, and would be unintelligible without it.
Nevertheless,

seems

event

in

whom and through whom and to whom are all
things, that all things are summed up in Him,
that He is all and in all, that His reign is coextensive with the world’s history, that He is
life-giving Spirit, abiding in the souls of His disciples, forming Himself

The

carnation.

but for him too the Incarnation was primarily a
The.Johannine Christ became flesh
revelation.
that we might ‘behold his glory,’ and learn what
But a real Incarnacould only thus be taught.
tion of the Logos would no doubt have been

dwells in bodily form, that He was the agent in
is the first-born

in Philo 3

it follows that the conception of life, which implies
ort.
growth, change, and development, has an im
have
ance -for the Evangelist which it could not
for Philo; (4) could Philo have accepted the
The difference between the two
Incarnation?
writers here has often been magnified by orthodox
critics. Philo believed in theophanies, and could
have easily accepted a docetic theory of the In-

self-

From al eternity, before
summarized as follows.
time began, the Logos was. He is supra-temporal,
not simply the Spirit of the World. He did not
become personal either at the Creation or at the
The Logos was ‘turned toward’
Incarnation.
The preposition indicates the closest
(xpés) God.
union, with a sort of transcendental subordination.

The Father alone is the wiry} Geérnros. The opening words of the Prologue do not (with Meyer,
Weiss, etc.) refer to the exaltation of Christ, but
Deifito the Father.
to His eternal relationship
cation was to the Jews blasphemy, to the Greeks
The Evangelist shows that the
a light thing.
rinciples of distinction and deeper unity are in
od Himself. ‘ All things came into being through
the Logos,’ who is the mediate Agent in creation.’
That
‘Apart from him nothing came into being.
which

has

come

into

being

in

was,

life.’

him,

Bossuet, following Augustine, comments rightly :
‘Everything, even inanimate things, were
Word, by his idea and eternal thought.’

life in the eternal

The Logos is the light of men as life; that is to
say, revelation is vital and dynamic.
God reveals
Himself as vital law to be obeyed and lived. The
ng,
cosmic process, includi
of course, the spiritual
history of mankind and of the individual, is the
sole field of revelation.
‘The light shineth in
darkness.’
As the first step in the first creation
was to divide the light from the darkness, so the
new creation effects the same division in the moral
and spiritual sphere.
‘And the darkness arrested
(2) it not.’ §
‘This is the genuine light, which lighteth every
man as it comes into the world.’ ‘He was (always)
in the world, and the world knew him not.’* ‘And
the Logos became flesh and tabernacled among us.’
Here (v.*) the Evangelist mentions the Incarnation for the first time. The Logos, who from all
eternity was fully divine (@eds), became flesh
(assumed visible humanity) at a certain time.
It is not easy to say whether the Evangelist
conceived of the Logos existing defore the Incarnation as ‘true man from all eternity’ ;5 but 3% and

6% (cf. 1 Co 15”) suggest that hedid. Itis certainly
in accordance with Johannine ideas to hold that

the Incarnation, and the Passion as the sacrament

of the divine self-sacrifice, were part of the counsels

of God from all eternity.

The

Logos before the

Incarnation was, according to this thought, Man

éviidderos,

though

mpogopixés,.

not

The

Prologue

thus leads up to the Incarnation of the Logos,

pdt (8) tng treme ne Gotoh en of

up

1 There was nothing

stra

everlasting,

from

from

the beginning,

or

ever

the earth

_7 This is also Philonic; cf. de Cherub.
35:
edpy
ae
airioy Bay ebro’ [rob xéopov) voy edn, ob" on x6 oven, oh 7 34
3:
Grou,
Adyoy
dé
t& Gv cuvexpdiy, Spyavor
ob sareoneviatn

.

§So Origen took xaréAcBey,
4 This is exactly what H

probably rightly.

.

SAH checa Wonk, gn SegMaat the Less.
i

LOGOS
which is the theme of the whole Gospel, though
the historical form precludes any further discussion
of the subject on its philosophical side. The
incidents are selected for their symbolical and
illustrative value, and the whole tendency of the
treatise is quietly to transmute local and temporal
ideas about the Incarnation into a more universal
and spiritual form. The highest form of faith, he
more than hints, is that which can dispense with
ocular evidence. The ascended Christ can be
‘touched’ more readily than was possible when
the Logos had His tabernacle among men.
3. In Christian theology.—The doctrine of the
Logos has & very important place in the theology
of the early Christian Church.
It was the answer
of orthodox Catholicism to various theories of the
Person of Christ which at that time seemed plausible
—theories which made Jesus a phantom, or an
emanation,

or

a.

demi-god,

Heretical

thought,

down to and including Arianism, tended to rank
Christ with the imaginary intermediate Spirits
which formed a, hierarchy
between the supreme
God and humanity. The Johannine Logos-doctrine
was a barrier against all such theories. The
Apostolic Fathers do not supply much material.
Ignatius calls Christ Adyos dd otyfs mrpoehOdy,?
which has a Gnostic ring, since Valentinus was
soon to make Logos and Zoe the ofispring of Bythos
and Sigé. Hermas identifies the Son with the Law
of God, just as Philo identifies Law and Logos.
In the Acts of John the Logos-conception is
separated from the man

Jesus, so that Christ with

His discip! s can sing the praises of the Logos.
And in ch. 13 the Voice teaches: ‘This cross of
light is sometimes called by me Logos, sometimes
Jesus, sometimes

Christ,

sometimes vofs,’ etc.

In

Montanism (g.v.) this notion of the Logos as a
ciyxpacis of divine attributes was maintained.
The anti-Montanist ‘ Alogi’ represented a reaction
against thistendency. ‘They were ‘feeble reptiles’
(¢prerdv aodevés), according to Epiphanius. This
was a time of unrestrained theosophical speculation,
in which an attempt was made to throw into the
Logos-conception a mass of heterogeneous elements
—Jewish, Greek, and Oriental.

The Fourth Gospel

had a very steadying effect, when it was accepted
as canonical; and so had the writings of the
Apologists—Justin, Tatian, Theophilus, and Athe-

nagoras. The Apologists were theological conservatives. They wished to preserve traditional
Christianity, with its doctrine of revelation and
its reverence forthe OT. They do not philosophize
for their co-religionists ; they talk about the Logos
to show the pagans that Christianity is in agreement with ‘the best thought of our time,’ just as
our clergy talk about evolution.
.
The philosophy which the Apologists mainly
wished

to conciliate

was

Stoicism,

which

in

the

2nd cent. was much stronger than Platonism.? So
Justin argues that Christ is the ‘Spermatic Logos,’
the Reason of God, at first immaterial in the
Father's bosom, then sent forth as the spoken
word for creation and revelation. All men are
made in the image of the Logos; and ‘those who
believein Christ are men in whom the divine seed,
which is the Logos, dwells.’ Tatian® gives us a
Stoic-Christian cosmology. The Logos was first
Suvdyet, not evepyelg, residing in the bosom of the

‘Father.

Then, by the will of the Father, He came

forth, and the worlds were made. The Logos is
the dpx% in relation to the creatures. Theophilus
employs the Stoic terms évddGeros and xpopopixés,
and gives in outline a systematic Logos-doctrine,

1 Bfagn. 8.

2 Now-Christian Platonism never attached much importance
to the Logos; the word for them had a different meaning; their
‘Second Person’ was Nois..
.
.
3 Orat, 5.

4 if. 10.
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Athenagoras! maintains that the Logos did not
first acquire a personal existence in connexion with
creation,
Minucius Felix 2 equates the Christian.
Trinity with Ifens, Ratio, Spiritus. This is to be
noted, because later, under Platonic influence, a
principle above Nofs (fens) was asserted, and this,

with Christian speculative mystics, was naturally
identified with the Father, with the result that
Nos was now equated with the Logos, and Ratio
(the will and thought of God transmuted into vital
law) had to be awkwardly assigned to the Holy
Ghost.
This led to confusion. The Alexandrians
continued to call the Father Noés, feeling probably
that the Neo-Platonie Absolute in no way corresponds to the Christian God the Father. Thus
they introduced a distinction resembling that
between the Godhead and God in Eckhart; a
sublimated conception of Nos was introduced between the Absolute and the Logos,
In Clement of Alexandria the Logos-doctrine is
a doctrine of Immanence. The world is an organic
whole, moving on to some exalted destiny in the
harmony of the divine order. Humanity has its
life and being in Christ. The Incarnation is no
abrupt break in the continuity
of man’s moral
history. Christ was in the world before He came
in the flesh, and was preparing the world for His
visible advent. Hence the prophecies of the Incarnation enter into the organic process of human
history. The history
of man’s redemption is, for
Clement, the education

of the human

race under

its divine ‘Instructor.’ As Instructor, the Logos has always been present in the world; He spoke
through Moses, and through Greek philosophy.
He even gave the sun and moon to be worshipped,
that men might rise from the lower worship to the
higher.
:
:
‘He is the Saviour of all, some with the consciousness of

what he is to them, others not as yet; some as friends, others
be toi thtal servants, others hardly even as servants’ (Strom.

Salvation

is not a physical

process, but a moral

growth through union with
God; knowledge is
not merely speculation, but a growing sympathy
and insight into the character of God and
His Jaws,
The union of the Logos with God is so intimate
that we cannot hold (with the Gnostics and some
Platonists) that the Father is passive in the work

of redemption. The Incarnation is in itself the
Atonement by which God reconciles the world to
Himself.

For Clement, as for

logians, there is properly
Incarnation.
For

Origen’s

only

other

Logos-doctrine

one
see

ANDRIAN THEOLOGY, vol. i. p. 316.

Greek

theo-

dogma—the
a
art.

ALEX-.

There were two schools which opposed the Logostheology—the rationalistie Unitarians, who rearded the ‘divinity’ of Christ as a mere power
estowed on Him
by God, and emphasized the
humanitarian aspect of His Person, and the modalistic Monarchians, such as Praxeas, Noetus, and
Sabellius, These maintained the old alliance with
Stoicism, after the Catholics had adopted NeoPlatonism as their mistress in
philosophy (see,
further, art. MONARCHIANISM).
Hippolytus’s antiSabellian treatises show the line of argument used
by the orthodox—a position which was later regarded as not wholly satisfactory.

Methodius,‘

a

Platonist but not an Origenist, argues that the
Incarnation was the necessary complement of the
Creation, the imperfection of Adam being natural,
There is a double development—in the race and in
the individual, both due to the immanent Logos.
The xévwots is perpetually re-enacted in spiritual
experience. Macarius® teaches the same doctrine:
in each believer a Christ is born.
110, .
2 Oct. v. 10.
48. Conviv. iii, 5.

3 Strom. vi. 14.
5 Hom. iv, 8f.
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The Arian controversy drove orthodoxy into
something like a compromise with modalism. The
fest-word duoovctos gave the Monarchians most of
what they wanted, and its adoption soon ended the
hostility of this school. The Arian Christology is
of no philosophical value; and its great opponent
Athanasius,

though

he

writes

much

about

the

Logos, does not add anything significant to the
doctrine. It was, in fact, no longer thoroughly
acceptable to the Catholics. The word Adyos was
symbol;

not allowed to appear in the Nicsean

and

the Synod of Sirmium (A.D. 451) condemned the
doctrine of the Aéyos évdid eros and mpogoptnts. Other
terminology, and to some extent other ideas, displaced it. It was never acclimatized in the Latinspeaking countries.
- The Logos-doctrine has an obvious affinity with
mysticism, and with types of religion which emIt was revived by
hasize the divine immanence.
ckhart in the Middle Ages, and has been a living
article of faith with religious idealists, Christian
Platonists, and speculative theists. It belongs to
a permanent and very important type of religious
thought, and can never lose its value, though there

are now many who (like Max Miller) are ardent
supporters of the Logos-idea in religious philosophy, while they cannot accept the Johannine
identification of the Logos with a historical individual.
For an evolution in Indian philosophy somewhat
similar to the development of the
Logos-doctrine
see art. VACH.
,
Lrreratore.—A, Aall, Der Logos : Gesch. seiner Entwickelung
in der griech. Philosophie und der christl. Litteratur, 2 vols.,
Leipzig, 1896-09; J. Réville, La Doctrine du Logos dans le
qyatr. évang. et dans les ceuvres de Philon, Paris, 1881; A.
arnack, Dogmengesclss Freiburg im Br., 1893, Eng. tr.,
London, 1894-99;
V..G. Allen, Continuity
of Christian
Thought, London, 1884; W. R. Inge, Persona Idealism and
Mysticism, do. 1907; t Simon, Der Logos, Leipzig, 1902.

_

LOKAYATA.—This

W. R. INGE.

word, which

denotes

pro-

peuly ‘belonging to the world of sense,’ is the
dian name for the materialistic system whose
adherents are termed Lokayatikas or Laukaya.tikas, or more usually Charvakas, from the name
of the founder of their doctrinal system.
There
are clear indications of the presence in India, as
early as pre-Buddhistic times, of teachers of a pure

materialism; and undoubtedly these theories
have had numerous adherents in India from that
period onwards to the present day.
.
Although two authorities? bear witness to the
former existence of text-books of materialism,
viz. the Bhaguri and the Satras of Brhaspati, the
mythical founder of the system, yet materialistic
doctrines have never gained any further place in
the literature of India. In order to understand
these theories, therefore, we can only have recourse

to a few passages of the Mahdbhérata, to the
olemic which was carried on against materialism
in the text-books of the other philosophical schools,
and to the doctrines of King Error in the philosophical drama Prabodhachandredaya.
This last
was composed in the llth or 12th cent. A.D.,
and aims at setting forth in allegorical style the
superiority of Brahmanical orthodoxy to all other
theories of the universe. The
principal source of
our knowledge, however, is the first
chapter of the
Sarvadarsanasaigraha,> a compendium of all the
philosophical systems of India, composed in the
14th cent. of our era by Madhavachirya, the cele- brated teacher of the Vedanta, in which the
1See especially
Brahmajd
.
Gri
Suttas palis, Paris, 1876, ae
bj Gaxerly, Ceylon Buti.
ed, A. S. Bishop, Colombo, 1908, pp. 401-472...
,
3 Pataiijali’s Mahabhasya, vil. 8. 453 cf. A. Weber, Indische

Studien, xiii. (1873} 3431; Bhiskarichirya on Brahmasiitra,
fil.
Col
i
ers3. 53;
easecf. H.B TL. Colebrooke,
Miscellaneous
Essays 2, London,

3 Tr. E. B. Cowell and A. E. Gough2, London, 1894.

in
doctrines of Indian materialism are set forth his
Madhavachirya begins
the greatest detail.
the
exposition with an expression of regret that lmajority of the men of his day follow the materia
.
ism represented by Charvaka.
The Lokiyata allows only Perception as @ means
It recognizes
of knowledge, and rejects inference.
as the sole reality the four elements, i.e. matter,

the
and teaches that, when a body is formed bycomes

combination of the elements, the spirit also
into existence, just like the intoxicating quality
With
from the mixture of special materials.
body the spirit returns
the destruction of the
The soul, therefore, is only
again to nothingness.
the body plus the attribute of intelligence, since
the existence of a soul distinct from the body canperception. Supersensuous
not be established by
things

post-operative

force

are

denied, and

are, of course, also wholly

dismissed at times
earthly pain, due to
Being is the king
istence the whole
Emancipation is the

Hell is
with a mere jest.
earthly causes. The Supreme
of the country of whose exworld affords tangible proof.
The
dissolution of the body.
of merit

and demerit,

which,

according to the belief of all other Indian schools,
determines the lot of each individual down to
the smallest details, has no existence for the
Lokiyatika, because this conception is reached
To the objection of an orthoonly Ty inference.
dox philosopher, that those who reject this controlling force in the universe leave the various
phenomena

of

bones, and

he

the

latter

without

a

the

cause,

materialist replies that the essential nature of
things is the cause from which the phenomena
roceed.
P On the practical side this system exhibits itself
as the crudest Eudemonism ; for it represents the
gratification of the senses as the sole desirable
good. The objection that sensual pleasures cannot’
@ the highest aim for mankind, since these are
always mingled with more or less pain, is met by
the remark that it is for us to secure by prudence
enjoymentas little alloyed as possible with pain,
and to shun as far as is in our power the suffering
connected with pleasure. . The man
inseparably
have fish must take their skin and
who would
rice cannot

who wants

exclude the

Let him not then from
husks from his bargain.
fear of the pain renounce the pleasure which we
instinctively feel to be congenial to our nature.
The Vedas are declared to be the idle prating of
knaves, characterized by the three faults of untruthfulness, internal contradiction, and useless
repetition ; and

professors

the

of

Vedic

science

deceivers, whose doctrines are mutually destructive.
Brahmans isa
To the Charvakas the ritual of the
fraud, and the costly and laborious sacrifices are
useful only for providing with a livelihood the
cunning fellows who carry them out. ‘If an animal
sacrificed at the Jyotistoma (the original form
of the soma offering) rises to heaven, why does
not the sacrificer prefer to slay his own father?’
No wonder that in the view of the orthodox Hindu
the doctrine of the Chirvikas is the worst of all
.
heresies. .
- It is natural to conjecture that the Lokiyata

system

was

based

by its founder

upon

deeper

principles, and developed upon more serious philo-~
sophical lines than the information which has come
to us from their opponents allows us to understand.
The conjecture, however, cannot be established.
Litrratore.—J.

brandt,

Muir,

JRAS

xix.

[1862]

209 f%.; A.

Hille-

‘Materialisten und Skeptiker’ in Alt-Indien, Kultur.

geschichtliche Skizzen, Breslau, 1899, p. 168 ff.; F. Max Miiller,
Siz Systems of Ind. Philosophy, London, 1899, pp. 86, 97 ff.

.
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LONGSUFFERING--LORETO
LONGSUFFERING.—Longsutlering is alike
a divine attribute and a human virtue. In both
its uses its meaning is well represented by ‘longanimity,’ formerly a word of frequent occurrence,
and not altogether obsolete.
mo,

The distinction between these two words is that ‘the avoxy#
istemporary, transient : we may say that, like our word “ truce,”
it asserts its own temporary, transient character... . This, it
may be urged ia true of paxpoupzia no less,... But as much
does not lie {n the wo
3 we may conceive of a paxpobunia,

though it would be worthy of little honour, which should neecr

be exhausted; while dvexj implies its own merely provisional
character’ (R. OC. Trench, Synonyms of the New Testament),
London, 1890, p. 199).

The earliest example of ‘longanimity’ quoted in the OFD
(vi, 417)is from a 1450 tr. of de Imitatione, 1. xiii. 14: ‘Thou
shalt overcome them [temptations] better litel and litel by
pacience and longanimyte’; the most recent citation of the
word is from the Spectator, 11th Jan, 1890; ‘His longanimity
under the foolishness of the young woman is really marvellous.’

As a moral attribute of God, ‘longsuilering’
manifestation of His grace. In ‘the riches of
goodness’ He waits long and patiently for the
ner’s repentance (Ro 2‘), and in loving-kindness

The literal meaning of the Greek word (uaxpé@uzos)
of which ‘longsuffering’ is the translation is ‘ longtempered,’ the opposite of our familiar expression
‘short-tempered’ (cf. Germ. Langmiitigkeit).
In three OT passages (Ex 348, Nu_ 14%, Ps 861°)
the RV substitutes a more literal rendering of the
Hebrew phrase (p:s8 474, ‘length of face’}—‘slow to

anger ’—ior the AV

‘longsuffering.’
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tolerates those who deserve His wrath (Ro 9%).
Yet ‘patience and long-suffering
pension of punishment,
but to the

has exhausted its last resource.

int not merely to the suslove which never tires till it

Owing to the contrast between

the apparent impotence of long-suffering, and supreme moral
omnipotence, this fs an attribute which excites special reverence’ (I. Haering, The Christian Faith, London, 1913, ii. 492 f.).

In many pas-

sages (Neh 97, Ps 103% 1458, Jer 15%, J1 2", Jon 4%,
Na 1') the two translations are interchangeable.
‘Longsuffering or slowness to anger Is the glory of man as it
is the glory of God’ (R. O. Trench, Sermons preached in Westminster Abbey, London, 1861, xxx. $49).
.

That the two expressions are synonymous in man
contexts is evident from the retention in the R
of ‘longsuffering’ in Jer 15% ‘Avenge me of my
persecutors; take me not away in thy longsuffering.’ The former sentence seems decisive in favour
of the interpretation which: regards the divine
longsuffering as displayed towards the persecutors
and not towards the prophet.

‘The petition shews how great was the peril in which the
prophet perceived himself to stand: he believes that it God
delay to strike down his adversaries, that longsuffering will be
fatal to his own life’ (C. J. Ball, Zhe Prophecies of Jeremiah,
London, 1890, p. 321).
.

‘Longsuffering,’ as a Christian grace, is a ‘ fruit
of the Spirit’ (Gal 5%). Though a passive virtue,
it is the manifestation in human character of
spiritual power received in answer to prayer from
im by whom believers are ‘strengthened with
all power, according to the might of his glory, unto
all patience and longsuffering with joy’ (Col 1).
In his earnest prayers that Christians may be
adorned with this grace, St. Paul asks that they
may have the mind of Christ, for he obtained mercy,
that in him, as chief of sinners, ‘

Jesus Christ might

shew forth all his longsullering, for an ensample of
them which should hereafter believe on him unto
eternal life’ (1 Ti 1). In 1 Co 13* ‘longsuffering’
is said to be an attribute of the ‘love’ by which we
are made partakers of the divine nature. Tertullian (de Patientia, 12) and

other Fathers fexplain

A similar ambiguity arises in the interpretation of

it to mean greatness of soul or magnanimity,’

Lk

HaxpoOupla

187;

AV

translates

xal paxpofupel

‘though he bear long with them’;

he is longsuffering over them.’

ex’

but RV

atrots,

‘and

be:

‘And

shall not God

deliver His

elect who cry day and night to Him, while He is
slow to act for them?’ But the analogy of Jer 15%
(cf. Sir 35) suggests that the main thought is of
God’s patient forbearance with those who are at
once
His enemies and the oppressors of His chosen
ones, J. Moffatt renders: ‘And will not God see
justice done to his elect who cry to him by day and
night? Will he be tolerant to their opponents?
I tell you, he will quickly see justice done to his
elect!’ (The New
London, 1913).

Testament: A New Translation,
:

The uncertainty in regard to the interpretation
of the above and
other passages may serve to
emphasize what Plummer rightly insists upon,
namely, that, although paxpoéupze? usually means ‘is

slow to anger,’ yet ‘it sometimes means ‘to be
slow, be backward, tarry,” and is almost synonymous with Bpadivw. ... So also paxpofupla may
mean ‘slow persistency” as well as ‘‘ slowness to
anger.” Comp. 1 Mace. viii. 4? (op. cit. p. 414).
he EV recognizes this wider meaning, and reards ‘longsuffering’ as equivalent to ‘patience’
in He 6% and Ja 5
The corresponding verb is
applied in Ja 5’ to the husbandman’s patient waiting for the harvest. But ‘patience’ is more fre~ quently the translation of drouov}, ‘the temper
which does not easily succumb under suffering,’
while ‘paxpodvula is the self-restraint which does
not hastily retaliate a wrong’ (J. B. Lightfoot,
Saint Pauls Epistles to the Colossians and to
Philemon, London,

To the ‘longsutiering’ of God reference is made
in Lk 18’, Ro 2! 9*, 1 P 3, 2 P 3%, and to the
‘longsuffering’ of Jesus Christ in 1 Ti !% and probably 2 P 3%

In

Ro

2*

‘forbearance’

(dvox})

.

peyadopuxla,

is

the

but

‘high-

‘ First, itis not a consciousness of greatness, but alargeness of
conception. Second, it is not the loftiness of spirit that great
men alone possess, but a moral and godly frame of mind to be
exhibited in the life of every Christian.
Z'hird, itis not a noble
pride that stands aloof, but an interested spectator of life's
sufferings, though not an active combatant in the strife’ (T. C.
Edwards, 4 Commentary on the First Epistle tothe Corinthians?,
London, 1885, p. 343).

In the Apocrypha and Pseudepigrapha of the Old
Testament (ed. R. H.

Charles,

Oxford, 1913), inter

alia the following instructive examples of the use
of ‘longsuffering’ are found :

Test. Dan 2): ‘Unless ye keep yourselves from the spirit of
lying ond of anger, and love truth and longsuffering, ye shall
perish.’
Test. Gad 47: ‘The spirit of love worketh together with the
law of God in longeufeting unto the salvation of men.’
ti Test, Jos. 172: ‘With longsuffering hide ye one another's
faults.”
Pirgé Abéth 41: ‘Who is mighty? He who controlleth his
evil disposition ; as it issaid : ‘* Better fs the longsuffering than
the mighty, and he that ruleth his spirit than he that taketh a
city.”
:
.
Lireraturs.—The word ‘longsuffering’ is best studied with
the aid of commentaries on the passages in which paxpodupia
occurs. There is an instructive and comprehensive article in
ExpT xii, (1900-01) 8301.5 the following bibliography
is given :
H, Cremer, Bibl, Theol, ‘Lezicon’, Edinburgh, 1880,
p. 288
ff. 3
} Taylor, Works, London, 1848, iv. 483ff.; R.
W. Dale,
Veek-Day Sermons, do. 1883, p. 88ff.; F. Temple, Rugby
Sermons, do. 1861, lil. 178 ff.; C. J. Vaughan, University and
Other Sermons, do. 1897, p. 230ff. 3
Maclaren,
Paul's
Prayer and Other Sermons, do. 1893, p. 217ff. See also J.
Hastings, art. ‘ Longsuffering’ in ZDB iii. 136; H. C. Lees,
art. ‘ Long-suffering,’ in DCG li, 53 f.

LORD'S DAY.—See SUNDAY.

1879, on Col 11),

linked with ‘ longsuffering.’

differs from

mindedness’ of Aristotle :

A. Plummer (JCC?,

Edinburgh, 1898, tm Joc.) grants that é1 adrots may
refer to the enemies of the elect, but prefers to
understand it to apply tothe elect. The meaning,
then, would

is a
His
sinHe

J. G. TASKER.

LORD'S

PRAYER.—See PRAYER (Christian),

LORD'S

SUPPER.—See

Eucuanist.

LORETO.—For many centuries the little town
of

Loreto,

situated

some

15

miles from

Ancona

on a hill commanding a view of the Adriatic, has
been a notable place of pilgrimage. Montaigne,
who visited it in 1580, and who apparently believed

LORETO

140

in the miracles of healing supposed to be wrought
there, describes the town as ‘containing few inhabitants except those who serve the needs of the
religious devotees’ (Journal of Travels, Eng, tr.,
London,

1903,

ii.

The

196-209).

great

basilica,

the dome of which is visible from afar, was begun
in 1468, completed in 1538, and

has since received

many additions and modifications. Of its artistic
glories an excellent account is given in A. Colasanti (Loreto, Bergamo, 1910). But the basilica
was built only to enclose and enshrine a tiny

edifice known as ‘Ja Santa Casa,’ which is the real

The Holy House is believed
object of pilgrimage.
to rest on the surface of the ground without founIt
dations, and this fact seems to be authentic.
measures roughly 31 ft. by 13, and its walls are
built of hewn stones, from their shape and colour
often mistaken for brick, but externally they are
hidden from view by & casing of marble richly
adorned with sculptures. An ancient statue? of
wood, of Byzantine inspiration, representing the
Madonna and Child, now. voluminously draped
and also crowned, occupies a niche inside the little

house at some height from the floor, and beneath
it stands an altar at which Massis said. Countless
ex votos are suspended all around, but these probabl
represent only a small part of the rich gifts whic!
belonged to the shrine before Napoleon rifled it
in 1797. On that occasion the statue itself was
carried off and taken to Paris, but in 1801 the
First Consul returned it to the niche that it had
formerly occupied. . The words ‘ Hie Verbum caro
factum est’ sculptured above it indicate the
shrine’s official claim to the veneration of the
faithful, but the story is more fully told in a Latin
inscription set up in the basilica by Pope Clement
VIII. in 1595, the approved English rendering of
‘ which runs as follows:
‘Christian Pilgrim, you have before your

eyes

the Holy

House of Loreto, venerable throughout the world on account
of the Divine mysteries accomplished in it and the glorious
It is here that the most holy Mary,
miracles herein wrought.
Mother of God, was born; here that she was saluted by the
angel; here that the eternal Word of God was made flesh,
Angels conveyed this house from Palestine to the town Tersato
in Ilyria in the year of salvation 1291 in the pontificate of
Nicholas rv. Three years later, in the beginning of the pontificate of Boniface viil., it was carried again by the ministry of
angels and placed in a wood near this hill, in the vicinity of
its
changed
Recanati in the Marches of Ancona, where, having
station thrice in the course of a year, at length, by the will of
od, it took up its permanent position on this spot three hunEver since that time both the extraordinary
dred yearsago.
nature of the event having called forth the admiring wonder
of the neighbouring people, and the fame of the miracles
wrought in this sanctuary having spread far and wide, this
Holy House, whose walls do not rest on any foundation and yet
remain solid and uninjured after so many centuries, has been
:
held in reverence by all nations.’

upon what is
This statement lays little stress
perhaps the most surprising feature of the legend,
viz. the triple change of site after the arrival of
House upon the shores of the Adriatic.
the Holy
Pietro di Giorgio Tolomei, best known, from his
native

town

of

Teramo,

as

‘Teramanus,’

who

between 1465 and 1473 drafted the earliest version
of the translation story that has been preserved to
us (the document has been discussed with great
critical acumen by Hiiffer in his Loreto, i. 33-66),
explains

that,

because

the

Santa

Casa

was

not

sufficiently honoured where it was first deposited,
near Fiume in Illyria, it was carried thence by
Adriatic to a wood at Recanati
angels across the
belonging to the ‘Lady Loreths,’; hence the name
which has since attached to the shrine (‘inde
accepit tune ista ecclesia nomen “‘sancta Maria
de Loretha,” ab illa domina que erat illius silve
Here, however, there was
domina et patrona’).
1 Adolfo Venturi (see Hiiffer, Loreto, i. 41, n.) assigns it to
the early years of the 14th cent. ; but It seems to be mentioned
in documents of the year 1818, and other authorities attribute
it to the 13th or even the 12th century. The legend declares
it to have heen carved by St. Luke the Evangelist.
:

was

such a concourse of pilgrims that the wood
infested with robbers and murderers.

‘For this reason,’ the Relatio Teramani goes on, ‘the Holy
House was once more taken up by the hands of angels, and
it was carried to the Mount of the Two Brothers, and on this
The
game mount by the hands of angels it was set down.
which brothers, on account of the immense revenue and gain
of money and other things, fell straightway into grievous discord and strife. Wherefore the angels, in the same manner
as before, carried it away from the said place on the mount
and brought it to a spot in the public road and there they
made it fast.’
-

The legend also relates how the Blessed Virgin
in 1296 appeared in his sleep to a certain man who
was devout to her, and in this way made known
the whole story. Thereupon sixteen good men
and true journeyed to the Holy Land to measure
House at Nazareth.
the foundations of the Holy
They discovered that these exactly agreed with
the dimensions of the Santa Casa, and also that a
stone tablet commemorated the disappearance of
the little building which had formerly been venerated

of Tera-

time

the

in

Furthermore,

there.

manus himself two old men came forward and
grandfather
each testified that his grandfather’s
had confirmed from personal knowledge the account of the translation.
.
This was the story which, with further amplifications, added in the 16th cent., was believed
Al.
from about the year 1470 to the present day.
though such antiquarian writers as M. Leopardi
and C. A. Vogel betrayed their misgivings, they
did not venture to throw doubts upon the substantial truth of the narrative. It was only in
1906 that U. Chevalier, following in the wake of
the less elaborate criticisms of fi. Grisar (at the
International Catholic Congress of Munich in 1897),

A. Boudinhon (in Revue
du clergé frangais, xxii.
{1900} 241), and L. de Feis (La Santa Casa di
Nazareth,

Florence,

Lorette).

Since

refutation of the

1905),

whole

then

a systematic

published

legend

an

(Notre-Dame

energetic

and

de

often

acrimonious controversy has been carried on, both
in magazine

articles

opinion,

more

and

in

separate

books,

be-

tween the assailants and defenders of the legend;
but, even among the organs of Roman Catholic
the

weighty

without exception have all
the side of Chevalier.
Apart from the intrinsic
legend itself, two lines of
ressed home by the critics
The first, mainly negative,
fact that a shrine of Our

and

critical

reviews

ranged themselves on
improbabilities of the
argument have been
with irresistible force.
lays stress upon the
Lady had existed at

Loreto a century before the date of the supposed

translation, that. nothing whatever is heard of
this translation until the middle of the 15th cent.,
and that, even when first spoken of, the accounts
of the transportation by angels do not suggest
that it was the house of the Holy
Family at
Nazareth which was so transported.
Curiously
enough—and this is a point which all the many
writers on the subject seem to have missed—the
earliest known mention of a miraculous translation
by angels occurs in the narrative of an English
pilgrim, William Wey, one of the original fellows
of Eton College.
His account, which is probably
not of later date than 1462, runs as follows:
‘Also twelve

miles from Ancona and three miles from Re-

canatl, isa hamlet which is called Loreto, where there is now
astone chapel of Blessed Mary which of old was built by St.
Helen in the Holy Land.
But because the most Blessed Mary
was not honoured there, the chapel was lifted up by the angels,
the most Blessed Mary sitting upon it, and was carried away
from the Holy Land to Alretum, while the country-folk and
shepherds looked on at the angels bearing it and setting it

Ving Siar iets Tree men 87 yee te most ied
burghe Club, London, 857, pb).

(Were

Pilgrimage, Rox:

It will be noticed at once that the building
transported is not the actual Holy House of Naz-

areth, but a chapel built by St. Helen.

On the

LORETO
other hand, the first papal document which gives
any indication of the special sanctity attaching to
the Loreto shrine is the bull of Paul u. in 1470,
which speaks thus:
‘Desiring to show our veneration

for the church of Blessed

Mary of Loreto, miraculously founded In honour of the same

most holy Virgin outside the walls of Recanati, in which, as
the statements of persons worthy of credit attest, and ag all
the faithful may ascertain for themselves, an image of the
glorious Virgin, through the wondrous mercy of God, has been
eposited, attended by a troop of angels, and to which (church)
by reason of the countless stupendous miracles which the Most
High through her intercession has worked for all who devoutly
have recourse to her and humbly implore her patronage,’ etc.

Here again not the least. suggestion is conveyed
that the building, even if believed to exist
miraculously without foundations, was the actual
house of the Holy Family of Nazareth. On the
other hand, the terms of this notice lend great
probability to the opinion, supported by Hiiffer
and others, that it was the statue, showing, as we
have noticed, Byzantine characteristics, and con-

sequently known to have come from a distance,
that was at first supposed to have been brought
to Loreto by the hands of angels. Then the fact
that the chapel had no proper foundations seems
to have given rise to the further development that
the whole building had been miraculously transported from the East. And, finally, a reason was
ound for this exceptional providence by assumin
that the building was none other than the actua
Holy House of Nazareth.
Considerable support
is lent to this hypothesis of a
gradual evolution of
the legend by a curious parallel in the case of a
chapel not far from Siena. The story is told first
by A. Fortunio in his Cronichetta del Monte San
Savino

(Florence,

1583,

pp.

9-11).

In

the

year

1116 a little wayside chapel of the Blessed Virgin
at Asciano belonged to a certain lord, who at his
death left it to his two sons. They quarrelled
over the division of the offerings and were on the
point of fighting a duel when, during the night,
the angels took the chapel up and ‘bore it to a
place about 14 miles off, called

Colle di Vertighe,

near Monte San Savino. G. B. Mittarelli, a really
serious and critical antiquary of the 18th cent.
(see his Annales Camaldulenses, Venice, 1755-73,
iii. 89-92), bears witness to the existence of the

chapel in his time and also to its great antiquity.
Here again, just as at Loreto, the chapel was
without foundations, and

a

great church had been

erected over the smaller building to protect and
enshrine it. Whether the Loreto legend or that
of the Colle di Vertighe is really
the older it'is
difficult to decide. In the case of Loreto the negative evidence tending to show that in the beginning no idea existed of the chapel having come
from Nazareth is emphasized by the large number
of documents of the 14th and 15th centuries which
have been unearthed concerning it. It is incredible, as Hiiffer shows in his very patient discussion,
that the supremely sacred character of the building could have been ignored, as it is, in almost
all of them, if men had then believed that this was

actually the Holy House in which God had become

incarnate.

The

second

line

of

argument,

developed

by

Chevalier and other critics, claims to show that at

Nazareth itself nothing was known to have hap-

pened in 1291, when the Holy House
to have been transported westwards;
comment on the disappearance of a
was known to have been visited by
cessors in the 12th and

13th

is supposed
no pilgrims
shrine which
their
prede-

centuries, nor

do the
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accurately preserved to us, do not agree with those
of the Santa Casa, while, according to legend, the
Walsingham chapel reproduced exactly the dimensions of the Holy House as measured by a pilgrim
about the year 1060,
By the time of Pope Julius 11. the legend of the
Santa Casa had fully established itself in populur
favour and it is incorporated in a bull of 1507, but
with the qualification ‘ ut pie creditur et fama est.”
In 1518
Leo X. identifies himself with the whole
marvellous story ‘ut fide dignorum comprobatum
est testimonio,’ and it must have been shortly after
this that Thomas Duchtie or Doughtie of Musselburgh made his pilgrimage to the Holy Land and
brought back that image of the Italian shrine for

which he afterwards built a chapel on the land now
occupied by LoretoSchool.
Other pontiffs, notably
Sixtus v. and in modern times Pius 1x. and Leo
XUl., adopted the tradition without any question,

and Innocent x11. permitted the celebration of a
special feast of the translation of the Holy House
with a ‘ proper’ Mass and Office. In the latter
part of the 16th cent. the story of the miraculous
translation was everywhere accepted, and the
local traditions of Nazareth itself were modified to
suit it.

It should,

however,

be remembered

that

none of these papal bulls or other similar acts of
ecclesiastical authority is regarded in the Roman
Church as having any dogmatic force, and consequently all Roman Catholics are free to accept or
reject the legend according to their own judgment
of the historical evidence. The defenders of the
tradition still lay stress upon an alleged scientific
examination of the materials, particularly the stone
of which the Santa

Casa

is built, and it is claimed

that experts have declared that such materials are
not found in Italy, but only in the neighbourhood
of Nazareth (see
di Loreto, Rome,

D. Bartolini, Sopra la Sania Casa
1861).
But these experiments

were carried out in 1857, and it may be doubted
whether their conclusions can be regarded as rigidly
scientific. Let us also notice that the frescoes at
Gubbio and in one or two other places, said to be
of early date and representing angels carrying a
house (the date and
details are nearly always
matters of controversy), cannot be assumed to
refer of necessity to the Loreto legend. It isclear ©
from the Monte San Savino chronicle quoted above that there was at least one rival tradition of the
same

kind

in

circulation.

‘These

frescoes,

then,

cannot be appealed to as a conclusive argument in
favour of the early date of the Loreto story in
particular.
7

Livzratvre.—The vast bibliography of the subject has been
very fully, though not quite exhaustively, dealt with by
J.
Faurax, Bibliographies lorétaine, Tournai, 1918, and also by
G. Hiiffer, Loreto (see below), pp. 5-8; only a selection of
books and articles can be mentioned here. The text of the
early writers who elaborated the legend into the form which
ultimately prevailed, viz, Teramanus,
Jerome Angelita,
Raphael Riera, and Horazio Tursellini, will be found printed
at length In the voluminous work of P. V. Martorelli, Teatro
tstorico della S. Casa Nazarena, 3 vols., Rome, 1732-35, Besides
this, we may note, among older works, the important treatises
of G. A. Vogel, de Ecclesiis recanatensi et lauretana earumque
episcopis commentarius, 2 vols., Recanati,
published in 1859,
though written in 1806, and M. Leopardi,
La Santa Casa di
Loreto, Lugano, 1841. Both these works give
proof of much
research among municipal archives and other MS sources.
In
the modern controversy, after U. Chevalier, Notre-Dame
de Lorette, Paris, 1906, by far the most important contribution
to the subject is that of G. Hiiffer, Loreto: eine geschichtskritische
Untersuchung der rage des heiligen Hauses, Minster,
1913 (so far only one volume, but a second promised). See also
A. Boudinhon, La Question de Lorette, Paris, 1910; C. Bouffard,
Vérité sur le fait de Lorette, do. 1910, and The Month, July

1012.

:

:

accounts of what was venerated at Nazareth as the
abode of the Holy Family apply in the least to
such an edifice as we now see at Loreto. It may

Of the various attempts made to reply to Chevalier’s criticisms we may note A. Eschbach, La Véritd sur le fait de
Lorette, Paris, 1910;° F. Thomas, La Santa Casa dans
Thistoire,
Lyons, 1909; L. Poisat, Lorette au cite sitcle, Arras,

portions of the chapel of the English shrine of Our
ady of Walsingham, which happen to have been

un affresco di Gubbio, Rome, 1907; 1. Rinieri, La Santa Casa
di Loreto, 3 vols., Turin, 1911; G. Kresser, in Theolog. praktische Quartalschrift, Linz, 1907, pp. 795-820, and 1911, pp. 508-

be noticed also that the measurements and pro-

1908; M. Faloci Pulignani, La Santa Casa di Loreto secondo
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£26; cf. also Theologische Quartalschrift, Tibingen, 1909, pp. 212-

248, 477-490.

:

.

wo Loreto at Musselburgh peek. Barbé, Byways of Scottish
istory, London, 1912, pp. 141-152,
.
For 4 further bibliography see U. Chevalier, Répertoire des
sources hist, du moyen dge, topo-bibliographie, Montbéliard,
189$-1903, cols, 1746-1749.
HERBERT THURSTON.

LOTS.—See DIVINATION.
LOTUS (Feyptian).—r. Name.—First we must
dismiss entirely
the modern botanical name ‘lotus.’
‘Lotus Arabicus is a small leguminous
plant resembling a vetch’ (Proc. Roy. Soc, Ixvii. [1900]
225), As plants more or less confused together,
being all water-lilies, and popularly called ‘ lotus,’
there may be specified (1) rose lotus (Nelumbium
eciosum), distinguished by imbricated petals on

the

bud;

(2) white

lotus

(Nymphea

lotus),

dis-

tinguished by ribbed petals on the bud, rounded
when opened; and (3) blue lotus Nymphica
cerulea), distinguished by smooth, pointe petals,
The two Nymphea lotuses cross, and any intermediate form may occur naturally.
To
(1) Rose lotus.—This is at present an Indian
plant unknown in Egypt, except as a cultivated
rarity.
It was known in Roman times, being
found in the cemetery at Hawara (W. M. F.
Petrie, Hawara, London, 1890, p. 52), and described by Athenzeus:
.

‘Lotus grows in the marshes... one like that of the rose,
and it is
the garlands woven of the flowers of this colour which
are properly called the garlands of Antinous; but the other
kind is called the lotus garland, being of a blue colour’ (xv. 21),

It was known earlier to Herodotus:

“There are also other lilies like roses that grow in the river,

the fruit of which ig contained in
separate pod...
there are many berries fit to be eaten’ Gi. 92).

in this
:

There does not seem to be any proof that this
plant was indigenous, nor that any instance of it
was represented in Egypt. It cannot, therefore,
be reckoned as of importance in religion or art.
Various

instances

have

been

alleged,

but

incor-

rectly: Loret states that the lotus-flower supporting
Horus is a rose lotus; but the petals are
equal-ended and striped as white lotus, He also
states it to be on the head of Nefertum; but that
flower appears rather to be a Nymphea.
He
agrees that it is not shown on monuments.
The
capital found at Memphis (Petrie, Palace of Apries,
London, 1909, xviii.), like other early capitals,
is
white lotus, and not rose.
(2) White lotus.—This is characterized b
the
sepals and petals being ovoid with rounded en
s. It
is frequent in canal scenes of the early kingdom;
as a. capital at Memphis (Petrie, Palace of Apries,
Xviil.) ; as figures of capitals (Zowyet el-Meyityn,
Vith dyn. ; El-Bersheh, XIIth dyn. : see
E. Prisse
d’Avennes, Hist. de l'art égyptien, i
1879);
asa garland (P. E. Newberry and F. aris,
£1.
El Bersheh, London, 1895) it was placedGrifiith,
upon
the mummies of Aahmes, Amenhetep
Rameses u. It is represented as the flower1., and
which Horus is seated, shown by the strong upon
bing of the sepals (R. V. Lanzone, Dizionario rib.
di
mitologia

egizia, Turin, 1886, cexiv.
1).
This
figure is entirely of late date, 8th cent.
Bc. and
onward.

Loret attributes this to the
but J. G. Wilkinson emphatically statesrosethatlotus;
it is
‘the blue lotus (Manners and Customs of Ancient
Egyptians,

London,

1878, iii. 182 f.); the

ribbing:
would indicate that it is, as a matter of fact,
the
white lotus,
(3) Blue lotus.—This is the most usual Jotus‘flower of all periods, with straight-edged
petals, It is found commonly in the tombs,pointed
and
's the origin of the regular Jotus-capitals.
The
Egyptian names of. these flowers are variously
equated. Loret puts the nehed, nekheb, or
nesheb
to the rose lotus, seshni .to the white
serpet to the blue lotus.’ But we have lotus, and
seen that

probably

(Indian)

the rose letus was a Persian importation,

and could not therefore have a usual name dating

from the VIth dyn. (Papyrus, i. col. 440). Now
Loret gives Arab authority for the sushan being a
116), and

blue flower (Flore phar., p.

khazam

the

(which in the Scale=soshem) being also blue. It
seems probable that seshni is the blue lotus. The
seeds of all three lotus-plants were eaten (Herod.
ii. 92), and seshni was gathered in the IInd dyn.
(see a seal in Petrie, Royal Tombs, London, 1901,
ii., xxi. 171). If seshni were blue, probably the
commonest name zeshed is the white lotus.
The
name serpet is more fully spelled out like a Syrian
word, as sairpata,
It seems obviously connected
with sirpdd of Is 55%, where it stands in antithesis

to myrtle, and is therefore probably a bush rather
than a herb or water-plant.
It does not appear to
have any connexion with a. lotus.
2. Meaning.—Though the lotus is so abundant
naturally in Egypt, and so incessantly represented
in decoration,
yet it seems to have singularly little
contact with the religion or writing.
Its use asa
vocal sign is rare and of late period, and before
that it appears only as a determinative of the
names of such plants.
Itis never associated with
any early
god. . Nefertum, who wears the flower
on-his head, is a late deity, the figure first occurting in the X1Xth dyn. (A. Mariette, Abydos,
Paris, 1869-S0, i. 38c), where also is a portable

shrine with the lotus-flower of the god, clearly the

blue lotus,
Usually he is not represonted till the
Greek period.
Horus, who appears seated on the

lotus-flower, is so represented only in the Ethiopian

and later ages
antiques

A.

de

(G. Colonna-Ceccaldi,

Chypre, etc., Paris, 1882,

Monuments

pl. viii. ; G.

Hoskins, Visit to the Great Oasis oF the Libyan

Desert, London,

saysof the

1837,

lotus,

pl. vi. base).

‘there

is no

As Wilkinson

evidence

of its

having been sacred, much less an object of wor-

ship’ (iff. 133).

Lireraturg.—The principal books are V. Loret,
pharaonique’, Paris, 1892, for the botany ; G. Foucart, La Flore
de Vordre lotiform, do. 1897, tor Egyptian architecture; Histoire
W. H.
Goodyear,
ammar of the Lotus, London, 1891, for general
art connexions, but overstrained.

W, M. FLinpEers PETRIE.
LOTUS (Indian).—To the Indian taste the
lotus has always been the fairest flower: it has
enjoyed an unparalleled opularity throurhout the

length and breadth of India from the earliest

down to the present day, as is shown by its times
dominance in literature and art. Beginning toprementioned in the oldest Veda, it plays a promin be
ent
art in the mythology of Brahmanism.
To the
ater Sanskrit poets it is the emblem of beauty
to
which they constantly compare the faces of
t eir
heroines,
The lotus, moreover, enters into Indian
art of all ages and all religions as a conspic
uous
decorative element.
It appears thus
architectural monuments of Buddhismon the oldest
as
well as
later on those of Jainism and Hindui
India, With the spread of Buddhism all over
sm
to the
countries of the Farther East, its
ment in religious art has extended use as an ornaas far as Japan.
1, In literature.—The lotus is already
named in
the Rigveda and is mentioned with
increasing frequency in the later Sathhitas.
Two varieties occur
in the Rigveda.
The pundarika
a white variety of the Nelumbium(later known as
speciosum) is
once referred to (x. exlii. 8)
the Atharvaveda (X. viii, 43) as thea water-plant.
human heart is
compared with this lotus, and
Bra. mana (XVIU, ix. 6) speaks the Patichavimnsa
of its flower as
born. of the light of the
Taittiriya recension (I.. viii. constellations.’ The
2. 1) of the Black
Yajurveda mentions a garland
of such. lotuses
(pundari-sraja),
The blue variety named puskara
occurs several times in the Rigveda
(VI. xvi. 3, vin.
Xxxiii. 11,
vin.

xxii, ‘T1) and

still oftener

in

the

LOTUS
later Vedas. In the former it is alluded to as
growing in lakes. Here also the term seems to be
applied to the bowl of the sacrificial ladle, presumably on account of resemblance in shape ; it is
certai
so applied in the Aitareya Brahmana.
That this variety of the flower also was early used
for personal adornment is shown by the fact that
the Agvins, the youthful twin gods of the morning,
are described (X. clxxxiv. 2) as wearing a garland
of blue lotuses (puskara-sraj).
Another kind of
lotus, the fumuda, is mentioned, together with
its various edible parts, in the Atharvaveda (IV.
xxxiv. 3). The flower meant is doubtless the white

edible lotus (Nymphaa esculenta), denoted by this
nameinlatertimes.
In the Brahmanas the lotus first appears associated with the Creator Prajipati in cosmogonic
myths,
Thus the Taittiriya Brdhmana (1 i.
3. 512) tells how Prajapati,
desiring to evolve the
universe,

which

in

the

beginning was fluid, saw

a lotus-leaf (puskara-parna) standing erect out of
the water. ‘Thinking that it must rest on something, he dived in the form of a boar, and, finding
the earth below, broke off a fragment, rose with

it to the surface, and spread it out on the leaf.
Again,

the Laittiriya

Aranyaka

(1. xxiii.

1)

re-

lates that, when the universe was still fluid,
Prajapati alone was produced on a lotus-leaf.
Later, in the epic

poetry of the Mahabharata,

the Creator, under the name of Brahma, is described as having sprung from the lotus that grew
out of Visnu’s navel, when that deity lay absorbed
in meditation. Hence one of the epithets of
Brahma is ‘lotus-born’ (abja-ja, abja-yoni, etc.).
The lotus is thus also connected with Visnu, one
of whose names is accordingly padma-ndbha,
‘lotus-naveled.’
It is further associated with
Visnu’s wife Laksmi, goddess of fortune and
beauty,

in the Ifahabharata,

padma,

‘lotus-hued.’?

where

the myth

is

related that from Visny’s forehead sprang « lotus,
out of which came
Sri (another name of the
goddess), and where one of Laksmi’s epithets is
The

account of Mount Kailisa,
the god of wealth, describes
river Mandakini as covered
2. In art.—As regards its

Mahabharata,

in

its

the abode of Kubera,
his lake Nalini and his
with golden lotuses.
application in religious

art, the lotus figures, with the rise of that art in
India, on all the Buddhist monuments which came

into being in different parts of the country from
about 200 B.c. onwards. In its simplest form the
expanded lotus is very frequent as a circular ornament in the sculptures at Sanchi, Bharhut, Amaravati, and Bodh Gaya, as well as in the rock-cut

Buddhist temples of Western
duced a as medallion

India, being intro-

on pillars,

panels,

and

ceil-

ings. Very elaborately carved_half-lotuses sometimes appear used thus, or, in Ceylon, as so-called
inoonstones—semi-circular stone slabs at the foot of
staircases. Lotuses growing on stalks also occur
in the sculptures of Gandhbara and of Mathura, and

often figure in elaborate floral designs on the pillars
of Sanchi or the panels of Amaravati.
The lotus is further found from the earliest times
conventionalized either as a seat or as a pedestal
on which divine or sacred beings rest in
sitting
or standing posture, The oldest and most striking
example of this use is exhibited in the figure of the
Hindu goddess Laksmi in the Buddhist sculptures
at Udayagiri, at Bharhut, and especially at Sanchi,
where it is frequently repeated on the gateways
of the Great Stipa. She is portrayed sitting or
standing on a lotus and holding up in each hand
a lotus-flower which is watered by two elephants
from pots raised aloft by their trunks.. This
ancient type is found all over India at the present
day ; it even occurs among the old sculptures at
Polonnaruwa in Ceylon.
,

(Indian)

143

After Buddha began to be represented in sculpture, from about the beginning of our era, his
image constantly appears sitting cross-legged ona
lotus seat, occasionally also standing on a lotus
pedestal.
In this form it occurs, for instance, at
ajgir in Behar, in the Kanheri caves near

Bombay, and often in the Gandhira monuments
of the
type

North-West.

spread

From

beyond

.the

the latter region this

confines

of

India,

re-

appearing in Nepal, Burma, China, and Japan.
Even when the seat is not actually the flower
itself, two, three, or four lotuses are, in the Gan-

dhira sculptures, carved on its front. Such lotuses
ate even found delineated on a footstool on which
Gautama rests his feet instead of sitting crosslegged. The number of the petals of such lotuses
varies from four to six. :
The use of the lotus seat has been extended to
images of bodhisattvas not only in India but in
Buddhist countries beyond its borders.
Thus
Majfijusri is represented
sitting in this way_not
only

at Sarnath,

near

Benares,

but also in Java

and Tibet. In a modern Tibetan picture Maitreya
is depicted on a lotus seat, and the figure of a
Persian bodhisativa sitting on a seat adorned with
lotuses and painted on a wooden
panel was discovered by M. A. Stein during his first expedition
to Central
Asia, Even in China the dodhisativa
AvalokiteSvara occurs sitting on a lotus seat, and |
in Nep&l also as standing on a lotus pedestal. The
lotus is otherwise intimately connected with this
bodhisativa; for he is represented as born from
a lotus, and he regularly holds a lotus in his hand,

whence is derived
handed.’

his epithet of Padmapani, ‘lotus-

To him,

moreover, refers the Buddhist

formula Om mani padme Hii (‘Yea! O jewel in
the lotus! Amen’), which at the present day is the
most sacred prayer of the Buddhists in Tibet (see
art.

JEWEL

[Buddhist],

§ 7)..

The

persistence

of

this application of the lotus is indicated by the
fact that it often appears not only in modern
Indian brass images of Hindu gods, but even in
seated portraits of Maharajas of the 19th century,
The lotus seat and pedestal have an almost universal application in connexion with the figures of
Hindu mythology. Thus Brahma appears seated
on Visnu’s navel lotus. The three great gods of
the Hindu triad, Brahmd, Siva, and Visnu, with
their respective wives, Sarasvati, Parvati, and
Laksmi, as well as Agni, god of fire, Pavana, god
of wind, GaneSa, god
of wisdom, Visnu’s incarnation Rama, and the demon Ravana, are all found

.

represented on a lotus seat. Visnu, in addition,
regularly holds a lotus in one of his four hands. A
lotus pedestal also serves as a. stand for images of the
god Indra, of Visnu and nearly all his incarnations,
and of the sun-god Sairya; in Ceylon also of Siva
and Parvati, as well as of Kubera, god of wealth,
and in Tibet of Sarasvati, goddess of learning.
Similarly, in the ancient Jain sculptures found
at Mathuré the lotus constantly occurs as a medallion or in more elaborate floral decoration. _ It also
appears as the symbol of the sixth Jina, or Saint.
At the present day it is worshipped generally by
the Hindus in India, and even by low caste Muhammadans in some parts of the country. See also
art. FLOWERS, vol. vi. p. 54%
.
Lrrerature.—R.

Literatur,” ZDMG

Schmidt,

‘Der

Lotus

Ixvii. [1918] 462-70; A. A,

in der

Sanskrit-

Macdonell

and

A. B. Keith, Vedio Index of Names and Subjects, London,

1912, i, 163, 536, ii. 9; J. Muir, Original Sanskrit Tezts, 1.3, do.

1872) pp. 81f., 63; V. Fausball,

Indian Mythology, do, 1903;

Vinteat A. Smith, A History of Fine Art in India and

Ceylon, Oxford, 1911, ‘The Coinage of the Early or Imperial
Gupta Dynasty of Northern India,’ JRAS, 1889, p. 81 and
pl.

i. 15 (goddess on lotus seat), Catalogue of the Coins in

Indian Museum, Calcutta, Oxford, 1906, pl. xvi. 2,8, 103 A,
Griinwedel, Buddhist Art in India, Eng. tr., London, 1901,
Mythologie des Buddhismus in Tibet und der Mongolei, Leiprig,
1900, passim; J. G. Smither, Architectural Remains, Anura-

the
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dhapura,

Ceylon,

etc., London,

1894,

pl.

_ivil.; A.

Foucher,

Ldrtdu Gandhara, Paris, 1908; L. de Milloué, Bod-Yout ou

Tibet, do. 1906, p. 186; S. W. Bushell, Chinese Art, London,
1904-06, {. 46, 110 (lotus sacred to Buddhism), ii. 78; R. F.
Johnston, Buddhist China, do. 1918, frontispiece and illustrations opposite
p . 30, 98, 194, 280, 296; R.
Pischel, Leben und

Lehre des Buddha, Leipzig, 1006, p.'97f.; H. C. Warren,

Buddhism in Translations 4%, Cambridge, Mass., 1900; Jatakas,
Eng. tr., Index volume, Cambridge, 1913, 3.v. ‘Lotus’; E.
Moor, Hindu Pantheon, London, 1810; G. C. M. Birdwood,
Industrial Arts of India, do. 1880,
130, plates A, O, D, E,

F, I,K; E. B. Havell, Ideals of Indian Art, do. 1911, p. 154;

G. Watt, Indian Art at Delhi, Calcutta, 1903,
p. 92;
V.
Smith, Jaina Stipa, Allahabad, 1901, plates xxiv. iil,-Ixiv.,
Ixxiif.-Ixxvi.; WINQ iv. (1894-95)
§ 289; T. A. Gopinatha

Rao, Elements of Hindu Iconography, Madras, 1914, Index,
av. ‘ Padmisana.’
A. A, MACDONELL.

3. In Buddhism.—The symbolism of the lotusflower (padma, pundarika, utpala) was borrowed
by the buddhists directly from the parent, religion
Brahmanism.
Primarily, the lotus-flower appears
to have symbolized for the Aryans from very
remote times the idea of superhuman or divine
birth;

and, secondarily, the creative force and im-

mortality. The traditional Indian and Buddhist
explanation of it is that the glorious lotus-flower
appears to spring not from the sordid earth but
from the surface of the water, and is always pure
and unsullied, no matter how impure may be the
water of the lake. It thus expresses the idea of
supernatural birth, and the emergence of the first
created object from the primordial

waters of chaos;

hence also the flower was regarded as the matrix
of the Hindu creator himself, Narayana, and his
later form as the god Brahmi, who are respectively

figured and described as reclining and seated upon
.& lotus-flower. As an emblem of divine punity,
the lotus-flower is instanced

in the

pre-Buddhist

Vaisnavite Bhagavad-Gita (SBE viit.? [1898] 64,
XXxvi. [1894] 189); and this was possibly its sig-

nification when it was first applied to the historical

Buddha,
As

Sikyamuni.

:

an emblem of divine

birth, the lotus

is the

commonest of motives in Buddhist art and literature, as has

been

noted

above

dhist paradise of Sukhdvati,

(§ 2).

In the Bud-

the goal of popular

Mahayana Buddhists, where no women exist, every

(Indian)
The device of a lotus-flower in the hand seems
to have symbolized not merely divine birth but the

possession of life everlasting, and the preservation

and procreation of life. ‘Such was it with the
Aryan queen of heaven, the Brihmanist goddess
Sri, and her derivative, the Buddhist Tara, both
of whom have the title ‘Garlanded by Lotuses’
(Tantra, Rgyud, xv. 4). In the mystical Vedic,

pre-Buddhist Satapatha Brakmana the lotus was
a symbol

of the womb

(SBE xli. [1894] 215) ; and,

as we have seen, it appears to have this sense in
the famous Om mant
padme Hit formula (see
JEWEL [Buddhist], § 7). Probably, therefore, such
& meaning may be in part implied in the lotus
held in the hand of Avalokita, the consort of Tara,

to whom that formula is now specially addressed.
In the hand of Maitreya, the next coming Buddha,
and other divine bodhisativas of Gandhira, the
lotus in the hand, however, may have had a metaphysical significance and have denoted the preservation of the life of the law and the re-vivifying
of the same.
It‘ was possibly in this sense as
cherishers of the law that we find that a lotusflower adorns the hands of many of the images of
Buddhas and bodhisattvas who do not specially

possess the attribute of a lotus held in the hand
(see list. below).

.

The gods and goddesses of Buddhism who hold a

lotus in their hand are here enumerated ; this lotus,

with the object which it carries, forms one of the
chief conventional attributes of the particular
divinity.
.
The simple lotus, one of the three kinds specified
above, is the especial mark of Tara, Avalokita,
Padmapini,
and, occasionally, Maitreya.
The

lotus surmounted by a sword is an attribute of
Amoghapisa, Khagarbha, Sirhhanida, Tara, Padmapanyavalokita, and Maitreya; surmounted by
a thunderbolt (vajra), it is an attribute of Maiijusri and mild Vajrapani (Santa); surmounted by
2 book, it is an attribute of Matijugri and Prajiia
Piramiti; surmounted by a jewel, it denotes
Ksitigarbha and Ekajata; by a sun, Samantabhadra.
Among Tibetan saints the lotus is the
especial emblem of the founder of the Order of
Lamas, Padmakara, ‘the Lotus-born’; and Tsongkha-pa, the founder of the Yellow-Hat reformed
sect, the Gelug, has two, one on either side of him.

one is born as a god upon a lotus-flower (Saddharmapundarika [SBE xxi. (1884) 389, xlix. (1894) pt.
li. pp. x, 62)), and there are lotus-flowers of manigems (SBE xlix. pt. ii. 836). The Western notion of
the beatitude of ‘lotus-eating’ is possibly a memory
Images of divine symbols, such as the seven ‘
of this old tradition of divine existence.
treasures (see JEWEL ([Buddhist)),- are figured
A form of this myth of divine lotus-birth is prob- usually upon lotus-flowers,
ably the myth which invests Buddha with the
In
Buddhist mythology the ‘lotus’ gives its
miraculous power of imprinting the image of a name to two out of the twenty-four ‘ previous’
lotus-flower on the earth at every step that he took. Buddhas of the Pali canon, namely Paduma
(proThe references to this are innumerable in the Pali perly Padma) and Padumuttara, and to several
canon; but in the book which the present writer has naga demigods, Padma, Padmottara,
and Punshown to be manifestly the earliest of all the books darika; also to several of the Buddhist
hells,
of that canon, the Mahkdpadana Suttanta (JRAS
namely. Paduma, Mahaipaduma, and Pundarika
1914, p. 663 f.), the account of the infant Buddha’s
(Suita Nipdia [SBE x, pt. ii. 121]; these appear
first seven steps makes no mention of the lotus- to be named from the flower-shaped
boils which
flower imprints which appear in the later versions.
torment the inmates therein).
The lotus was especially identified with the sun. denominate the highest number It is also used to
known
to Buddhist
This association rested doubtless upon the natural compntators, namely 10,000,000",
or 1 followed by
observation that the flower opened when the sun 119 ciphers, which is called
a
padma
or, in Pall,
rose and closed at sunset, so as to suggest to the paduma, whilst the white lotus,
pundarika, gives
primitive mind the idea that the flower might
10,000,000", or 1 followed by 112 ciphers (BR. C.
6 the residence of the sun during its nocturnal Childers, ge of the Pali
Language, London, 1875,
assage through the under world, or that it might pp.
315,
392).
e the re-vivifier, resurrector, or regenerator of the
The white lotus, pundarika, gives its name to
fresh or refreshened sun of the next day. Its ve
one of the
great canonical ‘texts of Mahiyanist
large multi-rayed flowers would also contribute to Buddhism, the Saddharmapundarika,
or “Lotus
this association. It is probably from its associa- of the True Law.’ This
is a theistic development
tion with the sun that we find the lotus-flower in of the Buddha-theory
which represents Sakyamuni
the Gandhara sculptures, and often subsequently,
as the supreme god of the
taking -the
place on Buddha’s footprints of the of everlasting life: See universe and the possessor
following article.
* wheeled disk of the sun with its thousand spokes.’
This possibly was the source of the lotus-marked
Literators.—This is sufficiently quoted through
out.
footprints,
:
L. A. WADDELL.
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LOTUS

OF

THE

LOTUS OF THE TRUE LAW.—No book
ives a more accurate idea of the literature of the
reat Vehicle

or Mahayana

(g.v.) than

the Sad-

dharmapundarika, or Lotus of the True Law; and
none givesa better impression of the character of
the
changes undergone by Buddhism in certain
surroundings,

from

its

beginnings

down

to

the

earliest times of the Christian era.
1. The Buddha,in the Lotus.—In the ancient
Pali documents
Sikyamuni is a man, 4 simple
mortal, and he moves in a historical background.
In the Lotus he is a sublime being, eternal or
almost eternal, who unveils in a phantasmagoric
setting

the

‘divinity,’

i.e.

the

divine

splendour

and the majestic power, which Buddhists now
attribute to the Buddhas; he is a god as Hindus
and Buddhists understand the word—thatis to say,
he manifests himself especially by mythological
performances, although he is a stranger to all
notions of creation or ofimmanence. Such a being
has no history ; therefore, as Kern says (SBE xxi.
p. ix), the Lotusis a sort of ‘dramatic

performance,

an undeveloped mystery play. ... It consists of
a series of dialogues, brightened by the magic
effects of a would-be supernatural scenery.’
Among the most characterjstic episodes we may
mention the silence which
Sikyamuni maintains
for thousands of centuries, lengthening out his
divine tongue into the most distant worlds ;! the

appearance of the s¢iipa of a deceased Buddha, who

had
been in Nirvana fora long time, but who wished
to hear the Lotus (xi.);? the appearance of innu-

merable saints and Buddhas eager to hear the
teaching of the Master, and coming from all the
worlds. By means of Kern’s excellent translation
(SBE xxi.) we can appreciate the character of the
‘sublime’ and the ‘supernatural’ attributed by
the Great Vehicle to the Buddhg.
Although completely divine, Sikyamuni is not
God in the Lotus. He is Buddha ‘from the beginning’; he is the father of the worlds, the father of
the future Buddhas and saints, the universal provi-

dence. In order to save human beings and to lead
them to Nirvana he appears in a human form which
is illusory ; he is born, teaches, and enters Nirvana
—atleast as far as ordinary men can see; but in
reality, while illusory akyamunis are appearing
in this world, the true
Sakyamuni reigns on a
divine ‘Mountain of vultures,’* surrounded by
future Buddhas,‘ and imparting to them
the true
teaching, the truelaw.
It is this true Sikyamuni
that the Lotus shows.
Nevertheless, as we said, this god is not God.
There is not a single word in the Lotus which isnot

@

able of an orthodox, ¢.¢. ‘atheist,’ interpretation.

akyamuni may be styled Svayam bho,’ ‘who is by
himself,’ because, like all the
Buddhas, he became
Buddha without receiving theteaching from another.
He is Buddha ‘from the beginning’ ;® but, just as

the Lotys
mentions a Buddha who will one day
replace Sikyamuni, so we must believe that Sikyamuni is Buddha, ‘from the beginning of this cosmic
age.’ We know, moreover, that Brahma himself

1The development of the tongue, capable of covering the
whole face, is one of the signs of the ‘great man’ in the
ancient sources.
2 Contrary, evidently, to all Buddhist do;
The being
‘who has attained Nirvana’ is ‘invisible to gods and men,” sinca
he is annihilated or has entered into eternal rest. The appearance of ‘deceased Buddhas’ in the Lotus is probably, therefore,
galy a case of the magical or deceptive power (mdyd) of

yamun

.

3 A hill near Rajagpha, which was turned by the neo-Buddhists
into a heavenly mountain.
.
48ee art. BopHISATIVA.
5 This is a name of Brahm’.
The Svayambhdpurdna is a
glorification of the Buddha of Nepal (S.
Lévi, Le Népal, Paris,
1905.

6 Ct. this
expression with the one described in art. Mafsvérl.
Mafjuéri is ‘the Buddha of the beginning, the middle, and the
end,’
therefore the Eternal and also the Absolute—quite different
from Sakyamuni in the Lotus.
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is not, properly speaking, eternal.

Besides, Sikya-

muni

other

is

not

the

only

Buddha;

Buddhas

reign and teach at the same time as he, his equals
in nature, although not necessarily in merits, glory,
or activity as a saviour ; every Buddha has hisown
‘field.’! ‘If he is the father of the world, it is not
because he creates human beings; it is because by
his teaching he is the father of the saints or future
Buddhas.
So much for speculation. In practice, & the
religious sentiment that the Lotus assumes, Sakyamuni is really God, providence, and reward of the
saints.

2. The doctrine of salvation in the Lotus.—
According to the Lotus, the saints of the Little
Vehicle (see art, ARHAT), or Hinayana (g.v.), do not

attain Nirvana; they believe that they will not be
te-born, but they are re-born to receive the true
doctrine from the heavenly Buddhas. Deliverance
cannot be obtained except by first becoming a
Buddha; and for that purpose it is necessary to
enter the Vehicle of the future Buddhas (see art.
BopuIsaTTva).?
This doctrine is set forth in
various parables, the most famous of which is that
of ‘The

somewhat
parable.

Prodigal Child’

distant

(iv.); it is not without a

resemblance

to

the

Gospel

‘Itis... asifacertain man went away from his father and
betook himself to some other place. He lives therein forei
parts for many years, twenty or thirty or forty or fifty.
In
course of time the one (the father) becomes a great man; the
other (the son) is poor; in seeking a livelihood... he roams
in all directions and goes to some place, whereas his father
removes to another country.’ The father is vexed at having
no son ; but one day, when, sitting at the gate of his palace, he
is dealing with the affairs of millions of sovereigns [aurei,
suvaraa], he sees his son, poor and tattered. The son thinks,
* Unexpectedly have I here fallen in with a king or
ndee,
Peoplelike me have nothing to do here ; Jet me go; in the street
of the poor I am likely to find food and clothing without much
difficulty. Let meno longer tarry at this place, lest I be taken
to do forced Jabour or incur some other injury.’ The father
orders his son to be brought to him; but, before revealing his
birth to him, he employs him for some years at all kinds of work,
first at the meanest kind, and then at the mostimportant.
The
father treats his son with paternal kindness,
but the son,
although he manages all his father’s property, lives ina thatched
cottage, and believes himself poor. At last, when his education
is completed, he learns the truth. In the same way we are the
sons of the Buddha, and the Buddha says to us to-day, ‘You
are my sons.’ But, like the poor man, we had no ides of our
dignity, of our mission as future Buddhas.
Thus the Buddha
has made us reflect on inferior doctrines; we have applied ourselves to them, seeking as payment for our day's work only
Nirvana, and finding that it is already ours. Meanwhile the
Buddha has made us dispensers of the knowledge of the Buddhas,
and we have preached it without desiring itfor ourselves. At
last the Buddha has revealed to us that this knowledge is to be
ours, and that we are to become Buddhas like him.

3. Episodes.—Although

the former part of the

book (see below, § 4) is alm ost entirely devoted to

Sakyamuni, chs. xxi.-xxvi. glorify several Bodhisattvas. We may mention the dpirela of Avalokita

(xxvi.),

which

is

one

of

the

most

widely

for

the

plurality of Buddhas

read works in China (see art. AVALOKITESVARA) ;.
the myth of the ‘healer king,’ Bhaisajyarija
(xxii.), a Bodhisattva who sets fire to his gigantic
body for the salvation of human beings, and who
is none other than the sun. -In the Chinese Great
Vehicle the practice of burning the skull is connected with this myth.
In submitting
to this
cruel rite, the monk fulfils the duty of self-sacrifice |
incumbent on future Buddhas (J. J. M. de Groot,
Code du Mahayana en Chine, pp. 60, 217, 227).
The history of Sadiparibhita, ‘the always subdued one,’ ‘the always despised one’ (xix.),
exemplifies ‘ the superiority of simple-mindedness
and pure-heartedness to worldly wwisd om and sceptieism’ (Kern, in SBE xxi. p. xxxi).. We should
not have a right idea of the Lotws if we did not
mention the glorification of the dhdranis, or magical
1See art.

Mauivasto

and

Apreuppwa for the stages in the divinization of the Buddhas.
2 With this idea is connected the theory of the double teaching of Buddha—provisional teaching (Little Vehicle) and true
teaching (Great Vehicle).
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formuls (xxi.), and the glorification of the Lotus
itself (xx.):
‘He who writes this book, or causes
it to be written, obtains infinite merit,’ etc. We
know that, in the Milinda, a Pali book of the
Little Vehicle, all that is required to obtain a divine
re-birth is to think

of Buddha

when

dying

(SBE

was

trans-

xxv. [1890] 124); with more reason, in the Great
Vehicle, the tendencies of bhakti predominate (see
art. BHAKTI-MARGA).

4. Date

of the Lotus.—The

Lotus

young. In 1834 he entered upon his academic
course at the University of
Leipzig, where he
study of medicine, and 50

himself. to-the

devoted

came into practical touch with scientific pursuits
and with the: exact methods of contemporary
natural.

science.’

Simultaneously,

however,

he

sought to satisfy
his philosophical
and zsthetic
aspirations by the study of German idealism, and
to this end attended the lectures of Chr. Weisse.
What

he

won

from

his

University

studies

was,

above all, the. conviction that.the mechanical
but this ancient translation is lost. . The next one mode of interpreting nature must be extended also
to the organic, animate sphere, and that the current
(286) contains chs. xxi.-xxvi., which criticism proves
uncritical doctrine of ‘ vital force’ must be banished
to have been added afterwards, the former ch. xxi.
from the scientific field (cf. his dissertation, De
becoming ch. xxvii.
On the other hand, the former
principiis philosophicis, Leipzig,
chapters include verses (gathds) and explanations Si uture biologie
in prose (the latter more recent). ‘Kern therefore 1838) ; and this challenge to vitalism continuedto
thinks that ‘several centuries’ separate the primi- be one of the leading features of his critical activity
tive redaction from the one which was certainly in until his view at length won general acceptance.
. After practising for a time as a doctor in Zittau,
existence before 286.. Winternitzis not so generous,
and places the original about the year 260, The Lotze qualified as a Dozent both.in the medical
present writer is inclined to favour an earlier date : and in the philosophical faculty of the University
the sitras of Amitabha, were translated into Chinese of Leipzig (1839), and from that time to his call to
lated

into

Chinese

for the first time in A.D. 255 ;

in 148-170, and show a Buddhology as developed as

the Lotus.
It is difficult to identify the Bodhisattvas of the Gandhara sculpture, except Maitreya,
but there is little doubt that this sculpture also
shows the quasi-divinization of Buddhas and future
Buddhas.
oo
7

Lrreratore.—Skr. text, ed. H. Kern'and B. Nanjio, Petrograd, 1908-09, Fr. tr. by E. Burnouf, Paris, 1852, Eng. tr. by
H. Kern (SBE xxi. [1884]); the two translations are accom:
Fanied by introductions and notes (Burnouf, Introduction @
"histotre du bouddhisme indten, Paris, 1845, pp. 29, 60); M.
Winternitz, Gesch. der ind. Litteratur, il. (Leipzig, 1913) 230;
works on Japanese Buddhism, especially R. Fujishima, Bouddhisme japonais, Paris, 1888; J. J.
M. de Groot, Code dt
Mahayana en Chine, Amsterdam, 1893, pp. 60, 217, 227.
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LOTZE.—x. General philosophical position,—
Among German philosophers of the period which
opens with the triumphant advance of natural
science about the middle of last century, the most
eminent name is undoubtedly that of Rudolf
Hermann

Lotze.

Lotze’s

significance

lies,

above

all, in his having instituted and constructed an
all-embracing theory of the universe which does
full justice to the claims of modern science, and at
the same time conserves whatever was of real value
in the results of the great idealistic movement
of German philosophy in the preceding period ; it
was Lotze, in fact, who

first directed

those

results

to genuinely
fruitful issues. To him belongs,
moreover, the distinction of having stated and
discussed the problems of thought with such outstanding clearness, force, and thoroughness that
even in the most perplexing questions the reader
is stimulated

to

form: his

own

conclusions,

or at

least enabled to realize the difficulties that stand
.in the way of .a definite result.. The several
philosophical sciences, accordingly, are indebted
to Lotze’s tireless intellectual labours for an effective and permanent furtherance and enrichment in
numerous

directions;

and,

indeed,

it

cannot

be

said that the results of his work have as yet been
exhausted, or have been worked out in due measure
by the general mind.
2. Life and -works.—Lotze’s..early life falls
within the period dominated by the thought and
sentiment of Romanticism.
Born‘on-the 21st of
May 1817 at Bautzen in Lusatia, he was grounded
in classical: study at the
gymnasium of Zittau.
Even as a boy he displayed that combination of
critical acumen and lofty idealistic thought which
characterized his riper years, and in a number of
poems composed when he was about sixteen, and
given to the public among his posthumous papers,
we can clearly trace the rudiments of the comprehensive views which he subsequently claborated ;
they reveal a maturity which amazes us in one so

Géttingen in 1844 he not only laboured successfully

as an academic teacher (he had become a Professor
Extraordinarius in 1842), but manifested a remark-

able fertility as an author. In 1841 he published
the first of his greater philosophical works, the.
Metaphysik, in which he stood
forth as an independent thinker who had struck out upon fresh
paths, though at the same time the powerful
impetus which he had received from Hegel and
Herbart is clearly traceable in the work.
The
distinctive feature of the Metaphysik is in constant

presentation of the idea that that which truly
exists—the ultimate root of reality—is to be found
only in what by virtue of its unconditional value
deserves to exist in this supreme sense.
This
line of thought, reminding us of Platonism and
the Platonic insistence upon the supremacy of the
Idea of the Good, finds pointed, if somewhat para-

doxical, expression in the concluding statement of
the book, viz. that the beginning of metaphysics
lies not in itself, but in ethics. In 1842
Lotze
issued a second work of importance, his Allgemeine
Pathologie und Therapie als mechanische Naturwissenschaften. Here he attempts to apply without
reservation the mechanical theory of things to the
field of organic-life, where the scientifically inadequate and, indeed, inadmissible idea of vital
force had so long been resorted to; to that idea he
likewise devoted a special article entitled ‘Leben,
Lebenskraft,’ in R. Wagner’s Handwérterbuch der
Physiologie. (Gittingen, 1843). In 1843 he also
completed.
his Logic, in which he. works on in-

dependent and often fresh lines, and strenuously
emphasizes the’ ‘spontaneity’ of our, thoughtprocesses.
His leading psychological views he
wrought out at some length in another article in
Wagner’s Handwérterbuch, viz. ‘Seele und Seelenleben’ (1846), the most

notable features

of which

were its doctrine of the substantial unity of the
soul as a real entity and its unequivocal opposition
to the materialistic views then forcing their way
into psychology.
His opinions in the field of
wsthetics he set forth in a treatise entitled User
den Be “o der Schénheit (1845), which was soon

followed by his Uber die Bedingungen der Kunstschénheit (1847)—both appearing in. the Géttinger

Studien.
oo
ES
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His Allgemeine Physiologie des korperlichen
Lebens (1851) and Medizinische Psychologie (1852)

develop the fundamental ideas of the Pathologie,
seeking

to examine

more

closely the validity of

the procedure by which the mechanical method is

extended to the organic ‘sphere, as ‘also to the
psychological, and to define the necessary limits of
that application.
It is worthy of note that here

LOT2ZE.

“La7

Lotze, -in opposition to the parallelistic theory, his earlier works, especially the Mikrokosmus.
quite definitely champions the hypothesis of. a Much valuable additional material on many points
causal connexion between body.and soul; and to is to be obtained from the dictated portions of his
this he adhered all his life. As regards the rela- lectures, edited.by E, Rehnisch (9 vols., Leipzig,
tion between the physical organism and the soul, 1881 ff., Eng. tr., ed. G. T. Ladd, Lotze’s Outlines:
in fact, he holds that the former is simply
a system of Philosophy, 6 parts, Boston, 1884-87).
a
by which external stimuli are enable to makea |. 3. Philosophical teaching.—-The scientific foundue impression upon the latter, and by which,
dation of Lotze’s philosophy lies in his investiga.
again, the impulses of the soul are brought to bear tions’ of metaphysics; his chief interest is the
upon the external world. The life of the soul is problem of the causal connexion of things, and he
thus by no means a mere copy of the bodily life; arrives at a most characteristic solution of it. As
the truth is rather that the soul governs the body,
the starting-pointof. his inquiries he takes the
and makes it subservient to its own higher ends...
fundamental postulate of all natural science, viz.
From 1856 to 1864 appeared the three volumes of the assumption of a universal law of causal conLotze’s great work, AfZikrokosmus (Eng. tr.,2 vols., nexion operative among the elements of reality;
Edinburgh, 1885), in which
he set forth his philoor, to speak more precisely, heis concerned with
sophical system as a whole. . His previous treatises, the
problem. of. ‘transitive action’ (transeuntes |
devoted almost entirely to a consideration of the Wirken), i.e. the question how a change that occurs
basis of human life in ‘nature, are here supple- in an object A can be connected bya universal law
mented by a profound treatment of human life as with a change that takes place in a separately
expressed in history and the forms of civilization, existing object B.. In Lotze’s: view
the .fact: of
and the work culminates in a survey of the universe such connexion leaves us no option but to discard
from the standpoint of the philosophy of religion.
the theory that separate objects have an indepenThe Mikrokosmus as a whole is dominated by the dent existence,
and to regard all elements of reality
purpose in which Lotze’s life-work in relation to as comprehended ‘in a universal unity of being, in
is age took definite shape—to show how absolutely ‘the Infinite, so that what was at first conceived. as
universal in its application, and at the same time a ‘transitive action’ between separate substances
how subordinate in its significance, is the function passes into the conception of an immanent operaperformed by mechanism in the structure of the tion within a single substantial entity, the ‘ worldworld. It is in reality the philosophical problem ground.’. This Infinite, if it is.to supply a real
of the age that Lotze here undertakes to solve ; he basis for the facts in question, cannot in the last
makes it his task to refute the assumption that the resort be thought of otherwise than as analogous
modern mechanical science of nature demands as a to our own spiritual being, though, of course, as
necessary consequence a materialistic conception raised to an incomparably higher power and freed
of the world; and his conclusion is that mechanism
from the limitations necessarily inherent in human
is simply the aggregate of the means by which the nature as a finite thing. . Ultimately, therefore,
higher ideal element in the world can realize itself, the world-ground is defined as an infinite spiritual
and thus must not be allowed to rank as the ulti- being, or deity, the entire process of things being
matereality. Hence, in particular, such mechanism
conceived as immanent in this deity, and .as
does not conflict with that freedom of individual integrated and: sustained by. the unity of..its
volition which we must postulate on moral grounds;
ing. .°
!
Loy
:
Sole
nf
the case is rather that it is to be conceived as
Lotze then proceeds to deal in a thorough-going
simply the necessary condition of the efficient action way with the idea that this world-ground or deity
of the autonomous will—as the mode of its self- forms the one ultimate basis of the existence and
realization. And just as little does this mechanism interpretation of all things. The elements of the
imply that the real world is a mere automaton, real are all merely dependent parts or modificahaving its action fixed as by clock-work; on the tions of the Infinite; at a later period Lotze precontrary, the’essential
ground of the concatenation ferred to call them its ‘actions.’ Such actions of
and process of the world is found by Lotze in the the Infinite he divides into two classes: first, the
Infinite, which in the last resort can be conceived

only as a living and all-embracing deity..
‘Lotze’s next work of importance was his Geschichte der Aesthetik in Deutschland (1868).

This

work comprises (1) @ history of the general points
of view, dealing in the main with the esthetics of
Kant and of German idealism, but also treating of
Herbart’s views, and making reference to the fresh
Perspectives opened by the experimental method
of
Fechner; (2) a history of the fundamental
- esthetic conceptions—‘ the agreeable in sensation,’
‘the pleasing element in intuition,’ and ‘the
beautiful in reflexion’;

and, finally, (3)a history of

the theories of art-as developed
in the various
provinces of cesthetics.
So
- In 1874 and 1879 respectively he published his
larger Logik and Metaphysik (Eng. tr. of both, ed.
B. Bosanquet, 2 vols., Oxford, 1884; Metaphysics?,
2 vols., do. 1887, Logic?, 2 vols.,
do. 1888) as the
first two volumes of the System der Philosophie
with which he hoped to crown his life-work..
The
third part, which was to have treated of ethics,
zsthetics, and ‘the philosophy of. religion, was
never completed.
Lotze died in July 1881, shortly
after taking up work in the University of Berlin,
to which he had been called in the spring of that
year.
For the aspects of his final theory of the
world, the composition of which in system he
could not finish, we are therefore

dependent

upon

particles of the material world, or the atoms, which

e speaks of as the ‘ elementary actions of the one

world-ground,’ but as ‘actions always

maintained

in uniformity by it’; and, secondly, souls, the
actions not always [so] maintained, but emerging
at distinct points of the world-process, and for a
section of that proceas generating a not previously
resent . centre of ‘internalization’ (Verinnerichung).:. Outside of and prior to the activity of
the Infinite, however, there are no universal laws

operative per se, nor any so-called eternal truths ;
there is no independently valid ‘law of occurrence’
(Recht des Geschehens) or of existence ; ‘law’ and

‘truth,’ indeed, simply express the mode of realization by which the Infinite chooses to effect its will,
and their validity depends absolutely upon the will
of the Infinite, and lasts only so long as that will
remains one with | itself—a self-identity which,
however, must: be regarded not as a metaphysical
necessity,
but as a'consequence of the ethical |
nature of the world-ground or deity, in the sense
of the latter’s ‘ fidelity to itself?
is.t +,
Further, a vital constituent.in ‘Lotze’s ‘theory
of the universe as originally formulated was the
idea of the animate nature of all. reality...
The
ultimate elements of the real he at first regarded
as spiritual entities, as of kindred nature with the

Leibnizian monads., He was led to take this view
mainly by. esthetic motives, as also:by the con-
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viction that a purely material reality could have
no independent

as

But,

existence.

he gradually

wrought out his doctrine of the Infinite, the divine

world-ground, his hypothesis of the animate nature
_ of reality was more and more dispensed with, becoming ever the less necessary as what it had been
designed

to supply was

equally

well and, indeed,

even better supplied by the fundamental position
to which he latterly attained. He came at length
to the above-mentioned conception of the material
elements of reality as the mere ‘actions of the
Infinite,’ maintained in a condition of uniformity,
and thus differentiated in the clearest possible way
from souls. Souls themselves, however, were likewise conceived as ‘actions of the world-ground,’
but as specially distinguished by their admirable
and at bottom inexplicable capacity of feeling and
knowing themselves as the active centres of an
out-flowing

Some writers are

life (Afet. p. 601 f.).

of opinion that this view involves a denial of the
doctrine of free will—a doctrine which Lotze always
distinctly insists upon as an essential element in
his theory of the universe, and for the sake of
which he rejects, ¢.g., the pantheism of Spinoza,
notwithstanding the profound relationship between
Obviously, therefore,
that theory and his own.
Lotze himself did not believe that his conception
of souls as actions of the Infinite in any wa
implied the surrender of human freedom ; but it is
nevertheless true that he refers to the subject
in certain religio-philoso hical reflexions,
only
and never deals adequately with the crux which
undoubtedly shows itself at this point, so that in
his metaphysical construction he has left here a
problem still unsolved.
Taken all in all, however, since the development

of Lotze’s

thought

is never guided

systematic

interest,

but,

on

the

by a purely

contrary,

takes

the fullest possible account of experience, his
philosophy presents s conception of the universe
which 1s distinguished by a marvellous unity and
completeness.
- LITERATURE.—Of the more important works dealing with the
be named:
hilosophy of Lotze, the following may
life and
Lotze’s philosophische Weltanschauung nach
E. Phleiderer,

thren Grundztigen?, Berlin, 1884; O, Caspari, Hermann Lotze

begriindeten neuesten
zu der durch Kant
in seiner Stellung
Geschichte der Philosophie?, Breslau, 1804; E. von Hartmann,
Rehnisch, ‘Zur BioLotze's Philosophie, Leipzig, 1888; E.
(see in Lotze’s Grundziige der
graphie Hermann Lotze’s’
Aesthetik, at the beginning), and ‘Hermann Lotze’ in Neues
Lausitzisches Magazin, Ixxvii. (1001); R. Falckenberg, Her
mann Lotze, Stuttgart, 1901 (Frommanns Klassiker der Philo-

art. ‘Lotze’ in Allgemeines

sophie,

vol. xii.), and

Lotze,

i., Heidelberg, 1913.

deutsche

Hermann

Biographte, suppl. vol. lii. [1907]; M.

Wentscher,

347-350.

M. WENTSCHER.

For further lit. cf. DPAP tii. (1905)

- LOURDES.—Lourdes, a small town in the
extreme south of France (diocese of Tarbes, department of Hautes Pyrénées), has become known as a
lace of pilgrimage only since 1858. In view of the
insinuation that the
development of this shrine
represents a conscious design on the part of the
Roman Catholic clergy to exploit pious credulity in
the interest of the then newly defined dogma of the
Immaculate Conception, it is worth while to point
out that in 1858 and for some years afterwards
Lourdes was one of the least accessible spots in the
country. The nearest railway was at Bayonne,
80 miles off, and the road through Lourdes led
nowhere except to some little-frequented healthresortsin the Pyrenees. If there were any question
of deliberately organizing a fraud to impress the
world, the choice of such a site would be inexplicable. Whatever judgment may be formed as to the
nature of the phenomena of healing now witnessed
at Lourdes, a careful study of the evidence regarding the manifestations which first brought the
shrine into notice tends unmistakably to establish
the good faith of all the persons primarily con-

cerned. The history of the grotto of Lourdes is
briefly this.
x
About mid-day on Thursday, llth Feb. 1858,
three little girls went to gather wood on the banks
One of them, Bernadette Soubirous,
of the Gave.
a delicate child of 14, who looked much younger
and who then could neither read nor write, was left
She was standing on
behind by her companions,
& narrow strip of ground between the river and a
low cliff known as the Massabieille, in which was
grotto with a sort of niche in the
a shallow cave or
Her attention was roused by such
rock above it.
a rustling of the leaves as is caused by a sudden
breeze, and, looking in front of her, she saw stand-

ing in the niche the figure of a beautiful young
lady clothed in white and with a rosary in her
‘The figure made the sign of the cross, and
hands.
the child, after doing the same, began to say her
was finished, the apparirosary. When the rosary
tion amilingly saluted the child, and disappeared.
This was the first of a series of similar apparitions
It is to
of which a few details are given below.
be noted

that, contrary to the usual experience of

such visionaries, Bernadette had no clear intuition
as to the identity of the heavenly visitant. Joan
of Arc recognized her ‘voices’—St. Michael, St.
Catherine, etc.—from the first, but this was not
‘A girl in white no bigger than
the case here.
myself’ was her first description of the apparition
(Cros, Notre-Dame de Lourdes, p. 16). The townsfolk, when they heard the tale, conjectured that
she might have seen a soul from purgatory who
came to ask for prayers, and, accordingly, when
Bernadette went to the grotto a second time three
days after, she took holy water with her and threw
it at the apparition for fear the figure which she
saw

might

be some

delusion

of the

evil

one,

but

the lady only smiled. Even after the sixth apparition Bernadette described her mysterious visitant in
her patois as aguéro, ve, ‘it’ (cf. Spanish aquello=
eccetllud), and sometimes also as un petito damizélo
(une petite demoiselle ; cf. Cros, pp. 42,

vision was
alone;

no one

else saw

anything

302).

The

to Bernadette

at all times restricted

or

pretended

to

see onything—a fact which is in marked contrast
to such cases as those of Marie Magontier at Le
Pontinet in the Dordogne in 1889 (see L. Marillier,
Proc. Society for Psychical Research, vii. [1891]
100 ff.) or that of Knock in Ireland in 1879-80 (see
M. F. Cusack, The Apparitions at Knock, London,
1880). On the other hand, the child herself usually
fell into a state of trance in which her features
were completely transfigured, and Dr. Dozous, who
went at first out of curiosity as a sceptical scientist
in search of experience, testifies that the flame of

a candle playing upon her hand for many minutes
neither roused her from her trance nor left any
trace of burning

upon

the

Bernadette,

skin.

as

early as 2lst Feb., was subjected to the severest
cross-examination by the commissary of
police, M.
Jacomet,and
by the Procureur Impérial, M. Dutour,
d
both of whom threatene her and her parents with
punishment if she persisted. Still later, on 28th
eb., she was severely cautioned by M. Rives, the
Juge d’Instruction, her proceedings at the grotto
were closely watched by gendarmes, and she met
with a severe rebuff, more than once repeated, from
the curé, Abbé Peyramale, to whom the apparition had directed her to address herself. None the less, though timid by nature, she was never in the
least shaken

in her account of what

she had seen,

nor was she cowed by threats of punishment.
one

of

the

many

formidable

persons

who

Not

cross-

questioned her
detected any signs either of unbecoming boldness or eagerness for notoriety or

of a hysterical temperament.

There is a large

amount of contemporary evidence upon the point
in the works of
Cros,
Estrade, and Dozous.
As
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eatly as 27th March 1858, three physicians, appointed by the Prefect of the Department, who
was anxious to suppress these manifestations, made
a medical examination of Bernadette. In their
report, dated 3lst March (before the apparitions
had come

to an end), which

is still preserved, the

whole story of the early apparitions is recapitulated
as the doctors heard it from Bernadette’s own lips,
and it is interesting to note its complete agreement
with the account given by her many years later.
Of mental disease or of any moral obliquity which
would suggest the probability of conscious fraud
the doctors found no trace.
‘There is nothing,’
they say, ‘to show that Bernadette wished to
impose upon the public.’ On the other hand,
nothing in the report suggests that the medical
examiners themselves place any faith in the story
of the apparitions,
They think that Bernadette
was

the innocent subject of a hallucination, and,

while calling attention to her naturally impressionable character, they point out a certain development in the intensity of the trance with which the
apparitions were normally accompanied. For the
rest, they report that the child was delicate but
perfectly sane and healthy-minded, and they offer
no kind of suggestion that she should be put under
restraint (Cros, p. 1438).
It is interesting to contrast this report, which
was fully justified by Bernadette’s subsequent
history, with the very unsatisfactory career of the
two children who were witnesses of the alleged
apparitions of the Blessed Virgin at La Salette in
1846, or again with Marillier’s account of Marie
Magontier, the child voyante of Le Pontinet, already
referred to:
‘I have no doubt,’ says Marillier, ‘so far as I am concerned,
of the reality of her visions. In my opinion she certainly saw
the Virgin in the crack of the wall... . She is no doubt subject
to hallucinations; but at the same time she is ill-balanced and
heavily weighted with the burden of heredity. She is the
daughter of a father who was epileptic and of a mother who
was doubtless insane, and she has the bearing, the character—in a word all the appearance of one suffering from hereditary
degeneration. She is filled too with the morbid self-love and
the enormous vanity so common aniong the degenerated’ (Proc.
Soc. Psych. Research, vii. 107).

_According

to the

persons who, much

testimony

of

a number

of

to the child’s distress, pursued

er with questions as to what she had seen, none
of these undesirable characteristics was present in
Bernadette Soubirous, Traps were laid to induce
her to take money for herself or her parents, but
her simplicity and good sense defeated them all.
Though below the average in intelligence, she
learned afterwards to read and write at the convent
school, and until 1866 she remained engaged in
humble occupations at Lourdes, She never saw
the apparition again after 16th July 1858, though
she visited the grotto frequently. In 1866 she
became a nun at Nevers and remained there discharging the duties of infirmarian and sacristan,
as far as her delicate health

death in 1879. It
body at the time of
and sores, it was
officially examined

permitted, until her

is noteworthy that, though her
death was covered with tumours
found, when the remains were
in 1909, thirty years afterwards,

entire and free from corruption (seeCarrére, Histoire

de Notre-Dame de Lourdes, p. 248).
With regard to the apparitions of the year 1858,
it is to be noted that Bernadette always described
the vision as one of ravishing beauty, and as living,
moving, and speaking to her. The recorded words
—for there seem to have been others which the
child felt that she was bidden to keep secret as
relating only to herself—are comparatively few.
Though Bernadette several times asked the lady,
as she had been bidden to do, to disclose her name,
the apparition down to the sixteenth vision—that
on March 25th—only smiled in reply. The dates
and utterances of the series of apparitions are thus
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commemorated in an inscription upon marble which
is erected near the grotto:
‘Dates of the eighteen a)
itions an
Virgin jn the year of qreen 1858. In the Poitow of abe eased
where the statue is now seen, the Blessed Virgin appeared to
Bernadette Soubirous eighteen times—the 11th and the 14th of
February, each day with two exceptions from Feb, 18th until
March 4th, and on March 25th, April 7th, and July 16th. The

Blessed Virgin said to the child on Feb. 18th: “ Will you do me

the favour (me faire la grdce) of coming here daily for a fortnight?”
‘I donot promise to make
you happy in this world
but in the next.” “I want many people to come.” The Virgin
said to her during the fortnight: “You will pray for sinners,
you will kiss the earth for sinners.
Penitence, Penitence,
‘enitence.” ‘Go tell the priests to cause a chapel to be built.’
‘*I want people to come here in procession.”
‘Go and drink

se ed eee a ata

$3 W.
”
On
the Immaculate Conception,”?

*

i
Virgin

78
=

One point claims to be especially noted. These
visions did not come to Bernadette at command.
On two important occasions, as the inscription
notices, she failed to see the apparition, viz.-on
22nd Feb. and 3rd March, when she herself certainly expected to do so and when a large crowd
—in the latter case some 4000 people, many of
whom had spent the night upon the spot—had
come long distances to assist at the manifestation.
But, as sensible critics remarked even then, this
arbitrary behaviour of the mysterious lady was a
point in favour of the genuineness of the vision.
“If the child had simply invented the apparition,’
said one of them, ‘what was there to prevent its
happening to-day, just as it happened yesterday?’
(Cros, p. 121).

But what has given permanent significance to
these occurrences was the discovery of the spring
the healing virtues of which now
bring hundreds
of thousands of pilgrims to Lourdes from every
part of the world. At the ninth apparition, on
25th Feb., the crowd of four or five hundred people
who were watching Bernadette saw her rise and
walk

towards

the

grotto

and

then

back

again,

moving to and fro in apparent perplexity. Finally
she stooped down and began to scratch up the
ground with her hand. <A puddle formed, and the
child then drank some of the dirty water and
daubed her face with it and also ate a few blades
of the grass which was growing in the same spot.
Many of the spectators took this for proof that the
poor girl had really gone out of her mind. Afterwards Bernadette explained that the Lady had
bidden her drink of the spring, but, as she could
find no spring, she had followed the apparition’s
directions in scraping up the ground as described.
It seems absolutely certain that at that period the
existence of any spring at this place was quite
unknown to the inhabitants of Lourdes. By the
next morning the trickle had
grown to the thickness of a finger, a few days later it was like o
child’s arm, and since then and downto the present time it yields a quantity of water equa! to
122,000 litres, or about 27,000 gallons, a day.

This

is the miraculous water which is the reputed source
of so many miracles.
The wonders of healing
began

almost

at once,

and

several

of them were

juridically investigated by a commission appointed

y the bishop of Tarbes, which occupied

itself

with the inquiry from Nov. 1858 to the end of
1861. It is to be noted, and the fact is proved by
contemporary
reports made to Baron Massy, the
Prefect of
Hautes Pyrénées, and to M. Rouland,
the Minister of Worship, that for some months the
clergy did all in their power to discourage these
manifestations. They fully acquiesced when the
Government erected obstructions barring access to
the grotto, but the evidence of the cures that had
taken

place eventually

bore

down

official opposi-

tion, and in Jan, 1862 the bishop of Tarbes, actin
upon the advice of the Commission which he h
appointed, issued’a decree declaring that ‘the
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apparitions (of the Blessed Virgin) have all: the
characteristics of truth and that the faithful are
justified in believing them to be true.’ . Since then
further: ecclesiastical approbation has been given
both to the apparitions and to the miracles of
Lourdes in many ways, both direct and indirect,
by the authority of the Holy See. |
.
Any adequate discussion of the marvellous cures
which take place at Lourdes must raise the whole
uestion of t o possibility of miracles, For Roman
atholics both the possibility and the continuance
of a dispensation by which the Divine Omnipotence
suspends
at times the operation of natural causes
are fundamental dogmas of the faith. . Given the
hypothesis that miracles may

occur and do occur,

it 1s difficult to imagine any facts more wonderful,
either from the inveterate and organic nature of
the diseases healed or from the abundance of the
evidence with which the cures are attested, than
the miracles worked at Lourdes. For those who
wish to examine the subject for themselves no
better or more convenient examples offer than the
eures with which Emile Zola was brought into
contact during his visit to Lourdes, and

which he

has introduced under fictitious names: into his
novel which bears that title.
:
oat
Olémentine Trouvé (called in the novel Sophie Couteau) was
cared instantaneously of a periostic fistula of the most aggravated kind which, down to the moment of her bathing in the
piscina, was suppurating freely.
Marie Lemarchand
(alias
Elise Rouquet) was also instantaneously healed. This was a
most repulsive case of lupus, in which the face had been so
eaten away as almost to lose the semblance of a human countenance.
The evidence quoted by Bertrin in his last edition
(Histoire, p. 3631.) shows that seventeen years after the cure
Marie Lemarchand
was a healthy married woman with five
children, Mme. Gordet (in the novel Mile. de Guersaint) had
been an invalid suffering from a complexus of most paintul disorders, including tumour and
phlegmon, for more
than twelve
years. The doctors declared
that the only possible remedy lay
& dangerous operation, but ahe also was instantaneously
cured in the piscina,
In the case of Marie Lebranchu (Zola’s
La Gavotte), who was suffering from a tuberculous affection
and had reached the very last stage of consumption, Zola supposes in his novel that the patient, after a temporary rally
owing
to the excitement of the pilgrimage, relapses soon after
and falls a victim to the old disease which
had never really relaxed its hold. In point of fact, the real Marie Lebranchu was
in the enjoyment of vigorous health in 1908, fourteen years
after the date of her cure (see for all these Bertrin, Histoire,

who in his last edition has followed these cases up to the latest

available date),

,

.

:

But examples of such cures are almost innumerable, and they may perhaps. be most conveniently
studied, especially by medical readers, in F, de
Grandmaison’s Vingé Guérisons, @ Lourdes, who
gives on admirable choice of specially selected
examples.
It is not, of course, for one moment
disputed .that modern psychotherapeutics, and
especially suggestion, have accomplished many

marvels, but the instantaneousness

of the cure, as

ritnessed more particularly in such cases as those of

vierre de Rudder, Mme. Rouchel, Gabriel Gargam,

ete., can in no way be
paralleled by any of
Charcot’s experiments at the Saltpétrigre or elsewhere.

Again,

there are the extraordinary

cases

of the healingof quite young children, as, e. », the
two-year-old

infant

of Dr.

Aumattre

of

antes,

born with a club-foot and instantaneously cured
at Lourdes, of which a remarkable account Is given
in the Annales des sciences nsychiques (1907, p.
858f.). It may be confidently’ affirmed that the

more carefully

the evidence is studied,. the

more

certainit becomes that the words ‘suggestion’
and, still less, ‘hysteria’ are not capable of ac.
counting for the phenomena witnessed at Lourdes,
In the E eface to a booklet on Lourdes published
by R. H. Benson a few months before his death,
the writer, describes his meeting with ‘a famous
French sclentist—to whom we owe one of . the
greatest discoveries of modern times—who has
made ® special study of Lourdes and ite phenomena.’
‘The conclusions of this scientist, which,

as Benson says, are. particularly interesting be-

cause ‘he is not himself at present a
practising
Catholic,’ were formulated by him as follows:

. £(1) That no scientific hypothesis up to the present accounts
satisfactorily for the phenomena,
Upon his saying this to me,’
adds Benson, ‘I breathed the word “suggestion,” and his
answer was to laugh in my face and to tell me, practically, that
this is the most ludicrous hypothesis of all.
. (2) That, so far as he can see, the one thing necessary for such
cures as he himself has witnessed or verified, is the atmosphere
of prayer.
Where this rises to intensity the number of cures
rises with it; where this sinks, the cures sink too.
.
(3) That he is inclined to think that there is a transference of
vifaticing force either from the energetic faith of the sufferer or
from that of the bystanders.
He instanced an example in
which his wife, herself a qualifled physician, took
part. She
held in her arms a child aged two and a half years, blind from
birth, during a procession of the Blessed Sacrament.
As the
monstrance came opposite, tears began to stream from the
child’s eyes, hitherto closed. When it had passed, the child's
eyes were open and seeing. This Madame tested by dangling
her bracelet before the child who immediately clutched at it, but

from the fact that she had never learned to calculate distance,

at first failed to seize it. At the close of the procession, the
lady, who herself related to me the story, was conscious of an
extraordinary exhaustion, for which there was no ordinary
explanation.’ .
Fo
Hoye
.
.

Tn a lecture given by Benson in June 1914 he stated
publicly that the scientist here referred to was no

other than Prof. Alexis Carrel, whose marvellous

experiments in the transplanting of living tissue
have constituted the great. sensation of recent
biological research, . Indeed, signs are multiplyin
on all hands that in the less conservative circles 0
the medical profession the brusque dismissal of the
phenomena of Lourdes as matters already classified
and fully accounted for is going out of favour.
This change of attitude was emphasized not long
since by the action of the medical faculty of the
University of Lyons,
A lady doctor, Jeanne Bon,
presented a Thése sur quelques guérisons de Lourdes
(Paris, 1912), This University thesis was officially
approved, and certain of the professors superintended its composition.
It was only at the last
moment that the jury
took fright and found a pretext for conferring the doctorate upon the candidate in virtue of some different title. _ The author
in_ her thesis maintains that genuine cases of
tuberculosis,

in which

laborato

experiment

has

established
the fact that pseudo-tuberculous hysteria
was not in
question, have been spontaneously
cured at Lourdes,

and that these cures are effected

under conditions of extreme rapidity which conspicuously mark them off from other spontaneous
cures of consumption
as. generally observed.
Finally, it should |

2 noticed

that,

in contrast to

the cures of Christian Science and many other
faith-healing organizations, the fullest medical
investigation is welcomed at Lourdes.
Medical
men of all creeds are invited to attend at the

Bureau

des

Constatations,

to which

a permanent

medical staff is attached, and every facility for
observation is afforded to all scientific inquirers.
Patients who believe themselves to have been
miraculously healed or benefited are urged to bring
their medical certificates and to atten personally
atthe Bureau that the case may be properly investigated, and efforts are also. made to induce
them to return after an interval of a year or more
to afford the staff of the Bureau an opportunity o
Inquiring into the permanence of the cure.
| -

LireraTorg.—Many of the earlier books on Lourdes,
that of H. Lasserre, WNotre-Dame-de- Lourdes, Paris,notabl.
1868,
which has been translated into many languages and
of which
numerous editions have been poblished, are lacking in
accuracy
or in the medical knowledge
desirable in the treatment
& subject. The best general work is undoubtedly thatof ofsuch
G.
Bertrin, Histoire critique des événements de Lourdes,
thousand, Paris, 1912 (the Eng. tr.,‘ Lourdes: A History 3ith
of
tts
Apparitions and Cures, London, 1908, is unfortunately
incomplete, lacking most of the documents printed in the Appendixes).
Other valuable works are: F. de Grandmaison, Vingt
Guérisons a Lourdes discutdées médicale ment, Paris, 1912; A.
Vourch,

Quelques

Cas de guérisons de Lourdes et la for qui guérit;

étude médicale?, ‘do. 1913;
Lourdes, Florence, 1912, Cid

A..Gemelli,
La Lotta contro
che rispondono gli Avversari di

-
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Lourdes, do, 1912; Dr. Boissarie, Lourdes: histoire médicale,
Paris, 1891, L'@uvre de Lourdes, do. 1008, Les grandes Guérisons de Lourdes, do. 1901-13; J. Jorgensen, Lourdes, Eng.
tr., London, 1914; R. H. Benson, Lourdes, do. 1914; J.
P.
Baustert, Lourdes und die Gegner ror dem Forum der
Wessenschaft, Rindschleiden, 1013;- A. Castelein, Le Surnaturel dans les apparitions et dans les guérisons de Lourdes,
Paris, 1911. An interesting early account of Lourdes in English
may be found in D. S. Lawlor, Pilgrimages in the Pyrenees
and the Landes, London, 1870, pp. 296-448,
so
:
With regard to Bernadette Soubirous and the early history
of the shrine see esp. L.J. M. Cros, Notre-Dame de Lourdes,
Paris, 1901 (a summary of the historical portion of this work
may be found in The Month, Sept..1910); J. B. Estrade, Les
Apparitions de Lourdes, Tours, 1899:
Dr. Dozous, La Grotte
de Lourdes, sa fontaine, ses guérisons, Paria, 1885; g. Carrére,
Histoire de Notre-Dame de Lourdes, do. 1912; M. Reynés
Monlaur, La Vision de Bernadette, do. 1914.. Two valuable
articles by F. de. Grandmaison, defending Bernadette on
medical grounds from the charge of hysteria and hallucination,

may be found in the Reeue pratique d’apologétique, xvi. {1913}.
There is also a large number of books and articles which discuss
the phenomena of Lourdes in a critical or hostile epirit, among
others, J..Rouby, La Vérité sur Lourdes, Paris, 1911: H,
Baraduc, La Force curatrice & Lourdes et la psychologie du
miracle, do. 19073 J. Bonjour, ‘Les Guérisons miraculeuses,’
in Revue de psychothérapie, June and July 1913; a discussion
of the whole question of faith-healing
by several English
physicians and surgeons In Brit. Afed. Journal, June 18th, 1910;
an art. by F. W.
ers and his brother A. T. Myers in the
Proceedings of the Society for Psychical Research, ix. [1894];
and a similar discussion by M. Mangin, ‘Les Guérisons do
Lourdes,’ in Annales des Sciences Psychiques, xvii. [1902] 815866. Two periodicals, the Annales de Lourdes and the Journal
dz la Grotte, provide information regarding the reputed
miracles and other incidents occurring
during the pilgrimage
totheshrine.
A bibliography of earlier books on Lourdes will
be found in L. Clugnet,
Bibliographie du culte local de la
Vierge Maris (France, Province d’Auch), pt. ifi., Paris, 1903.
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. Egyptian.—See ‘Semitic and Egyptian.’
. Greek (K. LATTE and A. C. PEARSON), p. 168.
Jewish (G. DeutscH), &; 173...
:
.
Muhammadan (R. A.
NicHoLson), p. 176.
Roman (J. B. CARTER), p. 178.: -:Semitic and Egyptian (L. B. Paton), p. 180.

Chinese (P. J. MACLAGAN), p. 164.
LOVE (Psychological and Ethical).—z.' The
psychology of love.—Love, as a complex psychical
experience, may be classed as a ‘sentiment’ or
. ‘passion,’ the term ‘passion’ being here understood not as an explosive emotional outburst, but
as adeep and steadfast enthusiasm. . Whether we
prefer to call love a sentiment. or a passion will
depend on the point of view from which we regard
it.
‘Sentiment’ and ‘passion’ stand alike for
stable and complex organizationsof the emotional
life, but, whereas the term ‘sentiment’ implies a
higher intellectual development and greater refinement and subtlety of emotional feeling, the characteristic feature of a passion as distinct from a sentiment is its forcefulness, A passion is an emotional
complex of a predominantly forceful kind.
A passion has been defined by A. F. Shand as
fan organized system of. emotions and desires,’?

terested love, and, as they feel it, tend to pass into
harmony with one another.
wo
_ A passion is not only organized emotion; it is
also organized desire. . For our emotions have their
instinctive impulses, and.:these, when checked,
tend to rise into conscious desires, into conative

tendencies often urging. in conflicting
directions.
Now it is of the very nature of a steadfast passion
such as love to allow these desires and emotions
place only as forms and expressions of itself ; hence
we find operative within the system a constant
transforming influence.: The emotions lose their
primitive explosiveness and violence, for these disintegrating tendencies are incompatible with the
centralizing, integrating work of the passion itself.
As the spirit of this dominant passion circulates
through all its members, exclusivenesses fall away,

suspicion turns to interest, fear to respect, anger
into the championship of just causes. The very
impulses are independently active, they may still form of the passion changes its character as the
exercise some mutual restraint: a dog summoned passion assumes mastery over the life.. At firsta
from the pursuit of a cat by his master’s whistle concentrated persistency, as though set on an idée
no longer feels the pure joy of the chase, for the Jixe, it relaxes and differentiates itself as the
fear of his master’s ispleasure tends to neutralize various emotions and desires become adjusted to
the joy. But such restraint is external and con- its needs and demands, and become vehicles for its
tingent : it does not suggest self-restraint. Where,
expression, The power of mere persistency passes
however, the various emotions of the soul have into that of organized effectiveness. It is then a
found an object on which they can concentrate stable power, with its roots deep sunk in the vital
their desire or their aversion, or have become
affections and impulses ; it has acquired the genuine
devoted to an idea about which they cluster and stability which comes from organization and
selfdevelop, a system of self-restraint grows up within contro,
.
Sean,
the emotions.
.
_As an organizing agency’ & ‘passion will be.
‘In every passion there is a system of self-control regulating
functional at each point of its system, expressing
more or less efficiently the intensity and behaviour of -its
itself as. circumstance. requires, now through this
emotions,’2
we
a
A mother loves her child.: She may tend to be emotion or desire, now through that.
Loy
‘In the love of an object, there is pleasure in presence and
jealous if an aunt or a nurse wins too much the
desire in absence; hope or despondency
in anticipation
When, as in the

life of the lower animals, emotional

child’s affection.

But, if her love for the child is

genuine, she is grateful for the kindness shown to
the child, and the jealousy is inwardly controlled.
Or she may. yearn to shield him from every danger,
bat. will surrender him despite her fears to the
inevitable perils of hardy
growth. Here emotions
of solicitude, fear, and selfless surrender, like those

of jealousy and gratitude on the former supposition, all feel the dominance of the steady, disinSee art. ‘MI. Ribot’s Theory of the Passions,’ in ‘Mind, new

ser

xvi [1907] 489.

ee

i

7

; fear
in the expectation of its loss, injury, or destruction ; surprise or
astonishment in its unexpected changes; anger when the course
of our interest is opposed or frustrated; elation when we
triumph over obstacles ; satisfaction or disappointment in attaining our desire ; regret in the loss, injury, or destruction of the
object; Joy in its restoration or improvement, and admiration
for ite superior quality or excellence.2i

From

the foregoing it will be clear that, when

we speak of the passion of love, we have in mind

something very different from any mere passionate
emotion.» We have in mind a system of organized
1 Art. ‘Character and the Emotions,’ in Mind, new ser., v.

(1896) 217 f.
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emotions and desires which, by very reason of its
systematic character and the principle which
unifies it, is stable, regulative, inclusive, and
instinct with a profound rationality.
For the normal development of love the fundamental condition is that there shall be joy in the
object. If there is this, the rest will follow; if
there is not this, love is doomed from the outset.
The emotion of joy is characteristically spontaneous, expansive, vital.
Its very expression
bears witness to this.
.

‘In joy the features dilate, the eye-brows are arched, the
countenance opens out, the voice is louder and fuller, the
gesture more ample and vivacious, The heart and lungs dilate,
and the brain works more easily and more rapidly.
There is
increase of mental animation and of sympathetic feeling and
goodwill in all that is said and done. In a word the expression
of joy is the expression of liberty and therefore of liberality.’2

It may also become the fundamental expression
of love.
And the condition for this is that this
expansive emotion, whose primitive bias is to go
out of itself, shall fasten round some object and
ive it an intrinsic value, a value for its own sake.
fo have a joy in anything for its own sake is the
rimary essential for the development of love.
ndeed it is this valuation of the object for its own

sake,

so essential

to joy as

to

love,

that

is

the

mark distinguishing
joy from pleasure.
I am
leased with an object when it gratifies some
interest of mine or some instinctive impulse.
It
gives me pleasure because it fulfils my need. It is
& pleasure in relation to my sensibi ity or to my
activity. And we speak correctly of the pleasures
of sense and of movement.
But joy is not selfcentred like pleasure.
No doubt there is pleasure
in it, for all our emotions are toned b pleasure or
pain, but such pleasure is but the pleasure of the
Joy. There is also a self-enlargement in joy, but
this is not of its essence. The joy itself attaches
not to the subject but to the object, and to have
Joy in an object is to value it for its own sake.
Joy is thus an active disinterestedness, and its
instinctive impulse is not only to maintain its
object, but to surrender itself to it and rest freely
in it as in something of intrinsic value and promise.
_To have joy in an object is to respect its individuality. ‘This is implied in the very idea of
delighting in it for its own sake. To have joy in
what is real is to subordinate individual opinion
wholeheartedly to the truth of the matter 3 to have
Joy in what is beautiful is to trust to the inspiration of beauty and not to the contrivance of artifice.
The interests of the object dictate at each step the
Jine of advance.
And yet, essential as joy is to the development
of love, it is not the whole
of love, for love includes

not only joy, but sorrow, and it includes these as
co-operative and interpenetrative emotions.
The
joy of presence is followed by the sorrow of absence,
and this sorrow at absence, possessing the imagination, has a selective and idealizing influence. We
remember and dwell on those aspects of the object
that tend to endear it and make it appear still
more worthy
of our joy and devotion, so that,
when the object is restored, our
joy in it is deepened
and strengthened by these new insights won through
sorrow. Thus sorrow and joy co-operate in the
strengthening of the passion of love. But of the
two emotions joy is dominant, sorrow ‘ recessive,’
For sorrow is ever a search for a lost joy, whereas
joy is not a search for a lost sorrow. Moreover,
were it not for the joy in retrospect and prospect
which

is operative

in and through

sorrow, sorrow

would have a contracting and depressing influence
over life.
.
_ Love, then, is more

Joy;

more

than

than

its dominant emotion,

any mere synthesis

of joy and

Cf. A. F. Shand, op. cP 495 f.
153 A. Fouillée, La Psychologie des tdées.forces,
Paris,

1893, 1.

sorrow and their respective impulses.
inclusive passion and, in this supreme
master-passion.

It is the
sense, the

.

Love and belief.—Belief, following W. James’s
famons definition, is the sense of reality ; or, if we
wish to distinguish belief from faith, the intellectual from the intuitional aspects of spiritual sensibility, we might say that faith is the sense of
reality, belief the sense of truth.
Peirce, in his
‘Illustrations of the Logic of Science’ (Po ular
Science Monthly, xii. [1877], 289f.), defines
belief
somewhat differently, but with similar purport, as
the goal_of thought and the starting-point of
action. It is essentially
the self-confidence that
comes from having reached beyond doubt, and in
its place built up settled habits or rules

of action,

the assurance that one is ready to meet the contingencies of life in any direction. At root this
view identifies belief with the sense of power,
power being here conceived as the reality with
which our life is invested. when doubt passes over
into belief. To have a sense of power is to believe
in one’s self, to be ready to set one’s own personal
mark on whatever one touches; in a word, to hold,
in James’s phrase, that the fons ef origo of all
reality is ourselves,
Now, if we turn from: belief so understood to
love, and ask what the passion of love has to tell
us about reality, we find that for love the supremely
real thing is not itself, but its object.
Clearly, if
belief and love are to meet harmoniously, the sense
of the reality and significance of self so essential
to the belief that means power must be identical
with that sense of the reality and supreme worth
of its object which is so essential to love.
Our joy
in the object must be one with our belief’ in
ourselves,
This requirement leaves us with the question :
What must the nature of that object be which we
can intimately identify with our own selves? It
must be at least personal, or we could not identify
ourselves with it. Moreover, the view that we
take of the nature of our own personality must be
of such a kind that we can conceive it as identified with this personal object without being lost or
absorbed in it. If the self is lost in its object, the
sense of power, the belief, will also go, and there
will be no reconciliation of belief and love.
Thus,
if belief is to be love’s belief, if faith is to be love’s
faith,

the object

, The

question

of love

must

be such

that

com-

munion with it heightens our sense of personality
and makes us more truly ourselves than we were
before.
But, it may be objected, when I really love anything, is it not one of the most satisf ing features
of this experience that I get away from myself?
How can I surrender myself to the call of the great
starry spaces of ether or of spirit and yet continue
to be impressed with the importance of my own
individuality ?
.
goes

to

the

root

of

all

ethical
inquiry.
It compels us to recognize that there is
something which we currently call our individu.
ality, which is yet too weak to subsist
in the
presence of what is really sublime in the
and in history. This individuality, which universe
itself to a finite body and shrinks from gra ples
al the
great things, from the infinite, from sacrifice
rom death, how is it possible to conceive and
an
organized sentiment’ or passion fulfilling
itself
within the limits of such being as this? Sooner
or
later it must strike its roots home into’
deeper
personal ground,
Onlya self which has these roots
of the infinite about its heart can ever
the
question out of which the true science ask
of self
emerges,
Only in this infinite self can the will to
love and the Will to power prove no longer
tendencies that are mutually destructive.
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2. The ethics of love.—We have spoken of love
asa sentiment or passion. We have spoken of it
also as a power.
We might go one step further
back and speak of it as an instinctive power or an
instinct, as a deep-rooted conative tendency shaped
and determined in connexion with the supreme end
of the preservation of life, t.¢. of natural or spiritual existence whether in the individual or in the
race, There is indeed good ground for claiming
love as an instinct, provided we do not forget the
fandamentally conative character of all instinctive
behaviour, or insist that instinct shall from the
outset have at its disposal some mechanism through
which it operates.
There is no such mechanism in
the passion for the ideal, and yet this passion has
the originality and fundamental force of an
instinct. But this is not the place to attempt a
systematic vindication of the independence of the
spiritual life. It will be enough if we assume as
the fundamental postulate of ethical science that
the life animated

by the ideals of truth, beauty,

life of the body,

but,

and right is not a mere derivative from the natural
as a gurdv otk Eyyetov

dAX

otpdvoy, in Plato’s memorable phrase?—a heavenly
and not an earthly
plant—has independent instincts of its own, instincts of spiritual

self-preser-

vation, instinctive passions for the ideal and the
heroic, and that the instinctive passion par excel. lence is love.
Virtue is love.—When love is conceived in this
ultimate way as the creative power of a new life,
it is legitimate to look upon it as the supreme
virtue.
By virtue we understand the special
power (d¢vayzs) and special excellence (dper}) which

enable us to live the best life. Now the question
‘What is virtue?’ received in the ancient world a
great variety of answers; but of these, three stand
out as of conspicuous interest and importance.
Taken together they show a progressive deepening
of the conception of

virtue, so that the last of the

three answers,

properly interpreted, is not only the

maturest, but

also the most inclusive answer of the

three.

Of these

knowledge

three

(Socrates),

solutions—(l)

(2) Virtue

Virtue

is

is the habit

of

right
willing (Aristotle), (3) Virtue is love (the
solution of Christian ethics)—the second supersedes and includes the first, and the third supersedes and includes the second. With Aristotle
virtue is primarily a matter of habit and not of
mere rational insight; none the less the habit of
right choosing, in which virtue essentially consists,
is guided

by the practical

reason;

for to choose

rightly is in all things to choose the mean, and
the practical reason alone can show where the
mean lies. Thus with Aristotle we reach a more
inclusive conception of virtue than that given by
Socrates. The Aristotelian conception is a substitute for the Socratic only in the sense that.it
is a deepening or transcending of it. The Socratic
‘reason’ is taken up into the Aristotelian ‘ will’
and made to function in its service. Similarly the
definition ‘ Virtue is love’ does not supersede the
Aristoteliandefinition. It simply deepens, and by
so doing develops and reorganizesit.
To do justice
to the value of habit we must look deeper than the
habit. Moral habits grow from their instinctive
foundations, not automatically, but through the
enthusiasm which we put into the task of their
formation. Hence, when we say ‘ Virtue is love,’
we are far indeed from denying that it involves
habits of right willing. We simply emphasize the
motive power which 1s at the root of the formation
of all habits of right willing. If enthusiasm for
what is good fails to express itself in decisions and
habits, it is no virtue; it is no more than the
capacity for virtue.
:
ut it is especially in relation to the varied
1 Timeeus, 90 A.
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emotions and impulses, to ‘whatever stirs this
mortal frame,’ that love stands out as the great
transforming and inclusive agency, and therefore
as the ultimate virtue of the spiritual life, of the
life which aims at a universal or common good.
Working through the emotion of anger, it is the
root of moral indignation and of justice ;! through
that of fear, it makes the object loved the object
whose hurt is feared. It regenerates the selfregarding sentiments, transferring their affection
from the atomic, private ego to the personal and
inclusive self; the competition of others, directed
as it is against the merely individual self, is no
longer felt as an injustice to one’s true personality
and therefore excites neither envy nor ill-will.
* There is no remedy but love,’ writes Goethe, ‘against great
auperiorities of others.’ 2

Nor can the inclusiveness of true love tolerate
the exclusive passion of jealousy. Moreover, with
the complete passing of exclusiveness not onl
jealousy, but pride also, is transfigured, for love is
not truly inclusive until it shows itself as ready to
be grateful as it is to be generous, as ready to receive as to give. Love again is inseparable from
reverence, and as such is the
great security of true
personal dignity. The negative element is never
absent from love’s sense of its own freedom. Inclusiveness does not mean loss of distinction
between self and not-self. Intimacy with a friend
through love means increased respect for his or her
personality. There is thus in all love an element
of reverence which guarantees that as intimacy
grows s0 also does the value set upon personality.
Again, we reverence the object of our love because
we have a joy in it for its own sake, as an end in
itself, and this joy is rooted in our sense of its
reality, and most intimately associated also with
the sense of our own reality. Belief or faith, an
emotional belief in the intrinsic value of its object,
is therefore essential to love, for faith is just this
sense of personal reality. Once again—and this
is a central point—love is the source and also the
very substance of moral volition. For by ‘will’
we mean the whole personality as active in deliberation, decision, and resolute conduct. And, when
the whole personality is volitionally active in this
broader sense of the term, and this activity is
motived by the idea of & common good, then we
seem justified in affirming that the power which
vitalizes such activity, and the moral excellence
which characterizes 1t—in a word, its virtue—is

love. Finally, love is essential to knowledge, so
that, if virtue is knowledge, it is for that very

reason, and still more fundamentally, love.

Love,

at the root of our thinking, inspires the tendency
to abandon ourselves to our object and identify
ourselves with it. This has the effect of facilitating concentration and whole-hearted interest; the
power of cleaving to a problem through thick and
thin comes with the devotion of love. The best
reason is love’s reason, the reason born of sympathetic insight.
‘Sympathy is the general principle of moral knowledge,’ and
the reason is that ‘it furnishes the most reliable and eflicacious
intellectual standpoint.’4 ‘Quickened sympathy means liberality of intelligence and enlightened understanding.’5
Or,
again, ‘genuine moral knowledge involves the affection and the
resolute will as well as the intelligence.
We cannot know the
varied elements of value in the lives of others and in the possi1Cf. W. McDougall,
re 73.
be

An

Introduction to Social Psychology,

2 Quoted by Hegel in The Logie of the Encyclopedia; see
W. Wallace's tr., Oxford, 1892, p. 256.
2Ct. W. James, Principles of Psychology, London, 1891, ch.
xxi.; also J. R. Seeley, Ecce Homo, do. 1865, ch. vi.
4J. Dewey and J. H. Tufts, Ethics, London, 1909, p. 835; ef.
also G. Stanley Hall, Adolescence, ii. 186: ‘Even knowledge at
its best is a form of Jove. Interest is intellectual love, and one
of the best tests of education is the number, intensity, and distribution of interests.
... Even philosophy is not the possession, but the love and wooing of wisdom.
;
3 Dewey-Tufts, p. 389.
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bilities of our own, save as our affections are strong.
narrowing of love, every encroachment of egoism,

80 much blindness to the good.’!

.

Every

means just

:

So Plato, as we see in the Republic, connects the
philosophical element in human nature very intimately with that which ‘makes him fond of what
he understands, and ‘again makes him want to
understand what he is attracted. to,’ for ‘the
understanding and the attraction go together.’?
Indeed the very word ‘philosophy’ implies this. .
But there is still one question to be faced if the
inclusiveness of love as a virtue is not to be misconceived. There is such a thing as love’s hate,
for the loverof good is the hater of evil. Hence,
so long as evil actually exists, love must exclude it
with all the force of its being. Now, in order that
evil may actually exist, it must graft itself on to
the good. For evil is a source of disintegration,
and nothing can be wholly evil without being
wholly disintegrated. Plato points out, in the
first book of the Republic, that it is only in virtue
of there being honour among thieves that the gang
can subsist at all. Evil, in fact, can subsist in
actuality only
in virtue of the good which it
possesses. and
enslaves. Hence, if love, through
successive redemptions of all the elements of good
contained in things evil, becomes inclusive of all
good, evil as an actuality must cease to be. , We
cannot, indeed, think of it as annihilated,

but we

can conceive it as depressed to an infra-actual level
of reality. At best it could survive asa real possibility of evil, real, that is, in relation to the will.
Asan actuality it would have vanished from the
world.

Then,

and

noé till then,

elusive of evil as of all else.
cannot include

actual

will love

For, though

evil, it must

inelude

be

in-

love

at all

times the possibility of evil, seeing that the possibility of evil is implied in the possibility of good,
and all moral choice is ultimately a choice between
possible evil and possible good. Hence, when evil
shall have been reduced to the status of a real
possibility, it will cease to lie outside love. Love
will then be all-inclusive.
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W. R. Boyce Gipson.

LOVE (Primitive).—The passion or emotion of
love is as difficult to define as life itself, and probably for the same reasons. The following statements are useful :
.
‘Simple et primitit comme toutes les forces colossales, amour
parait pourtant formé des éléments de toutes les passions
humaines,’4 Again, in its ‘fully developed form the
passion
which unites the sexes is perhaps the most compound
of all
human feelings.
Mr. Spencer thus sums up the masterly

1 Dewey-Tufts, p. 423.

-

100" La Ziettleship, Lectures on the Republic of Plato, London,
3 ie, moral evil, or sin, not suffering, sorrow, or pain,
.
4 P. Mantegazza, Physiologie du plaisir, Paris, 1886, p, 243.

°°:

analysis he has given of ft :—“‘ Round the physical feeling forming the nucleus of the whole, are gathered the feelings produced
by personal beauty, that constituting simple attachment, those
of reverence, of love, of approbation, of self-esteem, of property,
of love of freedom, of sympathy.
These, all greatly exalted,
and severally tending to reflect their excitements on one
another, unite to form the mental state we call love.”’1 °°

Mantegazza, speaking of it as a colossal force, and
Spencer,, in his reference. to exaltation, rightly
emphasize the most remarkable characteristic of
sexual love. .This is the temporary raising of the
individual to a higher power, the intensifying of
all his capacities. .A woman of the peopie said ;
“When I am not in love, I am nothing.

ietzsche

has eloquently. described this result: . .
One

seems

to

oneself

transfigured,

stronger,

i

richer,

more

complete; one tg more complete... . It is not merely that it
changes the feeling of values; the lover ts worth more.’2
For Plato love was 2 ‘divine madness’;.he was

thinking of its automatism, its sweeping away of
reason and even consciousness.
It was perhaps
this aspect that led Schopenhauer and others to
condemn it as an illusion. But ‘love is only a
delusion in so far as the whole of life is a delusion,
and if we accept the fact of life, it is unphilosophical to refuse to accept the fact of love.’? Ellis
defines love ‘in the sexual sense’ as ‘a synthesis
of sexual emotion (in the primitive and uncoloured
sense) and friendship.’* Itisa minimum definition.
There is no doubt that the various forms of love—
sexual, parental, fraternal, filial, and social—are
kindred emotions.
Their relative intensity decreases from the sexual to the social, but, as this
decreases, extension increases, and more and more

hersons may be embraced.
It is unnecessary to
o more than mention the sociological truth that
in all its forms love plays a part in society only
less important than
that of the instinct to live.
It brings together the’ primal elements of the
family, it keeps the family together, and it unites
in a certain fellow-feeling all members of a race or
nation.
:
me
Se
I. SEXUAL LOVE.—Especially in its sexual
grade, love has certainly during the progress of
civilization become not only more refined and complex but more intense.° This is shown by a comarison with modern savages.
Not only is the
impulse weak, but the physical development is
inferior, and consequently the difficulty of obtaining sexual erethism is great. A social result of
this last condition is the orgy, a method of periodic

artificial excitement (see below). Jealousy is frequently absent, among the Central Australians to
aremarkable degree.
=.
is
.
‘Amongst the Australian natives with:whom we have come
in contact, the feeling of sexual jealousy is not developed to
anything
like the extent to which
it would appear to be in
many other savage tribes.’7

‘ Jealousy, however, seems to have little or no
connexion with sympathetic love, but to be entirely
concerned with animal instinct and the sense of
property, and many savages show jealousy to as
remarkable a degree'as the Central Australians
show its absence,
Soe
The question remains, and it is important for the

study of the origin of the family, whether primitive
Jove was
merely. organic desire. A ‘priori it is
1
conceivable that the family could have been established, monogamy made the type of marriage, and
1 E. Westermarck,

Psychology, 1.488.)

JfJ ii, 192,

quoting

NDS

Spencer,

Spencer,

Princt:

Principles

2F, Nietzsche, Der Wille zur Macht, Leipzig, 1911, iii. 235.of
The neuro-muscular effects in man are curiously paralleled
animals not only by intensified activity, but by morphologicalin
developments; ‘it produces new wea:
ns, pigments, colours
and forms, ... new rhythms, a new seductive music’ (Havelock
Ellis, Sez tn Relation to Society (Studies in the Psychology
of

Sez, 6 vols., Philadelphia, 1897-1910, vol. vi.}, p. 179).
3 Ellis, p. 139,
+ 470, p, 133.

“

S Ellis, Analysis of the Sexual Impulse in Man (Studies in
the Psychology of Sez, vol. iit.), p. 220£.; Westermarck, History
of Human Marriage, London, 1901, p. 546.
.

S Ellis, Serual

Impulse, pp. 211, 209,

7 Spencer-Gillens, p. 99'f,

:

.
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more or less permanent unions fixed in social habit,’
merely. by the operation of animal instincts.
Similar results of the same causes are sufficient in
the case of the animal world to preserve the race
and render it efficient.
oo
The accounts available vary from pessimistic
denial of anything but reproductive impulse to fulsome predication of refined and romantic emotion.
The contrast illustrates the difficulty of penetrating
to the psychical processes or even the social feelings
of the lower races. ~
.
The Australian bride is generally dragged from
home to the man to whom she is allotted. But
‘love’ may come after marriage from kind treatment.) It is pointed: out that ‘love’ must be
assumed in Australian marriages by elopement,
which was a recognized form of marnage.?
‘
The Papuan
language possesses no word for
‘love.’* Vhe Hos have no word for it; but ‘they
feel it all the same.’4 The Paharias are said to
form ‘romantic’ attachments.®
,
An observer remarks even of the Arabs that ‘the passion of
love is, indeed, much talked of by the inhabitants of towns;
but I doubt whether anything is meant by them more than the
grossest animal desire.”

This statement is probably too sweeping, a8 also
is the statement that the Bible contains no reference
to romantic love.’ Love-songs are rare among the
lower races,’ probably a mere result of the imperfect
development of literature.’ But Polynesian peoples
are adept at love-poetry,® which may be regarded
as proving some degree of an emotional refinement,
or rather irradiation, of the passion of love, At
the other extreme, physical contact, it has been
remarked that kissing and caressing are rare
among savages, except towards young children.”
Yet among the Eskimo ‘young couples are frequently seen
rubbing noses, their favourite mark of affection, with an air of
tenderness,"11

Suicide, which is fairly frequent among the lower
races, is often prompted by unrequited passion.”
But there are many trivial reasons for suicide
which indicate merely a rudimentary development
of character, and special conditions of social structure must also be considered. It may be regarded
as a general rule that love, of any degree or character, is not an essential basis of marriage. Among
the majority of early tribes marriage is a matter
of arrangement;. spouses are allotted by the relatives, often in infancy.
many cases such
‘betrothed’ couples are-prohibited from all association until marriage takes place. That love, however, may be a basis of permanent marriage is
another matter. It is probably as essential as the
needs of the offspring. Marriage by arrangement
and ‘the marriage of convenience’ were often contracted among the Greeks and Romans.
They
were frequent in medieval Europe, and occur in
modern civilization. But it is certain that social
developments during the last century have involved
@ general adoption of the principle that marriage
should be based on previous mutual attachment.
In the majority of early societies the two sexes
are strictly separated, at least after puberty.
Such a condition precludes much sympathy between youths and maidens when marriage is to be
2R, Brough Smyth, Aborigines of Victoria, London, 1878, i.
. XXIV.

Pp 1B, Malinowski, The Family among the Australian Aboriginea, London, 1913, p. §3.
Se
_ 30, W. Abel, Sarage Life in New Guinea, London, 1902, p. 42.

sets E. T, Dalton, Descriptive Ethnology of Bengal, Calcutta,
72, p.
ce
se

57d. p. 273.
6 Westermarck, Hum. Marr.8, p. 360. *
7The statement is that of H. T. Finck, Romantic
Love and
Personal Beauty, London, 18S7, p. 110.
.
‘yestermarck, Hum, Marr.3, p, 857; Ellis, Secuat Impulse,
p. 212,
.
9G. Turner, Samoa, London, 18384, p. 98; see also ERE vil.
Oa,
7403,
20 Ellis, loc. eit., quoting authorities.
:
.
1G, F. Lyon, Voyage of Discovery, London, 1824, p. 358.
12 Westermarck,
um. Marr.3, pp. 358, 502.
soos
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undertaken, This segregation sometimes extends
to married life; in other words, there is a develop-

ment of sex-clannishness, due either to natural

inclination or to a certain subjection of women.
Hence it is not surprising that among peoples like
those of Eastern Africa it is regarded as diseraceful in a wife to show affection for her husband.
Among most rude peoples the man treats the
woman with more or less roughness. This is to
some extent the case in barbarism and among the
lower classes
of
Greeks, Chinese,

civilized society.2.-The ancient
Hindus, and Muslims represent

that stage of culture in which woman
a prisoner, or both.

is a slave,

Notions of female inferiority

combine with a sense of property and of proprietary jealousy, and polygamy in some cases is
8 contributory factor.
The conditions indicated above show that love
in ‘ primitive’ society had little chance of development exceptin and after marriage.
‘Love comes ©
after marriage’ is a proverb used by Plutarch and
by the Eskimo savage; it is common all over the
world. What is termed ‘romantic’ love is rare,
even in the highest societies, when the married
state has been established for sometime. Conjugal
love is more affection than passion, and affection
depends on intellectual and moral sympathy ; community
of interests, habitual association, and
mutual
care of children contribute to the complete
character of the emotion.
These factors also are
sufficient to produce permanence in marriage and
to bind the family together.
It is therefore unnecessary to call in the aid of teleology in general,
or natural selection in particular, to explain the
origin of the family. Nor is it possible to argue
that ‘love has played little or no part in the
institution

of the family’* (see below, § 1).

The

cannibal Niam-niam are said by a good observer
to show an affection for their wives which is ‘unparalleled,’* and similar statements have been
made of many savage peoples.®
.
.
It is a justifiable conclusion that conjugal love
was

real,

though

elementary.

Combined

with

occasional rough treatment, it was still genuine’
affection, based on sympathy as well as on the
sexual impulse.* Similarly, of primitive love in
general it may be concluded that it possessed the
same elements, in a less developed state and capacity, as modern love in its best manifestations.
We need not accept either the frequent denials of
any form of love or the attribution of ‘ chivalrous’
love to Bushmen and Congo savages.” Lastly, in
estimating

the evidence of

observers,

it must

be

remembered that their diagnoses of love are not
based on one invariable scientific definition of the
emotion.

oo

I. Development of conjugal love.—The extension
of the elementary sexual impulse into conjugal
affection with its complex associations should be
regarded as, sociologically, the most important
feature in the natural history of love. This
emotion seems to have developed sufficiently in
rimitive society to assist in breaking down colective methods of mating, which apparently (as in
Central Australia) were often liable to be induced
by the hard conditions of savage life. The hypothesis is frequently put forward that the family
and social organization are essentially antagonistic.
But the pacific way in which they work together
in existing races, both civilized and

barbarous, and

1W, Munzinger, Ostafrikanische Studien, Schaffhausen, 1864,

O°
poe ‘Dawson, Australian Aborigines, Melbourne, 1881, p. 87;
Malinowski,

p. 83; MJ 1. 657.

.

3 AgA. J. Todd, The Primitive Family, New York, 1913, p. 19.
- 4G. Schweinfurth, The Heart of Africa, London, 1873, i, 510.
5 Westermarck, Hum. Marr.8, p. 502.

6 See F. Bonney, in JAZ xiii, {1883] 180; Malinowski, p. 88.

7 As cited by Westermarck, Hum. MJarr.8, p. 358.

whole subject AfZ i. 522.
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loved by their
parts of Hungary do not think they arebox on the ear;
some
first
husbands until they. have received the
beaten by her
not
is
who
among the Italian Camorrista a wife ‘In courtship, animal and
husband regards him as a fool.’1
female the
the
active,
plays the more
human alike, the male
During the season of love the males even
ive part.
more
combats
te
despera
in
of the most timid animal species engage
and there can
with each other for the possession of the females,rs had, fa the
ancesto
be no doubt that our primeval human now this kind of courtsame way, to fight for their wives; even
Moreover, the
ship is far from being unknown among savages. and she, after
male pursues and tries to capture the female,
The sexual
him.
to
some resistance, finally surrenders herself
a desire to win the
impulse of the male is thus connected with
to be
desire
a
with
female, and the sexual impulse of the female
In the female sex there is conpursued and won by the male,
and

also the fact that crude types of social organization
have been broken up by the family, strongly oppose
this partial view.
.
It is right to notice that a time came ‘ when the
conditions of life became favourable to an expansion of the early family, when the chief obstacle to
a gregarious life—scarcity of food—was overcome.’ !
But before that there was o different type of gregariousness, which,

50 far as it went,

id possess

elements antagonistic to conjugal affection, at least.
Itis probable that increased security of subsistence
assisted the growth of this emotionand strengthened
has argued:
thereby the family bonds. Westermarck

sequently an instinctive appreciation of manly strength

A connected resultof malesuperiority instrength,
activity, and courage is the element of protection
in male love, and of trust on the side of the female.of
The pugnacity observed in the males, both
animals

which has been the cause of pleasure. . . is undoubtedly at

This is an important statement and calls for
In the first place, the assumption
consideration.
that even the earliest palzolithic men were ca able
That
only of periodic impulse is insecurely based.
a more or less regular capacity did ultimately
develop from a periodic is a different matter,
Secondly, even admitting the above-mentioned
view, no_account is takenof the phenomena of
habit. Habit is the essential factor to-day, and
must always have been, in the development of
conjugal affection from the primary incidence of
the sexual emotion.
And here habit is reinforced
associations, one of which

is the care of

of Darwinism, or, rather, an unnecessary extension

of the doctrine.
z. Development of sexual love.—In order to
estimate aright not only the course of development,
but the character, of modern love in its typical
form, it is necessary to note some further elements

—in particular, complementary elements—in the
loveof man and woman. - Male love is active and
dominant; female love is passive and subservient.
_ ‘In men it is possible to trace a tendency to inflict pain, or the
simulacrum of pain, on the women they love; it is still easier to
trace in woman a delight in experiencing physical pain when

inflicted by a lover, and

an eagerness to accept subjection to hi

Sucha tendency is certainly normal.’ 2

3

:

is

Hence various aspects of married life and of courtship:
:

men,

is one

aspect

of the

growth of love in woman;

that this became a tradition and thus influenced

the medieval valuation and practice of chivalrous
‘For a medieval knight the chief_object
love.
of life was love.’ It became a formal cult, and
was defined as ‘the chaste union of
theoretically
y virtue wrought.’5 Dante’s love for
two hearts
Beatrice is the highest type of the practice. Its
essential condition was that the passion should be
hopeless and should not be consummated in
But, as with a similar ideal of love in
marriage.
ancient Greece, so in_ this case, the reality was
The lady as 4 rule was the
generally immoral.
wife of another, and adultery was frequent.

_in

European, civilization to-day

the factor of

intellectual and moral sympathy in love has become more pronounced with the greater freedom
Sympathy
and higher education of women.
strengthens affection, and affection strengthens
The element of equal friendship in
sympathy.
love has been greatly increased, and thus, curiously, in spite of the levelling which has taken
place tosome extent in class-distinctions, has made
ove between members of different social spheres
:
more rare.
A ‘gentleman’

113,

2 1d. ii. 191, citing also Hum. Marr.3, ch. il,
3 Ellis, Sexual Impulse, p. 74.

wild

it proceeds by long circuiting. In men its growth
less.
is relatively rapid, and its duration generally
life,
Love, again, is ‘only an episode in a man’s
whereas for 2 woman it is the whole of her life.’ ¢
Biologically, courtship is a stimulus of love, a
Owing to the
means of producing tumescence,
differences of secondary characters noted above,
the love of the male is expressed chiefly in acts of
If
courtship, that of the female in receiving them.
the preservation of love in a permanent union is
analyzed, it will be found that it depends on a
more or less continuous process of courtship.
A remarkable development of sexual love was
made by the early Christians. This was the practice of close but chaste unions between the virgins
The poetic
and young men (see art. CHASTITY).
or romantic exploitation of love to which the
custom led (as is shown by the literature) was perIt is possible
haps the only sociological result.

‘Among the Slavs of the lower class the wives feel hurt if
they are not beaten by their husbands; the peasant women in

ABT

of

relative slowness of the

children, Another, itself a strong emotion, is the
proprietary feeling, strengthened by habit.
Even
the rudest savage woman feels a right of property
in ‘her man,’ however badly he treats her. Again,
the invocation of ‘natural selection’ is, when
analyzed, merely rhetorical. Westermarck admits
that the sexual impulse is ‘at the bottom’ of conjugal affection and prolonged union, but he here
ignores improved environment.
Neither of these
factors can, except by a metaphor, be identified
with the agents or machinery of ‘natural selection.’
The fact is that improvement of conditions and
development of nerve and intelligence have been
accompanied by an increase both in emotions and
in their control; the emotion of love in all its
rades has been no exception.
To apply the
doctrine of the survival of the fittest to such a
ment
develop
within the species is a misapplication

will

and

by passion.
general increase of capacity ‘eflected
of love reveals not only
‘The intimate psychology
but an association in the
an impulse for union,
male psychosis with an impulse for destruction,
Love often uses the
and even for devouring.
‘The natural modesty and
language of eating.
coyness of the female play an important part both
in’ stimulating the love of the male and in re‘La pudeur,’ says Guyau, ‘a civilisé
fining it.
Connected with these differences is the
Pamour.’?

the bottom of thisinstinct. Such a feeling may originally have
induced the sexes to remain united and the male to protect the
female even after the sexual desire was gratified ; and if procuring great advantage to the species in the struggle for existence,
conjugal attachment would naturally have developed into a
specific characteristic.’ 2

by many

‘

courage.’ 2

“Where the generative power is restricted toa certain season
—a peculiarity which primitive man seems to have shared with
other mammals—it cannot be the sexual instinct that causes
the prolonged union of the sexes, nor can I conceive any other
Considering
egoistic motive that could account for this habit.
that the union lasts till after the birth of the offspring and that
it is for
that
conclude
I
care,
it is accompanied with parental
the benefit of the young that male and female continue to live
like
therefore,
seems,
them
joins
together. The tie which
parental affection, to be an instinct developed through natural
being
a
to
t
attachmen
some
selection. The tendency to feel

of

to-day

‘seldom

falls

in love with

a peasant

5 Ellis, Sexual Impulse, p. 661.

2 MT 1. 657.

4 MI ii. 440.

3 1d. ii, 432 £.

ee Ellis, Evolution of Modesty (Studies in the Psychology
Sex, vol. i.), p. 1; Stanley Hall, in AJ-Ps ix. [1897] 31.
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girl, or an artizan with o ‘“‘lady.”’1 Again, ‘ to a cultivated
mind youth and beauty are by no means the only attractions
of a woman: and civilisation hag made female beauty more

durable.’ 2
Meanwhile,

.
the

importance

in marriage

of com-

patibility, physical and psychical, is becoming
more and more recognized by the law.
3. Social habits.—(a) Restrictions on love.—The
majority of primitive peoples impose restrictions
on the physical gratification of love except in the
marriage relation. This tendency thus harmonizes

with the biological law that mating is the final

cause of love. But an errant tendency is inevitable, and many peoples have permitted it, with a
proviso. Thus, ‘the Jakuts see nothing immoral
in free love, provided only that nobody suffers
material loss by it.’ In many of these cases the
temporary possession of a lover is regarded as a
test of complete womanhood, and in most of them
the practice actually serves as a kind of trialmarriage. The case is very different in civilization.
:
.
(b) The law of parity.—A social and a biological
tendency act as complementary factors, the one disconraging and the other encouraging love between
iological
similars. The one tendency
is expressed
in the remarkable rules of exogamy ;‘ the other,
which may or may not be connected, is the tendency for those persons to be mutually attracted
who are of the same grade of pigmentation. It
has long been a popular belief that fair persons are
attracted by dark, and vice versa; even that short
persons are attracted by tall, and vice versa.
A. Bain speaks of ‘the charm of disparity.’
‘But da
Vinci affirmed clearly and repeatedly
the charm of
parity... Men fall in love with and marry those who resemble themselves.’ 5

Modern investigations have established
clusion.®

this con-

One of these began from ‘the popular notion that married
people end by resembling
each other.’ The explanation was
that they began by so doing.
On the other hand, persons are
not attracted
to members of the opposite sex ‘whoare strikingly
unlike themselves in pigmentary
characters.’ ‘With this fceling may perhaps be associated the feeling, certainly very widely
felt, that one would not like to marry a person of foreign, even
though closely allied, race.’7 But the barriers between widely
different races are occasionally broken by love.

(c) Seasonal ltove-—Among primitive peoples
thereis a constant practice of what may be termed
the periodic love-feast.
es of these are to be
found among the Central Australians and the
Dravidians of India. Certain festivals of medieval Europe have been classed in the same category,
with little foundation.
A prevalent deduction
from these ‘ periods of licence’ was that the morals
of savages were degraded and licentious. Buta
closer study of savages makes it certain that their
existence is ‘just as little a prolonged debauch as a
prolonged idyll’ (as was the still earlier view, instituted by
Kousseau).® A more recent deduction
was that among the earliest men and the lowest
modern savages pairing took place only in spring
and at harvest.” The festivals in question would
be ‘survivals’ of a primitive pairing - season.
Among mammal and other animals (though not
domestic), a periodic rut is general, though not
universal. A doubtful statement has been made
of so relatively a high type of people as the Cambodians that they exhibit a rut twicea year." It
1 Westermarck, Hum. Marr.®, p. 362,

2 MI Si. 391.

3d. ii. 4233 see also W. G, Sumner, in JAZ xxxi. [1901] 96.
4There is some evidence that love is rare between persons
brought up together from childhood (4/Z ii. 375).
5S Elis, Sexual Selection in Man (Studies in the Psychology of
Sez, vol. iv.), p. 195.
:

6 1d. pp. 201, 203.

7 Ib. p. 198.

, 8 Ellis, Sez in Relation to Society, p. 218 f. ; Spencer-Gillen>,
eb. xii.
9 Elis, Sexual Impulse, p. 200.
.
10 The hypothesis of Max Kulischer, ZZ viii. [1876] 152 ff.
M1 Mondiére, s.v. ‘Cambodgiens’ in Dictionnaire des sciences
anthropologiques, Paris, 1881-86.
:
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is a fact that spring and harvest are among
savages, barbarians, and modern peasants regular
seasons both for general festivity and for special
development of the sexual feelings, The reason
may be partly biological, partly climatic, and
partly connected with the tood-supply. _ The probable

conclusion

is

that,

the

conditions

being

favourable for any sort of expansion and perhaps
specially so for amorous expression—an increase in
the sexual impulse during these periods is established for modern Peoples — the opportunity is
taken by societies, which express themselves only
socially, to stimulate their normally feeble sexuality andto obtain organic relief.
The principle of dramatization, which is at the
root of magical ceremony, may be noted in lovecharms,

of

which

all

folk-custom,

from

the

Australian to the European, has a store, and ina
large class of primitive marriage ceremonies, which
ponerally typify union. The latter are organized
ove-charms.? :
The connexion between love and religion is of
the same nature as the connexion between love
and art and life generally.
‘Very much of what is best in religion, art, and life, owes ita
charm to the progressively widening irradiation of sexual
feeling.”3
a.

_4: Homosexual love.—Sexual love between individuals of the same sex is a not infrequent
abnormality.
‘It probably occurs, at least sporadically, among every race of mankind,’ and in
post-Homeric Greece 1t became, so far as the male
sex was concerned, almost a ‘ national institution.’ 5

Cases of congenital perversion are very rare; habit
and environment have been largely overlooked by
investigators.6
The majority of barbarian and
civilized peoples have condemned the habit; in
mediseval Europe it seems to have been regarded
as connected with witchcraft and heresy.?

Il, NON-SEXUAL LOVE.—1. Parental love.—As

in the case of conjugal love, observation of primitive peoples is contradictory ; but it is certain that
maternal affection is universal, and paternal affection,

though less intense,

normal in the human race.®

and

often defective,

is

According to Aristotle, parents love their children as being
portions of themselves.9 Espinas regards this love asa modified love of self or property.10
A. Bain, however, derived
parental love from the ‘intense pleasure in the embrace of the
young.’
But, as Westermarck notes, ‘if the satisfaction in
animal contact were at the bottom of the maternal feeling,
conjugal affection ought by far to surpass it in intensity; and
yet, among the lower races at least, the case is exactly the reverse, conjugal affection being vastly inferior in degree to a
mother’s love of her child.’ He adds: ‘It seems much more
likely that
parents like to touch their children because they
Jove them, than
that they love them because they touch them.’ 12
According to Herbert Spencer, parental love is ‘essentially
love of the weak or helpless."23
Westermarck observes that
‘when the young are born in a state of utter helplessness
somebody must take care of them, or the species cannot survive, or, rather, such a species could never have come into
existence. The maternal instinct may thus be assumed to owe
its origin to the survival of the fittest, to the natural selection
of useful spontaneous variations.’24 But, as stated above, it
is unnecessary to regard these instincts as cases of natural
selection.

2. Filial love.—‘ Children’s love of their parents is generally
much weaker than the parents’ love of their children... . No
individual is born with filial love.’ But ‘under normal circumstances the infant from an early age displays some attachment
to its parents,’ especially to the mother.
It is ‘not affection
pure and simple, it is affection mingled with regard for the
physical and mental superiority of the parent.'15
J
147,
2
3
4

Ellis, Sex in Relation to Society (‘The Orgy’), pp. 127 ff.,
218 ff.
.
.
See A. E. Crawley, Mystic Rose, London, 10902, p. 318.
Stanley Hall, in AJPs ix. 31.
MMT il. 456.
5 Ib. p. 463.

6 1b,

p. 468.

7 Ib. p. 489.

8 Jb. 1. 629, 531.

9 Eth. Nic, vit. xii. 2.

10 A. Espinas, Des Soctétés animales3, Paris, 1879, p. 444.
li Emotions and the Wills, London, 1880, p. 140.

12 3f1 iL, 187.

18 Principles of Psycholoay3, London, 1881, fi. 623

14 BIT il, 187, 190 f.

15 Jd, ii, 194.

LOVE

158

(American)
sized with Frigg, goddess of marriage.! Among
the early Semites the Baal (like any local fetish
of a hunting, pastoral, or agricultural tribe) was a
source of fertility and a ‘heaven-god,’ and his
wife, the Baalat, was therefore a goddess of

Conversely, parental and, still more so, paternal
affection includes a regard for weakness and helplessness. Filial love is proved to be normal in
rimitive races; as with other forms of love, it is
th less intense and less complex than in civilization.
.
.
.
. Fraternal and social love.—All peoples exhibit
‘altruism of the fraternal type, binding together
children

of

the

same

motely allied, and, generally, members of the same
- social unit.’?! In primitive tribes social organization is the outcome of social needs, and a real
social affection and friendly sympathy are proved.

IMT ii, 1942.

wound.’
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A. E. CRAWLEY.

N. Americans are not

‘behind us’ in conjugal, filial, and paternal affection.6 An accidental case of difference, not due to
observers, is the remarkable fact that the Nahuas
possessed no word for love, while Quichua, the
ancient language of Peru, had six hundred combinationsof the word meaning ‘to love.’ Observation of this fact has led to an interesting analysis
by Brinton of the expression of the idea in N.
American dialects, ‘He distinguishes four methods
of linguistic reaction

to the emotion

of

love:

(1)

inarticulate cries, (2) assertions of identity
and
anion, (3) assertions of sympathy and similarity
(2 and 3 are clearly not distinct), and (4) assertions

of adesire.
It is noted that the Mayas possessed
a radical word for the joy of love, which was purely
psychical in significance.?
‘Romantic affection’
is predicated, as usual, by certain observers.* It
is clear that the Americans compared favourabl
with other races in the combination of love wit
female chastity, and in the filial and social forms
of altruism...
It is, for instance, stated that the
Central Americans at the time of the Spanish invasion were remarkable for their brotherly love
and charity to the needy.
The Naudowessies
1J.
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LOVE (American).—The psychology ond social
habits of the aboriginal American peoples are, on
the whole, in line with those of other races at
equivalent stages of development., But they exhibit one or two distinctive features.
As an
instance of the usual conflicting results of observations, there is Morgan’s statement that the ‘refined
passion of love is unknown to the North American,’5

insanity

4J. G. F. Riedel, De sluik- en kroesharige rassen tusschen
Selebes en Papua, The Hague, 1886, pp. 252, 271, 340, 439 5 Crawley, Mystic Rose, p. 198.
:
,

world,

out the

(a variety of possession). It is doubtful whether
the description of this or that deity as ‘ patron of
love’ has any more definite meaning than an indirect connexion, such as is usually the case with
‘possession.’ The Finns regarded the god of evil
as the patron of love. The Yoruba ‘ patroness of
love,’
Odudua, is ‘worshipped’ at erotic feasts.?
Her connexion with love is probably indirect only.
Such a connexion is frequent in the case of ‘ deities
of fertility.” The Scandinavian Freyja, goddess of
love and fruitfulness, seems to have been synthe2 Ib, ii. 197,

yet un-

process, as

It is
the Greeks is derived from this figure?
sossible that the Hindu god of love and desire,
Kama, was developed in connexion with some such
festival as the spring Vasanta of ‘ prosperity and
love, which is primitive in character, though his
figure is a direct personification of an emotion.?
A connexion is often made in early thought
between love and the moon—possibly a case of
the regular attribution of fertilizing power to the
connected
The serpent is occasionally
satellite.
with myths of the origin of love, and demons take
the serpent-form in order to prosecute amours, or
change from the human to the serpent-form on disThe arrows of love, in folklore and
covery.
poetry, seem to be due to an obvious analogy from
Metaphor, through.
the incidence of the emotion.

progress in culture social affection becomes 48
marked feature of religious and ethical
practice
and theory. Noteworthy examples are the docy
trine and duty of charity,’ in Christianit idealized by the Founder’s love for all mankind and by
the theory of brotherly love, and the Oriental
systems, such as the ahiusaé of Hindu religions.
The philosophical literature which exploits the
idea of love is enormous.
Plato developed the
view that love is the creator of beauty, though
beauty must have an objective element.
Greek,
Christian, and medieval thinkers developed the
connexion between love and faith, love of: good
and love of God.
The amor intellectualis Det of
Spinoza is paralleled by many Oriental theories
of contemplation.
Throughout, love in_ religion
stands midway between the philosophical and the
human conceptions.
_
Ill. Lov#-Gops. — Deities embodying
the
abstract notion of love are hardly develo ed until
the higher stages of barbarism are reached, but
some, points may be noted in the previous evolution. Animistic thought may produce, by a process of normal ‘hallucination,’ the belief that evil
spirits, at a later stage various neutral or good
spirits, behave as lovers of human beings. The
peoples of the Dutch East Indies believe that evil
spirits take the shape of handsome men and love
their women.‘
Primitive psychology, by analogical reasoning, explains love as made of fire (the
Malay notion’), or the state of love as one of
possession. The latter animistic view is connected
with any departure from the normal; the new
character of the individual is regarded as due to
the entrance of a spirit. The West Africans attribute love to possession by the god Legba, or
Elegbra.
Dreams of love are explained in the
same way as in medieval Europe with its ideas of
the incubus and succuba.© Such a deity might
develop, as others to be cited might have or actually have developed, into a deity ‘of Love.’ But,
as usual, a deity has an indirect connexion only
with this or that emotion. : Many.
peoples, like
form of

of the
The

Sumerian goddess
BAAL, ASHTAET).

As before, Westermarck applies the doctrineof
natural .selection to this
evelopment.?. - With

the Finns,’ have regarded love as a

. Some

of heaven.

certain, developed from this the figure of Ishtar,
Astarte, Ashtoreth, worshipped at Erech as the
«oddess of love, and identified with Nana, the

re-

more

relatives

parents,

fertility and

agonception of Love

o,
Socuety, xxi, in(1680)Proceedings
60,
YM
8G, Gibbs, in Contrib.
Westermarck, Hum,

meric

i

ve
an Philosophicat

N.A. Ethnol. 4. [1877},

Marr.3, London,

100i,

}
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(Dakota), Californians, and Eskimos, among others,

are mentioned as being exemplary in their regard
for aged parents;? but their care for children,
though marked, is not above the standard of contemporary races.? In short, they exhibit a slightly
more highly developed stage of the social form of
affection. It is worth noting that all observers
attribute to the Northern Indians a measure of
chivalrous feeling.
:
.
One abnormality, namely, homosexual love between individuals of the male sex, was curiously
prevalent; it is sufficient to refer to the remarkable list of authorities adduced by Westermarck.®
It is possible that the military tone of N. American
life—and the practice was chiefly characteristic of
the Northern aborigines—was a, predominantfactor,

as in the cases of the Fijians and ancient Greeks. .
The personification of love in the figureof a
deity and the worship of erotic forces are perhaps
less conspicuous,

as might

be

expected,

said,

‘a.month

of

love,’ during

which

Xochiquetzal,

Xochitecatl, and Tlazolteotl,

The last detail has been emphasized by Spence,®
the meaning

of her name,

to

reduce the goddess to the status of s' Mexican
Cloacina. But, in spite of the priestly rhetoric of
her description, there is enough in its latter portion to establish her as a deity of love, though
probably illicit. Brasseur de Bourbourg regarded
& volcanic
symbol and Boturini Benaduci the high
god Tezcatlipoca, as deities of love, without any
foundation.?
Equally unfounded, except in the
sense of indirect connexion, are

the cases of the

moon (especially among the most northerly peoples)
and of fire.
The N. Americans are slightly behind their contemporaries in the development of

deities of love.

te

oe

_ Urrgratver.—This is given in the article.

:

a

" . . A. E. CRAWLEY.

'

LOVE (Buddhist).—The way in which early
Buddhist literature takes account of the emotion
of love is many-sided. It cannot adequately be
settled, as some have tried to settle it, by a treat-

ment that is too abstract or, again, too specialized.
The hunger for unity or simplification leads some
historians to assign to every departure in religious

1 ALT i, 631, 534, 600,603.

=

oo

270. i. 403 f., 631.
"3B, 4. 456.
=
_4H. H. Bancroft, WR ii. 836f., quoting J. de Torquemada,
Monarquta Indiana, Madrid, 1723, ii, 280, 299, and C.: E.
Brasseur de Bourbourg, Hist. des nations civilisées du Mezigue
et deVAmérique céntrale, Paris, 1857-59, iil. 630, ii. 462 £.
5D. M. Camargo, in Nouvelles Annales des Voyages, xcix.

[Paris, 1843] 132 f., quoted in NR iii, 377 f.-_-.

:

6 L. Spence, Myths of Mexico and Peru, London, 1913, p. 380.
7 NR iii. 605, 607.
Se
.
8D, G. Brinton, Myths of the New World, New York, 1868,

pp. 132, 146,

Os
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emphasis, such things are envisaged

in the saints’

anthology of early Buddhism? should suffice to
give pause to such generalizations.
There it is
shown that the inner, or upper, circle of adherents
to what was first known as the Sasana (rule, order),
or Dhamma (norm, doctrine), of the followers of
the Sakyas’ son found, in the goal that they had

Further, Buddhism was a movement set on foot
with a view to the needs and ideals not solely, or

* Her home,’he states, ‘was in the ninth heaven, in a pleasant
garden, watered by innumerable fountains, where she passed
her time spinning and weaving rich stuffs, in the midst of
delights, ministered to by the inferior deities.
No man was
able to approach her, but she had in her service a crowd of
dwarts, butfoons, and hunchbacks, who diverted her with their
songs and dances... . So beautiful was she painted that no
woman in the world could equal her... whoever had been
touched by one of the flowers that grew in the beautiful garden
ot Xochiquetzal (sie] should Jove to the end, should love faithtully.’5 She not only inspired and provoked acts of love, but
was able to hear confessions and to give absolution. -

with

of early or any Buddhism, that love

many

who were patronesses of sexual love.‘
But the
Central American deities, with the exception of
the leading members of the pantheon, were extremely vague personalities; it is generally doubtful whether two names refer to one deity or two,
and it is still more problematical
what. forces or
properties the divine names represented. But the
name Tlazolteotl seems to have a definite connexion with love, though we cannot, with Camargo,
regard her absolutely as ‘the Mexican deity of
ove.”
“
Lo

in connexion

leading to say,

is its ‘ground-thought’ as to substitute any other
single emotion, idea, or aspiration in place of love.
A glance at the scheme
drawn up by the present
writer of how, and with what frequency, or other

reached, not a unison, but ao diversity of aspects.
And it is hardly wise for interpreters of another
age and tradition to contradict them,
:

young girls were sacrificed in honour of the goddesses

or philosophical thought one fundamental or leading idea—a view that may be attained by closing
the vision to all but a few considerations. | No
great teacher ever discoursed systematically, or
even mainly, on one subject. And it is as mis-

in

than

other socicties.. The Nahua peoples celebrated, it
is
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even mainly, of the academy or the cell, but of
‘all sorts and conditions of men,’ in so far as these

were represented among dwellers between Himilaya and Ganges.
Its doctrines were not
promulgated

only among

a ‘chosen

few;

its teachers

went afield without delay, waiting in the groves
by village and city.to converse with all and any
who came to hear., It is true that its ideals, like
those of Christianity, stretched far beyond and.

away from the range of notions and wishes common
among average errant mortals. But there was that
in the one movement,

as in the other, which availed

to draw to it the hearts of the many as well as the
aspirations of the few.. And among the needs and
the emotions covered by the word ‘love,’ the
teachers of Buddhism and the compilers of its
sacred literature met and dealt with every. variety
of channel, and every
degree of refinement or the
reverse. We may,
for clearness of reference, set
out those channels of normal love as follows: (1)
parental, especially mother-love; (2) filial love;
(3) fraternal and kin love; (4) friendship; (5) sex

love ; (6) love of a superior for an inferior; (7) love
of an inferior for a superior;

and (8) esthetic and

ideal love. | It is easy to see that other emotions
are blended with

these, wherever

they are found,

but it is no less true that the word ‘love’ is much
used for each one of the eight.
,
Asa, doctrine based with great and very frequent
emphasis on the generally. current fundamental
principles of morality, or social conduct (such as
the

veto

on

murder,

theft,

loose

sex-morality,

harmful speech, and intemperance),. Buddhism
had homilies and a benediction for all channels of
love so practised as to. draw men together in
mutual goodwill and domestic and social happiness.
These are scattered about the Nikayas
(collections: of

Suttas,

or

discourses).

But

the

homily to Singila? is the most comprehensive in
its scope.
The Buddha is represented as interrupting the open-air morning orisons of a young
layman.
The latter.is rendering homage to the
four quarters of the firmament, the nadir, and the
zenith, presumably to the several devas—the ‘ four
great rajas’ and others—who >_ presided over them,
though they are not mentioned. The layman performs these rites out of loyalty to his dead father’s
wishes. The Buddha substitutes for these objects
of worship six objects of devotion and service as
more

desirable,
viz. the

devotion

of

children

to

parents and of parents to children, that of learners to
teachers and conversely, that of husband to wifeand
conversely, that of friend to friend,

that of master

” 1 Psalms of the Early Buddhtsts, London, 1910-13, pt.i. p.
xxxvii,
pt. ii. P. 420.
.
2 Digha Nikaya, iii, xxxi..

ooo.

-
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to servant and conversely, and that of layman
to recluse or Brahman and conversely.
The practical forms which these six several modes of devotion or worship should take are simply and concisely
described. For our
present purpose it is chiefly
interesting to note that they are prescribed not
as mere duties or moral acts, but rather as ways
of giving
expression to a spirit of ‘compassion’
felt by the agent.
Thus not only should parents
in five ways take compassion on (anu-kampanti,
lit. ‘vibrate towards or after’) their children, and
teachers in five other ways take compassion on
their pupils, but wives, in
yet other five ways,
should take compassion on their husbands, friends
and colleagues, in yet other five ways, should take
compassion

on

any

honourable

man

(Aulaputta;

this would refer pointedly to Singala and his companions), in yet other five ways servants should
take compassion on their master, and in yet other
six ways recluses and Brahmans should take compassion on the laity. The corresponding term in
the other six cases of reciprocated service—e.g., of
children to parents, husbands to wives, etc.—is
‘ministering to,’ or ‘waiting upon.’
And the
choice of these two Pali words,
iffering as they
do from those that we should find in @ similar
European catalogue, is interesting.
The former
word—to show, take, feel ‘compassion’—while it
is here applied, for instance, to the devotion of the
good servant, is very often used in the Sutfas for
the supreme instance of the reciprocal devotion—
that of a superior

for inferiors—to

wit, the

com-

passion moving a Buddha to spend himself ‘for the
welfare, the happiness of many folk, for the good
. . of gods and men,”! and ‘to live perpetually
moved towards the welfare of all that lives and
breathes.’? It was this spirit that he prescribed
for those whom he sent forth as missionaries.? For
all these six forms of mutual service or devotion
a Christian catalogue would probably use the word
‘love,’ however much the sources and outlets of
the emotion so termed are shown to differ. The
fact that the Buddhist catalogue does not bring in
its ethics

to supplement,

or flow from,

Singala’s

religious beliefs,
but supersedes the latter by the
former, and, again, the fact that it substitutes the
‘ divine emotion’ of compassion and the practical
devotion of ministry for our more familiar and
pregnant ‘ love’ show us the need that there is for
caution in making affirmations about love in Buddhism.
It may help us further towards some, or
away
from other, conclusions if we examine in
brief detail some of these forms as met with in the
five Nikayas.
.
1. Parental love.—The typical form of intense

and self-surrendering devotion is that of motherlove, just as the type of overwhelming
that of the bereaved mother.4
The
should cleave to a genuine friend—a
loyal, sagacious, sympathizing friend

mother is devoted to
to his friends:

her child.

sorrow is
wise man
watchful,
—as the

And not only

* ¥en as a mother watcheth o’er her child,
Her only child, even with life itself,
So let ua for all creatures, great or small,

Develop such a boundless heart and mind,

Ay, let us practise love for all the world,
Upward and downward, yea, before, behind,
Uncramped, free from ill-will and enmity.’6

This simile is quite in keeping with the chosen
term ‘ being moved, or vibrating towards,’ or ‘compassion,’ since mother-love contains so large an
element of passionate, protecting pity.
1 Digha Nikaya, tii. 211, etc.
.
2 Anguttara Nikdya, iv. 208, ete.
3 Mahavagga, 1. 10 (SBE xiii. (1881) 112); cf. Anvguttara
Nikaya, iv. 160.
40. A ¥. Rhys Davids, Psalms of the Early Buddhiste, pt. 1.

p. xxvii.

5 Digha Nikdya, iil. 188.

§ Khuddaka Patha (PTS, 1918), p. 8.

(Buddhist)
2, Sex love.—No case is found of a woman
seeking death or religion through the death not
of her child, but of
her husband.
Sati does not
appear in Buddhist literature.
The antholo
mentioned above has one case, vouched

for by the

Commentary only, of a man leaving the world
because of his young wife’s death from snake-bite.?
And women

are recorded, in text and commentary,

as having
left the world because their husbands
had forsaken it for religion. The power of sex to
enthrall is fully acknowledged,? as is that of sexrepulsion.?
But there was no one ancient and
moving ‘Canticle’ of sex-love calling # or spiritualized annexation to the Buddhist books, such as we
possess in the legacy left by Hebrew Scriptures to
the Christian apostles. No allegory of the ‘compassion’ of a Buddha for his adherents is found in
the pretty love-song
of the Sutta called ‘The
Questions of Sakka.’* Conjugal love—a blend of
sex-feeling, parent-feeling, and friendship—finds
beautiful expression in old Indian literature, but in
poems that are younger than early Buddhist books.
This is possibly the outcome of a social evolution—
an evolution which a century or two of Buddhist
ethics as to the right devotion in husband and wife
may have done much to bring about.
It may be
noted in this connexion that the ASokan rock and
pillar edicts, although theyare now and then didactic
on family relations, are silent as to conjugal life.
Again, it is perhaps a pathetic touch in the
Anthologies that shows woman at her best ready
for the comradeship, but man blind to it. MahaKassapa, who headed the Order at the Buddha's
death, and Bhadd& Kapilaini, famed as a preacher,
were, by commentarial tradition, husband and wife,

and not in their final birth only. They left the
world by mutual agreement, having gone through
the form of marriage to please their kin. She, in
the poems attributed to her, glories in her exhusband’s gifts and in their ‘spiritual friendship’
and common vision of the truth. His much longer
oem reveals him as both the anchorite and the
iend of mankind, even of the outcast, but has no
word concerning her.’ It is conceivable that the
larger, more heterogeneous group composing
the
family in ancient India may have hindered
the
evolution of the conjugal relation. According to
the sidelights thrown
by the Suttas on domestic
life, a girl left her home to enter the house not of
her husband, but of her father-in-law.* She became
more or less the servant of him and his wife as well
as of her husband. | Reference also is occasionally
found to a second wife:
*Woeful when sharing home with hostile wife.’?

3. Love towards the Buddha.—Filial love alone
is the form wherein early Buddhist devotees gave
expression to their feeling for the founder of their
rule and doctrine.
They confessed themselves not
seldom as the ‘own mouth-born’ sons and daughters
of the Buddha ®—a sentiment which, in the later
commentarial records, finds an echo in these
children being termed severally ‘my son,’ ete., by
the Master.® Yet, so far as the present writer
knows, none of the usual terms for love or affection
is applied to him, and certainly no one is spoken of
as loving him by ‘taking compassion upon’ him.
He, as father, teacher, ‘recluse,’ is ministered to or
waited upon ; it is he who ‘takes compassion’ on
children, disciples, and laity. Honour, worship,
or homage, faith or confidence, and the term
pasanna, which 7 ioe 3b? tendered ‘resting in,’
‘a,

»

Psalms,

i.

34.

i]

ei

s Rhys Davids, Psalms, i, 1691., and neveral Sutton vayh

‘7. W. Rhye Davi
1890-1910,i, BOL.
as,

Dialogues

the

1.

Buddh
of the Buddha, London,

5 Rhys Davids, Psalms, 1. 49, fi. 3591.
8 Matjhima Nikdya, 1.186; Rhys Davids, Psalms, i, 159.
3 ppys Davide, Pealms, é 108, 163.
. pt.
L p. xxxil, pt. ii. p. 50, and passim.
9 Dhammapada Commentary, . 21, 430, atc,
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(Buddhist)

‘satisfied with’—such

are the expressions for the

emotion

‘love.’

felt, but

not

The

a source of austere affection (rati).

dhammatd

‘the Ideal’):

+s.

"\

.

ment

:

objects of worship from his
had

passed

away, aided the theological evolutions of Mahayanism—the conception, namely, of MaijuSri, and
AvalokiteSvara, wisdom and compassion personified. And Maitreya or Metteyya, the future

Buddha, has been conceived as one who will revive

exist for

it,

All

devas are

more

like

our

conception of angels, beings differing from. mankind only in degree and in quality of physical and
mental characteristics, . The: inhabited other more
or less adjacent worlds or spheres. On earth were
nature-spirits or fairies, usually termed devata
(lit. ‘deity’), All were to be treated with goodwill
and friendliness, but nothing further. .. They were
believed to have the power of communicating
with man, and are found rebuking and admonishing the lax or lazy recluse. But in the case of the
chosen few—a Buddha and ‘his Arahants—it is
the devas who render homage and minister to the
man, not the reverse.®
;
:
5- Ideallove.—The emotion of ideal love, though
it was not reserved for any personified deity in
Buddhism, and though it played largely round the
person of the founder, was not otherwise atrophied.
t never appears as associated with the whole of
that cosmodicy which, for the more intellectual
Buddhists, takes the place of a theodicy. Devotion bestowed on a ‘cosmic mechanism,’? not
planned by divine wisdom, and involving for each
and all so much unspeakable suifering, was not to
be looked for. But the Norm, as doctrine and as
a
part of that cosmos, in Pali dhamma and
Sutta Nipdta, verses 1142, 1144.

2 7b. 1134,

:

.

5, W. Rhys Davids, Buddhism, London, 1910, p. 200.
6¢9., Rhys Davids, Psalms, ii, 274, 389.

7H, Oldenberg, Buddha 6, Stuttgart, 1914, p. 367.
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‘vibrating towards,’ or compassion,

\

ing out of these virtues by Yeading Buddhists.

It would be hard to find in ancient literature
any exordium so aglow with ‘goodwill towards
men’

,

as that of the so-called Four Brahma-vibaras,

i.e. Best Dispositions, or Four Infinitudes:

‘Suffusing, tender and compassionate, such an one with the
rays of our loving (or sympathizing) thought, and from him
forthgoing suffusing this and that quarter, the whole world
with loving consciousness far-reaching, . . , beyond measure ;’6

or, again, as that of the emancipation of mind
through ‘amity’: et

“All the means that can be used as bases for right doing . . .
are outshone in radiance and glory by this, which takes al!
those up into itself.’7 :
:
.

If this be amity only, we can let love stand aside !
There is no specific and positive injunction to
‘love your

enemies,’

but this is onl

cause

the

true spirit of the Dhamma:would label no fellowcreatures as .enemies. : All. were either to be
‘ministered .unto’

with

honour

or. to be

taken

compassion upon in that spirit of grave tenderness
for the burden of ill on earth—and in the heavens
too—which is Buddhism
at its emotional best.
‘Conquer the wrathful by mildness, . . . the

stingy by giving, the liar by truth !’® is the prescribed line of action.
.
_ 9. Altruism.—Among the channels for catholic

:

3 Rhys Davids, Psalms, ii. 403, 81.
4 Sannyutta Nikaya, iii. 1194.

of that

If, as certain writers think, we should refrain
from applying so warm-blooded a term as ‘love’
to metid, ‘amity,’ this may be justified, perhaps,
on etymological grounds, and on the ground that
Buddhism .sets itself against passionate feeling.
But it cannot be justified either by lukewarmness
in the exordiums to practise metta and sympathy
with pain or joy or by sluggishness in the carry-

_ the spirit of lovingkindness among men? ... . |
4.
Love towards deities—For deity, or the
deities of its age, early Buddhism finds no need of
adoring devotion. No deities in our sense of the
word

‘love,’ that expanded

‘Since I went forth from home to homeless life,
Ne’er have I harboured conscious wish or plan
Un-Ariyan or linked with enmity.
Ne’er mine the quest, all this long interval :—
‘Let's smite our fellow-creatures, let us slay,
Let them be brought to pain and misery!”
Nay, love I do avow, made infinite,
Well trained, by orderly progression grown,
Even ag by the Buddha it is taught.
:
With allam I a friend, comrade to all,
. And to all creatures kind and merciful ;
A heart of amity I cultivate,
:
:
And ever in goodwill is my delight.
. Aheart that cannot drift or fluctuate
:. ‘ Imake my joy; the sentiments sublime
That evil men do shun I cultivate’5 —
:

from sweet compassion for the sons of men, suc
wisdom and goodness, charm and power, were combined as to banish, while and where he lived, the
he

Te

lived in the woods to receive stolen goods:

And indeed it was the conviction that, in this ma
of the long and tireless ministry, carried out purel

after

or ‘religion,’ ‘rule’

which is so essential an attitude in Buddhist
ethics. It is to these that the Elder Revata refers
in defending himself against the charge that he

a

‘Long have I wished, lord,’ said the devoted Vakkali on his
deathbed, ‘to draw near to behold the Exalted One, but now is
there no more strencth left in me tocome!’
‘Let be, Vakkali,
what hast thou to do with seeing this poor frame of me?
He
who seeth the Norm, he it is that seeth me; he that seeth me
is he who seeth the Norm,’4
:

long

te

than the overburdened word

St

which,

=»

sentiment of amity to all living things which the
average man can cherish only for personal friend
or comrade. The cultivation of amity (caritas),
pity, sympathetic gladness, and equanimity formed
a sort of sublimated or higher si/a, or code of
morals, the first three of them forming a develop-

This adoration for his person is usually accepted,
but not always: |
us

and

‘

‘6. Friendship. — ‘Goodwill
‘and . friendliness’
(avydpdda, adosa, mettd) express, better perhaps

‘O wondrous fair the All-enlightened shines

need for superhuman

.

by that of the Sasana,

(sdsanarati)*§

And the charm or majesty of his presence drew by

followers,

©

©Is his love set on the Ideal,

y_, ‘All my heart’s love is to Nibbana given,'$

and

The emancipating force of his teaching drew the
imagination :
oo
:

,

t+.

* Other loves that Love surpasseth.' 3 eo
.
The same emotion is aroused
by the idea of
Nirvana (nibbdnabhirati, a stronger form of rati) :

Truly my mind with him is joined, O brihman.’!

Likea great storm-cloud in the summer sky,
Thou on thy followers
pourest precious rain,
:
.
« _ noble of aspect, whose skin
Resembleth gold, say, what is friar’s life
io thee with presence so supremely fair ?’S

Admiration for

is a refrain in the Brethren’s antho-

logy,}. and the expression ‘love for the Norm’
(2
mmagata rati) is met with; e.g. (here called

*I see him with my mind as ’t were mine eyes,
By night, by day, incessant, watching ever.
Ireverence him while waiting for the morn.
And thus methinks I’m ever with him dwelling.

way of sense:

162

dhammatd, constituted for the intelligent adherent

Indian words

for love were not sufficiently elastic to cover this
relation—a relation which was not the less deep
and genuine, whether it was expressed in terms
of the self-surrendering devotion of a believing and
adoring ‘heart’ or of the intellectual love of the
oo
:
philosophic mind :

*So I, leaving the men of vision cramped, Come as the swan flies to the mighty sea.’3

| |

t

altruistic sentiment, however termed, the giving of
»-

1 Rhys Davids, Psalms, ii. 29, n. 2.

2b. 11.297, |
3 Ib. 1. 168, -.
. 470, i. 187.
| 5 £b, ii, 280,
6 Bajjhima Nikaya, 1,129. ° ' 1 Itivuttaka, 19-21.
8 Dhammapada,

223.

.
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(Celtic)
and, though
the ocean near the mouth of the Loire; very probable
Strabo calls these rites Bacchic, it is
of love-

goods,
worldly, and the giving of spiritual, t days
Buddhist missionary labours from the earlies
‘and, from ASoka,s days, are
are well known,
a conmatters of history. The Sutia describing of the
versation between the Master and Punnas were
bhikkhu whose labour
Sundparantas—a
incorcrowned with martyrdom—is typical of the onary
missi
rigible unfaltering ‘amity’ of the while
dana,
spirit! Of the other kind of giving,
as a pious
‘liberality,’ is recommended, especially
al
spiritu
and profitable return to the dispensers of ation of
gifts, the absence of any systematic inculc

that they were connected with

form

some

:
worship.
MarIn the betrothal rites of the founders of existthe
seilles there appear to be indications of daughter
ence of a love-god. Weare told that the
after a splendid

repast,

entered

the

the king,
ded it,
room with a full cup in her hand, and exten father
| The
by chance or otherwise, to a stranger.
a god
sanctioned it at once, declaring t: at it was eus,
who wished it (Aristotle, quoted _by Athen

of

[p.

576)).

According

to, Plutarch

(Ama-

36
it was
torius, xxii, de Mfulierum wvirtutibus, XX.),betrothal
among the Asiatic Celts for the
customary
s, who,
to take place before the altar of the goddesArtemis.
in the case which he cites, happened to berites were
It is impossible to say how far those
.
influenced by the customs of the Greeks. to which
In spite of the miserable condition
were
women were reduced among the Gauls, they their
to
renowned for their devotion and fidelity c),
I. 2).
husbands (see ETHICS AND MORALITY (Celti
:
,
'
gate.
by the 4th cent. A.D., if we may accept the
Yet
of
ts
opmen
devel
the
in
e
featur
orthy
and
A notew
statement of the Emperor Julian (Orat. ii., text
secedent Buddhism is the expansion, in eschato- tr. W. C. Wright, London, 1913, i. 218 f. ; also Ep.
logical hypotheses, of " the altruistic spirit so 19; G. Dottin, Manuel pour servir a Gétude de
strongly fostered, for life on earth, by the originale Pantiquité celtique, Paris, 1906, p. 141), a sad change
In the early Dhamma concentrativ
teaching.
place in the character of the Celtic
self-training receives relatively more emphasis had taken
ally among the Eastern Gauls.
especi
,
women
nal
emotio
of
judge of the
than any exercise in the expansion
Julian relates that the Celts took the Rhine asa father placed
and
ce
patien
tic
But in the altruis
When a child was born, the
imagination.
fidelity of their wives,
legitimate,
was
child
mother
the
If
the
river.
see
the
we
it on a shield and set it on
faith of the Bodhisattva ideal
contrary,
floated on the surface of the water; but if, on the
erm reaching a sublimity unattained in the poetic itit wag
Weare
waves.
the
by
up
wed
imate, it was swallo
illegit
were Celtic
idealism of any other creed.
uncertain, however, whether the tribes referred to
poor

or

‘charity,’

relief,

is

xiii.

There

noticeable.

is
were poor folk and beggars, for the ideal king fact
described as giving largely to such.? But the
that the religious ‘friar? was termed almsman
beggar among
(bhikkhu), and took his place as
beggars (save that he never ‘begged,’ but onlyof
passed by), seems to indicate that the practice of
charity at the door and in kind was a matter
Royal
course, not calling for special exhortation.
donors gave their charity in almshalls at each city

Literatorz.—In

addition to works cited in footnotes, see

T. W. Rhys Davids, Early Buddhism, London, 1910,
R. Pischel, Leben und Lehre des Buddha, Leipzig,
78f., criticized in H. Oldenberg, ‘Der Buddhismus
christliche Liebe,’ Aus dem alten Indien, Berlin, 1910,

p. 60f. 5
1906, p.
und die
p.1 f.

. A. F. Ruys DAVIDS.
LOVE (Celtic).—xz. Gauls.—The Celts do not
appear to have had at any time in their history
any special god or goddess of love. In later times
the numerous goddesses of fertility often possess
the attributes of love-patrons ; and it is, therefore,

probable that this conception was identified with
them, if at any time it formed a special subject of
worship among the Celts. We have, for example,
among the goddesses of ancient Gaul one who is
equated with Diana, but who possesses at the same
time some of the characteristics of Venus (G. Grupp,
Kultur

der alten

Kelten

und

Germanen,

Munieh?

1905, p..160). It is possible, then, that there was
a tendency among the
primitive Celts to assign
love-attributes to some of their deities. Thus, we
are not yet certain of the form of cult addressed to
the Matres, who were the special patrons of women,

presiding at child-birth ; but it was without doubt
a kind of love-worship, especially that of motherhood, since these goddesses are usually represented
with a child in their arms. In Christian times
these

wooden

figures,

blackened

with

age,

were

often mistaken for those of the Virgin, and, under
the name of Vierges noires, were given & place of
honour in the churches (J. A. MacCulloch, 7he Rel.

of the Anc. Celts, Edinburgh, 191], p. 45f. 3 of.
also ERE iii, 280). Another class of divinities
called Virgines were also closely associated with
the Sfatres—in

fact,

this title may have been but

an appellative of the latter. They were served by
priestesses, whose existence has been ex lained by
the hypothesis that many Celtic divinities were at
first female, and were, therefore, served by women
possessed

lv.

6),

western

of the tribal lore (#5. 317).

copying

from

Pytheas,

seaboard of France

who

about

322

Strabo (rv.

visited
B.C.,

the

gives

an account of the mystic rites practised by some
Samnite women who inhabited a small island in
1 Majjhima, tii. 267 £.

2 Rhys Davids, Dialogues, i. 177.

The love-motive also existed without doubt in the
orGerman.
but to
cult of the Earth, the great mother of gods and men, e dela
whatextent it is impossible to eay (cf. O. Jullian, Histoir
.
123).
ii.
1908,
Paris,
Gaule,

2. irish.—In his well-known hymn

Rra

ed against

the ‘spells of women,

St. Patrick

smiths, and

ruids’ (W. O. E. Windisch, Irische Texte, Leipzig,
1880 ff, i. 56). The women to whom the saint
refers were probably those of the side, who rejoiced in eternal youth and beauty, and whose
capacity for love was so great that. they would f°
Once the
forth themselves to woo and win mortals.
spell was cast, not even the greatest, hero could
resist. The important role played by these divine
women in Irish mythology is revealed in the account
of the adventures of Connla, where even the powerful magic of druidism fails to remove the spell.

Connla, walking on the hills of Usnech in company with his
father Cond, who was supreme king of Ireland from A.D. ¢. 122

to c. 157, saw a beautiful damsel approaching. :. She was attired

whence she came,
her ed
in a strange garb ; and, when Connla ask
she replied: ‘We are the great std, hence we are called the
The father
people of the side,’ t.e. of the mound or hillock.
wished to know with whom his son was speaking, so the damsel
informed him that she had come to invite Connla, whom she
loved, to the Mag Mell, ‘Plain of Delight,’ where dwelt King
*Come with me,’ she cried, ‘Connla the Red, of the
Boadag.
spreckled neck, flame-red, ayellow crown awaits thee; thy figure
shall not wither, nor its youth nor its beauty till the dreadful
bade Corin the druid, who, like the
Cond then
judgment.’
others, heard but did not see the damsel, chant a magic song
against her, She departed, but not before throwing Connla an
apple, which was his sole sustenance for a month, and yet nothing diminished from it. After a while longing seized Connla
for the damsel, and at the end of a month he beheld heragain,

when

she addressed him thus:

‘It is no lofty seat on which

Connla sits among the short-lived mortals awaiting fearful death.
Thou art 6
The ever-living beings (dt¢ bithbi) invite thee.
favourite of the men of Tethra, for they see thee every day in
ies
of thy father’s house among thy dear friends.’
the assembl
Again the king urged the druid to chant against her, but she

made answer: ‘O

Cond of the Hundred Battles, druidism is not

loved, little has it progressed

to honour on

the Great Strand.

A just man [probably an allusion to St. Patrick inserted in the
saga] will come with a great following ; and his law will destroy
the incantations of druids from passing the lips of black, lying
She then told Connia of another land, in which was
demons.’

no race save only women and maidens.

. When she had ended,

Connla gave a bound into her ship of glass, and they sailed away.
From that day to thisthey have never been seen, and no one

knows whither they went (for the text of this saga see Windisch, Irish Grammar, tr. N. Moore, Cambridge, 18S2, pp.
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134-136; Fr, tr. in d’Arbois de Jubainville, Z’Epopée celtique en

Trlande, Paris, 1802, pp. 884-390; and a summary in K. Meyer
and A. Nutt, Voyage of Bran, London, 1895-97, i. 145f.).

Oengus, the beautiful, sometimes called Mac
Oc, ‘Son of the Young Ones? (i.e. of Dagda
Boand), is alsoa god of growth and fertility
possesses in a marked degree the attributes
od of love.

He

has been

called

Ind
and
who
of a

the Eros of the

zaels, because he was patron of Diarmaid, beloved
of women, and because his kisses became birds which

whispered thoughts of love to youths and maidens.
The love-motive occurs very frequently in the
stories of the Tuatha Dé Danann, the youth and
beauty of whose women were supposed to be unfading (S. H. O’Grady, Silva Gadelica, London, 1892,
-4i.203).
One of the earliest concerns Eri, sister of
Bres, who was son of the Fomorian Elatha. —

The love-motive is equally prominent in the
Voyages of Bran and Maelduin, which are close
parallels to the adventures of Connla. In both of
these stories the happy mortal is allowed to visit
Elysium, which he tinds to consist of an island
inhabited by an amorous

queen,

who

gladly wel-

comes the mortal visitor and is equally reluctant
to let him depart.

:

A most interesting example of the development
of the primitive love-theme is found in ‘Ciichulainn’s Sick Bed.’
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period. In his analysis of the Tdix, the great epic
of Ireland—which depicts to a great extent the
morals of Connaught—H. Zimmer has pointed out
that Medb,

the heroine of the expedition, had been

the wife of Conchobar, but, having abandoned him,

married in succession two chiefs of the same name,
Ailill, the second of whom is her husband at the
beginning of the account (‘Der kulturgeschichtliche

Hintergrund in den Erziihlungen der alten irischen
Heldensage,’ SBAI, 1911, pp. 174-227).
An idea of the unusual prominence of the lovemotive in the early Irish saga can be formed from
the list of titles given in d’Arbois de Jubainville’s
Essai @un catalogue de la littérature épique de
UIriande (Paris, 1883).
Thus on Pp. 81-87 there are twelve stories bearing the title
aithed, or ‘elopement,’ among the more important of which are
Aithed Blatnaite, ingine Puill, mate Fhidaig, re Coinchulainn,
or ‘Elopement of Blatnat, daughter of Pall, son of Fidach, to
Cichulainn’ (cf. G. Keating, Hist. of Ireland, tr. J. O'Mahony,
New York, 1866, pp. 282-284); <Atthed Derdrenn re ‘maccaib
Usnig, or ‘ Elopement of Derdriu to the sons of Usnech,’ identical with Longes mac n-Usnig, or ‘ Exile of the Sons of Usnech
(ed. Windisch, i. 67-82); and Aithed Grainne re Diarmait,
or ‘Elopement of Grainne to Diarmait’ (Book of Lecan, fol.
181; Brit. Mus., Harley MSS, 5280, fol. 25).
In addition to
Cath na Suirghe and Cath Tochmarca, ‘Battle of the Demand
in Marriage’ (d’Arbois de Jubainville, p. 82f.), there are six
sagas bearing the title compert, or ;conception * (92-04), of
which the most famous are Compert Conchobair, or ‘Conception of Conchobar’ (LL 106), and Compert Conculainn,
or ‘Conception of Cichulainn’ (Windisch, pp. '134~145, 824f.).
Eachtra an Phalais Dhrotdhachtamhuil, or ‘Adventures of
the Enchanted Palace’ (d’Arbois de Jubainville, p. 124), is concerned entirely with love, as is also
Gen-¢t a-mnas Atlella, or
‘Single Jealousy of Ailill’ (178). There are five stories with the
title of serc, or ‘love’ (205f.), of which Sere Fhinn go eriocaib
Lochand, or ‘Love of Finn in Norway,’ deserves to be mentioned (Roy. Ir. Acad., Ossianic MS, 1789-1818). As for those
with the title of tochmare, or ‘demand in marriage,’ there are
atleast twenty (224-231), Of these, mention may be made of
Tochmare Becfola (ed. and tr. B. O'Looney, Proceedings of the

This saga relates that one day Cichulainn was struck with
a horse switch by two strange women, one of whom was attired
in green and the other in red, and in consequence of this blow
he lay till the end of the year without speaking to any one.
Then came astranger who sang verses promising health and
#trength to the hero, if he would accept the invitation of the
daughters of Aed Abrat, to one of whom, Fann, it would give
heartfelt joy to be espoused to Céichulainn. Fann, daughter of
Mananndn mac Lir, who had been abandoned by her husband,
had conceiveda great affection for Cichulainn, and the stranger,
whose name was Liban, had been sent by her own husband,
Royal Irish Academy, i, [1870] 174-183), Tochmare Emere la
Labraid of the Quick Hand on the Sword, to tell Cuchulainn
Coinculainn, or ‘Demand in Marriage ot Emer by Cichulainn’
that, if he would come and fight against Labraid’s enemies, he
(Windisch, p. 824£.), Tochmare Etdine (ib. 117-133), etc.
should have Fann ashis wife. After sending his charioteer Léeg
3. Welsh.—In Brythonic mythology the naturalto visit the Plain of Delight, the great hero accepted the invitation and went to overthrow the opponents of
Labraid. After
ism common to the Irish sagas has been greatly
remaining a month with Fann, he returned to Ireland, promisrefined, and magic, especially in the form of the
ing to meetheragain ata trysting place. Emer, his wife, having
love-potion, assumes greater prominence.
The
heard of this, went with fifty maidens, all armed with knives, to
attack the lovers, and, when Fann saw them, she appealed to
nearest approach to a goddess of love is found in
Cichulainn for protection, which he promised. He was then
Branwen, ‘White Bosom,’ daughter of a sea-god,
bitterly upbraided by Emer for having disgraced her before all the
who has been called the ‘ Venus of the northern
‘women of Erin. Once they were together in dignity, and they
sea’ (C. I. Elton, Origins of English History,?
mightbe so again if hedesired. Ciichulainn took pityon her; and
acontest then arose between the two women for the possession of
London, 1890, p. 291). She was in all probability
the hero. The fairy queen finally yielded to the mortal, saying :
a, goddess of fertility, but reappears as Brangwaine
‘Woe! to give love to a person,
in romance, giving a love-potion to Tristram,
If he does not take notice of it;
which in itself is perhaps a reminiscence of her
It is better to be turned away
Unless one is loved as one loves,”
former attributes as a goddess of love. D6n, the
‘When Manannin became aware of this, he came east to seek
Welsh equivalent of Danu, was also perhaps a
Fann, and no one could see him but Fann alone. He gave her
oddess of fertility, and had for her children
choice to remain with Ciuchulainn or go with him. She answered :

‘There is, by our word, one of you whom I would rather follow

than the other, but it is with you I shall go, for Cachulainn
has abandoned me—thou too hast no worthy queen, but Cuch-

ulainn bas’ (d’Arbois de Jubsinville, Z;

celtique, pp. 170~

218; Nutt and Meyer, i, 153-157; ed. Windiseb, i, 205-227).
Without multiplying
examples, it is’ obvious
that the woman is usually the aggressive figure in
Irish mythology. In Christian times where beliefs
revealing the pagan love-theme have survived,

the

method of procedure is different, the man pursuing
the woman, often against her wishes..

Thus, when

this

Mongén,

King Fiachna was fighting against the Scots and in
great danger of his life, a stranger appeared to his
wife, announcing that he would save her husband’s
life if she would consent to yield herself to him.
‘She agreed with reluctance ; and the child born of
union

was

the

7th

whom the annalist says:

cent.

King

of

‘ Every one knows that his

real father was Mananndn’ (Leabhar na AUidhre,
facsimile reprint, Dublin, 1870, p. 183+, 19).

Inthe Ciichulainn cycle the love-motive is usually

one

of wild lust; and,

as these

stories doubtless

reflect, to a great extent, the condition of society
at the beginning of the Christian era, we can form
from them an idea of the status of woman at that

Gwydion,

Gilvethwy,

Amethon,

Govannon, and

Arianrhod (MacCulloch, p. 103), All these divinities
play a more or less important part in the story of
ilveethwy’s illicit love for Goewin, the ‘foot- _
holder’ of Math in the Mabinogion.
Resorting to magic, Gwydion succeeded in obtaining for Math
from the court of Pryderi certain swine sent him by Arawn, king
of Annwin, for the purpose of aiding him in his love affair. The
trick was discovered, and a battle ensued, in which Gwydion slew
Pryderi by enchantment.
Having discovered that Gilvathwy
had seduced Goewin, Math transformed him and Gwydion
successively into deer, swine, and wolves. It is also implied
that Gwydion was the lover of his own sister Arianrhod, by
whom he had twochildren.
MacCulloch suggests (p. 106) that
these are mythic reflexions of a time when such unions, perhaps
only in royal houses, were permissible.
Arianrhod, on her
part, while being the mistress of her brother, pretends to be a
virgin and refuses to acknowledge her children.
:

The more or less universal type

of the treacherous

wife is found in the story
of the unfaithful dawngoddess, Blodenwedd, who discovers the secret of

er husband’s life and then places him at the mere
of her lover (T. W. Rolleston, Myths and Legends

of the Celtic Race, London, 1911, p. 383).
In the Welsh romances the element of love, due

principally to foreign influences, assumes the aspect

of woman-worship.

This new attitude towards

(Christian and New

(Chinese)—LOVB

LOVE
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love is already apparent in Kulhwch and Olwen,
which is comparatively an ancient tale, and is
further developed in later stories like Peredur and
The Lady of the Fountain (see A. Nutt, Celétc and
Medieval Romance, London, 1899). It isthe main
symptom of the extent to which, in comparison
with the Irish, Welsh literature had lost its pure
(Rolleston,

Celtic strain

relations

p. 345 f.).

The

sufficiently

indicated

between the sexes in Wales have already been discussed in ETHICS AND MORALITY (Celtic), III. 1-7.
LrrzraToRs.—This

a

article.

has

been

JOHN

LAWRENCE

the

in

GERIG.

LOVE (Chinese).—The importance of love as an
ethical principle is recognized by Chinese moralists.
This can be made sufficiently evident from the
classical books.
a
.
.
When asked about benevolence (jén), Confucius replied : ‘It
is to love all men’ (Anal, xii, 22). ‘Jén is the characteristic
element of humanity, and the great exercise of it is in loving
relatives’ (Doct. of Mean, xx. 5). ‘The benevolent embrace all
in their love; but what they consider of the greatest importance
is to cae
an earnest affection for the virtuous’ (Mencius,
vit. i, 45).

:

’

From these passages it appears that the general
affection of love is modified in accordance with the
claims of kinship and virtue. The ethical nature
of true love is further brought out in such sayings
as these:
7

‘The Master said, “It is only the truly virtuous man who can
love or who can hate others”? (Anal. iv.8).
‘The Master said,

“Can there be love which does not lead to strictness with its

object?” (ib. xiv. 8).
.
.
.
The importance of love as an ethical principle may
also be seen in what is said of ‘reciprocity’ (shu).
This

is ‘jén in action, to put oneself

in another's

place.’
Primacy is given to it as the rule of life
(Anal. xv. 23)... It is not: merely ‘Not to do to
another what I would not have done to myself,’
but, more positively, ‘ Toserve my father as I would
require my son to serveme . .. toset the example
in behaving to a friend as I would require him to
behave to me’ (Doct. of Mean, xiii. 3). In the
Confucian ethic, however, the exercise of love is

limited by retributive justice. |.

‘

Specially interesting in connexion with the place
of love in Chinese ethics is the philosopher Micius
and his doctrine of universal love, as the bond of a

perfect social state. The Confucian ethic has its
religious counterpart in the classical representation
of Shang-ti as benevolent and righteous (cf. art.
_ Gop [Chinese]). . so
re
Of love in the narrower ‘sense as between the
sexes, neither its more romantic aspects nor its
depravations are unreflected in Chinese literature
from the Shi King and Shu King down to presentday novels.
In view of too evident grossness of
thought and life, one is surprised to find the reThere is, ¢.g.,

polytheistic

superstition, but no grossness in the religious worship reflected in the classics, though it is true that
regrettable features appear in popular superstition
—spiritual beings may be attracted -by the fair
looks of maidens and call them to the other world
to be their wives; prostitutes may worship a
goddess of their own.
:
:
ecording

to

E.

Parker

(Studies

4:

Lrreratorg.—In the classical religion and ethics, see the
relevant vols. of SBE; and E. Faber, Jfencius, Shanghai, 1597.
Bose, The
For examples of popular superstition cf. H. C. Du
Image, and Demon, London, 1886 chs. 19, 21.
Dragon,

P. J. MACLAGAN.

(Christian and New Testament).—1z.
LOVE
Divine love.—The highest and most satisfying
faith which the human mind has attained, or can
attain, is formulated in the sublimely simple con‘Chis 1s interfession, ‘God is love’ (1 Jn 46),
preted as meaning not only that God, self-conscious
and moral, creates, sustains, and orders all things
in love, but that love is His very essence; and
the spiritual conflict of the ages has been, and is,
waged against the forces opposing this first principle
of religion and_ethics, the acceptance or rejection
of which leads logically to optimism or pessimism.
A few expressions of the belief that eternal, love
subsists at the heart of all things, and manifests
itself through them, may be chosen as typical.

‘Let me tell you why the Creator made the universe, He
was good... and desired that all things should be as like
* The Lord is good to
Himself as possible’ (Plato, Tim. 20E).
(Ps 1459).
all; and his tender mercies are over all his works
*For thou lovest all things that are, and abhorrest none of the
have
thou
wouldst
never
for
make;
didst
thou
which
things
‘And we
formed anything if thou didst hate it’ (Wis 11%),
for
together
work
things
all
God
love
that
them
imow that to
in Thy
‘O tender God, if Thou art so loving
good’ (Ro 8%).
*(Suso,
Thyse!
in
be
Thou
must
lovely
creatures, how fair and
quoted by W. R. Inge, Christian Mysticism3, London, 1913, p.
302). Forlovers of Nature Wordsworth expresses the conviction
oo
that nothing
vo
* Shall e’er prevail against us, or disturb
2
Our cheerful faith, that all which we behold
ue,
Is full of blessings’ (Tintern Abbey, 132 ff.).
There is no dublety in R. ©. Trench’s large utterance ¢
‘2 e « ‘We and all men move
,
Under a canopy of love,
As broad as the blue sky. above’
(The
Kiingdom of God, 4-6);
orin Browning’s crt du cacur:
God!
Thou artlove! I build my faith on that’
(Paracelsus, v. 61).
And in Carlyle’s words there is at least a wistful longing to
eG:

:

.

.

*O Naturet. .. Art not thou the “Living
God"?... Is it, in very deed, He, then, that

Garment of
ever speaks

through thee ; that lives and loves in thee, that lives and loves
in met? (Sartor Resartus, ‘The Everlasting Yea’). .

*Some one said, ‘* What do you say concerning the principle
that injury should be recompensed with kindness?”
The
Master said, ‘‘ With what then will you recompense kindness?
Recompense injury with justice, and recompense kindness with
kindness””’ (Anal. xiv. 36).
:

ligious sphere so clean.
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London, 1910, p. 7), ‘there isa caidesbiearveuatat eigions
linga worship, especially in the south of China.’
He adds, ‘In
any case, prayers for children, offered up by women, are
common enough in every province.’
.
:

‘Such prayers are in themselves innocent, but in
sone cases the accompanying ritual worship of the
idol invoked is somewhat suspect, and is shy of
publicity. Still it is substantially true that there
is in China no deification of vice or any public
practice of immoral rites,

It

is common

knowledge,

however,

that

this

Nature

and

splendid creed of three syllables is not only severely
tested but strenuously contested. The notion that
love is the ultimate reality of things—that transcendent Jove is Creator and Lord of the world, and
immanent love the life which pulsates through it,

the

Spirit

ceaselessly

operant

in

humanity—is pronounced by many to be a delusion
and a snare.. One of the champions of popular
free-thought thus emphatically expresses himself:
©That God is love is a very lofty,
poetical and gratifying conception, but it is open to one fatal objection—it is not true”
Q. Blatchford, God and My Neighbour, London, 1907, p. 23).

One of the leaders of philosophic thought confesses
that in the loss of this faith ‘we are confronted by
one of the great tragedies of life’ (J. M. E. MacTaggart, Some Dogmas of Religion, London, 1906,
p. 297). So manifest and repellent is the blending
of good and evil in human lives that Swinburme
makes the chorus of one of his dramas sing
:

“The high gods i
.
« «. Wrought with
weepi

.

..

_ + And fashioned with Tones aed ieee ters
The holy spirit of man’

(Atalanta in

‘

Calydon (Poems, London, 1904, iv. 259)).

The bitter pagan belief, that the gods take the
same pleasure in the sufferings of mankind as cruel
children in the torture of flies, still has its adherents, finding expression, for example, in Thomas
Hardy’s pessimistic dictum, ‘The
President of the
Immorti

8 (in Aéschylean ‘phrase)

had

ended

his

sport with Tess,’ Some critics of the world-order
do not hesitate to declare that ‘for all the Sin
wherewith the Face of Man is blacken’d’? God
needs to take as well: as give man’s forgiveness.

(Omar Khayyam,

quatrain lviii.).

‘Vorst of all,

LOVE

(Christian and New

science hesitates to say that God is love. The
belief so dear to the heart of Linnzus, that the
phenomena of Nature bear witness to the benevolence of the Creator, is supposed to have received
a staggering, if not a fatal, blow from the principle
of evolution, so that no comforting rod or staff,
but only a broken reed, appears to be left in the
_ hand of the man —
.
BO
,
’
a

. Who trusted God was loveindeed

.

And love Creation’s final law—
" Tho’ Nature, red in tooth and claw
With ravine, shriek’d against his creed'
us
‘ (fennyson, In Memoriam, hvi.).

,

- Confident assertions on the one side and the other
help at least to make the issue clear, while they
may also suggest that strong feeling is apt to be
generated in the attempt to solve the problem of
problems. Every man admits ‘the one absolute
certainty that he is ever in the presence of one
Infinite and Eternal Energy, from which all things
roceed’ (H. Spencer, Ecclesiastical Institutions,
ondon, 1885, p. 843).
The
that Energy is controlled by

question is whether
love, or, rather, is

identical with love—whether the All-Great is the

Al-Loving,

(a) What answer comes from the heart of

That

a struggle for existence, with

survival of the fittest’ and

Nature?

a’ resultant

extinction of the unfit;

has’ gone on through geological ages and is still
going on is one of the demonstrated truths which
modern science has added to the sum of knowledge.
And'many evolutionists find it difficult, if not impossible, to imagine a God of love ordaining and
witnessing that secular conflict. : But do they
fairly interpret the struggle? The indictment,
against Nature which was irequently heard in the
early and somewhat hysterical days of the evolution doctrine is now generally admitted to have
been based upon half truths. Unqualified assertions that ‘nature is one with rapine,’ that any
little wood is ‘a world of plunder and prey’ (Tenny-
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Name, is Love. And to Divine overtures of love
the human heart cannot fail to respond. Viewing
the world as mysteriously ‘full of God’s reflex,
Charles Kingsley exclaims, ‘I feel a gush of enthu-

siasm towards God’ (Charles Kingsley: His Letters
and Memories of his Life, London, 1877, i. 56).
.

It’ must’ be

‘admitted,

however,

that

there

is

another side.' Nature’s physical and vital forees do |
not all inspire confidence, making us ‘ very sure of
God’ and ready.to acclaim the sentiment, ‘ All’s
right with the world.’. There are times when it is
not easy to ‘rise from Nature up to Nature’s God,’
or to maintain that He has done all things well.
The

facts that disturb one’s faith in the benevol-

ence of the Creator are too many and too conspicuous to be ignored. The life of the forest and the
jungle is not all idyllic. The wolf’ does not lie
down

with

the lamb, nor

the lion eat straw

like

the ox. - The tiger and the tarantula are no less
real than the fawn and the dove. It is impossible
to forget Nature’s ruthlessness to the unfit or her
savage outbreaks of fire and flood and tempest.
Over against Natura Benigna we have always to
set Natura Maligna, asT. Watts-Dunton does in a
group of sonnets (The Coming of. Love) And the
existence of positive evil in the world has driven
not a few observers, especially those who have been
victims, to’ the conclusion that God, whether
personal or impersonal, is no more than an irresistible and inexorable Force, indifferent to pain,

regardless of life, and therefore to be dreaded,
hated, or scorned, rather than trusted and loved.
This is the view which lends a tragic pathos to the
Prometheus

Vinetus,

the

book

literature of religious doubt. .-

of Job,

:

.

and

other

:

With the best ‘will to believe,’ many a man cannot wholeheartedly affirm that ‘the Variety of Creatures .. . 1s so many
Sounds and Voices, Preachers and Trumpets, giving Glory and
Praise and Thanksgiving
to that Deity of
Love, which
gives Life
to all Nature and Creature’ (William Law, The Spirtt of Love
(Works, London, 1892-93, viii. 35]).
:

At the best the evidence is conflicting. Nature
speaks with two voices. We can never be quite
sure whether she is a kind mother or a cruel stepall Progress is attained by the methods. of the mother. Love is not seen at a glance to be her
gladiatorial show or the battle-field, are seen to be primal law.. The men of science who decipher the
almost a libel. For the whole range of life upon testimony of the rocks do not feel constrained to
the earth--vegetal, animal,’social—bears witness to proclaim with one accord that God is good, and,
something quite different from hatred and strife. though they may comfort themselves with the
The two main activities of all living things are reflexion that in Nature’s infinite book of secrecy
nutrition and reproduction, and, while the object only a little has been read, and acknowledge that
of nutrition is to secure the life of the individual, there is no religion without mystery, yet the inthe object of reproduction is to secure the life of the quiring spirit of man istroubled. Devout but open-.
species. If one great factor of evolution is con- eyed spectators of the world-drama are sometimes
‘ perplexed in the extreme.’. They feel as if Nature
cerned with self-assertion, another is concerned
were betraying the heart that truly loves her.
with self-sacrifice, and it is not too much to assert
‘God is love, transcendent, all-pervading! We do not get
' that the world is not only an abode of the strong,
this faith from Nature or the world. If we look at Nature
but a home of the loving.
.
. alone,
full of
perfection and imperfection, she tells that God is
son, Maud, Iv. iv.), that ‘the cosmic
process has
no sort of relation to moral ends’ (T.
H. Huxley,
Collected Essays, London, 1898, p. 83; cf. 197), that

‘Nature has more to say than ‘Every one for himself.”
There has been a selection of the other-regarding, of the selffacrificing, of the gentle, of the loving’ (J. A. Thomson, Zhe
Bible of Nature, Edinburgh, 1908, p. 179).
:
:
:

Tf Roussean erred in closing his mind to everything
but the love, peace, and harmony of Nature, we
are equally at fault if we find in her nothing but
discord anderuelty.
:

‘Love is not a late arrival, an after-thought, with Creation.
It is not a novelty of a romantic civilization. It is not a pious
word of religion. Its roots began to grow with the first cell of
life that budded on this earth.’ It is ‘the supreme factor in
the Evolution of the world. ... The Struggle for the Life of
Others is the physiological name for the greatest word of ethics
—Other-ism, Altruism, Love’ (H. Drummond, The Ascent of
Jan, London, 1894, pp. 276-281).
‘The principles of morality
have their roots in the deepest foundations of the universe,’
and ‘the cosmic process {s ethical in the profoundest sense’
(ohn Fiske, Through Nature to God, London, 1899, p. 79).:

If, then, creative

evolution

is

God’s

theophany—

His method of unfolding His purpose and revealing
Himself—the facts of the case, on a wide and impartial survey, go far to prove that His central

energy,

or ruling motive,

and

therefore

His true

disease, murder and rapine’ (H. T. Tennyson,
Tennyson ; A Memoir,
London, 1897, i, 814).

Alfred

,

Lord

And, if ‘to be wroth with those we love doth work
like madness in the brain,’ it is the crowning sorrow
to doubt the God whose lovingkindness is better
than life (Ps 63°).

;

o

.

:

(b) But the God who speaks ambiguously through
Nature reveals Himself. also through: humanity.
He has His dwelling ‘in the mind of man’ (Wordsworth, Tintern Abbey, 99). Here it must not be
forgotten that the isolation of the human species
from the rest of the sentient creation is now known
to be unscientific. This fact only makes the growth
of ethical-ideas and ideals the more wonderful.
The basis of society is the family, and the cosmic
process which has brought inte existence the
conscious personal relation between mother and
child cannot be said to be indifferent to ethical
ends; rather it may be held to exist for the sake
of such ends. While Huxley is right enough in
maintaining (L. Huxley, Life and Letters of Thomas

_
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(Christian

and

Henry Huxley, London, 1900, ii. 268) that moral pur-

ose, in the strict sense, is ‘an article of exclusive
human manufacture,’ he is wrong in denying it a
place in the cosmic process. Human nature is an
integral part of nature. If Nature is personified,
human life is her crowning achievement.
The development
devotion to unselfish
these are Nature’s
coming tomaturity;
all earlier prophecy

Now,

of ‘the moral sentiments, the moral law,
ends, disinterested love, nobility of soul-most highly wrought products, latest in
they are the consummation, towards which
has pointed’ (J. Fiske, op. cif. p. 180).

these constitutive

elements

of

moral

the

life are the root and ground of that assurance of
Divine love which must be regarded in the first
instance as an instinct or intuition of loving hearts.
Hebrew
The writer of the Song of Songs makes a
maiden, inspired by her passion of holy Jove, exclaim: ‘ For love is strong as death. . . the flashes
thereof are flashes of fire, a very flame of the Lord’
(8%). This means not only that the pure love which
breast is a fire
lows and burns in the human
sindled

and

cherished

by

God,

but

that

it is an

emanation from, and in quality identical with, His
own uncreated flame of love. He ‘never is dishonoured in the spark He gave us from his fire of
fires’ (Browning, Any Wife to Any Husband, iv.).
Follow the gleam, and it leadstoGod. The natural
‘The spirit of man is
is seen to be supernatural.
the lamp of the Lord’ (Pr 207). The prophet
Hosea,.made wise by a patient love outwearing
mortal sin in his own home, had the truth flashe
upon his mind that a human affection which bears,
hopes, believes, endures all things, and never fails,
is explicable only as a radiation from the love of
God, a revelation of the heart of the Eternal.

His

own ideal conduct in the supreme moral crisis of
his life sensitized his mind to receive a new and
His forgiving pity,
true image of the Absolute.
his redeeming love, his confidence in the ultimate

triumph of good, gave him an unerring insight into
the controlling principle of the Divine character.
Love, he sees, is paramount in heaven and earth,
and justice is its instrument. Love is therefore
the Leitmotiv of his prophecy, his master-key to the
mysteries of religion and history. He dares to
make his own confessio amantis the preface to a

New

And

it

Testament)
is the

spirit

of

the

Ideal

Man— His

personal expression in word and deed—that con.

stitutes mankind’s surest evidence of the love of
In His compassion for the multitudes, His
God.
tenderness

to sinners, His hope for the vilest, His

yearning to bring back the lost, His forgiveness of
those who ‘know not what they do,’ He is the
He changes Israel’s Lord of
Revealer of God.
Hosts into mankind’s ‘Our Father.’ The writer of
the Fourth Gospel represents Him as saying, ‘He
that hath seen me hath seen the Father’ (Jn 14°),
and the love of God which is in Christ Jesus our
Lord is a fact which science must reverently accept.
Christ is indeed the crown of evolution, fulfilling
not only the spiritual ideals of Israel, but the
.
eonian ethical strivings of Nature.
Our first reason, then, for believing that God is Love, is the
authority of Jesus Christ—His declaration and manifestation
of the fact as God incarnate. That is to say, all the cumulative
and complex proofs of Christianity are proofs to us of this fact,
If Christianity is
which simply is the kernel of Christianity.
Christian Character,
true, God {a Love’ (J. R. Illingworth,

London, 1905, p. 87).
(a) The apostles always interpret Divine love in
the light of Christ’s sacrifice. The love which
inspired the early Church was more than that of
the Father who makes His sun to shine on the evil
It was that of the Father who
and on the good.
withheld not His own Son, but delivered Him u
for us all; that of the Son who laid down His life
for the sin of the world.. In the NT the identification of Divine love with atonement is axiomatic.
‘Herein is love’—in a Divine initiative which
rovided & propitiation for sin (I Jn 4%). Personal
‘aith centres in ‘him that loveth us, and loosed us
from our sins by his blood’ (Rev 15), in ‘the Son of
God,

who

loved

me

and

gave

himself

for

me’

(Gal 2”). It was His Spirit of sacrifice that conquered the intellect as well as the heart of the
His age-long empire is the exancient world.
pression, not of the love of power, but of the power
of love. He can never cease to be hailed as
*Strong Son of God, immortal Love.’

2. Human love.—Great and true conceptions of
love have not been confined to any single nation.
In the Greek classics love is often something much
higher, purer, and nobler than sensual passion or
stupendous love-tale, of which the scene is the
natural desire. This fact appears clearly in the
world and the hero is God. He represents Israel’s cosmogonic myths.
is not
The Eros of Hesiod
patient Divine Friend as saying, ‘I delight in love,
His Love
‘erotic’ in the later sense of the word.
When Israel was a child, is the fairest of the gods, who rules over the minds
and not in sacrifice.
then I loved him. ... I drew them with cords and councils of gods and men, the great uniting
of a man, with bands of love’ (68 11)+4; ef. 3! 144). power, who brings order and harmony among the
Later prophets and lawgivers reiterate Hosea’s conflicting elements of Chaos.
To the lofty mind
teaching in many beautiful forms—‘I have loved of Plato love is the sympathy of affinities, the
thee with an everlasting love: therefore have I instinctive rushing together of kindred souls, the
continued lovingkindness unto thee’ (Jer 315). harmony of spirits, not without such a touch of
‘He will rest in his love, he will joy over thee with
natural feeling as strengthens without dishonoursinging’ (Zeph 3!7; cf. Dt 457 7® 10", Is 48% 63%), ing the union.
And the Stoics laid the foundation
‘But it is not too much to say that the entire faith of a noble ethic in their conception of the brotherand theology of Jater Israel grew out of Hosea,
hood of men, regarded as akin to God, or even as
that all its characteristic views and ideas are first children of one great Father.
to be found in his book’ (C..H. Cornill, The
‘For we,’ says the Hymn of Cleanthes, ‘are Thine off: rin:
Prophets of Israel‘, Chicago, 1899,p. 53).
alone of mortal things that live and walk the earth moulded fa
the
image of the All’ ( cf. Ac 1723).
:
(c) Jesus linked His gospel with the prophecy of
But Christianity raises love to a higher mood,
Hosea by repeatedly quoting the words ‘I will
have mercy and not (ritual) sacrifice’ (Mt 9° 127), smitesit with a new ardour, purifies it by the touch
No one was s0 swift as He to discover the evidences of God, making the natural love of man and woman
of Divine love in Nature. The beauty of flowers, sacramentally hol , and changing the bitterest foe
the ways of birds, the benediction of the rain, the into a potential friend as ‘the brother for whom
glory of clouds, and the splendour of the sun in its Christ died.’ The very vocabulary of love is
strength spoke to Him of a goodness that was over changed, Eros, a word too often profaned, givin
all and in all. He sanctioned the religious use of place toAgape. The natural elements of conjug
ove, real and imperious enough, but consecrated
He assumed that God is omnipresent in
Nature.
His whole now to the highest uses, have superadded to them
the external world. But that was not
the intimate communion of heart and soul. The
Nature’s goodness was not His evangel.
message.
genius of love is seen to be sacrifice, which has its
Least of all did He worship Nature.
‘Know, man hath all which Nature hath, but more,
source and sanction in God’s eternal self-giving.
And in that more lie all his hopes of good’

QL Arnold, To an Independent Preacher, 5t.
(Poet. Works, London, 1890, p. 5).

‘Thrice blest whose lives are faithful prayers,
Whose loves in higher love endure’
—
.
(fennyson, In Memoriam, xxxil.).

LOVE

(Christian

and

Only of such lives can it be safely said that ‘love
is an unerring light, and joy its own security’
(Wordsworth,

Ode to Duty,

19f.).

The

strongest

affection decays unless it is rooted in idealism.
The house of life cannot be built on the shifting
sand of passion. Love faints and fails unless it is
braced by the sense of duty. lLovelace’s hero,
going to the wars, says to Lucasta:
*I could not love thee, dear, so much,
Loved I not honour more.’

:

It is always the ‘higher love’—patriotism, the
passion for liberty, the enthusiasm of humanity,
the zeal for God’s Kingdom, any one of which may
claim love’s final sacrifice—that gives the affections
of the home a purity and an intensity never dreamed
of in the life of pampered individualism. When
Christ says, ‘He that loveth father or mother...
son or daughter,

more

than

me

is not worthy

of

me,’ He is calling men to the ideal life, which
includes whatsoever things are pure and lovely and
of good report.
‘We needs must love the highest
when we see it’ (Tennyson, Guinevere, ad fin).

The truth is that the heart’s deepest instinct—
its passionate ‘amoris desiderium ’—cannot besatisfied with an earthly affection. The Hebrew poet
speaks for the human race when he says that, as
the hart pants for the water brooks, so his soul
pants after God, thirsts for the living God (Ps 42" ?).
“The

most philosophical

students

of love

from

Plato

and

New

infinite

object

and

an infinite

sympathize

mental horizon, and

the vaster the material world

becomes the greater is the spirit’s unrest in its cage
ofsense. It suffers from ‘ the malady of the ideal,’
and is restless till it rests in God. The deepest
thoughts of a nation are expressed by its artists
and poets. Rossetti painted human love languishing or fullness of life, but evermore fearing death.
Watts painted divine love leading life per
aspera
ad astra, Tennyson protests that his love would be
half-dead to know that it must die (In Memoriam,

xxxv.), while his faith in immortality stays itself
on his deathless love of a friend.

;

* Peace, let it be! for I loved him, and love him for ever: the
dead are not dead but alive’ (Vastness, ad fin).
.

At the close of life his supreme wish was to

“learn that Love, which is, and was
My Father, and my Brother, and my God!’
(Douwdt and Prayer, 7?.).

Browning repeats in‘a hundred forms his reasoned
conviction that
‘There is no good of life but love—but love!

His highest teaching

the sons of God,

with

His

Father,

teaching

His

(Jn

7'7); but he that loveth

a literal fact, that, ‘as every lovely

hue is light,

so every graceislove.’ Augustine describes virtue
as the unfolding of love—‘ Virtus est ordo amoris’
—and in reference to the cardinal virtues he says :
I would not hesitate to define these four virtues which make

such an impression upon our minds that they are in every man’s
mouth: temperance is love surrendering itself wholly to Him
who is its object ; courage is love bearing all things gladly for
the sake of Him who is its object ; justice is love serving only
Him who is its object, and therefore rightly ruling; prudence
is love making wise distinctions between what hindera and
what helpa itself’ (de Jforibus, i. 15 [25)).

this

result profoundly affects all human relationships.
(a) True intercourse with God Himself isa fellowship of love. To be right with Him is to have the
heart of a lover or a child. Though the OT
breathes many
passionate longings for such an
T alone exemplifies it in its perintercourse, the
fection. The bare notion of such a divine fellowship was strange to the Gentile, whose relation
to the object of his worship was always cold
and distant. Jesus lived in uninterrupted filial
communion

the

basis for ethics; more than good intentions, whic
are proverbially delusive ; itis a good will—which,
according to
Kant, is the one absolutely good
thing in the universe.
:
(e) All duties spring ultimately from the one
duty of love. It is more than a poetic fancy, it is

If love is thus proved to be the essential charof

is

It ismore than good-nature, which is no satisfacto:

Has ever been seen the sole good of life in it,
The love, ever growing there, spite of the strife in it,
Shall arise, made perfect, from death’s repose of it’
Christmas
Eve, ¥. 97-100).

and

Love

(d) As man’s chief good, love is a task as well as
a gift—an Aufgabe as well asa Gabe. Itis nota
passive sentiment or an involuntary emotion, The
verb ‘to love’ has an imperative mood, which the
greatest lawgivers—Jesus as well as Moses—
requently use. To this extent Christianity as
well as Judaism is legalistic. _The practice of love
is the highest exercise of freedom.
‘The love of
the will’ is no less real than that of the heart
(Illingworth, p. 101). Love’s rise and progress are
dependent on.a continuous effort, and the more
erfect it becomes the more does it embody the
inmost desires and strongest impulses of the soul.

eath.
:
*No: love which, on earth, amid all the shows of it,

alike of God

understand.

* Love rules the court, the camp, the grove,
And men below, and saints above ;
.
For Jove is heaven, and heaven is fove’
(Scott, Lay of the Last Minstrel, m. il. 5-7).

And he is certain that love cannot be quenched by

acter

to

not his brother whom he hath seen, and therefore
cannot love God whom he hath not seen (1 Jn 4”),
has lost ‘the key of knowledge’ (Lk 11%), .
(c) The ideal society consists of persons animated
and united by the spirit of love, each seeking the
ood of all and all of each. The programme of
hristianity is the renewal of human life and the
reconstruction of human society, on the basis of
the faith that ‘God is love.’ While hatred has a
fatal power of division, love is the bond of perfectness (Col 34), Human associations are strong and
stable in proportion as they are welded together by
that brotherly love which is the law of the kingdom
of heaven.

What else looks good, is some shade flung from love—
Love gilds it, Fives it worth’
(In a Balcony (Works, London, 18835, p. 17).

*

is not

great hierophant of the mysteries of God.
He
that willeth to do the will of God shall not doubt

response’

{fo em sclence has immeasurably widened man’s
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through love. In love’s lore a ‘dry light’ helps
but little. Theology
at its best, like ‘divine philosophy,’ is always charged with feeling. ‘Pectus
facit theologum.’ Selfishness absolutely disqualifies
the student of divine things. God reveals Himself
to those who tread, like Himself, the ‘love-way ’—
the path of lowly service. ‘Even as the eye,’ said
Plotinus, ‘could not behold the sun unless it were
itself sunlike, so neither could the soul behold God
if it were not Godlike’ (Ennead, 1. vi. 9). Not to

Plotinus to Augustine and Dante have felt that it demands, in
the last resort, sn
in:
+ Pe

Testament)

fol-

lowers to do the same. It is their high privilege
to keep themselves in the love of God (Jude*!), and
so to have His love shed abroad in their hearts by
the Holy Spirit given to them (Ro 5°).
ae
(d) The knowledge of God can be attained only

The law of love is called the royal law (véuos BactAtxés, Ja 28), because, being supreme in dignity and
power among the principles which control human
action, it brings all the others into subjection to
itself.
|.

.

* All thoughts, all passions, all delights,
Whatever stirs this mortal frame,
All are but ministers of Love,
.
‘And feed his sacred flame’ (Coleridge, Love, 1-4).

) And love is perfected when even its most
laborious duties are performed with gladness. It
is true that ‘tasks in hours of insight will’d can be
through hours of gloom fulfill’d’ (M. Arnold, Moral-

ity, 5£. (Poet. Works, p. 256]). But the moral life

needs the heart to aid the will. It never flourishes
Its strength and fruitlong if its roots areleftdry.
fulness are always traceable to hidden springs of
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affection.
Schiller was justified in complaining
that Kant made too much of the categorical imperative and too little of the msthetic side of morality
~-the beauty of holiness.
Duty is not perfectly
done unless a great love makes the yoke easy and
the

burden

light..

Under

this

potent

influence,

each of a thousand thoughtful deeds becomes a
‘labour of love’ (xéros rijs dydays, 1 Th 15), * Fer.
dinand

in

The

Tempest

(1.

i.

7)

says

that

the

mistress whom.ihe serves makes his ‘ labours
leasures,’ and Jacob’s seven years seemed to him
but so many days because of his love (Gn 29%),
Moral education advances rapidly when a man can
say from the heart, ‘To do Thy will, O Lord, I
take delight.’ , It is not enough that morality be
‘touched’ by emotion; it needs to be transfused
with the spirit and transfigured by the glory of love.
' €No heart is pure that fs not passionate; no virtue is safo
that : ae enthusiastic’ (J. RB. Seeley, Ecce Homo3, London,

It thus becomes evident that, before the activities

of love can be spontaneous, a man’s ver nature
must be changed.
‘Every one that loveth is born
of God? (1 Jn 4’), That which is natural, the selflife, is first, and afterwards that which is spiritual,

the life of self-renunciation,

Christ.

Thou hast no power nor may'st conceive of Mine,
But love I gave thee, with Myself to love,
And thou must love Me who have died for thee !*
:
.
(Browning, An Epistle, ad jin.).

Many have found it possible to conceive for
Christ ‘an attachment the closeness of which no
words can describe’ (Seeley, p. 187). To cherish a
love for Him is to love His Kingdom, which ideall
embraces the whole human race. Where the A’
reads ‘ We love him, because he first loved us,’ the
RV has ‘ We love, because he first loved us’ (lJn

4"), which may be rightly interpreted, ‘ We love
the Son of Man and, for His sake, every son
of

man.’

Christ’s

constraining love is at once

the
impulse and standard of all Christian love—‘ that
ye should

love one another, as I have loved you’
(Jn 15"), Judaism supplied the law of love (Dt 6°,
Ly 19"), Christianity supplies the power—the grace
which came by Jesus Christ (Jn 1”). It seems
priori impossible to love the world that hates us,a
ut it is morally impossible not to love the world
which God has so loved.
Faith works by love
(Gal 5°), and works miracles,
we
:
‘The
gospel... desires the text “Love thy neighbour
as
thyself” to be taken quite literally, .. .
reasonable, and ig its fulfilment Possible? Is, then, this demand
ing, COommon-sense intellect answers “ No,” The coolly reasona thousand times
over... . The gospel replies to this Vo
with a decided, quiet
aes *(W. Bousset, Lhe
Faith of a Modern Protestant, London,

..77 £.),
.
. While, however, all finite love flows from
God’s
infinite love, it is not always conscious
its source.
It may well up pure and strong in a of
heart which
has never been able by searching to find
And it is none the less acceptable to Godout God.
though
He is not yet its object. This truth is exquisitely
expressed in Leigh Hunt’s poem of ‘Abou
Ben
Adhem,’
who, though not yet one of those who
love the Lord, has it revealed to him
that, because

he loves his fellowmen, his name stands first
among
those whom love of God has blessed.
it is
expressed more authoritatively in Mt And
25,
our Lord proclaims that deeds done in love where
tothe
least of
His brethren are accepted as done
Him.
self.- Those who do them are unconscious toChristians.
Their merit, of which they are astonished
to hear, is real, and their reward, which they
never
sought, is sure.
a
.

- "For
love
God,they love goodness,

and to love goodness fs in fact to
od.
. .. While, therefore, the
good lives must always cause regret tounbelief of men who lead
the Christian, the goodBess ict their lives need not perplex him,
as being implicitly due

1

me cause wi

llingworth, p. 102).

:

as

for

:

George Herbert calls sin and love the ‘two vast,
spacious things’ which it behoves every man te
measure (The Agonie, 4). The one seems, but the
other is, infinite. And the stronger subdues the
weaker. Where sin abounds, grace—which is
Divine love in its redeeming energy—superabounds
(Ro 5%). And all. hope for the world lies in the
fact that a God of holy love is, through His Spirit
in His children, for ever wrestling with its sin.
* Is not God now i’ the world His power first made?

Is not His love at issue still with sin,
LG
Visibly when a wrong is done on earth?’
y
. (Brownite A Death in the Desert, 211 ff).

Augustine uses a still finer figure than that of
the arena.
He speaks of ‘the glory of love...
alive but yet frostbound.
The root is alive, but
the branches are almost dry. There is a heart of
love within, and within are leaves and fruits ; but
they are waiting for a summer’ (In Epist. Joannis
ad Parth.v.10).
The leaves of the tree are for the
healing of nations torn by passions of hatred. And,
with eyes opened

himself

.

become

explicit’
*P felt

by eating

of the

fruit, men

find

their Paradiso in letting their desire and will be
turned,
‘
* Even as a wheel that equally is moved,

;

By the Love that moves the sun and the other stara’
mo,
(Dante, Par. xxxili, 144 £.).

And nothing changes

the natural into the spiritual like the contempla-

tion of the sacrifice of

(Greek)
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‘ LOVE

(Greek).—I.

'
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JAMES STRAHAN.

oF LOVE.—x.

Intro

ductory.—Gods of love, whether co-ordinate with,
or actually in opposition to, deities presiding over
marriage and fertility, are products of a relatively
late development.
Doubtless, too, the moment of
gratification gave rise to certain ‘ momentary gods,’
and served to fix their permanent influence in the
cultus; this group will include Aphrodite Tlpaéts
in Megara (Paus. I. xliii. 6), Aphrodite Iéprq in
Abydos (Athen. xiii. 572 C: cf.
Meister,
Griechische Dial., Gottingen, 1882-89, ii. 230),
Aphrodite Meywvirs in Gythium (Paus. 111. xxii. 1),
and Aphrodite Tlep:Baow in Argos (Hesych. s.».;
Nicand.

frag.

23

phallic demon

(Schneider]).

In

Provence

the

Téprwy was dedicated to her service

(IG xiv. 2424), and the comic
[Kock]) enumerates a group of

poet Plato (i. 648
kindred figures in

her retinue,
Another special goddess is the “Paws
of an inscription from
Phalerum (J. N. Svoronos,

Das athen.

ationalmuseum,

ii. [1903] 495), whose

character may be deduced from the epithets dodowAéxos and Mayavircs (Paus. VIIL. xxxi. 6) applied

to Aphrodite.

With

this single exception,

however, Aphrodite is everywhere the most prominent
gure,
:
Co,
2 Aphrodite.— Aphrodite was originally
by no

means

merely a

goddess of love;

on the

contra:
.
she also presided
over the development of female
life from the period of youth, and a, relic
of this
conception survives in the story that she
the daughters of Pandareus (Hom. Od. nurtured
xx. 68).
At marriages sacrifices were offered to
herin conJunction with Hera and the Charites (Etymologicum Magnum, 220, 54) or else to her
‘sone (in
Hermione .[Paus. 11. xxxiv.. 11}); in Sparta
the
bride’s mother made a sacrifice to Aphrodite
Hera
(i. IT. xiii. 9). « Aristophanes (Nub. 52,
Lysistr.
2)
speaks of Aphrodite Kwnids as specifically
the godessof women ; and the TevervdAldes, the goddesses
of birth, belong to her circle (schol. to
Aristoph.
ph. 130, Lysistr. 2; Hesych.
s.v.).
In

LOVE
an

_epigram

of Theocritus

(no.

13;

cf. U. von

Wilamowitz-Méllendorff, Textgesch. der Bukoliker,
Berlin, 1906, p. 118) a woman of Cos thanks her for

the fruits of her marriage.
The prayers of widows
for a second husband were directed to her (Naupactus [Paus. X. xxxvili, 12]); in Sparta she was
entreated to retard the coming of old age (id.
Wi. xviii. 1; Carm. Pop. frag. 2 [Bergk]).
In addition to these functions, however, she
promoted increase and growth in the larger world
of nature, as appears from such epithets as Awpiris
(Cnidus[Paus.1. i. 3})and Evdwod(Syracuse[Hesych.
s.v.]), which can hardly apply exclusively to the
Sapa Ktrpisos.

To her, as the goddess of fertility,

the goat was sacred,
Furtwiingler,

SJ7A,

Mélanges Perrot,

and

1899,

Paris,

she rides upon it (A.

ii. 590ff. ; P. Gardner,

1902, p. 121 ff.).1

over, sacrifices of swine were

More-

offered to her, as to

Demeter, at the festival of the ‘Yorjpia in Argos
(Athen. iii, 96 A; the name of the festival is

ancient, as is shown by the mode of its formation ;

cf.’ Avdes-rfpia); as also in Cos (W. Dittenberger,
Sylloge inscrip. Grec.?, Leipzig, 1898, P- 621),
Thessaly, and Pamphylia (Strabo, ix. 438).2.

And,

just as goddesses of the
field and of fertility, like
the Charites and the Hors (¢q.v.), were often represented as triads, so we find three Aphrodites in
one temple at Thebes (Paus. rx. xvi. 3), and also—

probably derived therefrom—in Megalopolis (id.
Vill. xxxii. 2).3 In this broader capacity she was

worshipped along with Zeus, as was Dione (who in

Homer
is her mother) in Dodona (id. m1. xii. 11;
4G xii. 5. 220, where the names of Aphrodite and
Zeus ’Adgpodloios occupy the first place in a dedication; id. 551 additam.).
Her association with
Hermes is, no doubt, to be understood in the same

way (Paus, VIII. xxxi.

3; IG xii. 5.273;

C. Michel,

Recueil Cinscr. grecques, Brussels, 1896-1900, nos.

832, 33; Ancient Greek Inscriptions in the British

Museum, London, 1874-93, iv. 796; F. Hiller von
‘Gaertringen, Inschriften von Priene, Berlin, 1906,

no. 183). To her as the tutelary goddess of the
meadow and of fertility, of the prosperity of man
and beast, pertain also the dedications made to
Aphrodite—probably as thanksgiving for evernpla—

by those who were leaving office, as found in Hali, ecarnassus (Ancient Inser. in the Brit. Mus., iv. 901),
Cos (IG xii. 5. 552), Paros (i. xii. 5. 220), Megara
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probably Ilepovééa. (Hesych. s.v.) is also to be interpreted by this conception. According to an ancient
theogony, she, together with the Erinyes and the
Moire, is descended from Kronos (schol. Soph.
Gd. Col. 42). A kindred figure is the Nemesis
of

Rhamnus

(Phot.

s.v.

‘Payvovela

Néueows;

cf.

Wilamowitz-Mollendorff, Antigonos von Karystos,
Berlin, 1881, p. 10), while in Smyrna, again, we find’
two Nepévers (CGS li. 5695 B, C ; interpreted by F. G.
Mone”

iii.

Griechische Gétterlehre, Leipzig, 1857-63,

34).
:
:
In Aphrodite was merged another goddess, the
pre-Hellenic Ariadne or Ariagne; the result is
most clearly seen in Delos, where she acquires the
name Hagne (BCH vii. [1883] 308), and in Amathus,

where a festival in which the two sexes exchanged
garments was celebrated in the grove of Aphrodite
Ariadne (Nilsson, p. 369). Then in Cyprus we find
a goddess of Spring

named Aphrodite @ed Fypré(u)ra

(R. Meister, SSGH,
1910, p. 247), who appears again
in Crete as “Avdeva (Hesych. s.v,), and in Pamphylia,
where her priestesses are called dvéngépo: (CIG ii.
2821 f.).

Certain glosses of Hesychius (s.vv, Axa

and dofa) which bring her into relation with the
May-pole have likewise to do with this aspect of
her character. In Amathus she is thought of as
androgynous under the name of ’A¢pédiros (Hesych.
8.v.); in Phestus, similarly, we find the androgynous

demon

has

already

Lencippus

(Nilsson, - p-

270).

It

is

usnally supposed that the Aphrodite cult of this
district was derived from the worship of Astarte,
and that it spread thence over Greece (most recently Nilsson, p. 362; cf. also ERE ii. 118*). It
been noted, however, that the Aphro-

dite cult of the Greek motherland presents certain
features which cannot be explained as importations.
There is also the fact that androgynous forms are
unknown as regards Astarte (W.

Bandissin, PRE®

ii. 156), and that such are shown to be Hellenic by
the figure of Leucippus and the festival of Ariadne
in Amathus.
The epithet ’Avlxaros, borne by the
goddess in Cyprus (SSGTV, 1910, p. 245), is certainly
met with elsewhere only as an attribute of Oriental
goddesses (O. Weinreich, Ath. Mitt. des deut. archdolog. Instituts, xxxvii. [1912} 29, note 1), but the
name dpayos Geés (Soph. Ant. 800) suggests that it

was peculiarly congruous with Greek sentiment.
Moreover, E. Sittig (De Grecorum nominibus
(ib. vii. 41), Acre in Sicily (ib. xiv. 208 ff.), and theophoris, Halle, 1911, p. 105) has noted that
elsewhere. As the protectress of a whole people there are in
rus no Pheenician theophoric
she is called IWdvdqyos (cf. CGS ii. 658), and in this names formed with ‘ Astarte.’ It is true that in
capacity she was actually accorded a ropr} at the ancient Greek tradition likewise there are
Athens (IG ii. Supp]. 3l4c).
She invites human only ‘ comparative,’ but no theophoric, names debeings
generally, not merely
the sexes, and is rived from that of the goddess of love,! but the
thus called ‘“Eralpa (Wilamowitz-M@éllendorff, in G. same holds good as regards Eros (i. p. 110). In
Wentzel, ’Emxhjoes Ocdv, Gottingen, 1890, p. 4) view of the early relation between bypras and
and “Apya (Plut. Amat. xxiii., though a reference Areadia, it is of great importance to note that her
’ to marriage is also possible here).
birth-place was transferred not only to Cyprus or
Then the sinister aspect of her character as an Cythera, but also to the River Ladon (Hesych. s.v.
earth-goddess is likewise duly brought out; she Aadwyev}s), On the other hand, it is not to be
bears the epithets "Epis (Hesych. s.v.) and Medals denied that the figure of Aphrodite shows a con(Paus. I. ii. 4; Athen. xili. 583 C; Paus. viii. vi. 5,
siderable admixture of Oriental features. Such are
IX. xxvii. 6), as does Demeter in Arcadia; in certainly the ritual prostitution of Paphos and
Thessaly there was a festival of Aphrodite *Avocla Corinth (Nilsson, PR. 365, 376), the worship of
-or "Avdpogévos (Nilsson, p. 378), which, it is true,
seems to have had a reference to female love;

1 Gardner’s attempt to find an Oriental origin for this feature
fs rendered abortive by the fact that the goat has no place in
the Astarte cult; similarly Furtwiingler's efforts to interpret
Aphrodite "Em:zpayia as a goddess of light are futile, as the
-aureole with which she is occasionally portrayed merely implies
that at a later period she was identified with Ovpavia.
2 Farnell (CGS
ii. 646) and M. P. Nilsson (Griechtsche Feste,
Leipzig, 1906, p. 386) are undoubtedly wrong in seeking to trace
in all these instances a connexion with Adonis; such a connexion finds no support in tradition, and, so far as the Argive
‘festival is concerned, is contravened by the fact that there was
no State cult of Adonis in Greece.
3 Cf. H. Usener, in Rhein. Museum, lviii. [1903] 205, where he
points out that the distinguishing names given by Pausanias
-moust be of late origin.

Aphrodite

Ovpavia

(CGS

ii, 629), and perhaps

the

fact that her image was armed (id. 654), Her
relation to Ares, which is frequently ascribed to
epic influence, has not been satisfactorily explained
(ef. K, ziimpel, Fleckeisen’s Jahrb., Suppl. x1. [1880]

641). Another doubtful point
is the Hellenic origin
of Aphrodite Edwhoa, the goddess of navigation
(H. Usener, Legenden

der heiligen Pelagia,

the sea from

(cf. Theognis,

Bonn,

1879, xx.); she may quite well have been evolved
from the goddess of Spring, who was brought across
Cyprus

1275 ff.):

On

the other hand, we must certainly assign a Semitic
1 Even 'Ad¢podiros (7G vil. 585) and "Exagpdéiros are
paratives’; there is no "Eradpodicios at all.

‘com-

-

LOVE (Greek)

170

al
well doubt whether he thinks of him as a person
outline,
deity at all, But this indefiniteness of period,
which persists throughout the subsequent of the
ig counterbalanced by the magnificence (frag. 1)
While Sappho
associated conception.
and
naively prays to Aphrodite, who inflicts
pains of love, #ischylus (frag. 44
removes the
the might of that craving which
[Nauck?]) extols
ring
pervades all that lives, and depicts the ;shatte
and the
599)
h.
(Choep
Epws
ds
dwepwr
of
effects
sion to
other two great tragedians give expres and ensimilar ideas regarding the destructive781; Eur.
ravishing power of “Epws (Soph. Ant.

1894,
origin (see W. R. Smith, Rel. Sem., London, ite
p- 471) to the sacrifice of an ovis pellita to Aphrod
also
in Cyprus. The worship of Aphrodite was ; on
influenced by foreign deities in other districts an
the Black Sea there was an Otpavla of Scythion
origin (Herod. iv, 59, 67), the lady of Apatur
_ (B. Latischev, Inscrip. Pont. Euz., Petrograd,
.
7
1885-90, ii. 19).
The function of the goddess was in historical
times narrowed down to that merely of the proas such, with the
It is only
tectress of love.
exception already noticed, that she is recognizedof
in the Ionic epic, and it is therefore worthy
remark that her cult was introduced into Smyrna
(Tac, Ann. iii. 63) and Ephesus (Michel, Recuetd, 839
A5, B25)by means oforacles. Evenata later period
theophoric names formed from ‘ Aphrodite’ rarely
occur in Ionia proper (Sittig, p. 108). Her temples
in that region were almost all devoted to the goddess of love. In this capacity, too, she absorbed
Peitho, who had original y an independent cult (in
Sikyon [Paus. II, vit. 7]), but subsequently became

525, 1268, Iph. Aul. 543).

iii, 1797), as is a tly shown by the figure of
She
deli’ Inst. xii. [1885] 21).
Farnesina (Mon.
usually appears as the goddess of female love, although the Aphrodite Apyurvis of Beeotia (Phanocl.
ap. Clem. Alex. Protr. ii. 38 (PG viii. 17]; Athen.
xii 603. D; Steph. Byz. s.v. “Apyévov) seems to
have had to do with wa:dki«ds épws, as is certainly
true of the Aphrodite Zxorla of Phestus (Z¢yin.
Mag. 543, 49; in Crete the boys were called oxértot
As Aphrodite was
[schol. to Eur. Alc. 989]).
brought into relation with the evening star in the
ff,
mythof Phaon-Phaethon(Wilamowitz-Miéllendor

Hermes, xviii. [1883] 416 ff., Sappho und Simonides,

Berlin, 1913, p. 33 f.), it is easy to see why maidens

should murmur
(schol.

their love-pangs to the moon-god-

to Theocr. ii. 10;

esych.

s.v. odparla

_att), just as in the Erotic Fragment (6) the lover
invokes the stars and the cuvepiica vvé.
Besides Aphrodite the only Greek
— s.
3. Ero
He too had
love-deity of real importanceis Eros.
& more general function as a deity of procreation,
Thespiw, where he was worshipped as a
viz. in
stone fetish (Paus. IX. xxvii. 1), as also probably
in Parion, in Laconian Leuktra (ib. II. xxvi. 5),
and in the sex-cult of the Lycomids (i. IX. xxvil.
2; ef. Furtwingler, Jahrb. des deut. archiolog.
Instituts, vi. [1892] 116f.).
In Elis he is represented beside the Charites, and to the right of
them (Paus. VI. xxiv. 7), i.e. as their leader, like
Hermes elsewhere.
From his
procreative aspect
arose the cosmic character w ich he bears in
Hesiod and among the Orphics.
In consequence
of the obvious derivation of

his name,

however,

he

remained all along the god of sensual desire. His
cult had only a narrow range. In Laconia and
Crete sacrifices were offered to him before a battle
(Athen.

xiii.

561

C), and

the connexion

between

these and pederasty has been explained by E.
Bethe (Rhein. Afus. Ixii. [1907] 445). We are told
also that in the Academy he had an altar which
was supposed to have been erected in the period of
the Pisistratide (Athen. xiii. 609 D; Plut. Sol. 1),
but Euripides (Hipp. 538) asserts that offerings
were never paid to him at all. In literature and
art

his figure was

always

a mutable

one,

and

he

is the subject of no clear-cut myth (J. Boehlau,
Philolog. ix. [1901] 321, and ef. O. Waser, in
Pauly-Wissowa,
vi.
487).
(Bergk*)) calls him a boy;

Aleman
Anacreon

(frag. 38
sometimes

obviously regards him as a youth (frags. 2, 47),
while in other passages (¢.g., frag. 62) one may

1 The mpéfarov cwdiy éoxenacuévor (Joh. Lydus, de Mens. iv. 65)
is doubtless to be understood in this sense; cf. J. Marquard
Privatleben der Rémer?, Leipzig, 1886, p. 476.
a
‘s

Otpavla

contrasts

Idvéqnos

and

as

words,
having no
sacred and profane love—a contrast but domifoundation in their essential meaning,
nating their usage for the future.
of com4. Later developments.—In the sphere practice
mon life the deities of love declined as the
In this period the
of heterism gained ground.
tic
"Adgpodlowa became & characteristically heteris
now
festival (Nilsson, p. 374). ‘Besides Eros we ment’
find “Ipepos and I1é6os, ‘ Longing > and ‘ Fulfil
cf.
(Paus. I. xliii. 6; on the meaning of Iééos
v. 58),

of the

sometimes an epithet (JG ix. 2. 236), sometimes an
Aphrodite (Weizsicker, in Roscher,
attendant, of

dess

Thereafter philo-

Hipp.
tion,
sophical speculation seizes upon the concep
amed of.
and exalts it to heights before undreetymol
ogy
Plato (Conviv. 187 D), playing upon the

,
Wilamowitz-Méllendorff on Bion’s Adonis
1. xxx.
and in other districts ‘Avrépws (Paus.

1,

VI. xxiii. 3, 5). The earlier tradition still makes
itself felt in the verses in which the bearded Eros
of Simias (Bucolici Greci, ed. U. von Wilamowitzhis
Millendorff, Oxford, 1905, p. 147) describes the
powers, but coincidently, from the period of ude
ornamented with gold, a multit
vase paintings
Erotes find their way into art and
of dallying
literature, as shown by the epigrams of the Antho-

Among
logy and the paintings foun in Pompeii.
the Hellenistic societies the Aphrodisiasts were
largely represented (F. Poland, Griechisches Veris
einswesen, Leipzig, 1909, p. 189 if.), though it
them numerous
true that there were among
foreign (Syriac) cults. The high favour enjoyed
by Adonis also served to revive the worship of
Aphrodite; the deities of love in general now
reached their highest vogue, and it is in this
Reriod that we first meet with theophoric names

erived from Aphrodite, though no doubt-—with

but few exceptions—in the lower ranks of society
(Sittig, p. 108). Aphrodite and Eros are no longer
the

deities of

procreative

are

but

impulse,

the

guardian spirits of love in the modern sentimental
sense. It is worthy of note that unhappy lovers
now frequent the supposed tomb of Rhadine and

Leontichos, the heroine and hero of the romance of

Stesichorus (Paus. Vil. v. 13). Syncretism once
more laid hold of the figure of the love-goddess,
and combined it with that of the healing mother
of the

of her

gods

larger

tradition,

(JG

iii.

136),

function

as appears

while

survives

in the

recollection

the

in

Proem

the
of

literary

Lucretius,

and as reveals itself also, immediately before the
collapse of the ancient religion, in the Pervigilium
Veneris (Anth. Lat, i. 144 [Riese and Biicheler})—
the last memorial of antiquity to the goddess whose
N
influence pervades the universe.
LiveraTuRE.—The more important works have been cited in
the course of the article. The reader may also consult: W. H.
Engel, Kypros, Berlin, 1841, ii. (materials); A. Enmann,
Kypros und der Ursprung des Aphroditekults,’ in Jfém. de

PAcad.

Imp.

de St. Pétersbourg,

xxxiv.

[1886]

p. xiii;

L.

Prellerand C. Robert, Griechische Mythologies, Berlin, 1887-04,
i. 345 601; W.
H. Roscher, art. * Aphrodite,’ in Roscher;
A. . urtwan ler, art. ‘Eros,’ tb.; P. Weizsicker, art.
Peitho,’ i.; K, Tiimpel, art. * Aphrodite,’ in Pauly-Wissowa
(to be used with caution); O. Waser, art. ‘Eros,’ tb.

. Kurt LATTE..
IL. ETHICAL IDEAS.—1t. The Homeric age.—
It remains to examine what ideas concerning the

LOV#H
emotion of love and its ethical value were characteristic of the Greeks ; and the

survey will reveal

considerable develpoment in consequence of political and social movements, together with a certain
variety of contemporary opinions in the most
important eras. The charming pictures of domestic
affection which are to be found in the Homeric
poems, such as the parting of Hector and Andromache (Jl. vi. 370 ff.) or the meeting of Odysseus
and Penelope (Od. xxiii. 85 {f.), and even occasional
comments like ‘there is nothing mightier and
better than when husband and wife keep house
with united hearts’ (Od. vi. 182ff.), and the
tenderness of the allusion to the soft voices of the
_ youth and maiden while they are courting each
other (J7. xxii.

128), reflect3a condition of society

in which wedded love was highly prized. This was
the natural outcome of the respect with which
women were treated, and of the comparatively
high degree of liberty which they enjoyed.
:
2. Post-Homeric development.— The causes
which led to the disappearance of the Achean
monarchies are imperfectly known to us (see art.
_ Kino [Greek and Roman]), and the evidence
available does not enable us to trace the course
of the changes which lowered women in public
_ estimation by depriving them of their earlier freedom. But signs of their depreciation may be observed even in the utilitarian precepts of Hesiod
regarding. marriage (Works and Days, 700 ff.);
and the same tone pervades the invective of
Semonides of Amorgos (frag. 7), whose pattern wife

_is the offspring of the busy bee blessing with
material increase the gathered store of her mate
(line 83 ff.)}.

It is remarkable that the same simile

(Xen. Gon.

vii. 32), and the whole of the training

is employed by Ischomachus in describing to his
wife the duties which he expects her to perform
prescribed in Xenophon’s dialogue (op. cit. vii.-x.),
as well as casual allusions to domestic happiness,
shows that the Attic ideal was satisfied
by the
loyalty of a careful and thrifty housewife (Lys. i.
7). In historical times an ordinary Greek marriage
was so entirely prompted by motives of convenience
that we read without surprise the typical sentiment
of the Athenian orator:
:
.
‘While we keep a mistress to gratify our pleasure and a
concubine to minister to our daily needs, we marry a wife to
raise legitimate issue and to have our property carefully
preserved’ ([Dem.} lix. 122).
7 yP

3. Sappho.—It must not be supposed that in the
meantime the Passionate outpourings
of the lover
failed to find adequate expression in literature. In
this respect the poems of Sappho occupy so peculiar
& position that an attempt must be made to define
it. Sappho, a poetess of such eminence as to have
been accounted
the rival of Homer and to have
earned the title of the tenth Muse
VIL xiv. 15; ef. Strabo, p. 617), owed

(Anth. Pal.
most of her

reputation to the fervour of her love-poems. Yet
in estimating their tendency we encounter unusual
difficulty, partly because, notwithstanding the
additions made in recent years, only scanty fragments

of her writings survive, and

partly because

comic poets and later gossip-mongers have shrouded
her name in unmerited scandal, It is generally
admitted that the story. of her unrequited love
for Phaon and of her despairing leap from the
Leucadian rock are fictions due, perhaps, to a
‘misunderstanding

of

her

own

words

(U.

von

Wilamowitz-Méllendorff, Sappho und Simonides,
Berlin, 1913, pp. 24-40).
@ grosser suspicions,
such as those indicated by Seneca in his reference
(Zp. lxxxviii. 37) to the discussion of Didymus ‘an
Sappho publica fuerit,’ are not to be supported by
such doubtful evidence as frag. 52, and are contradicted no less by the soundest part of the tradition,
which represents her as a wife and a mother (Suid.
8.v. Zardd; ef. Sappho, frag. 85), than by the
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sincerity and freedom of her genuine utterances.
The psychological problem presented by frags. 1
and 2 and Berlin frags. 2 and 5 is to understand
how the yearning affection inspired by the loss or
departure

of

one

of her

girl

friends

came

to

be

expressed in terms usually reserved for the rapturous emotions of sexual love. The solution, so far
as the evidence
permits us to form a definite
conclusion,

remarkable
spiring

is to

be sought in the character of a

personality.

genius

If Sappho

was the in-

of a society of beautiful

and high-

born maidens, who sought at her hands instruction

in the poetic art (frag. 136), and with whom she
lived on terms of intimate affection, there was no

reason why she should not, with a different intention, have anticipated the behaviour of Socrates
to his young disciples, by giving utterance to her
whole-hearted devotion in the language of passionate love. The parallel was drawn in antiquity by
Maximus Tyrius (xxiv. 9), who was, doubtless, not
the first to suggest it; and in modern times the
good name of Sappho has been defended by F. G.
Welcker (Kleine Schriften, Gittingen, 1816, ii.
80-144) and, more recently, by von WilamowitzMéllendorff (op. ci#. pp. 17-78).
4. Tragic and other
poets.—The poetic treatment of love was usually confined, as, ¢g., by
Mimnermus and Anacreon, to its sensual aspect,

and it is clear from the history
of the tragic stage
that a serious preoccupation with the causes, symptoms, or effects of love was considered unworthy
of a poet who aspired to be true to his calling.
Hence Aristophanes (Ran. 1043f.), in the character
of AEschylus, attacked the degeneracy of Euripides
in exhibiting on the stage the lust of Phedra and
Sthenebcea, whereas the elder poet had never been
guilty of describing a woman in love. The unfairness of this criticism is sufficiently demonstrated
by the nobility of the female portraits to be found
in the extant plays; but it is particularly important to observe that here, as in some other respects,

Euripides was the herald of a new development
in imaginative literature of which the climax has
robably been reached in the extraordinary popufarity of the romantic novel during the last hundred
years. To this we shall presently return. If we
exclude certain featuresin the psychological studies
of Euripides, however, the
dominant conception
of love tigured its victims as entirely passive, since

love was an over-mastering force which, entering
into a man’s body, permeated it so completely that
he was no longer able to control his impulses.
Love was a particular
phase of possession by a
demonic being as popularly conceived (cf. Plut.
Amat. xviii. p. 763 A), and was consequently described as a disease (Soph. Trach, 544) or a madness
(Eur. frag. 161).. The medium which conveyed
the mysterious influence was the faculty of sight
(4isch. Ag. 427f.; Thue. 1. xliii, 1; Arist.
Eth.
Nic. ix. 5. 116724).
The lover’s
glance was a
physical emanation from the eye, which, making
its way straight to the eyeof the beloved object,
was met in its course by the responsive gaze speeding as fast towards the lover (Soph. frag. 433;
Heliod. iii. 7; Plut. Quest. Conv. Vv. vii. 2, p. 681 B).

The shaft of light then came to be regarded as a
weapon (fédos, réfeuna)
upon its victim (see C7

which inflicted a wound
xxiii. (1909) 255 ff., where

copious illustration is
had his wings as well
Hipp. 530 ff.). For, by
transport of emotion,
(Pind. Isthm. v. 64) and

given).
But the love-god
as his bow and arrow (Eur.
another figure, every violent
including poetic inspiration
fear (Apoll. Rhod. iv, 23), as

well

Bacch.

as frenzy

(Eur.

332)

and

love (Plat.

Phedr. 246 D, etc.), was represented in the guise of
soaring wings, as if under such influences the agent

were lifted out of his normal sphere into a higher
region by some supernatural force. Sophocles, in

-
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sistible power of Love: he is the mightiest ‘of all

Thebes and Elis were subject to an unenviable
notoriety in this respect (Xen. Symp. viii. 34; Plat.
Symp. 182 D).
6. Philosophic love. —Such was the state of
society when the teaching of Socrates began to
open @ new era in the progress of morality. By
putting sexual desires more or less on the level of
the other bodily wants (Xen. Iem. rv. v. 9, Symp.

the gods (Eur. frags. 269, 430; Menand. frag. 235,
iii. 67 K., frag. 449, iii. 129 K.); and not one of them
(Soph. Trach. 443), not even Zeus himself (Eur,

rudential standpoint
But his character,so

a famous fragment (frag. 855 N.”), characterizes the

love-goddess, here a personification of the passion
itself, in the following words:
ot

‘Love is not love alone, but is called by many names; it is
Death, it is immortal Might, it is raging Frenzy, it is vehement
Desire, it is Lamentation ; {n Love is all activity, all peace, all

that prompts to violence.’
.
.
Over and over again stress is aid

:
upon the irre-

frag. 684; Menand. frag. 209, iii. 60 K.), can withstand his attack. ©
,
.,

‘He is not wise,’ says Deianira in the Trachinie (441f.),
qe | stands forth to contend with Love, like a boxer at close
uarters,’
of
.
Te
.

Tt'is not difficult to imagine the result of this
assumption upon
Athenian citizen,
Corinthian

the attitude of the average
The celebrated lepdSovdor of the

Aphrodite

(cf. Pind. frag. 122 and

art.

HIERODOULO! (Greeco-Roman)) help to explain the
absence of moral reproach directed against the
notorious éraipa: of Athens.
Resistance to the onset of Love is no less reprehensible than it is futile
(Eur, frag. 340), though excessive indulgence is as
much to be deprecated as entire abstinence (Eur.
frag. 428). Such self-control as was exhibited by
Agesilaus in refraining, despite the violence of
his passion, from accepting the kiss offered by a
beautiful Persian boy (Xen. Ages. v. 4f.) was so
rare that the historian felt it to be altogether
marvellous.

,

:

‘

a

'§. Pederasty.—The passage last quoted confronts us with that form of the love-passion, the
love of boys, which has come to be known as
‘Greek love,’ and has tarnished the whole fabric
of Greek morality. There is no trace of this custom
to be found in the Homeric poems; for the assertion of such relations having existed between
Achilles and Patroclus is not, so far as we can
tell, earlier than Aischylus (frag. 136 [Tragicorum
Grecorum Fragmenta?, Leipzig, 1889, p. 44). But
there is no doubt of its antiquity, at any rate,
among the Dorian branch of the Greek race. This
is established by the evidence, of certain Theraic
inscriptions {Inseriptiones Grece

Ege,

ed,

536£.);

by the relation between

insularum maris

¥, Hiller von Gaertringen, iii. [1904
the elezy#\as

an

ctras in the disciplinary system of Spartan training (Plut. Lyc. xvii.f.; Alian, Var, Hist, iii, 10,
12); and

by

the

curious

custom

of the

Cretans,

according to which the lover carried off his favourite
by a show of force, and was more or less seriously
resisted according to his supposed merit (Strabo,
pp. 483, 484). The inveteracy of the habit may be
attributed to its long descent from a primitive
period when continuous military service involved
a scarcity of women (Bethe,in Rhein. Mus, Ixii.
438 ff.).

Moreover,

it

is

fair to

admit

that

the

results of such companionship were by no means
invariably bad.
.
-

T. Gomperz has well remarked that ‘the sentiment in question
appeared in as many, if not more, varieties and gradations, than
the love of women at the present day.
Here, as elsewhere, a
noble scion was often grafted upon a savage stock.
Devotion,
enthusiastic, intense, ideal, was not infrequently the fruit
of
these attachments, the sensual origin of which was entirely forgotten’ (Greek Thinkers, Eng. tr., London, 1901-12, ii. 880).

Such an elevation of sentiment is the easier to
understand if we bear in mind the continually increasing segregation of the sexes to which reference
has already been made, and which, owing to the
natural craving for PyaRathy and affection, left a
gap to be otherwise filled. Widely spread as the
evil undoubtedly was,! there were many—probably
an increasing number—who were keenly alive to
its disgrace. But sentiment varied among differ.
ent communities, and, as compared with Athens,

1The free use of the word waded in this relation te itself
significant.
.

.

iv.

38),- Socrates

Alcibiades

scarcely

advanced

beyond

the

of -the ordinary person.
completely vindicated by

in the Symposium

(215

A ff.),

was

free

from any suspicion of vice; and, though he sometimes ironically
pretended to be enamoured of
beauty (Xen,
Mem. vi. i. 2, Symp. iv. 27), and
actually

described

himself ‘as

the

lover:of

his

younger companions and pupils (Xen. Symp. viii.
2), yet he energetically repressed the erotic tendencies of his associates (Xen. Mem. I. ji. 29, 1. iii. 8),
and required that a spurious love should be converted into a true friendship aiming solely at the
moral improvement of the beloved object (Xen.
Symp. vii. 27).
Plato developed: his - master’s
teaching on this subject by connecting it with the
innermost core of his philosophical system, and,
in the dialogues Symposium and Phedrus, he ex- .
pounded with matchless literary skill his doctrine .
respecting the true nature and purpose of love.
The argument in the Phedrus (250 A) starts from
the hypothesis of the immortality and pre-existence
of the soul, which

in its ante-natal state was asso-

ciated with the eternal verities of the ideal world.
Now, the ideas of Justice and Temperance are

searcely

visible in their earthly counterfeits,

and

their apprehension is difficult and seldom attained.
But Beauty
is always so conspicuous that its
phenomenal ‘representation attracts at once the
admiration even of those who are strangers
to the mysteries of wisdom, and are engrossed
in their mortal surroundings.
‘Thus souls from
which the glories of the images once beheld have
faded by contact with earthly clogs, so far from

being

sanctified and inspired by the sicht of beauti-

ful forms, are stirred only with fleshly ‘desire.
Bat it is different with the lover who is also a
hilosopher, and his progress is described in the
ecture of Diotima reported by Socrates in the
Symposium (pp. 210, 211). The true lover, by contemplating the beauty
of the beloved object, is
immediately reminded
of absolute Beauty itself.
With his personal admiration for his beloved freed
from the trammels

of bodily fetters, he

ethical

but was

sees

even

more keenly the beauty of mind and character of
which the outward form is only the reflexion.
Presently:he perceives the common kinship of
beauty
wherever it is manifested in action or
thought, and learns that its complete apprehension
is the task of a single science,
Lastly, passing
entirely from the individual to the universal, his
soul is so
catly Burilied as to become re-united
with the idea of
Beauty itself, which is the ultimate source of all beautiful persons and things
belonging to the phenomenal world. Such is the
significance of 7d ép0as wratdepacrety (Symp. 211 B),
or 7d waidepacreiv pera pirocoglas (Phuedr. 249 A).}
Plato’s philosophy left its mark upon subsequent
speculation,

too much

exalted

to

affect the opinion of the ordinary
citizen. Aristotle distinguished perfect friends ip between good
men based upon character from the spurious friendship of lover and beloved aiming at pleasure or
utility (Eth. Nic. viii. 4. 1157a1ff.).
Whereas the
Epicureans entirely rejected love as a violent impulse attended by frenzy and distraction (Epic.
1 J. Burnet
has recently undertaken to show that the

whole
of the doctrine commonly attributed to Plato was
propagated by Socrates (Greek Philosophy, t., ‘Thales actually
to
Plato,’
ndon,n 1914,
questio
pat P p. 140). am ‘It iaa o ob viously impossible
to discuss
i
the
i
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frag. 483 [Usener]), the Stoics followed closely in
Plato's footsteps by recommending it to the
Wise
Man as an attempt to produce friendship with
youths who displayed in their beauty a capacit;
or virtue (Diog.
Laert. vii. 129; Stob.
Eel. in.
. 115, 1 [Wachsmuth] ; Cic. Tuse. iv. 70, ete.).
Plotinas, as might be expected, adopted the rules
laid down in the Symposium as a means of approach
to the supra-rational and transcendent First Being
(Porphyr. Vit. Plotin. xxiii.). On the other hand,
Plutarch, whose dialogue entitled épwrexés aimed at
reconciling conflicting views by a return to the
commonsense point of view, while he was largely
influenced by Platonic imagery, vindicated the
claim of woman as the proper object of a divinely
inspired passion (21, p. 766E ff). We even find
Plato condemned altogether as unworthy of serious attention by such
writers as Dionysius of
Halicarnassus (de Admir. vi dicendi in Demosth.,
p-

1027),

Atheneus

(508 D),

and

Heraclitus,

the

author of the Homeric Allegories (76, p. 101, 19).
7. Romantic love.—In the meantime we are able
to trace the growth in Greek literature of the
romantic love-story in which the hero and heroine,
who have fallen in love at first sight, after a series

of adventures are at last happily united.
The
realistic treatment by Euripides of certain tragic
subjects was undoubtedly one of the causes which
contributed to the appearance of the domestic
drama known as the
New Comedy. Among the
stock elements in the plots of Menander and his
rivals we find the intrigue of the son of a rich
citizen with a slave-girl who often proves to have
been originally a free-born Athenian exposed by or
otherwise lost to her parents; the overreaching of
an unsympathetic
parent or arascally pander by
the cunning of a devoted slave or parasite; and
the ultimate reconciliation of all parties, leading
to the marriage of the happy lovers. But pathos
and sentiment were entirely alien.to the cold atmosphere and artificial mechanism of these plays.
A new tone—that of sympathy with the fortunes
of the lovers—asserted itself for the first time in
some of the masterpieces of Alexandrian literature.
Whether this was merely the result of the diffusion
of the Hellenic spirit outside the confines of the
city communities through the countries which then
constituted the civilized world, or more specifically
of closer acquaintance with popular Eastern tales
such as that of Abradates and Panthea in Xenophon (Cyrop. v. i. 3, VI. i, 31ff,

iv. 2-11,

vin. i.

29-32, ili. 2-16; see J. P. Mahaffy, Greek Life and
‘Thought,

London,

1896,

p. 254;

E.

Rohde,

Der

griechische Roman’, p. 583 ff.), it is impossible now
to determine.. The vigour of Alexandrian loveoetry receives its best illustration in the third
ok of Apollonius’s Argonautica, where the growth

of Medea’s passion

for Jason, the conflicting inter-

ests prompting her to struggle against it, and her
final. submission to an irresistible emotion are
depicted with poetic power of a very high order.
There is no doubt that Vergil made
Apolionius his
chief model when constructing the well-known
episode of the loves of Dido and /Eneas, Another
example was the love-story of Acontius and Cydippe
described by Callimachus in the course of a Nieression in the tia, the conclusion of which has
recently been discovered in one of the Oxyrhynchus
Papyri (no. 1011 (=vii. [1910] 15f£]).

The various

(Jewish)
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description of the pangs of thwarted love; and (5)
the importance attached to the preservation of the
virgin purity of the heroine amidst all her trials
and dangers until her final reunion with the hero.
It is unnecessary to follow in detail the influence
exerted by the art of Callimachus and Philetas
upon Latin poetry, and especially upon the works
of Catullus, Propertius, and Ovid; but mention
should be made of the MaAyoaxd of Aristides, which
had an extensive circulation in the Roman era
(Ovid, Zrist. ii, 413;

Lucian, Am. i.).

This was a

collection of erotic tales put together in the 2nd
cent. B.c., whose general character may be inferred
from

Petronius,

Apuleius’s

Metamorphoses,

and

Lucian’s Asinus. _The work of Parthenius dedicated to Cornelius Gallus was. different in both
scope and purpose: it consisted of excerpts relating to the misfortunes of lovers and drawn from
various historians and
poets. . The characteristic
features of the romantic love-story enumerated
above were closely followed by the later romancewriters (¢pwrixol; cf. art. Fiction [Primitive] (7)),
who were the direct inheritors of the Alexandrian
tradition and became extremely popular in the
Middle Ages (I. Bekker, Anecd. Greca, Berlin,
1814, p. 1082). The best of these novels was the
4ithiopica of Heliodorus (3rd cent. A.D.), who was
preceded by Xenophon, the author of the Ephesiaca,

and

followed

Clitophon) and

by

Achilles

Tatius

(Leucippe

and

Chariton (Chereas and Callirrhoe).

The Daphnis and Chloe of Longus was constructed
according to the same plan, but under the influence
of the

pastoral Idylls

of

Theocritus.

To

these

names should be added the fictitious love-letters of
Alciphron and Aristznetus, which aimed at restor-

ing the Attic flavour of the New Comedy.

LrreraTurE.—Several of the authorities consulted have been
indicated above.
Certain portions of the subject-matter are
covered by E. Bethe, ‘ Die dorische Knabenliebe,’ Rhein. Mus.
Lxii. (1907] 438 ff. ; E. Rohde, Der griechische Roman?, Leipzig,
1900. For the ethical development in general, see the authorities guoted under Eruics AND Morazity (Greek), and especially
L.
Schmidt, Die Ethik der alten Griechen, Berlin, 1888, 1.
204-208; J. Denis, Histoire des théories et des idées morales

dans Vantiquité?, Paris, 1879, ii. 122-154,
es
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- LOVE

(Jewish).--The

C. PEARSON,

dictionaries

define

love

as ‘a feeling of strong
personal attachment, induced by that which delights or commands admiration.’.

The subdivisions of this sentiment comprise

the impulses of attachment, due to sexual instinct,
or the mutual affections of man and woman; the
impulses which direct the mutual ‘affections of
members of one family, parents and children,
brothers and other relatives; the attachment that

springs from sympathetic sentiments of people with
harmonious ‘ character, : friendship; and, finally,
the various metaphorical usages of the word, as
the love for moral and intellectual ideals. To the
last class belongs the religious concept of love
for God, while the particular Biblical conception of

God’s love for Israel is closely related to the idea
of paternal affection...
.
.r. Sexual love.—-Love for woman as an irresistible impulse is most strongly represented in
Canticles in the words:

.

me

“Love is strong as death; jealousy is cruel as the grave: the
flashes thereof are flashes of fire, a very flame of the Lord,
Many waters cannot quench love, neither can the floods drown
it: if a man would give all the substance of his house for love,
he would utterly be contemned ’ (88£), _
.
/

features which became common tothe writers of
these romantic narratives have been summarized

The passion of sexual instinct which must be elevated by @ feeling of love is repeatedly referred to

(A, Couat, La Poésie alexandrine sous les trois
Ptolémées, Paris, 1882, pe. 140-160; J. P. Mahaffy,

gi-4. 8.1097), and sensuous life of the low physical

op. cit. p. 2561f.) as follows: (1) the minute portraiture of the personal beauty of the lovers; (2)
the sudden interposition of the love-god at their
first meeting; (3) the record of the misfortunes
obstructing the fulfilment of their wishes; (4) the

in the same

pool

(25 35 5&8 G8

5 see also 13 7 Dit

type is often mentioned either directly (Pr 7") or
as.the most natural metaphor for reprehensible
inclinations (Hos 3!).. The
Biblical stories give us
repeated instances of the power of sexual passion,

as in the case of Samson (Jg 14 16¢), where the

-
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demonic power of woman over man leads man to
ruin.

is

Similar

the

case

of

Shechem

(Gn_

34),

in his case the love for Dinah is not of the
though
strictly carnal nature which characterizes the relaThe love of
tion between Samson and Delilah.
King Solomon for many strange women—a prototype of the baneful influence of the harem on

polities in the Orient—is given in the Bible (1 K
11!) a3 the cause of the downfall of the wisest of

kings. The Rabbis consistently prove from this
story that it is impossible for any, man to guard
against the influence

use this fact

of woman, and

as support for the theological doctrine that law is
unchangeable; for even Solomon, who thought he
was wise enough to be safe from having his heart
turned away by women (Dt 17"), fell a victim to
their influence (Ea. Rabbd, ch. vi., Tanhiima, Ex.,
.

ed. S. Buber, Wilna, 1885, p. 18).

With equal force sexual passion is described in
the case of Amnon, raping his stepsister Tamar
(2S 13), when, after the gratification of the brutal
impulse, Amnon’s passion turns into hatred and
dissust

(v.25),

a

story

which

has

a

remarkable

parallel in Max Halbe’s tragedy Jugend (Berlin,
also used with regard
1893). The term ‘love’ is
to other physical pleasures, as love for delicacies
(Gn 274),

.

-

2. Matrimonial and parental love.—The higher
conception of matrimonial love as an attachment
which elevates sexual relationship, just as the
latter without such relationship is degrading, is
often referred to both in principle and in illustrative story. The case of Jacob, who was willing to
work seven years in order to gain Rachel, and the
remark that those seven years passed by like ‘a
few days’ (Gn 29”), as well as the hope of Leah
that the birth of her third son would make Jacob
love her (v.*), show that ideal matrimonial relations are to be governed by spiritual. affection.
Thus the marriage of Isaac and Rebekah, arranged
by their parents, ripens into love (Gn 24%). A
further stage to the relation of Jacob and Leah is
1°), where the
that of Elkanah and Hannah (15S
husband tries to console his wife, longing for the
blessing of children, by saying, ‘

to thee than ten
love of Michal to
conception of life
Even in the story

f not better

David is spurred by the
sons?’
do great acts of valour (18%)—a
akin to that of troubadour times.
of Esther the king’s love for the

queen (Est 27), while in many
characteristics of an Oriental

ways showing the
despot, willing to

give half of his kingdom away in order to gratify
the whim of an odalisk, is presented as an attachment seizing the king with the force of a sudden
passion. Such passion is referred to in the case of
a captive of war, and the Jaw requiring that she
be allowed time to become assimilated to her environment is dictated by a delicate understanding
The placing of
of womanly feelings (Dt 21°").
duty above personal feeling underlies the law for
the conduct of a man who has two wives, one
of whom

is beloved, and the other hated (vv.45-1%),

It is worthy of note that Rabbinical apologetics
explains the love as _a tribute of piety and hatred
as being ‘hated by God’ (Sifré, ed. M. Friedmann,
Vienna,

1864, p. 113).

At the same time Rabbinic

ethics derives from this law a condemnation of
polygamy as leading to domestic trouble (i3.). In
a warning against sexual licence the author of
Proverbs advises (5!) devotion to ‘the loving hind
and the pleasant doe’; and the author of Ecclesiastes gives as a recipe for happiness the advice:
‘Live joytully with the wife whom

of the life of thy vanity...

thou lovest all the days

for that is thy portion in life’ @).

It is significant that such advice was put in the
mouth

of King

Solomon.

In

fall

harmony

with

this conception of domestic felicity, as the highest
ideal of life, are many Rabbinical statements.

\

© Of him who loves his wife like himself and honours her more"
than himself, Scripture (Job 54) says: ‘Thou shalt know that
(Yebhaméth, 62).
thy tent is in peace”’

’ Closely related to this conception of love is the
love of children, so often referred to in the OT,
and already implied in the many passages praising
derived from the possession of chilthe happiness

dren (Ps 127% 1283, Pr 176) and the misfortune of
children, as in the case of Rachel, who
not having

would rather die than live without them (Gn 30),
and in the similar case of Hannah (18 1). The
love of Jacob for Joseph, because ‘he was the son
of his old age’ (Gn 375+), and the love for Benjamin,
who, in addition to being a son of his father’s old
age, was the only one left of his mother (44), are
go naturally presented that they show the psychoThe same
of human nature.
logical continuity
featnre of truly human life is seen in the story of
Jacob and Esau, where the father loves the daring
hunter Esau, while Rebekah feels more affection

for Jacob, the young man of domestic habits (25%).
Such affection does not rest in the blood, butis
often stronger in persons attracted by congenial
There is hardly in the whole world’s
feelings.
literature a nobler expression of devotion than the
words spoken by Ruth to Naomi (Ru 1%), and
of felicitation spoken to Naomi on the
the words
birth of Ruth’s son, that Ruth’s love for her is
greater than that of seven sons (4%), are felt by
the reader of to-day as a profound truth, just as
they were at the time when they were written. A
similar feeling of affinity is that of the faithful
servant, of which the law takes cognizance in the
case of a slave who would rather stay in the house
Ex 215).
of his master than go free (Dt 15%,
3. Friendship and wider love.—The love of
friends is naturally presented in comparison with
that arising from sexual and blood relationship.
David says of Jonathan: ‘Thy love to me was
wonderful, passing the love of women’ (2S 1%).
A true friend is one ‘that sticketh closer than s
brother’ (Pr 18*), False friends who fail in the
hour of need are often referred to (Ezk 16% %*
235-9, Hos 2% 12-15, La, 199, Ps 109%), The happiness
that friendship brings in Povey is contrasted with
abundance

and

hatred

(Pr 15”).

In correct inter-

pretation of this experience the Rabbis speak of the
natural friendship of the ostracized for each other,
naming the proselytes, slaves, and ravens (Talm.
Pesahim, 11386), As specimen of the highest love
the Rabbis give the case of David and Jonathan
(1 S§ 201”), and contrast it with that of Amnon and
Tamar,

showing

that

the first, because

unselfish,

lasted, while the second, being based on carnal
passion, could not last (46h6th, v. 16).
Love, as not limited to friends, but extended to
all mankind, is a principle the priority of which
Jewish and Christian theologians have been contesting with one another. On the Jewish side it was
claimed that the command, ‘Thou shalt love thy
neighbour as thyself’ (Lv 19"), is universal, As
proof for this conception it was adduced that the
commandment of love in the same chapter is extended to the stranger, ‘for ye were strangers in
the land of Egypt’ (v.™),? and that, therefore, it
expresses implicitly the idea of Hillel (g.v.)—a
teacher of the 1st cent. B.c.—* What is Tratefal
unto thee do not unto thy neighbour ; this is the
whole Torah, and all the rest is its commenta:

(Talm. Shabbath, 31a). It is claimed that in the
same sense Rabbi Aqibi, a teacher of the 2nd
cent., said: ‘** Love thy neighbour as thyself” is
& great principle? in the Torah’ (Sifra, Q¢dhéshim,
ch. 4; Yeriishalmi Nedharim, x. 3). Christianity,
on the other hand, claims that Jesus, in the parable
of the Good Samaritan (Lk 10-37), was the first to
answer the question, Who is my neighbour?, in
1Seealso D6 1018.

= = ~ 2 Or the fundamental principle.

LOVE
the universalistic sense.1 One might introduce the
argument that the Rabbis interpret the commandment, ‘Love thy neighbour as thyself,’ as teaching
a humane method of execution, evidently imp!

ing

that even the criminal remains our nei
dour
{Talm, Pes. 75a). The Hebrew word 6hébh (lover’)
for friend is also used

in the social sense, as in the

case of Hiram and David (1 K 5% [EV 53).
True love is tested by the sincerity which will
not hesitate to rebuke and which will accept
rebuke

(Pr

9°), but,

on

the

other

hand,

loving

friendship will overlook faults (102 17%).
In
the same sense the Talmud reports that Johanan
ben Nart Praised his companion Rabbi Aqtba
for having loved him more each time that their
‘teacher chastised him on the ground of a charge
made by Johanan (Ardkhin, 166). For this reason
controversy on religious questions between father
and son, teacher and disciple, will promote their
mutual love (Qiddishin, 306). At the same time
it is commanded to suppress hostile feelings. In
Talmudic casuistry the question is asked, What
precedes, if a man see at the same time his enemy’s

and his friend’s ox or ass lying under his burden
(Ex 23°)? The answer is given that he must first
help his enemy
‘in order that he train himself in
subduing passion’ (Bdbha Afsfa, 325).
Love is
also used in the plain social sense, as when it is
said that ‘breakfast removes jealousy and brings
love’ (ib. 1076).
The making of friends is true
greatness. He is a strong man who can turn his
enemy

into a friend

(Adh¢th

R.

Nathan,

ch. 23),

Just as true friendship
is praised and recommended, so false friendship is condemned.
The
Rabbis warn man to keep at a distance from high
officials, for ‘they pose as lovers, when they have
use for you, and will not assist you in the time
of distress’ (Adh6th,

ii. 3).

The

utilitarian point

of view in friendship is presented in the case of
Canaan who—so the Talmud says—admonished
his sons to love one another, but at the same

time

hand,

love,

to love all vices (Ptsahim,
it is cited

as

an

1135).

On the other

expression

of true

when Rabbi Judah han-Nast, while the spiritual
head of the Jewish community, repealed his own
decision in a legal case when he heard that Rabbi
Jose had decided differently.
4. Metaphorical uses.—Love in the metaphorical
sense is used very frequently in connexion with
wisdom, especially in the introduction to Proverbs
(4° 817) ; see also the counterpart of loving folly or

(J ewish)
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their opposites is characteristic of the wicked (Ps
52+).
The injunction of Micah (68) to do justice,
to love mercy, and to walk humbly with God is
presented by

a Rabbi

pursues

(Abhéth,

of the 4th cent. as the sum-

total of ‘the 613 commandments of the Torah’
(Afakkéth, 24a). The true disciple of Aaron is,
according to Hillel, ‘he that loves peace and
it’?

i,

12;

cf.

Ps

344)

To

abbinic theology ethical conduct and ritualistic

conformity are equally divine

commands (ib. ii. 1),

and therefore the righteous is he who practises
God’s laws without regard to material advantage.
Moses took care of Joseph’s remains (Ex 13”) while
the Israelites were busy trying to secure the
booty of the drowned Egyptians, which shows how
he loved God’s

commandments

(Sétah, 18a), for to

bury the dead is the highest of the cardinal virtues
(see To 117-9 25%, Mt 87!, Lk 9°), Fulfilling God’s
commandments at a
great personal sacrifice is another proof of love.
‘The legend reports that Rabbi
Gamaliel bought a palm-branch at a thousand
drachme to fulfil the divine commandment (Lv
23) even

while on board a ship (Sukkadh, 416),

A

similar story of a great number of ducats paid for

an

ethrég

told by

(citron

used

on

the same

occasion) is

L. Miinz, Rabbi Eleasar genannt Schemen

Rokeach, Tréves, 1895, p. 115.

God’s sanctuary, as

a place where only the righteous may set their foot
(Ps

15), is also an object of love for the righteous

(268), In a eudemonistic sense love is advised for
the practical pursuits of life in the Rabbinic saying :

‘Love Melakhih [work in the sense of man’s occupation],
avoid office and seek not the acquaintance of those in power’
(4b;hétA, i. 10).

As devotion to practical pursuits, love is mentioned
in the case of king Uzziah, who is praised as one
who ‘loved husbandry ’ (2 Ch 26"). Perhaps the
obscure passage in Ee 5° is to be interpreted in
this sense of a king who is devoted ‘to the
field.” The popularity of a king is referred to as
love in 1 S 18% As a Jove of the ruler for the
people the Rabbis define the devotion to public
improvements in the case of Joshua, who is said to
have built roads and erected public buildings
(‘Eribhin, 22b).
Time-serving is implicitly condemned in those who ‘love the rich, while the
is hated by his own neighbour’ (Pr 14).

poor
Pro-

hets who seek their own material advantage are
Benounced as ‘watchmen loving to slumber’ (Is
56°), and the people steeped in materialism are
said to ‘love cakes of raisin’ (Hos 3).
hating wisdom (17 8%), As true wisdom is identical
A special theological aspect of love in the
with the Torah, we find the love of the Torah (Ps metaphorical sense is the use of the word as refer119%. 18) and of God’s commandments (vv.‘7 159) ring to the mutual relation of God and Israel, both
monotonously repeated in the long Psalm, which
in
Biblical and in Rabbinical literature.
The
evidently is the work of an early Pharisee who traditional liturgy speaks very often of God’s love
anticipates the ideal presented in the sayings of for Israel in giving it His commandments, especithe Fathers:
—
ally Sabbath and holy days, and this love is often
‘Turn it (the Torah} over and turn it over, for everythingis referred to in the Bible as the love of a father for

in it, speculate over it, grow old and grey with it, and never
depart from it, for there is no higher conception of life than

his

This conception is repeated innumerable times in

1 K 10°, 2 Ch 2" 98, Is 434 63%, Hos

this’ (AdAéth, v. 22).

theory and story. In commenting on the passage,
‘ This day thou art become the people of the Lord
thy God’ (Dt 27°), the Rabbis say:

‘Israel had indeed become God’s people forty years previously, but Scripture wishes to say that to one who studies the
Torah earnestly, it becomes new every day’ (Berdkhéth, 638).

As an example of such devotion Joshua is quoted
(Menahéth,

996),

to whom

God

said, not in

the

sense of a commandment, but in the sense of a
blessing, that the Torah should not depart out of
his mouth (Jos 18).

The love of instruction—in Hebrew synonymous
with reproof (Pr 12')—wisdom (29°), purity of heart

(224), righteousness (Ps 457), and kindness (Mic 68)
are characteristic traits of the pious, just as to love
1 Mr

pp.

Lazarus,
.

Die
.

Ethik

des Judentums,

Frankfort,

1898,

children,

as

that

of

a

loving

especially as that of a bridegroom
Mal 1? 2").
maintain the
(Gn 18°), God_
335 37% 1468,

husband,

and

(Dt 7% 15 237,

3! 9% 112 144

Inasmuch as Israel is ordained to
heritage of Abraham to do justice
loves justice and righteousness (Ps
Is 618) and hates him ‘that loveth

violence’ (Ps 115).

As Zion stands for the embodi-

ment of all that is noble, God loves Mount Zion
(78%) ; and, as Israel’s patriarchs were the living
representatives of this ideal, God loves them and,
for their sake, their descendants (Dt 4°”),

Just as

Israel is not selected by God for His power, but
for His righteousness (Dt 75 10";

ef, Pr 15°), so He

loves the humble (Is 66?) and His symbol, the
stranger (Dt 10%). Prosperity is not a sign
of
God’s love, and affliction is not a sign of His
hatred, for the Lord often ‘correcteth him that he
loveth’ (Pr 3"; see Job 5").
Yet prosperity is
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(Muhammadan)

repeatedly quoted as a token of God’s love, as in the
case of Solomon (2 § 12%). In a satirical sense the
correctional value of suffering is referred to in a
Talmudic story.

R. Haining calls on his friend R. Johanan who is ill, and
asks him whether he loves his sufferings. Johanan answers:
‘Neither the sufferings nor their reward’ (Berakhoth, 5b).

The case of king

(2 Ch

Manasseh

33%) is

uoted

with

as proof that suffering ought to be receive

love (Sanhedrin,

1018)...

a

As a fundamental doctrine R. Aqibi. presents
the principle that God loved mankind, for He

created

man

in His

He

image;

Israel,

loved

for

He called them His children; and, furthermore,’
Israel is beloved by God, for He gave them a most
precious gift, His Torah (AbA0th, iii, .14). - R.
Aqiba evidently wishes to grade God’s loveas the
love of mankind in general, of Israel in particular,
and of the law-observant Israelite as the best
God, according to Rabbinic ethics, loves
beloved.
especially the humble and peaceful (Berakhéth,
17a), and more generally him who is beloved by
his fellow-men (Adhéth, iii. 10).. Modesty is the
best means to gain God’s love.
*L love you, says God to Israel, because, when I elevate you,

you humble yourselves, for Abraham called himself ‘dust and
ashes” (Gn 1827), and Moses said of himself and Aaron : “ What
are we?” (Ex 168), and David called himself: “I am a worm,
and no man” (Ps 226)’ (Héllin, 89a).
me
:
:

God loves, says the Talmud in a different passage
(Pesahim, 1186), him who is calm, temperate, and
humble, but hates him who is a hypocrite, who
does not offer testimony when he knows something
of the case, and who sees his neighbour commit a
wrong and testifies, although he is the sole witness
(gossip). Most probably in the sense of condemning luxury
in the building of synagogues R. Hisda,
who lived
in -Babylonia in the 3rd
cent., says,
commenting on Ps 877:
.
*God loves the gates, ornamented with the Hilakah [play on
words: gtyin, ‘heap of stones,’ and Siyén] more than all
synagogues and schoolhouses’ (B¢rdkhéth, 8a).
:

It is consistent with this principle that the true
Israelite who is beloved of God is in the sense of
St. Paul (Ro 2°3) the spiritual

Israelite, and

there-

fore the heathen who came to Hillel to be converted,
and desired to. be assured that he might become
high priest, was satisfied when

he heard that ‘the

stranger who comes with his staff and wallet has
the same rights as the Israelites who are called
God’s children’

by

God,

wherever

(Shabbath, 316).

for the

they

Shtkhinadh

Israel

is beloved

accompanies . them

are exiled (M¢gillah,

29a).

A dis-

tinctly polemical idea is found in the statement of
R. Jose, who says: ‘God loves Israel. so that they
need no mediator’ (Yémad, 52a), probably an
antithesis to the statement in the Gospel of John
@ 148), Yet the Rabbinic theologians considered
also
a miracle a proof of divine love
(Adgigah, 26B ;
Ta’ dnith, 20a). P
The correlate term

.
to

God’s

ee vee
. ,
love for Israel is

Israel’s love for God.
It is enjoined as a duty in
Dt 6°, and this section is the principal
part of the
daily morning and evening devotion, thus practically enjoining the doctrine of Jesus (Mt 22%),
which makes this the principal commandment.
The injunction to love God is typical of. the
Deuteronomic code (5° 79 10!2 and often) and of
the Psalms, where the pious are called lovers of
God, of His salvation, or of His righteousness (5"

313 406 9719 1192 etc.) To those who love Him
God will do good (Ex 208, Dn 94,
Neh 15 13°6, Mal

12), and therefore Abraham (Is 418, 2 Ch 207) and
Solomon (1 K 3°) are called lovers of God, and

Jehoshaphat is reproved for loving God’s enemies
(2 Ch 19"), whom the pious must hate (Ps 1392"),
An important theological discussion, leading
back to the early days of Christianity, is carrie
on in the Talmud between R. Eliezer and R.

Joshua, whether the piety of Job is to be found in
his love

or in his

fear of God

(S6tah,

276).

The

love of God is characterized in the Talmud by
man’s conduct, which sheds lustre on his religion
(Yémd, 86a). As Zion stands for Tsrael’s ideal,
the pious are those who love Zion (Ps 122%) and
the wicked those who love strange gods, often
resented by the metaphor of adultery and sinful
ove (13 578, Jer 2° 8%, Ezk 16", Hos 2'7 418), From
a practical point of view the Talmudists say that

one who marries his daughter to a Rabbi (Kethi-

bAGth, 111), or one who studies the Torah with no

expectation of worldly glory (N¢dhdrim 62a), loves

<A special sign of the love of God is submis.
God.
sion to His decrees, as in the case of Hananiah ben
Hezekiah’ and

his

school,

who

down

wrote

‘the

scroll of the fasts’ (a chronicle of Israel’s misfortunes) because they rejoiced at the tribulations,
thus exemplifying the spirit of Job, who served God
.
.
..
out of love.
See, further, ‘Semitic and Egyptian’ section
below, §§ 2, 4.

.

Lirerature.—In addition to the Jewish sources quoted in
the article, see E. Griinebaum, ‘Der Grundzug und dessen
Entwicklung der Liebe im Judenthume,’ in A. Geiger’s IWiss.
Zeitschr. fiir jiid. Theol., ii, [1836] 285, ili, [1837] 69, 180; M.
Lazarus, The Ethics of Judatsm, ii., Philadelphia, 1901; S.
Schechter, Studies tn Judaism, 2nd ser., London, 1908, ‘ Saints
and Saintliness,’ pp. 148-181; K. Kobler, art.
*Love,’ in J¥
viii. [1904] 188-190.
Cf. also art. ConscleNcE (Jewish); M.

Joseph,

‘Jewish Ethics,’ in Religious Systems of the
_G.

London, 1901, pp. 695-708.
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LOVE (Muhammadan).—Althoughinthe Qur’in
the vengeance and wrath of Allah are more forcibly
depicted than His mercy and love, any one reading
the successive revelations in chronological order,
as far as possible, will observe

that the latter con-

ception was gradually gaining ground from the
hour when the Prophet’s struggle for recognition
began to the day when his victory was no longer
doubtful. The epithet wadid (‘ loving’) is applied
to Allah in a sara of the oldest
Mecca period
(Ixxxv. 14); but, with this exception, and a few
others dating from the period immediately before
the Prophet’s migration, all the Qur’anic references
to divine love occur in those chapters which were
revealed at Medina. It is likely that his settlement in a city where he could
not fail to be
brought into contact with Christian ideas cooperated with the happy change in_his fortunes
and caused him to emphasize the milder aspects of
Allah in a corresponding degree.
Of these references, which are about thirty in number, most are
brief statements that God loves various classes of
men—e.g., the beneficent, the patient, those who
trust in Him, fight for Him, keep themselves pure,

and so on—and that He does not love various other
classes, such

as the

transgressors,

the

proud, and

the unjust.
Muhammad denies the claim of the
Jews and Christians to be the children and, in 6
eculiar sense, the beloved of Allah (v. 21).

Man’s

ove of God is mentioned in three passages: some
men take idols which they love as much
as they
love Allah, but the faithful love Allah more than
an ything else (ii. 160); those who love God must
follow His Prophet, then God will love and forgive

them (ili, 29); if any of the faithful apostatize,
Allah will fill their places with men whom He
loves and who love Him (v. 59).
Many traditions ascribed to the Prophet on the

‘subject of divine love go far beyond the somewhat

arid and perfunctory allusions in the Qur’iin, but
there is no reason to suppose that they are genuine.
They belong to the mystical doctrine which developed under Christian influence in the 2nd cent.
of Islam,

and

which

in the course

of time

estab-

lished itself, as a guiding and inspiring principle,
at the centre of Muhammadanism.
The Following
examples are often cited by Stfi authors:

LOVE

(Muhammadan)

* When God loves a man, his sins hurt him not; and one who
repents of sin is even as one who is without sin’ (Qut al-quiid,
Cairo, 1310 a.u., ii, 50. 15).
God said : ‘False are they who pretend to love Me, but when
the night covers them sleep and forget Me. Does not every lover
love to be alone with his beloved? - Lo, I am near to those whom
love.
Ihearken to thelr secret thoughts and prayers, and lam
the witness of their moaning and lamentation (Od. ii, 60, 22).
God said: ‘My servant draws nigh unto Me by works of
devotion, and I love him; and when I love him, I am the ear
by which he hears and the eye by which he sees and the tongue
by which he speaka’ (cf. al-Qushayri, Risdla, Cairo, 1318 a..,
169, penult ; there are several versions of this tradition)

It is obvious that the doctrine of divine love will

assume

different forms

according

to the

relative

orthodoxy
of its exponents. .We often find it
linked with mysticism of an ascetic or devotional
type, while in other cases it accompanies a
thorough-going pantheism, or occupies various
points between those extremes.
The subject is
exhaustively treated by Ghazali in bk. vi. of his
Thya (Bilaq, 1289 a.x., iv. 280-349).

Only a brief

abstract can be given here, but this will suffice to
show the scope and development of the doctrine as
it is set forth in the most popular and authoritative
encyclopzedia of Muhammadan ethics,
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all God’s creatures, yet he has no joy but in solitary communio
n
with his Beloved, knowing that the more he loves God
this
world the greater will be his bliss in the world to cone. inSome
long for paradise, and they shall enter it, but God
will give

Himself only to those who have fixed their desires on Him.
According

to Ghazili, true love always contains an element
fear: the lover dreads lest God should turn away from him of
or
deprive him of contemplation, not on account of such sins as
are committed by ordinary men, but to punish him for
the
hidden deceit (al-makr al-Lhafi) of insincerity, spiritual pride,
preoccupation with spiritual delights, and similar offences
against divine love, from which no one except the firmly
grounded theosophist is secure.
In his concluding chapters Ghazili explains the meaning of
two terms, uns and rida, which denote states connected
with
the fruition of mystical love.
Uns is the joy of immediate contemplation of the divine beauty without regard to any possibility that the present experience may be transcended at some
future time. Such persons flee from intercourse with mankind,
and when they appear in the company of others they are really
alone. God allows them to address Him familiarly and to use
a freedom of speech that would be considered blasphemous in
any one less enraptured. Rigd (‘satistaction *) signifies willing
acquiescence in whatever God has ordained. “The lover cheer.
fully accepts tribulation and suffering at the hands of men,
because he sees that God is the only real agent, and that all
good and evil is divinely decreed.
Ghazali shows that prayer
is not incompatible with riga@. He also refutes those who use
the doctrine of rigd as an argument in favour of antinomianism.

‘In more advanced and pantheistic forms of
’ Love (hubb)is the natural desire for that which gives pleasure ;
Sifiism the term ‘love’ becomes a symbol for the
when that desire grows intense, it is called ‘passion’ (‘tshg),
soul's aspiration to attain fand, te. to lose itself in
Each of the bodily senses takes pleasure in different o jects.
Similarly, the spiritual sense, whose organ is the heart (qaib),
union with God. Especially do the Islamic mystihas its own objects of pleasure which are imperceptible to the
cal poets exhaust all the resources of erotic
bodily senses,
Ghazili enumerates five chief causes of love:
imagery in order to describe the subtleties of a
(1) Self-interest. Every one desires to preserve his life or to
make it as perfect as possible. Therefore men hate death and
passion that is wholly pure and spiritual ; though
seek wealth, children, etc.
(2) Beneficence. Men love those
sometimes the same style may be deliberately
who benefitthem.
This is indirectly a species of self-love. (3)
adopted as a mask for other sentiments or as an
Disinterested love of good. Sometimes a good man is loved for
artistic device, The selflessness associated with
his own sake, not for any advantage that may be derived from
him, (4) Love of beauty (moral or spiritual), when the whole
the highest types of human love makes it an apt
Pleasure which it gives consists in the perception of it, (5)
emblem of the ecstasy in which the mystic passes
piritual aginity. Ghazili then proceeds to demonstrate that
away from consciousness of his individuality and’
all these motives have their ultimate source in God, who is the
sole object of true and perfect love, although love of God neceslives only in the eternal and universal, The
sarily includes love of the Prophet and thesaints. The strongest
following lines by Hallaj are often quoted :
and rarest motive, he says, is spiritual affinity. Man is called
‘Tam He whom I love, and He whom I love is I;
to an imitatio Dei in respect of certain attributes, accordingto
‘We are two souls dwelling in one body.
the tradition, ‘Form yourselves on the moral nature of God’
When thou seest me, thou seest Him,
:
(takhallagu bi-akhlig Allah),
He becomes near to God through
And when thou seest Him, thou seest us both’
:
his acquisition of knowledge, benevolence, compassion, and
(L. Massignon, Kitab al-Tawasin, Paris, 1912, p. 184).
other virtues. But, underlying this, there exists between God
and mana
real and intimate relation, of which Ghazili speaks
As the true lover thinks only of his beloved, so
with the utmost caution as an ineffable mystery which is rethe true mystic thinks of nothing but God. Such
vealed to theosophists.
It is indicated by the verse of the
meditation, however concentrated it may be, canQur'an where God
says that He breathed His spirit into man,
by the divine command given to the angels to worshi Adam,
not in itself produce love, which is a divine gift of
and by the tradition that God created man in His own Pnage:
rapture beyond the reach of learning; it is the
Every human sense and faculty seeks a particular end, which
inevitable effect of love, notitscause. By emanciconstitutes its pleasure. The spiritual faculty—it is described
by different names, ¢.g., reason, faith, illumination, insight—
pated Sifis the word ‘love’ is constantly employed
seeks to know the essences of all things. God is the highest
to denote the essential spirit of all religion as conobject of knowledge ; therefore knowledge of God is the highest
trasted with particular creeds, the ardent inward
leasure. The gnostic (‘drif) inevitably loves that which he
feeling of adoration as distinguished from ritual
nows and contemplates; and his love increases in the same
ceremonies and forms of worship. Love is the
degree as his knowledge. - Both spring up together in his heart
when he has purged it of worldly desires and sensuous impresharmonizing and unifying element that transcends
sions. What he longs for is perfect contemplation and perfect
sectarian differences.
knowledge.
The former, though it is not attainable in the
‘Because He that is praised is, in fact, One,
world of phenomena, may be enjoyed in the beatific vision hereIn this respect all religions are one religion’
after, but perfect knowledge of the Infinite Reality can never
(alal ad-din Rumi, Masnavi, abridged tr., by
be reached either in this world or in the next. Con
uently
E, H. Whinfield, p. 139).
the gnostic’s longing (shawg) is everlasting ; even in the bliss of
‘None of the two and seventy sects with mine
union with God he moves unconsciously towards an unrealizable
Divine.
Love
but
faith
any
nor
Agrees,
perfection.
Saint, sinner, true believer, infidel,
Having defined love as the soul’s desire for that which gives
All aim at Thee: away with name and sign !*
it pleasure, Ghazali points out that the term is metaphorical in
London, 1901,
(Omar Khayyam, ed. E. H. Whinfield,
its application to God, who wanta nothing and regards nothing
no. 287 [translated by R. A, Nicholson)),
except His essence and Hie essential attributes.
When it is
said that God loves certain men, the Intended meaning may be
including
systems,
religious
of
value
the
Thus
expressed as follows: God raises the veil from their hearts in
Islim itself, is only relative, an depends on their
order that they may behold Him spiritually, and enables them
ower to inspire love. Acts of devotion inspired
to draw nigh unto Him, and has eternally
willed that they
should 80 draw nigh by means of works of devotion, which are
by any other motive are worthless. There 1s no
the cause of their becoming pure within, and of the raising of
aradise except union with the Beloved, and no
the veil from their hearts, and of their attaining to the rank
These doctrines
hell except separation from Him,
of nearness to God. All these are acts of favour, involving no
change in the divine perfection, but inwardly transforming the
lead many Sifis into a position that practicall
person who is the object of them. How shail a man know that
coincides with free thougt ¢. On the other hand,
God loves him? Ghazali answers this question by enumerating
if love of God stands ins arp antithesis to conventhe signs which characterize the lovera of God, since their love
tional religion, it is equally opposed to logic,
of Him is the best proof that He loves them. The true lover
hilosophy, and every form of intellectual activity.
yearns to meet God and therefore desires death, or, it he be
unwilling to die, it is because he feels that he is not yet ripe for
Real knowledge does not come through the mind ;
the heavenly vision ; he is assiduous in worship and good works,
it.is a divine revelation that flashes upon the
for disobedience cannot co-exist with perfect love; he loves
hearts of those whom God loves. Possessing ‘the
recollection (dAtkr) of God, and he loves ithe Qur’in, which is
the Word of God, and the Prophet and his fellow Muslims and
light of certainty,’ the lover wants no evidence for
VOL,
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(Roman) |:

his faith, and scorns the demonstrative arguments
:
of the theologian.
Lrrerature.—A. von Kremer, Gesch. der herrachenden Ideen
des Islams, Leipzig, 1888, pp. 79-89; E. H. Whinfield, Introduction to his abridged translation of the Masnavi ot Jalal addin Rimi, 2nd ed., London, 1898; I. Goldziher, Vorlesungen
tiber den Islam, Heidelberg, 1910, pp. 157ff., 170ff.; D. S.
t of Mohammedanism,
Deve
Margoliouth, The Early
London, 1914, p. 175ff.; R. A. Nicholson, The Sfystics of
also art. S0Fis, where
see
102-119;
pp.
Islam, London, 1914,

further references will

be found.

REYNOLD A. NICHOLSON.

LOVE (Roman).—Nothing is more significant
of the practical character and the prosaic morality
of the early Roman than his attitude towards love.
In the earliest known period of Roman religion,
the so-called ‘religion of Numa,’ we do not find a
single trace of any deity connected with love.
Now, inasmuch as all phases of life had their
representatives in the world of the gods, the conclusion

would

seem

to be inevitable

while

that,

there was, of course, natural affection, there was
no pronounced development of sentiment, along
either moral or immoral lines. Immoral expression
was checked by that extraordinary self-restraint
which characterized a people who were instinctively
conserving all their energies for future conflicts;
and expression along moral lines was discouraged
by the severely practical view of marriage merely
as an institution for the propagaticn of the race.
So far as we are able to tell, therefore, we

have in

the case of the early Romans a people without any
Rome’s developdeity of love. In the course of
ment she was destined to receive a goddess who
was eventually to represent in her world all that
the Greeks included under the concept of Aphrodite.
This goddess was known as Venus, and was, from
about the year 300 B.c. onwards, identified with
Aphrodite ; but she did not exist in Rome before
Servius Tullius, for we have absolutely no trace of
On the other hand,

her in the ‘calendar of Numa.’

the name

Venus seems Latin, and it is certainly

Italic and

not

Greek ;!

and

fact that,

the

when

the Romans learned of Aphrodite, they called her
by this name seems to indicate that she was known
to them before Aphrodite was, and that

there was

sufficient resemblance between her and Aphrodite
Our first task,
to make an identification possible.
therefore, is to find what is known

about Venus in

All books on
the period before Aphrodite arrived.
Roman religion, except a few of the most recent
ones, are full of information about an Italic, a
It is
Latin, and even a very early Roman Venus,
> *
our duty first to examine these statements.
1. The question of the Italic Venus.—In general
the assertion is made that in very early times there
>was present throughout Italy the cult of a goddess
Buta closer examination
who was called Venus.
shows that many of the facts adduced to prove.
this statement are of very doubtful value.
(2) It
has been repeatedly.
said that this
goddess of
gardens was especially worshipped in
Campania,
that, in other words, she is the

Venus so famous at

Pompeii, the Venus Pompeiana.
But this is false,
for the Venus Pompeiana is the Venus whom the
veterans of Sulla brought to Pompeii.when they
were

settled

there,

the

goddess

of

the: Colonia

Veneria Cornelia, a combination of Venus-Aphrodite and Felicitas (see below, § 3). Her cult,
therefore, does not antedate the first cent. before
Christ.

(2) We

hear

of

the

worship

among

the

Oscans of a goddess akin to: Venus, a certain
Herentas (mentioned in three Oscan inscriptions:
two from Herculaneum [R. von Planta, Gramm. der
oskisch-umbrischen Dialekte, Strassburg, 1892-97,
li. 510], and one from Corfinium [td. ii. 546)).
In

one of these inscriptions Herentas has the cognomen
herukinat (=Erucine, i.e. the Aphrodite of Mount
1 On the word see especially

A. Walde, Lat, etymolog.

buch?, Heidelberg, 1910, p. 818

pe

OPO

W6

Wortere

Eryx in Sicily). This proves, therefore, that the
oddess resembled Aphrodite; it tells nothing of
enus, so far as any early Italic cult is concerned.?
(3) We are in a similar position regarding Frutis,
Hemina,
for whom we have two passages : Cassius
quoted by Solinus, ii, 14, who tells us that in the
country of the Laurentes Aineas dedicated the
statue of Aphrodite, which he had brought from
‘Mother Venus who is called Frutis’;
Sicily, to

and Paulus, in the excerpt from Festus (p. 90), who

says that the temple of Venus Frutis was called
that
But these passages show merely
Frutinal.
an otherwise unknown goddess Frutis? was identi.
fied with Aphrodite, and again nothing is gained
(4) There are, however, |
for the old Italic Venus.
traces of a very early Venus cult at Lavinium and
Ardea.

Strabo (p. 232) tells us that Lavinium had

a, temple of Venus which was the common property
Latin cities (i.e. the Latin

of all the

league), and

, Ardea;
that it was in charge of Priests from
further, that near Ardea itself there was a shrine
of Venus, which served as a meeting-place for the
These statements must be taken at their
Latins.
full value, in spite of the fact that suspicions readily
It is suspicious, for instance,
suggest themselves.
that Pliny (ZZN iii. 56) and Pomponius Mela (ii. 4)
place in this region as Aphrodisium—an
refer to
unfortunate name for an old Latin cult. Following the ordinarily sound principle that on solemn
occasions the Romans often made sacrifice at the
mother-city of a Roman cult, Wissowa. tries to prove

(Religion und Kultus der Romer’, p. 289) that
Ardea was the source of the Venus-cult in Rome,
because

in

217.

B.C.

the

Decemviri

(later

Quin.

decimviri), who had charge of the Sibylline books,
commanded the Romans to sacrifice to Venus at
Ardea (Livy, XXII. i. 19).
The Roman
well have come from Ardea, but this

cult may
reference

scarcely proves it, for the sacrifice was made under
Greek auspices, and the connexion of Ardea and
Rome in the Afneas-legend was likely to suggest
such an act, merely as one step in the metamorphosis of the AZneas-legend into a State dogma,
which was taking place during the 3rd cent. Bc.
2, Traces in Rome of the early worship of
Venus.—If a, search for early traces of an Italic
Venus is not very rewarding, an attempt
to discover early traces in Rome itself is still less so.
The three old cultsof Venus ordinarily
quoted
are

Venus

Cloacina,

Venus

Libitina,

and

Venus

Murcia, all-of them old, but not one of them
originally or at any time officially connected with
Venus. (1) Venus Cloacina.
Cloacina was the
goddess of the cloaca, and possessed a shrine on
the north side of the

Forum, near

the Comitium,

at a point where the Cloaca Maxima entered
the Forum.?. No ancient writer refers to her as

Venus Cloacina

until Pliny (ZN

xv.

119, and,

depending on him, Servius, ad Zn, i. 720) makes
Cloacina a cognomen ‘of Venus.
Starting from
this, a passage in Obsequens (8, from the year
178 B.C.), where he speaks of a fire in the Forum as

having absolutely destroyed the temple of Venus,

has been interpreted to mean a temple of Venus

Cloacina.
On the contrary, the presence of an old
Venus-temple near this point may have been the
origin of the false association of ideas.‘ (2) Venus
Libitina.
The old Roman goddess Libitina, whose
cult was connected with the burial of the dead,
; On the etymology of the name see Walde, p. 869.
For etymology see Walde, pp. 821, 870.

3Ct., on the recently discovered remains of this sanctuary,

D. Vaglieri, Bull. arch. com. xxviii. (1900] 61; O. Huelsen, Rom

Slitt. xvii. {1902} 45, note, xx. [1905] 62 f., Roman Forum, Eng.
try Rome, 1906, p. 132. :

On Cloacina cf, Plaut. Cure. 471; Livy, mt. xIviil. 5 ; Pliny, xv.

119; Obseq. 8 [62]; for her image on a coin see H. Cohen, De

scription historique des monnaies de la république romatne,
Paris, 1857, ‘ Mussidia,’ 6,7; cf. H. Dressel, Wiener Studien,

xxiv. [1002] 418f.
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and whose sacred grove on the Esquiline was the
headquarters of the undertaking establishments of
Rome,

had

originally

no

connexion

with

Venus,

Later she was popularly confused with Venus,
forming Venus Libitina—a combination which
ever existed in the actual cult. It is easy to see
two or three things which led to this: the presence
eventually of a temple of Venus not far from the
shrine of Libitina; the association of Aphrodite
with graves, and her cognomen émrupfia; lastly,
Venus’s own cognomen Lubentina, or Libentina,
which was readily confused
with Libitina.
(3)

Venus

Murcia.

Murcia

was

an

old

Roman

goddess, whose nature was entirely forgotten in
the closing centuries of the Republic, but whose
name was kept alive by association with a shrine
(sacellum) in the valley of the Circus Maximus on
the Aventine side. The locality was known asad
Murcie

or, later,

as Murcia

vallis.

Subsequent

generations, trying to find who Marcia was, con-

nected

her with Murtia, Murtea,

thought that they had found in her
Venus, the goddess of the myrtle.2_
‘Little thus remains of an old
Rome, except the temple near

Myrtea,

and

so

a cognomen of
Venns-cult in
the shrine of

Libitina, which need not be older than the 3rd
ecnt. B.C.
We have seen, therefore, that there are

very slight traces of early Italic Venus-worship,
and still slighter ones of specifically Roman worship. The existence of the Italic name Venus, by
which Aphrodite was known at her introduction
into Rome, compels us to presuppose some sort of
an Italic deity with that name, who was known
and worshipped before the coming of Aphrodite.
There is another possibility, which we venture
merely to suggest, namely, that we have in Venus
a case which resembles in part the case of Hercules
and

Castor-Pollux,

and

in

part that of Mercury.

may have

been derived, like that

Like Hercules and Castor-Pollux, she may have
been originally a Greck deity, who moved up
through Italy, and became nationalized into a
Latin cult at Ardea, just as Hercules was at Tibur
and Castor-Pollux at Tusculum.
On the other
hand, the name

of Mercury, from the translation into Latin of an
explanatory cognomen. But, whether Venus was
from the beginning a Latinized form of Aphrodite
or an original Italic goddess later identified with
Aphrodite, one clue to her character is afforded us
in the fact that, when the directly Greek Aphrodite
came (and, of course, she came

before the Acneas-

legend), it was especially her function as a goddess
of gardens that appealed to the Romans.
This
function, secondary in Greece, seems

to have been

primary in Rome. :
‘
Sa
3. The coming of. Aphrodite.—We do not know
exactly when or how the Aphrodite-cult came into
Rome— probably not at first by order of the Sibylline books.

She came, however, before the A2neas-

legend, though, of course, Aphrodite and Eneas
were subsequently inseparably connected. The
first. datable

temple

is in 295

B.c., and the first

official proclamation of the sEneas-dogma by the
State was in the year 282 B.c. . Naturally Aphro-

dite was

known

before 295 n.c., and

the Atneas-

legend had been cireulated privately before it was
publicly proclaimed. The two oldest temples of

1 On Libitina cf. Dion. Hal. iv. 153; Plut. Quest, Rom, 23;
Ascon. tn Afilon, $4; CIL vi. 9974, 10022...
.
20On Murcia cf. Varro, de Ling. Lat. v. 154 Livy, 1. xxxiil, 5s
Pliny, xv. 86; Fest. p.1483 Serv. ad /4n. vill. 636.
3 On Aphrodite as the garden-goddess cf. the cult-name
“Av@cia (Hesych. 8.v,); the gardens at Paphos, tepoxynis (Strab.
p. 683); the Urania éy Kyjors in Athens (Paus. 1. xix. 2); and the
Aphrodite év caAduors at Samos(Strab. p. 3433 Athen. xiii. 572 F).
On Venus as garden-goddess in Rome ef. Nexvius, quoted by
Paulus, p. 68, where
Venus=Aolera, ‘vezetables’; Plaut. Men,
371 (cf. Pliny, HN xix. 50); Varro, de Re Rust. 1.4.63 Fest. p, 265;
CIL iv. 2776; and the frequent references in C/L vi. to the
Venus Hortorum Sallustisnorum 3 cf. Huelsen, Rom. Mitt. tv.
[1889] 270 ff.

17%

Venus-Aphrodite in Rome were the one in the
grove of Libitina, the date of whose foundation is
unknown, but was probably in the 3rd cent. B.c.,
and the one founded in 205 B.C. near the Circus
Maximus.
The dedication day of both these
temples was August 19th, which was also the
festival
of the
(Varro, de Ling.

Aoliteres, or kitchen-cardeners
Lat. vi. 20\—a proof of the em-

phasis laid upon Aphrodite’s function as goddess
of gardens.

‘The temple of 295 B.c. was, however,

in its origin connected with Venus-Aphrodite as a

goddess of love rather than of gardens, for it was

built by the mdile, Q. Fabius Gurges, from the
fines obtained from the punishment of women

taken

in adultery (Livy, X. xxxi, 9).

During

the

First Punic War the
Romans became acquainted
with the cult.of Aphrodite on -Mount
Eryx in
Sicily ; during the Second Punic War, in the year
217, this goddess, under the name of Venus Erycina,

was

formally introduced into Rome at the com-

mand

of the Sibylline

books, and

given

a temple

on the Capitoline, A generation later, in 181 B.c.,
another temple} of Venus Erycina was built outside the Porta Collina, But, though Aphrodite
may have come in first as the goddess of gardens,.
this deity of Mount Eryx was pre-eminently a
goddess of love, with a pronounced accent upon
illegitimate love. A reaction was inevitable, and
about the beginningof the 2nd cent. B.c. an altar was
erected to Venus Verticordia (Agpodirn’ Arocrpodla
(cf. Paus. IX. xvi. 3; L. Preller and C. Robert, Gr.
Myth., Berlin, 1894, i. 368]), who ‘turns the heart
back’ from evil passions (cf. Val. Max. vil. xv.

12; Pliny, HN vii. 120; Solin. i, 126). In 114 B.c.
a temple was erected to this same goddess (Ovid,
Fasti, iv. 133ff. ; Obseq. 37;

ef. Oros. v. xv. 22) as

an atonement for a prodigy which showed the
anger of the gods on account of the unchastity of
three Vestal virgins. We do not know where this
temple was (Servius, ad din, viii. 636, wrongly
places it in the valley of the Circus Maximus, conusing it with Murcia)
Thus by the end of the
2nd cent. B.c. Rome was equipped with two forms
of the worship of the goddess of love—the Venus
of Mount Eryx, representing licentious love, and
the Venus Verticordia, domestic affection.

during

assumed

Finally,

the last century of the Republic, Venus
three

more

forms.

‘First,

under

the’

leadership of the dictator Sulla, who translated
his name Feliz into éra¢pédcros and devoted himself
especially to the worship of Aphrodite, we have the
rise of the cult of Venus

Venusand Felicitas,,
(ef.

CIL

Felix,

a combination:of

Thisis the Venus Pompeiana

iv. 26, 538, 1520, 2457)

of whom

we

find

so many pictures at Pompeii; secondly, we have
Venus
Victrix, for whom, in company with
Felicitas, Pompey erected a temple in connexion

with his theatre, in 55 B.c. ; and lastly comes the
Venus Genetrix of Julius Cesar, the mother of the
Julian house, for whom the dictator built a temple

in the middle of his Forum (46 B.c.). Thus the
tradition was established. that Venus was the
especial protectress of the Imperial house—a tradition which must have influenced Hadrian in the
building of his magnificent temple of Venus and
Roma (on the site of the present church of S. Francesca Romana), in A.D. 135.

et

It is scarcely necessary to add that, Amor, Cupid,
etc., are merely the Latin translations of the names
of Greek gods of love, and that they are confined
in Rome entirely to poetry and art, and were never
the recipients of an actual cult.
:
Thus we have seen that, so far as we are able to

tell, Rome began life without any deities of love;
that

her

first genuine

goddess

of

love

was

the

1 This temple is not to be confused with the Venus Hortorum
Sallustianorum (¢.9., CIL vi. 122), which R. Lanciani thought
he had located (Bull. arch, com, xvi. [1888] 3 #.; cf. Huelsen,

Rom, Iitt, iv. 2707...
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and
were brought into new temporary relations,
Greek Aphrodite; that even here the Greek ideas
the opportunity to
and women had
men
their
so
,
feelings
her
to
e
offensiv
of Venus Erycina were
The result. was
become mutually acquainted.
that a corrective was sought and found in Venus numerous inter-tribal attachments.
her
of
century
last
the
in
lady-loves, and
Verticordia; that
The poets relate how they first met their hid the clothes
Republic three of her great tulers paid homage to were captivated by their charms, Imraandal-Kais
would not return
while she was bathing,
Venus as their especial protectress ; and, finally, of ‘Unaiza she
on
promised to carry him home with her
Venus
until
of
them
cult
Czesar’s
Julius
of
e
al-Yansa, herself a
that the exampl
her camel. .Duraid fell in love with
the
of
with
goddess
camel
the
sick
a
into
g
Venus
anointin
d
was
she
elevate
Genetrix
poetess, while, scantily clad,
ng that the
itch. Under such circumstances it is not surprisi
Imperial household during a large part of the
with
to describe the charms of their mistresses
.
able
were
.
ards
followed
which
period
l
Imperia
Large parts
l.
as great detail as those of a favourite she-came
Wissowa, Religion
LirzRATURE.—On Venus in general: G.
5 Ww. W.
und Kultus der Rémer?, Munich, 1912, pp. 234-239
69, 85, 865
Fowler, Roman Festivals, London, 1899, pp. 67, 68, dt,
Rim.
Marquar
.
J
1899;
Miinster,
Romer,
der
E. Aust, Rel.
L.
Staatsvervealtung, ed. Wissowa, Leipzig, 1885, ili. 37465
434-450
i.
1881-83,
Berlin,
Jordan,
H.
ed.
Ifythol.,
Preller, Rom.
s
reference
cod, but out of date). In addition to the special
Roscher, i. 2293;
given above, see, for Herentas, Wissowa, in
SteudH.
for Cloacina, Wissowa, in Pauly-Wissowa, iv. 60f.; Topog.
der
ing, in Roscher, i. 913; O. Gilbert, Gesch. und
used
Stadt Rom im Altertum, Leipzig, 1883-85, i. 333 (to 2034 ff.3
ii,
Roscher,
in
Wissowa,
Libitina,
with caution); for
ii. 3231 ff.5
Gilbert, i. 176; for Murcia, Wissowa, in Roscher,

71.
Gilbert,L
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LOVE (Semitic and Egyptian).—1z. Among the
primitive Semites.—No written records or oral traditions have come down to us from that remote time
when the forefathers of the several branches of the
Semitic race dwelt together in the desert of Central
Our knowledge of that period is derived
Arabia.
solely. by the comparative method of research,
which

assumes

that common elements

in the life,

of the beloved that
of the poems are devoted to word-pictures the ‘fairest among
are as circumstantial as the praises of
modern Orientals,
the
amon,
As
women’ in the Song of Songs.
admired in women.
fatness and heavy perfumes are specially
poet made secret
the
ed,
When an attachment was establish
If she were o
a.
visits by night to the tent of his inamorat
of the desert,
solitude
the
maiden, she went out with him into
e the footobliterat
to
her
behind
garment
heavy
a
g
draggin
If she
23.)
al-Kais,
prints in the sand (lu allaka of Imra
his caresses
g
receivin
tent,
her
in
d
remaine
she
were a mother,
(tb.
babe
her
stilled
she
with one hand, while with the other
fidelity, and besought
18). The poet protested his devotion and love; and, he assures
her to cease coquetry, and give him her the lady belon ed to
us, his entreaties were not in vain, Often
ished only by
a bostile tribe, and such visits were accompl
(see ERE ii, 116).
stealing past the sentries at the risk of life
entures, and
The poems are full of accounts of such love-adv
number of women
Imra al-Kais even boasted to *Unaiza of the
.
that he had loved in the past (op. cit. 7, 18).

‘All this came to an end with the cessation of the
winter rains and the drying up of the springs and
the pasture. Then the tribes moved away to their
distant homes, and the lovers were separated. tent
The poets tell us how

they visited the spot where

the

found it deserted. They called to
thought, and language of the later Semites are an of the beloved had stood andthey
had once spent there, and shed
mind the happy hours that
of the
inheritance from their early.ancestors. The love- bitter
tears, and refused to be comforted. All the poems
songs of the Babylonians, the Egyptians, the Jfu'allakat begin with this theme, and they show rare beauty
common
and pathos in its treatment.
Hebrews, and the Arabs disclose many
features that we may unhesitatingly assume to
Love of family and friends also finds frequent
.
thought.
have belonged to primitive Semitic
sion in the old Arab poetry, particularly in
expres
poems of the pre-Muhammadan Arabs in the laments, one of the most numerous and most
The
particular have preserved the ancient type with beautiful products of the lyricart.
passion, like all strong human emotions,
remarkable fidelity. .For generations this poetry
the wasThisascribe
d. to the direct influence of a divinity.
was transmitted by oral tradition, but.the in songs
second, or the third, century of Islim
Possibly in the earliest times a special deemon presvere collected and written out by the grammasided over love in distinction from the powers that
Traces rerians. . The most important collections are the presided over reproduction and birth,
Haméasa, which contains 884 songs, or fragments ;
poems;
the AMu'allakat, or seven most famous

main

of

an

old

Arabian

god

Wadd,

t.e.

‘love’

(see J. Wellhausen, Reste arabischen Heidentums’,
Little is
pp. 14-18; ERE i. 662).
the Mufaddaliyat, a collection of thirty ofles, the Berlin, 1897,
Diwans, or collected poems, of Labid; and. the known about
his character, but he may be a perKitab al-Aghani, which contains the traditions in sonification of love similar to other Semitic gods
regard to the lives of the poets and the cireum- such as Gil, ‘joy,’ and Pahad, ‘ fear’ (Gn 31“ 5),
,
stances of the composition of their songs.
His erotic character is evident from a verse of
Love is the emotion that finds most frequent Nabigha preserved by Ibn Habib and cited by
expression in the old Arab poetry. Every kasida, Wellhausen (p. 17):
‘Farewell Wadd, for sporting with women is no longer peror ode, begins normally with an account of the
us, since religion is now taken seriously ’ (t.e. since the.
poet’s affection for some woman and his grief at mitted
tion of Islim).
introduc
escripa
separation from her, and continues with
However this may be, it is certain that, long
tion of the way in which he solaces himself for her
the separation of the Semitic races, the
loss by war, or by adventure on his fleet camel or before
function of inspiring love had been assigned to
The &itf'a, or fragment, the other main
horse.
-goddess ‘Ashtar, the giver of
type of Arabic lyric, is often merely a portion of the great motherProducer of life in all realms of
springs and the
anode. Where it is an independent composition, the
organic world.
Under the varied forms that
The seven
it usually has love for its theme.
this divinity assumed in different Semitic lands
Muallakat are all love poems, and the 124 songs she was
here the goddess of love. The love
of the fourth division of the Hamdsa all treat of that she everyw
inspired was not merely sexual, but also
:
this subject...
al,
paternal, fraternal, and social. In the
These poems show that, although Arabian society matern
ancient
Arab
poetry she is occasionally mentioned
in
stage
hal
patriarc
the
into
passed
already
had
titles al-Lat, ‘the goddess,’ and al-Uzz4,
the pre-Muhammadan period, yet many traces of bythethestrong,’
and the infrequency with which she
a primitive matriarchal organization sti 1 survived
ly
s
u(sce ERE ii, 116°). The greatest liberty existed appear is almost certain due to Muslim substit
In other Semitic literain the relations between the sexes; and women tion of Allah for al-Lat.
tures she is constantly described and invoked as
were free not only to choose their husbands, but
even to receive in their tents lovers of other tribes. the awakenerof love (see ASHTART, vol. ii, p. 115 £5
During the winter the rainfall was sufficient to ATARGATIS, ib, 165f. ; ISHTAR, vol. vii. p. 430).
was the chief divinity of the Semites
cover the great steppes of the Nejd with scanty _ This goddessive
matriarchal stage of social organverdure, and to replenish the springs that dried up in their primit
She was the analogue of the human
Then the tribes forsook their perma- ization,
in summer.
nent headquarters by the perennial springs, and matriarch, free in her love, the fruitful mother of
over the plains. The clans her clan, and its leader in peace and in war. In
wandered far and wide
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her supremacy there was a potentiality of monotheism peculiar to the Semites; and it ‘is a fact of
deep importance for the growth of the religion of
Israel that its starting-point in. primitive Semitic
religion was not the deification of nature, but the
deitication of maternal love. In the cult of the
mother-goddess there existed in germ the message
of the Frophets that God is most truly revealed in
unselfish
human love, and the message of the
gospel that the supreme revelation of God is the
pertect love of Jesus Christ.
2. Among the Hebraic Semites.— When the
matriarchal form of society gradually gave place
to the patriarchal,

it

was

no

longer

natural

to

think of the chief deity of the tribe as a mother,
but rather as a father. Two things might then
happen to the!old mother-goddess‘Ashtar.

(1) She

might be degraded to the position of consort of one
or more male gods. This was the step taken in
Babylonia, Syria, Canaan, and most other parts of

the Semitic world. It involved a surrender of the
incipient monotheism that was characteristic of
primitive Semitic religion, and an adoption of
polytheism, It also involved an over-emphasis of
the sexual element in the conception of deity.
(2) “Ashtar might change her sex and. become
a father-god. ‘Thus the monotheistic tendency of
primitive Semitism would be preserved, and the
paternal element would be
blended with the
maternal in the conception of the tribal god. This
was what happened in the branch of the Semitic
race to which the Hebrews belonged. In S.
Arabia, Abyssinia, and Moab, ‘Ashtar changed her

sex and became the masculine ‘Athtar (=‘Ashtar)
who retained feminine characteristics (see ERE ii.
115°; cf. also vii. 429%),
In Ammon and Edom
also the tribal god was masculine and had apparently no feminine associate. Jahweh was originally a god of this sort. He was the father of His
people, who united maternal characteristics with
paternal, and who reigned without a consort.
This is a phenomenon of great interest in the
development of Hebrew monotheism.
By it
sexual dualism, the curse of other Semitic religions, was avoided, and at the same time
maternal tenderness was retained as a fundamental element in the conception of the deity.
3. Among the ancient Egyptians.—Our knowledge of love and gods of love among the Egyptians
is derived partly from the pictures and inscriptions
on the monuments, and partly from occasional
references in the elegant literature, but mainly
from collections of popular love-songs. The chief
of these are the London MS (Harris 500), which
dates from about 1400 z.c. ; the Turin MS, which
dates from

about

1200

B.c.;

the Gizeh

ostracon,

from about 1350 B.c.; and the Paris fragment,
which may be a copy of an original of the Middle
Empire. These were first published by C. W.
Goodwin, TSBA

iii. [1874] 380,

and

G.

the

Semitic;

Maspero,

JA, 8th ser., i. [1883] 5; and in a much more
correct edition and translation by W. M. Miiller,
Die Liebespoesie der alten Agypter. They contain
true folk-poetry, free from the artificialities and
tediousness of the conventional Egyptian classics
and of the ordinary Oriental literature, and in
their simplicity and directness they make a strong
appeal to modern taste and interest. The poems
in these MSS show the same loose arrangement
that is seen in the Hebrew Song of Songs.
;
The Egyptians belonged to the Hamitic stock,
which

was

closely

related

to

and

- from the earliest times they were mixed with infusions of Semitic population. It is not surprising, therefore, that their conceptions of love were
similar to those of the ancient Semites. In the
earliest times they seem to have been organized
matriarchally (see A. Erman, Life in Anc, Egypt,

181]

Eng. tr., London,

their .marrlage

1894, p. 155), and at this time

was

exogamous;

but

with

the

adoption of agriculture they passed over to a patriarchal organization and endogamous marriage.
In order to retain their small farms in the family,

marriage

with

@ sister,

or half-sister,

became

a

common practice, just as among the Hebrews and
settled Arabs marriage with a cousin on the
father’s side was usual (id. p. 154). Hence in the
poems the regular name for ‘lover’ is ‘brother,’
or, ‘sister,’ as in the Song of Songs the ‘fairest

among women’

is called ‘sister,’ ¢.e. ‘ kinswoman.’

._ in spite of the patriarchal endogamous organization of society, the ancient freedom of the
matriarchal exogamous organization was still accorded the Egyptian women, as among the preMuhammadan Arabs. The liberty of the Egyptian
women was without a parallel in the ancient world,
and is rivalled by only a few of the most pro. gressive modern communities.
In every respect,
legally and socially, they were on an equality with
men. In sexual relations they were as independent
as their brothers. They were free to marry
the
men of their choice, and a case is on record of a
daughter who threatened to starve herself if she
were

not

permitted

to

marry

as

she

pleased.

Under these conditions the danger of sexual licence
was as great on the part of the women as on that
of the

men

(¢.g., Potiphar’s wife,

Gn

39); at the

same time an honest, equal love was attained
between men and women that has not since been
possible until modern times,
’
a

An interesting result of this independence was that women
wooed men as often as men wooed women.
In the love-poems
the ‘sister’ speaks more frequently than the ‘brother.
The
maiden is sent out by her mother to catch wild fowl in nets,
but she confesses that she has been so distracted by thoughts
of her beloved that she has caught nothing all day (Miller,
Liebespoeste, p. 22). She invites her beloved to walk with her
in the park between Memphis and Heliopolis, and runs to meet
him with her hair decked with flowers and a flower fan in her
hand (ib. 29); she invites him to hunt with her in the green
marshes that are full of birds and flowers (ib. 20); she takes
him bathing with her, and lets him see her charms through a
dress of fine diaphanous linen (1b. 41). When he does not
respond quickly enough to her advances, she plies him with
wine until he becomes more yielding (id. 39); and, when this
means fails, she resorts to love-philtres, though she knows that
this is punishable by beating with rods (8.17). She asks him
why he does not take her to cook for him, since she is so lonely
without him (1, 23). When she has won his love, she describes
her transports of jos, and tells how she silences his every
excuse for leaving
her (ib. 14). She chides the dove (the bird
of ‘Ashtar) for disturbing the meeting with her lover by its
cooing (ib, 24), When he has left her, she walks in the garden,
and every flower tells her something about him (id, 26). The
fig offers its shelter to her as a trysting place (ib. 39), the pomegranate threatens to tell her secret (ib. 39), the sycamore
promises not to reveal what it has seen (tb. 40). Sometimes, as
in other lands, the lover does not come when he is expected ;
then the maiden mourns for him, suspects that he has stayed
with another girl, and hopes that he may make the new love ag
miserable as he has herself (ib. 25). Sometimes the ‘sister’ is
cast off by her ‘brother’; then she raises a bitter lament, and
prays the gods to restore him to her (1b. 23).
The ' brother’ also expresses his emotions, although less often
than the ‘sister.’ Unlike the Semites, the Egyptians did not
admire fatness, but preferred a girlish, undeveloped figure.
Their beauties had a fair complexion, large dark eyes, whose
expressiveness was enhanced by pointing the edges of the lids
with stibium, masses of jet black hair, red lips, white teeth,
quantities of jewellery, particularly earrings, garlands of flowers
on the head and around the neck, and, above all, plenty of
heavy
perfumery. The poems dwell on the ‘scent’ of the
beloved more often than on any other feature (cf. Ca 13), The
‘brother’ is smitten by the charms of his ‘sister’ (iliiller, pp.
16, 44); her love fills him as honey mixes with water, or as a
strong spice penetrates a perfume (%. 15); he is ensnared by
her locks, as a wild goose is caught in a net (td. 16); he is sick
from love, and cannot be cured until she comes to him (td. 18).
When he goes on a pilgrimage toa temple, he can think of
nothing better to ask of the gods than a meeting with her, and
he begs each of them to give her his favourite flower to adorn
her for his coming (ib. 18). He longs to be her slave, to be
scolded or beaten by her, if only he may be with her (ib. 19),
her handmaid, that he may see her lovely form, her washerman, that he may smell the perfume of her garments, her
ring, that he may be ever on her hand (i). 43). He swims
a river full of crocodiles in order to meet her, and is filled with
ecstasy when he sees her (18. 42). Her kiss intoxicates him like
beer (2. 42).
Lo
.
’

-
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In connexion with these poems a number of gods,
such

as Ptah,

Sekhmet,

Nefer-Atum,

and

Amon

(ib. 18, 23), are invoked to favour one’s suit; but
the proper divinity of love was Pet, ‘the sky,’
who, ander the forms of Nut, Neith, Bast, Hathor,
and a variety of other local names, was the chief

Egyptian goddess.

She was conceived either asa

celestial cow, whose

belly formed

of ‘Ashtar,

two

the dome of the

sky, or as &@ woman raised up from the embrace of
her brother-husband, the earth-god Keb.
Under
the form of Hathor, ‘abode of the sun,’ at Denderah
she attained the greatest glory, and became one of
the chief divinities of the empire.
Here she was
depicted as a benevolent-faced woman with the
ears of a cow, or with a head-dress consisting of
the horns of a cow enclosing the solar disk (see
ERE vii. 430°). Since she was originally a skygoddess, her function as love-goddess must be regarded as secondary, and as due to Semitic influence. The Semites who settled in Egypt in the
earliest period found in her characteristics as
mother and as cow the nearest counterpart to
their own mother-goddess ‘Ashtar, and accordingly
attributed to her all the erotic qualities of the
latter. Thus she early became the Egyptian form
and

the

goddesses were

regarded

shows also numerous cases of strong paternal love
(Gn 25°8 375, 2S 1215-17 18%), and the love of David
and Jonathan stands out conspicuously as the
most perfect friendship in all literature (1 S 18!
2017, 28

1°),

:

With all these forms of love Jahweh, the God of
Israel, was closely connected in the early Hebrew
consciousness.
There is strong evidence that He
was originally the tribal god of the Kenites who
dwelt at Mount Sinai, and that He first became
the God of Israel through the work of Moses.
Among the Kenites He can have had no consort,
for otherwise she would have been adopted by
Israel at the same time when He was accepted;
but in the old Hebrew religion we find no trace of
any such goddess.
Jahweh must, accordingly,
have belonged to the class of Semitic gods that
have been considered above (2), namely, mothergoddesses that were transformed into father-gods
in consequence of the transition from the matriarchal to the patriarchal form of society. . As such
He united with paternal characteristics all the
maternal characteristics of the ancient Semitic
chief goddess ‘Ashtar.
(1) He was a god who
manifested Himself in life-giving springs (ERE ii.
285"). (2) He was the producer of vegetation, and
sacred trees stood in His sanctuaries (ERE ii, 286).

as identical both by. the Asiatic Semites and
by the Egyptians.
The Canaanite ‘Ashtart was
depicted with ‘the attributes of Hathor,
and
Hathor with the attributes of ‘Ashtart. “During
the XIXth dynasty ‘Ashtart received extensive

was celebrated in acknowledgment

4. Among the Hebrews.—We know that lovepoetry existed among the ancient Hebrews from:
such incidental allusions as Am 6°, Is 5 238 but
specimens of these compositions have as a rule
been excluded from the books of the OT.
Only
the Song of Songs, thanks probably to an allegorical exegesis, has found a place in the sacred
canon, This is to be regarded as a collection of
folk-songs, similar to those. found in modern

altar (2 K 13° 18¢ 217 23615),

worship in Egypt under her own name, or under
the epithet of
Kadesh (see EPE iii. 182%; 184»),

Palestine,

which

were

sung

at weddings

in

the

villages round about Jerusalem.
As such it is an
invaluable source of information in regard to the
Hebrew conception of love. The collection as a
whole dates from the Persian or Greek period, but
its individual songs may have a much greater
antiquity. Besides these primary sources, we have
numerous incidental references to love in the other
‘
:
books of the Bible.
The earlier writings of the OT show that women
enjoyed much of the freedom that existed among
the primitive Arabs and the Egyptians.
They
dared
to love even before they had. been wooed
(1S 18”), and they were allowed to express their
choice in marriage (Gn 245%). In the Song of Songs
the woman is fully as ardent as the man.
The same passionate intensity that existed among
the primitive Semites was found also among the
Hebrews.
The Song of Songs bears a close resemblance to the love-poetry of the ancient Arabs and
of the Egyptians,
It describes the physical charms
of the beloved with the same sensuous detail (e.g.
41-18 72-7 510-16), and it praises the joy of love with
an ardour that is surpassed by no other literature
ancient or modern

(e.g., 1% 4 235 49 10,16 51 79-88),

This erotic tendency ted the early Israelites into
all sorts of sexual excesses. Polygamy, concubinage, and prostitution remained tnchecked down to
a late time, and brought no disgrace to either man
or woman.
Married women were required to be
chaste,

but

no limits were

set to

the

licence

of

the men. Love Jed often to crimes of violence
(Gn 347, 2 § 11, 13); but, on the other hand, it
also produced beautiful instances of self-sacrificing’
devotion (Gn 24 29%, Hos 3!) and of persistent,
though unrequited, love (Gn 2988),
The OT

(3) He

was

the

of

creator of animals;

the

young

the

flock,

the

mother-goddess,

though

the

Passover

of His gift of

these

were

still

beside

His

known
as ‘ashtaréth (Dt 7 28+ 18),. (4) He presided
over sexual love ; circumcision, a primitive Semitic
rite of preparation for marriage, was the special
badge of loyalty to Him (Ex 44, Gn 34). In
swearing by Him the hand was placed ‘ under the
thigh’ (Gn 24* 9 47%). The dshéra, the symbol of
gdhéshéth,

stood

originally

The g¢dhéshim and

or temple-prostitutes

(see

art.’

HIERO-

DOULOI [Semitic and
Egyptian]), were connected
with His temples in pre-prophetic times, and did
not disappear until after the Deuteronomic reformation (1 K 14% 2235, 2 K 237, Hos 4%, Dt 2318). (5).
He was the giver of children (Gn 21! 30? 22, 1 $ 1%),

His most characteristic blessing was ‘be fruitful
and multiply? (Gn 1 etc.). A
plausible etymology
of His name is that it means ‘He who causes to
live,’

7.¢.,

gives

children

and

the

young

of

the

flocks and herds.
To Him as the giver of offsprin
the first-born of animals and the first-born ehild
were originally sacrificed, as to the mother-goddess
“Ashtar (Ex 22% 3419 92°, Ezk 20%-% 31), “(6) He
showed maternal love in His care of His people
(Hos 114, Is 49% 63°),
(7) He was the moral
governor of His people (Ex 21-23,:34).
(8) He
gave oracles for the guidance of His
people (1 S$
1418-20, 36-42

986

307),

(9) Like

the

old

mother.

goddess, He was a god of war, who fought for the
efence of His children (Ex 15% 176,
Jg 53,2 §
54, Dt 234), (10) By a natural association of
thought He was also, like ‘Ashtar, a storm-god,
who came in ‘the thunder-cloud to fight for His
people (Jos 10", Jg 5%, 1 S 12, Ps 18). (11) He
was the destroyer _as well as the giver of life (Gn

7. 12%, 2

243),

For the analogies of these traits

in “Ashtar-Ishtar see ERE ii, Y15f., vii. 429-431.
These facts seem to show that the Kenite Jahweh
was the old Semitic goddess of love and fertility
who had been transformed into a father. These
maternal traits were never wholly lost in the later
development of the religion of Israel.
“
The message of Moses, that Jahweh, the God of
the Kenites, had taken pity on Israel and had deter:
mined to rescue it from the bondage in Egypt, laid

an altogether new emphasis upon the love of this

god. ‘ His affection for Israel was not necessary,
like that of a parent for a child, but was free and
moral, like that of a husband for a wife.
Hence-
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forth the redeeming love of Jahweh in the deliverance from. Egypt and.in the gift of the land of
Canaan became the keynote of the religion of
Israel. From His people He demanded exclusive
worship and a love for Him like His love for them.
As early as the Song of Deborah His worshippers
are called His ‘lovers’ (Jg 5%),
It is clear also
that from the first Jahweh demanded a kindness
to fellow-Israelites similar to that which He had
shown when He delivered the nation from bondage.
Thus for Israel Jahweh became the God of love in
an ethical sense that had not yet appeared in any
other Semitic religion. .
Ca
.
After the conquest of Canaan Israel was confronted with the problem of the relation of Jahweh
to the gods of Canaan.
This
problem was solved
by the identification of Jahweh
with the d¢dltm
and other male divinities of the land, so that their
sanctuaries and rites became His, and

they

ceased

to exist by being absorbed into Him (ERE ii. 291°).
With

‘Ashtart,

‘Anath,

and

other

goddesses

the

case was different. They could not be identified
with Him, and He had no consort with whom they
could be combined ; consequently they remained
His rivals with whom He waged war to the death.
In all the pre-Exilic literature Jahweh is never
once said to inspire sexual love, although this was
certainly one of His primitive functions, apparently
because this was regarded as the work of Bis rival
‘Ashtart. Everything connected with the sexual
life and with birth rendered one ‘ unclean,’ that is,
‘tabu’ from participating in the worship of Jahweh,
because of the association with the hated mothergoddess; yet, with curious inconsistency, Jahweh
was still regarded as the giver of children. .
In the Prophets from
Hosea onwards the moral
love of Jahweh that had appeared already in the
Mosaic religion received fresh emphasis,
In his
love for his wife. Hosea saw ‘the beginning of
Jahweh’s speaking’

unto him (Hos 17).

When she

forsook him for her lovers and plunged into the
depths of degradation, he found that he could not
ive her up, and, when the opportunity came to
uy her as a slave and to take her back to his
home, he eagerly embraced it (3'5), Through this
experience of unselfish love in himself he received
his vision of the love of Jahweh for Israel. Jahweh
had taken Israel as His bride at the time of the
Exodus and had loved her ever since with unfailin
fidelity ; she had forsaken Him for the b*alim o
Canaan, yet He could not give her up. He must
send her into exile to reform her, yet He would
not cease to love her;

and, when

she repented, He

would restore her. This message of Hosea is echoed
by all the other pre-Exilic prophets, and finds its
noblest expression in the words of Jer 315, ‘I have
loved thee with an everlasting love.’ . It is the
recognition that in unselfish human love the trues
revelation of the character of God is found.
In return for His love Jahweh. demanded the
undivided love of Israel. This teaching found its
classical expression in Dt 65, ‘Thou shalt love
Jahweh thy God with all thy heart, and with all
thy soul, and with all thy might.’ The recognitionof Jahweh’s love for Israel carried with
it the realization that He required love in the
Israelite’s

treatment

of : fellow-Israelites.

This

thought runs through all the pre-Exilic prophets,
and is finally summed up by the Holiness Code (c.
600 B.c.) in the words, ‘Thou shalt love thy
neighbour: (i.e. fellow-Israelite) as thyself? (Lv
19"*), Even the alien residing in Israel was to be
treated

kindly

(Dt 10%, Lv 19%“),

but the exten-

sion of such treatment to the foreigner was not yet
imagined

(Dt 14% 158,'Lv 25%),

The interpreta-

tion of Jahweh’s love in the terms of wedded love
reacted also upon the conception of. marriage.
In the post-Exilic period monogamy became the

rule,

183
prostitution

was

condemned,

and

men

were.

urged to cleave in fidelity to the wives of their
youth (Pr 5% 98-18. 312081),
This: higher ideal
of marriage is nobly expressed in Ca 8%: ‘Love
is as strong.as death, passion as insatiable as

Sheol. The flashes thereof are flashes of fire, a
very flame of Jahweh.
Many waters cannot
quench love, neither can the floods drown it. If

aman should give all his possessions in exchange
for it, would any one despise him?’ - Here wedded
love is regarded as more precious than all worldly
Possessions, and as a.flame kindled by Jahweh
imself in the soul.

An utterance of such purity

and profundity concerning love is not found in the
whole range of classical literature.
:
‘
- Jesus took up the prophetic conception of the
love of God for

Israel, and

clarified and intensified

it by teaching that love was not merely an attribute, but the very essence of the divine nature.
The Prophets said,

‘God has love’;

*God is love’ (1 Jn 4%),

universality

been

of

God’s

He

love,

Jesus taught,

also declared

which

had

grasped by the Prophets (Jn 3").

affirmed

the

old

commandments,

not

.‘Thou

He

the

yet

re-

shalt

love Jahweh thy God with all. thy heart,’ and
‘Thou shalt love thy neighbour as thyself,’ and
gave them new meaning by His juxtaposition of
them, through which
love to man became the
supreme expression of love to God, and by His
new interpretation of ‘neighbour’ as meaning
every fellow-man (Mk 12%, Lk 10%%7), He recognized that in Himself God’s love to man and
man’s love to God and to man were perfectly manifested, and therefore He proclaimed Himself as
the supreme revealer of- God and the reconciler
between God and man.
:
.
-

See, further, ‘Jewish’ section above.
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Song of Songs).

LOVE-FEAST.—See

AGAPE. |

-LOYALTY.—1. Derivation and definition.—The
connexion between the common meaning of this
word and its derivation is obscure enough to suggest that a clearer apprehension of its significance
may be gained by considering its probable origin.
‘Loyalty’ is the Anglicized form of the French
loyauté; its base is Toi, and. corresponds to the
English ‘law’ and the Latin lex (stem/eg). French
has also légalité and English ‘legality,’ the late
Latin abstract term being adopted without change
.
a
either of meaning or of form. —
Now Joi in French, and more particularly in the
derivative loyal, means in respect of its denotation
much more than ‘law’ in the limited senseof a
definite written code. It is a generic term, and
stands for that which ought to be obeyed; its
source may be the will of an acknowledged ruler
or ruling class, or it may be popular consent, or it
may, be

ersonal

agreement, whether. by

contract

or by voluntary allegiance. It stands, moreover,
for the Jaw of nature and the dictates of reason
and consciencé, more especially and imperatively
if these are conceived in terms of religion as maniLaw to the
festations of the Divine command.
ancient Hebrew of the last few centuries before
our era meant this last, and, in so far as it evoked

his sentiment of loyalty, it. meant little else. To
every man the object of his loyalty is as loi, or
‘law,’ in the sense of our inquiry—the authority
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whose claim on his allegiance he, as a true man,
admits. Furthermore, in the natural exercise of

his quality, the loyal man applies it to all persons

and groups of persons in whom he recognizes any
claim of bounden duty or faithful service.
But not only is the range of application wide;
the claim for loyal service goes very deep: it is the
service of those who desire to serve, and to do so
up to the limit of their ability. The law is to be
within them, written on their hearts, as the Scripture says, and incorporate in their will.
The
whole of Ps 119 is, indeed, an expression of the
loyalist spirit in application to the Divine law.
The devotion expressed by this loyalist in religion
is entire;

the Divine law is conceived as not per-

fectly apprehended by him, but he sets no limit to
his desire to fulfil it to the end. It is by this note
of unlimited purpose, upheld by faith and chastened
by humility, that the loyalty of the Psalmist
stands out in contrast to the spirit of precise
legality, limited by the letter of the law and its
tradition, that marked certain developments of a
later era. This distinction between the loyalist
and the legalist may be found in all times and all
places.
It applies to allegiance of every kind,
whether it be to the supreme Jaw however conceived, or to human ordinance by ancient tradition,

modern statute, authoritative utterance of prophet
or king, the word of a leader, the rule of a commander.
There is the legalist who does what he
is told, breaks no rules; he keeps faith to the
word that is written and can be read. ‘ There is
the loyalist who does this but can by the very
nature of the spirit that is in him be counted on
for more, who puts his whole mind into his duty,
who forms his spirit in accordance with the spirit
of the purpose to be served.
:
. Loyalty, then, may be defined as the quality of
character which issues in free devoted service to
the appointed person or the appointed cause. - Thus
the perfectly oval person is certain to obey, to
serve, despite all obstacles, at all costs, to the best
of his ability. And the best of his ability implies
that he uses all means to make himself efficient in
knowledge and skill and in understanding the
requirements laid upon him. The perfect loyalist
of story corresponds to this description.
We
always find him carrying out his instructions—
which are his Joi—with zealous care to undertake
them so that, by fulfilling them in the spirit as well
as in the letter, the purpose may be accomplished
even should the letter fail. He has to be intelligent,
alert, resourceful—not merely obedient to precise
instructions given—and these qualities he needs
the more in proportion to the importance and
difficulty of his task. It follows that the development of perfect loyalty throughout a company
requires that the duties should be accurately apportioned in accordance with the abilities of each
member. It requires also that opportunities for
the training and exercise of latent abilities should
be
given to all.. This ideal does, in fact, a pear,
both in pagan heroic story and in. medieval
romance, as characterizing bands of pre-Christian
heroes and bands of Christian knights.! - The unwritten law—not mere personal law, but a pact of
comradeship—that bound the Round Table knights
to mutual loyalty, and to the king above all, is o
notable case in point. The two chief cycles of
Trish Gaelic story are noteworthy also in this con.
nexion.
Later comes the age of chivalry with its
blossom of romantic lore. Fealty and loyalty are
main dramatic motives in all these,
.
2. Loyalty and fealty.—‘Fealty,’ from Latin
delitas, ‘faithfulness,’ hasan equivalent
in all the
omance languages, and so has ‘legality.’ But
1Thomas Malory, Morte d’Arthur;
originals in the Welsh Mabinogion
-

see

also

the

Celtic
:

loyalty was neither of these, English adopts the
French foyal to mean ‘law-fulfilling’ in the sense
of the Sermon on the Mount, and distinguishes
it from

‘lawful,’

or ‘legal,’ which

means

allow-

able, and from ‘law-abiding,’ which connotes submissiveness to the law, the passive
quality of the
orderly citizen. German translates by specialization and slight change of significance, using such
words as
Untertanentreue (fidelity
in a. subordinate) and .Vaterlandstreue (fidelity to the
Fatherland) ; the quality, of course, exists in many
diverse applications, and, though fidelity or fealty
is not identical with loyalty, the one characteristic

is apt. to be accompanied
by the other. Loyalty
connotes a certain specialization of good faith and
faithfulness towards the person, principle, ideal, or
covenant

in respect

of

which

lays stress on this obligation
rather than on any wider duty
ship and general goodwill.
close affinity between those
motives of which so widely
comrade who, in time

it is expressed;

it

of specialized fealty
of humane comradeNevertheless, there is
qualities, the deeper
overlap. The good

of danger or trouble, takes

up his responsibilities with settled mind and faithfully sustains them is apt for loyal service wherever his allegiance is given. This is often understood to be given when it is not as a fact, in which

case we have either the sturdy rebel or the disloyal
man.
: The giving of allegiance is in effect a vow to
serve; the standard case of.loyalty coincides,
therefore, with the standard case of fealty in which
a pledge of service is given, as, for instance, by

oath of allegiance to a king, by marriage vows between two persons, or by acclamation—and vote—
in tribal assemblies,
when law was promulgated
and accepted thus. The standard cases are the
same, but in the development of thought the two
ideas differ. Loyalty specializes in respect of the
object of service, fealty

in respect

of faith to the

pledge.
Of these the latter is the more necessary
for virtuous character, and so it has been judged
by the common sense of mankind, as the testimony
of language shows.
So long as men were either
free or under strict rule, they were simply required
either to keep their covenants in the former case
or to do what they were told in the latter; faith.
and obedience were their primal social virtues.
Theconception of religion, for instance, as consist-

ing in a covenant with the god, was a distinct
advance on its conception as aslave service by which
he was to be propitiated.
The Bible as a whole
contains the story of man’s progress in religion
from the slave service of the bondsman, through
covenant,

to the free man’s willing recognition of

a, law which it is at once his bounden duty and his
delight to obey, and thence to conformity of mind
with the Divine purpose for mankind and thus to
‘the glorious liberty of the sonsof God.’ Here we
have the specific evolution of loyalty in its highest
application, as at once the supreme duty, the
supreme delighé, and the social virtueof man.

On

& much smaller scale of motive and in a murkier
atmosphere we might trace it in application to
finite secular affairs.
.
3. Personal honour expressed in devotion to
social ends.—The free development of fealty by
self-discipline to social ends, and of loyalty as a
particular case, may be studied in the literature of
chivalry and romance.
The practice of knightly
vows, however, is much older and pre-Christian;
80 far as records go, it was specially characteristic
of the people and the social conditions reflected in

Celtic hero lore.

The

champion of the Gaelic

stories is essentially a free man, free of feudal and
meet for the spirit that binds him—free of
tribal onds.
Social affection binds him too, but
honour is his only law. The young hero from his
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childhood is educated carefully
in all manly accomplishments, and in all social courtesies, ineluding respect for women, children, and grey hairs.
He emerges from his tutelage free, comradelike,
and

courteous,

a strong

individual.

But

this

is

not all. Not theleast important part of his education is the contribution which he makes to the
formation of his character by laying bonds or
obligations (in the Gaelic geis) on himself that he
will or will not do certain things.
The obligation
never to refuse assistance to a woman frequently
occurs, and may supply occasion for the turningpoint of the story. Others are of the nature of
obligations to a king, leader, or comrade, or to all
the members of a band.
King Arthur and his
Round Table come to mind, or, for those who know
Gaelic story, Fionn

and the

band of herves whose

story has been a fund of moral instruction for
western Irish children to this day. Some stories
turn on a conflict of two loyalties, each claiming
dominion over the loyal soul. The discussion of
such

difficult situations, however, is not in terms

of loyalty, but in terms of keeping faith; in a
certain typical case where the vows appear to be of
equal weight the decision is given on grounds of
common sense quite modern in complexion, whether
one agrees with them or not.
This practice of self-made vows in the social interest

has,

no

doubt,

been

a principal factor of

moral education, in its best form of self-discipline
for the sake of service, among the peoples of N. W.
Europe, where mild forms of government by loose
tribal organization of free men prevailed. Faith
to a seli-made vow covers all cases of voluntary
allegiance,

and

so,

as

the

feudal

system

was

established throughout Europe, it availed itself
instinctively of this free man’s social virtue by the
institution of the oath of fealty from the feudal
subordinate to his over-lord. At this point loyalty
emerges ; fealty and respect for authority maintain
each the other and are fused. Fealty, however, is
not exhausted in the compound.
It remainsas the
quality of faith to the pledge once given, the central
virtue of the self-respecting hero who cannot be
false to hisword.
Carried to the point of fulfilment
in spirit, rather than merely in letter, this implies
not being false to the reasonable expectations involved in mutual understandings between his fellows
and himself. The ideal of the honourable man
signifies all this. Such a one is ‘loyal,’ or ‘Ileal,’
so far as his conduct goes, but in his motive he is
primarily ‘feal.’ It may be that only he himself
Is aware of the difference. As a rule, no doubt,
the motives are mixed, but it seems probable that
in many, or indeed most, cases either one or the

otheris the backbone of the composite characteristic. Ifso, it is important that in the education
of each person sufficient demand should be made
on the leading trait to evoke it strongly, and
sufficient social opportunity
given to direct its
practical expression in terms of the other—the faithal soul realizing itself in service to others, the
loyal spirit fulfilling its service by self-reliant intelligence and steadfast faith.
4. Political loyalty and its object in feudal and
modern times.—Loyalty connotes attachment to
some definite authority which has a right to be
served.
The growth of the feudal system in
Europe was favourable to the special personal turn
which its application took. The political problem
was the organization of many small groups into one
large inclusive group, or nation, especially for purposes of defence against some common foe.
The
moral strength of such a national organism consisted largely in the series of loyalties from man to
master that bound each to his feudal superior, from

the lowest vassal upwards to the supreme overlord or king. Each primary group was sufliciently
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small, and grouped round a leader sufficiently well
known, to bring out men’s normal instincts to follow

their

chief, to cleave to him truly, to give him

allegiance, acclaim him Jord, and behismen.

This

is loyalty of the most picturesque and primitive
types steeped, moreover,

in a high

religious enthusiasm is akin.

mood

to which

What the man was

to the lord, the lord was to his over-lord, and so the

national system was linked up unit by unit into
larger units all under the supreme over-lordship of
the king. The system of loyalties, as signified in
this actual system of political allegiances, would in
the perfect State have likewise been linked up, all
loyalty centring in the king. When the kings of |
France succeeded in making all the under-feudatories take the oath direct to the king, they established themselves as the centre beyond all doubt.
Under absolute personal governmené thekingstands
for la loi; his will—bound more or less by his coronation oath—is the standard and subject-matter
of service

due;

his under-lords

are

subordinates

commissioned to use their subordinates
servants in so far as he may require.

as his

The reality, to be sure, was never so systematic,
and bred many other qualities, bad and
good,

besides its modicum of high-toned loyalty. It is,
however, certain that such a system would profit
by encouragement given to so useful a quality.
Thus the situation was favourable to much praise
of loyalty as a prime virtue in the mouths of the
upper classes and, for this and other better reasons,
in the mouths of their dependents—-poets and men
of letters generally, lawyers and all who had to do
with the executive government, whether on the
national or on the local scale.
:
As feudalism declined, or was broken up, the
source of authority gradually defined itself anew as
duplex. in form: (1) the king administering the
realm in accordance with the law, and (2) Parliament, i.e. the élite of thenation, Lordsand Commons,

wielding sole power by joint action with the king
to change the law. The Lords were, in the first
instance, the true peers of the king—the displaced
feudal lords—and the old sentiment of feudal
loyalty continued for long to be expected more or
less by them and conceded less or more. As local
magnates of one sort or another, they have in this
country had a prolonged and honourablereign.
In
France they disappeared from view politically, as
did the king himself, at the Revolution, and as Jater

did the pseudo-king or emperor in 1870. England
is still in process of change as regards the sentiment of the rural masses towards the aristocratic
classes ; but certainly it is no longer necessary to
consider loyalty as a sentiment greatly affecting the
relations between ordinary people and the Parliamentary peers who are lords of the soil. No historic sentiment of the kind attaches personally to
the elect of the people in the House of Commons,
Each commands the loyalty of his own supporters
in his own constituency, so long as he and they are
in general agreement on political issues. But he is
notin any sense /a loito them, except in so far as he
adopts, and with sufficient ability expounds, those
principles of national policy which are common to
them and him. Their feeling to him is rather that
of fealty—not the maximum of fealty—than of
loyalty : they support him so long as he continues to
support that policy with which they continue to
agree.

Personal loyalties, of course, emerge,

but

they are not in the nature of the case. There is
a very real loyalty, however, to ‘the party’ as a
whole—either party—and to the leader of the party,
also, more especially when he is an outstanding
firure satisfactory to the moral sense, arresting to
the imagination, strong and of a good courage.
But for the civilized world of Europe in general
little importance in the first instance attached to
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Parliament in any form as an object of loyalty.

The king and the law.emerge from the feudal
system as claimants by moral right on the service
of men.
The sphere of. service to which loyalty
properly applies lies beyond and includes the sphere
of duties and restrictions enforced under fear of
punishment.
Loyal service to the king included,
as of course, loyal obedience to the law ; but loyalty,
no doubt, was more consciously directed to the king
and fused with a sentiment rising to passionate
personal devotion.
The Bourbons in France and
the Stuarts in England assumed themselves to be
kings by Divine right afterthe manner of the Roman
emperors—in effect, claimed all loyalty, and from
many obtained it, as due to the king. The revolt
in England took its stand on the law as binding on
the will of kings, and claimed restitution of the
people's rights as guaranteed by ancient charter.
he English Revolution of the 17th cent. was, in
effect,

not

a revolution

but a restoration

of

the

ancient constitution, cleared, however, of feudal
complications, the great Whig families standing
with the common people, and the Royalists, who
more especially esteemed themselves as loyalists,
with the defeated dynasty. In due course there
emerged from the welter of pitiful plots and gallant
endeavour on the one hand, and conflicting interests
around the court de facto on the other, the British
Constitution—or rather its first edition—with all
its 20th cent.. characteristics latent, and sure to
develop, in it.
,
Here it is, a sufficiently complex object of loyal
regard:
,
.
oe

tively upheld by the consciousness of historic continuity throughout all changes, each having been
effected by self-evolution within the Constitution
itself; the King’s prerogatives that have come
under the power of the Commons have done s0 by
the

King’s

consent;

the

House

of Lords,

too, in

1911, submitted to the limitation of its veto.
.§. Grades and modes of loyal sentiment in
modern life.—Among persons outside the large
circle who take deep interest in political problems
the sentiment of political loyalty is probably in
many cases practically non-existent, or at least
very shallow, except, indeed, when roused by
some real or imaginary national danger. This, no
doubt, is the reason why some newspapers bristle
with intimations of national danger when, a
general election .being at hand, it seems necessary
to awaken the latent patriotism of voters. Of the
others—the great majority, it may
be hoped—
there are those to whom the ideal of the nation to
be served, in some small way or other as one can,
makes a, constant appeal as steady as that of his lord
to the devoted henchman.
For some this social
service lies entirely outside the sphere of State
control ; for others it consists in service under, or co-

operation with, the State. In all cases it is better
done by those who understand the ways of the
public administration as itis related to their work,
so that they may use it to better effect by working
loyally with it. State Insurance, Old Age Pensions, and recent legislation for the benefit of
children are cases in point; voluntary workers
disposed to loyal co-operation can do much.
No
form of loyalty is more honourable than this.
(1) The law of the land as the one authority which all must
obey ; and all commands by persons in office must be in accordQuiet, non-political people, whose sphere of
ance with it,
(2) King, Lords, and Commons making one Parliament ; and work or leisure does not impinge at all on public
affairs, do very often, nevertheless, take a keen
these three only, and by consent of each, can change that law,
order taxation, or decree the appropriation of the revenue to
interest in the doings of the State and have a
the uses of the Executive Government.
certain loyalty for King and Constitution, or King
(3) The King and his ministers, by whose advice all his decrees
and Country, which, though not productive of any
are made, whom he appoints by the established custom of the
service, is quite real in its way.
Without partyconstitution from the leaders of the political party which commands a majority in the House of Commons; the maintenance
bias for the most part, they are proud of the whole
of this custom is guaranteed by the Commons’ hold on the
complex system under which they live, with prePower of the Purse.
So there emerged slowly in England the modern ferences in attachment, it may be, to one or other
constituent in it. This classincludesall ‘ armchair
State, which has emerged elsewhere more sudden!
and with less of the attractive complexity of detail politicians’ except that large section of ‘ armchair
which links it with its own historic past. This is political critics.’ Thereis the ‘ philosophic radical,’
watching for signs of the social millennium in the
what stands for da Joi to the modern Englishman.
There isthe Tory
gentleman
As an object of loyalty it has advantages over House of Commons.
some other examples of the ‘Mixed State.’ Not of ‘the good old school,’ who has not Yost faith in
only is the British Constitution built as it is in the future, and still sees the Constitution as he
order to preserve intact the ancient liberties of the would wish to see it. There is the genuine Royalist, who anticipates great things in the future, of
people, but it has been built, bit after bit, by the
very act of maintaining them.
It is apt, therefore, which be seldom speaks, from the character and
to excite a high degree of enthusiasm in the minds ability of the Royal family, and believes generally
in the direction
of all those who care about history, all those who that events are moving steadily
lay store by the liberties of the people and the of absolute monarchy, world-wide and British, a
Others thereare, without any
powers of the House of Commons.
To them the century orsohence.
members of that House, and especially the two preconceptions as to an absolute best towards
front benches, whichever party is in power, consti- which we are tending, who have a comfortable
tute the political aristocracy, in the fine Platonic loyalty for things as they are. These, if they
sense, If they
are loyal citizens, they will be have votes, tend to support the ministry of the
loyal in the full sense to their own front bench, day. Their existence is one reason why it is
and law-abiding to the other front bench if it better in general, when the sands are running out,
happens to be in power. In stormy times, when for the ministry to dissolve than to resign.
6. Loyalty in the public services.—Persons who
great principles, on one or other or both sides,
are at stake, the adherents of the party likely to are in the service of the State are, of course, the
Efficient service accordbe defeated steady their minds to bear the shock servants of the Executive.
by a, very real loyalty, pitched finely in the more ing to agreement, reticence in confidential matters,
abstract key of devotion to the Crown and Consti- and abstinence from public comment on the policy
tution, whatever betide. This sentiment is etfec- either of the ministry they serve or of the opposition they may have to serve—these make up the
1 Since the battle of the Constitution had been fought toa
obvious minimum of their bounden duty. To
large extent on the people's claim to be taxed only by their own
consent, given by a mafority of their elected representatives in
reach the maximum two things are needed : (1)
the House of Commons, it was inevitable that the Power of the

Purse should be stoutly claimed and rigorously retained by the
Commons ; and from this it followed, by the logic of events, that
no ministry could remain in
power that did not co
confidence of the Lower tours.
mnand the

zeal in the service because it is the service, and

(2)

self-identification with the instructions under which
they work, or loyal adherence to the leader under
whom they serve.
Under adverse circumstances
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these conditions may fail to be possible in whole
or part s in that case

the loyal temper still shows

itself by putting the best
and keeping silence.

.

face upon

«.

-

the matter

ao

It is in the military_and naval services more
particularly that the idea of service, as to the
ing direct, counts for most.
Here we are back to

primitive requirements.

The soldieris under bond

to risk his life at the word of command.
Respect
* for this word is vital to his character—respect without limits—and this, in the last resort, is selfdevotion unto death. The good soldier’s loyalty,
no doubt, is often fealty pure and simple, as, ¢.9.,
it certainly is when he has naturally no sentimental
tie to the service in which he finds himself.
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In republican States this focus is supplied—so far
a3 it 1s supplied at all—by a more vivid consciousness of the organized nation as a self-governing
whole, the ark of whose covenant is the Constitution, The ideal of the republic as the lode-star
of loyal sentiment is highly developed in France.
The French mind has perhaps
a natural genius for
the concrete ideal, as indeed is perhaps implied by
its turn of speech in favour of thought—eloquent
thought—by means of generic terms that fire the
imagination. In the
United States of America
loyal affection is rather to the composite nation in
reterence to all its interests, each more or less on
its own—a wonderful ‘ Union’ of diverse elements,
run by ‘a ‘carefully planned
political machine,

follows, the last being a symbol of al] these things
and of his own self-respect as bound to stand or
fall by them.
.
7. Problems arising from the complexity
of
the modern State.—Casual reference has
been
made above to non-political loyalty as between

which would do its work much -better if all the
citizens in every section were more enthusiastic in
serving it according to their. lights. The ideal of
the Republic as an organization of free citizens
for purposes of self-government seems to have
lost tor a time something of its pristine freshness
and attractive force. At any rate, it is of the
United States rather than of the United States
Republic that many Americans think as the focus
of their political loyalty. This much may be said’

friends,

in their

defence.

art, and

the final object,

Normally, however, we

may

take

it to bea

com-

pound mixed in various proportions, into which
enter loyal attachments to his sovereign, his
country, his leader,

lovers,

his comrades, and the flag he

kindred,

and

the

members

of

a

voluntary group or a natural socialorder. Clearl
this is not the primary application of the word,
but the tendency to use it in this, rather than in
the political, sense appears to be on the increase..
This is due, no doubt, to that confusion of ideas
as to the political object of loyalty consequent on
the complexity of the modern State. Angry politicians are apt to use the word ‘ disloyal’ rashly to
denote persons who differ from themselves as to the
right balance of power in the State and the focus,
consequently, of right loyalty. Thus claims have
sometimes been made in the name of loyalty to
right of attack on the lawfully constituted State, as,
¢.g., in the case of constitutional reform to which
a minority strongly objects. This implies confusion of ideas between the State in some special
sense—e.g., apart from the principle of development
which it contains—and the State as it is, inc uding

” its Provision of a sovereign authority empowered
. by law and precedent. to make changes in all
things, including itself. A somewhat wilful confusion of ideas to the opposite effect is also possible
between hostility to the personnel and policyof
the ministry of the day, which is the normal
motive-force that sways the political pendulum,
and disloyalty to the sovereign Parliament which
happens to be led by that ministry, and the
majority of which takes responsibility for its
doings. The complex character of the modern
State lends itself to such confusion of feeling in
times of stress and change.
Every attempt at
large reform divides the citizens into two camps,
each vowing loyalty to its own ideal of the State
in some particular. This is party loyalty, which
is quite consistent, as the inner circles fully understand, with perfect loyalty to the actual State as
by law established —that self-conserving, selfdeveloping organization of King, Lords, and Commons with which we are all familiar, An_attractive focus for the loyal sentiment of the simple or
careless citizen, who makes no attempt to join
issue in the political: dialectic,

is provided by the

presence in the trio of the hereditary monarch in
is uplifted place, holding his supreme veto to be
used only on the side of the majority in the House
of Commons, subject to the elaying powers of
the House of Lords. The number of persons in
Britain whose sole effective loyalty
centres in
attachment to the Crown is probably large; it
‘counts doubtless for much also in the British
colonies.

ss

:

mo

8. The focus of loyalty in republican nations.—

The

good

of the nation

is, of

course, in all cases the ultimate end of the political

therefore, of that senti-

ment which reveres as its proximate end the
national institutions.
_
.
.
9. The ideal of loyalty —To be loyal is to be
much more than law-abiding.
Whether the object
be a person to whom we owe duty or affection,
the community of persons to which we belong,
the institutions under

which

we live, the service

to which we are pledged, or the law—human or
divine—by which we ought to regulate our conduct, the loyal man is distinguished from the
law-abiding man as one who serves with his whole
heart and mind, making of himself a veritable
organ of expression for the purpose, or the master,
or the. mandate,
under which he serves.
No
voluntary sins of commission, omission, or ignor-

ance does he permit himself. We realize him at
his time of special effort in a passion of service,
every faculty awake and urgent to achieve his
end. And in the intervals of passivity his mind
is clear and steady—stayed, as it were, on his
whole nature as a rock. . Self-training to this
effect in any
school of wholesome service must
work like a leaven on characterasa whole. Even
under questionable conditions of service it goes
far, as all experience of public service shows, to
make a man.

- But

it must

be remembered

that,

without either a morally attractive cause or wise
and sympathetic leadership, the loyal sentiment
which is the motive of self-training is not adequately evoked.
:
History and literature abound in examples.
Three lines of thought, independent.of each other
and contrasted, may be distinguished in their
logical order here.
(a) The heroic romance of Western Europe,
developing through the centuries from its original |
sources in Classic,

Celtic, and

Norse

or Germanic

lore, deals largely in loyalties within the smaller
social sphere, intimate,

personal,

and

glorified by

affection. . Patriotic loyalty in this dawn of the
civilized world has little to do with government,
but is steeped in a vivid idealism ; the race-life
and the home-land are seen as of infinite value,

objects in eflect of religious faith, worthy of devotion through all sufiering unto death.
These are
the primitive loyalties—to kindred, friendship,
race, and land. Nor is the spirit which forms
them dead; it does not die so long as a race either
vaguelyor clearly believes in itself as having a

part of some kind in

the fulfilment of human:
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destiny. This is why the history of any nation
true to itself is capable of being treated
as the
development of an ideal implicit from the tirst.
(6) For the ideal of personal virtue relativeto
civic institutions, and for the fundamental theory
of the State even as we know it to-day, we go
back tothe Greeks, and specially to Plato in The
Republic and The Laws.
It is his conception of
the individual soul in relation to the State that
concerns us here. The ideal of the State, as he
teaches, should be built up within the soul. Thus
—wedding his thought to our inquiry—we may
say that the soul of the loyal citizen is trained, or
trains itself, into accordance with the ideals realized in the constitution of the State... Thus he
exceeds

the

law-abiding,

and

is the

loyal,

man.

Further, it is implied in Plato’s thought that of
those who have political power the loyal ones are
they who cultivate their philosophic aptitude to
perfect the ideal of the State in the soul, in order
that they may labour to develop the organization
of the real State and bring it into harmony with
the ideal. .
:
.
:
This obviously is what -the sincere modern
statesman does, or thinks he is doing.
It is a
necessary part of his loyalty that he should spare
no pains to doit.
Moreover, in the modern selfgoverning State, every enfranchised citizen shares
this duty.
.
.
:
:
(c) Finally, we find in post-Ezilic Judaism the
supreme example of a people held together by
allegiance to the law—the law embodied in a
written code that he who runs may read...
The
Davidic monarchy had come to an end; the high
pricst held the supreme office as chief ruler in the
ittle theocratic State. But from the time that
Ezra had read in the ears of the people all the
words of the boox of the law which he had brought
from Babylon, the Jew who was faithful and
pious felt that the law was above the priesthood
and that he was to obey it and understand it. for
himself.
Externally the Jewish people had many
masters after this ; internally—in

his own mind—

each pious Jew spent all his loyal sentiment on
the law of his God.
This was no short commandment, but the whole

law, dealing with

conduct in

all social relations and with ceremonial ordinances
in considerable detail. The Jew who loyally
obeyed the law was, in quiet times—except for
taxation—to all intents and purposes a, free man.
The ideal of his State in its essentials was built
up in the mind of the pro erly instructed Jew;
if'a professing Jew, he obeyed, whether grudgingly,
willingly, or loyally, te. with his whole heart
seeking to understand and to obey more perfectly.
In that perfect inward obedience his freedom was
realized, though it was not his quest. The Psalms
and the Prophets abound in expressions of this
loyalist spirit applied to the Supreme Law:
' *Teach me, O Lord, the way of thy statutes;
And I will keep it unto the end,
-

Give me understanding, and I shall keep thy law ;
Yea, I shall observe it with my whole heart’ (Ps 119°3%),

So runs the Psalmist’s typical prayer, and it continues in the same strain, asking for help to go in
the path, to incline his heart aright, to turn away
his

heart

from

vanity,

to establish

God’s

word

unto His servant.
In NT times, when the elaborated lezalism of the latter-day Pharisees prevailed,
the great Master Teacher set over against it the
true doctrine of loyal observance, the fulfilment
of the law by being the kind of person who expresses its purpose naturally in all his acts.
‘I
am

not

come

to destroy,

but to fulfil’

(Mt 5%),

‘A good man out of the
good treasure of his
heart bringeth forth that which is good’ (Lk 6%),

And

later,

St.

Paul,

following

the

same

line

of

1 * The law of thy God which is in thine hand’ it is called in
the decree of the great king Artaxerxes (Ezr 7/4).

thought,

attains

to

the

vision

of

the

‘liberty

of the sons of God’ (Ro 8%). Thus the cycle
of reason on the highest as on all lower planes
is complete, from the free man’s fealty through
loyalty to the higher liberty of devoted service to
the ideal in his soul.
:
LrrzRaturE.—Little of note appears to have been written
dealing directly with this subject. (1) It enters into the
history of the development of the State more especially as a
serviceable motive-force in the medixval growth of the feudal
system: see Cambridge Mediaval History, ii. [1013], ch. xx.,
Foundations of Society’ (Origins of Feudalism), and F,
Warre Cornish, Chivalry, London, 1901; Essayson Romance
and Chivalry, do. 1870, containing reprints from Hallam
and Sir Walter Scott, are also interesting. (2) The primitive ideal of heroic character to which the political virtue
corresponds may be studied in Celtic and Teutonic hero lore
and in their later developments, (a) under the influence of
medizaval chivalry, and (0) in recent years. Sufficient exemplification will be found in Véleunga Saga and Grettir the Strong,
tr. E. Magnusson and_W,
Morris, Three Northern Love
Stories, London, 1875; E. Hull, Cuchulain, the Hound of
Ulster, do. 19113 T. W. Rolleston, The High Deeds of Finn,
do. 1910; T. Malory, 3forte d’ Arthur,
ed. do. 1894, and its
primitive prototype, the Welsh Jabinogion, tr. Lady Charlotte
Guest, do. 1877.
os.
S. Bryant.

. LOYOLA.—St. Ignatius Loyola, the founder
of the Jesuits (q.v.), was the youngest of the eight
sons of Don Beltrin Yajfiez de Ofiez y Loyola. The
name Lopez de Ricalde,. by which
Ignatius is
often designated (so, ¢.g., in AS and in the British

Museum Catalogue), is a simple blunder, due originally to the carelessness of anotary. He was born in
the house, or casa, of Loyola near Azpeitia in the
Basque
province of Guipuzcoa.
The year of his
birth is

disputed.

Astrain (Hist.

de

la

Compaiiia

de Jesis, i. 3 f.), the best modern authority, assigns
it to 1491, but others have thought 1495 more probable (cf. Tacchi Venturi, in

Civilta Cattolica, 21st

July 1900). The name Ignatius, by which Loyola
is now generally known, was not that which he
himself used in his youth.
Down to 1537 Inigo
(not, however,

Ififgo, as Astrain

prints

it) was his

invariable signature, but he then began to use
sometimes Ignacio, sometimes Inigo, and after
1542 Inigo hardly occurs at all. It seems certain,
though early biographers intent on edification have
glossed over the fact, that the future ascetic passed
an unbridled youth, following the course which was
then almost inevitable for all who, adopted the
career of arms (Astrain, i. 12-16).

But at the siege

of Pampeluna in 1521 he was dangerously wounded
by a cannon-ball, and in a long convalescence
which followed he gave himself up to reading the
lives of Christ and the Saints, with the result that,

after many inward conflicts, he determined to
make a complete change in his own way of living.
As soon as he was able to travel, he journeyed to
the monastery of Monserrat, made a very devout
confession,

and,

after

a

sort

of

vigil

of

arms,

divested himself of his knightly attire and went
forth to beg his bread.
He then took refuge for
nearly a year in a cavern near Manresa.
The life
that he led in this retreat was one of terrible selfmaceration, marked by tempestuous inward trials
of which he has left a relatively full account in the
autobiography.
It was during his stay at Manresa
that he drew out atleast the broad outlines of that
manual of ascetical discipline so widely famed
under the name of the Boor: of the Spiritual Exercises. There seems no reason to claim such originality for this system of spiritual training as to’
exclude the iniluence of earlier ascetical writers
like Garcia de Cisneros of Monserrat (see J. M.
Besse, in Revue des questions historiques, Ixi. [Paris,

1897] 22-51) and especially Gerard de Zutphen
and Johannes Mauburnus, Brothers of the Conimon
Life; but, as Watrigant
has shown, the combination of these materials into one instrument
employed for a clearly recognized and uniformly
consistent purposeis entirely the work of Ignatius,
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and bears the imprint of his eminently practical
mind.
It must always be remembered that the Spiritual
Exercises is not a book intended merely for reading
and reflexion, but a manual of training to be put
into practice. In this it ditfers toto calo from such
a work as A Kempis’s Imitation of Christ, and it
would be as vain to expect literary graces in the
Lzercises as in a proposition of Euclid. After some
preliminary considerations on the end of man, the
exercitant is directed, during a week or ten days
and always under the advice of a competent spiritual
guide, to occupy his mind with the recollection of
his past sins and of the punishment which they have
deserved,

and

to cultivate

a

sense of shame

and

sorrow, bringing external adjuncts to bear to deepen
the impression—e.g., by depriving himself of light,

warmth, unnecessary food, and all intercourse with

his fellows,

After this preliminary discipline, he

is introduced to the study of the life of Jesus Christ,

who is set before him in two powerful military
parables as a chieftain appealing for volunteers to
aid Him in the task of reconquering the world from
the dominion of sin and thedevil. It is easy to see
that Loyola’s thought had been powerfully influenced by the still vivid remembrance of thestrugele
to rescue the soil of Spain from the yoke of the
infidel. The meditations of this ‘second week’ of
the Ezercises are estimated to occupy another ten
days. By this time it is assumed that the welldisposed exercitant will have been brought to the
point of resolving to leave all things and follow
Christ if God should make it plain that He was
calling him to a life of humiliation and self-sacrifice.
A formal election of a state of life is introduced,
accordingly, atthis stage, and the two remaining
‘weeks’ of the Exercises are intended to confirm
the choice so made.
In the third week the exercitant is bidden to use much bodily penance and to
meditate upon the Passion of Christ; in the fourth
heis directed to allow the body its meed of rest and
refreshment, while the mind is occupied with consoling thoughts derived from the consideration of
the Resurrection of our Saviour and the remembrance of the joys of heaven.
:
It was natural that one who laid so much stress
upon the study of our Lord’s life upon earth should
feel the need of coming as closely as possible into
contact with the scenes of those events with which
his mind was filled. Accordingly, in Feb. 1593
Tgnatius set out on a pilgrimage to Jerusalem, living
on alms and, to a large

extent, travelling on foot.

He passed through Rome and Venice, and thence
sailed to the Holy Land, so that almost a year
elapsed before he found himself back in Barcelona.
That he was specially called to labour ‘for the
greater glory of God’ had by this time become a
deep conviction,

but

the precise manner in which

he was to further the work of Christ’ on earth
does not seem to have been made clear to him until
many years later (see F. Van Ortroy, ‘Manrése et
les origines de la Compagnie de Jésus,’ in Analecta
Bollandiana, xxvii. [1908]393-418).
Still, heseems
to have realized, at least vaguely, that to become

an efficient instrument for good he required a better
education than he then possessed. Thus we find
him at the age of 33 learning the rudiments of

Latin with the school-children of Barcelona (152426), and thence proceeding to the Universities of

Aleal4 and Salamanca (1526-28). A personality
like that of Loyola was bound to influence men
wherever he went, and it is not altogether surprising that he fell under the suspicion of the Inquisition, on account of the disciples who gathered round
him and who imitated in some measure his own
austerity of life. At first he seems to have been

careless of what men said of him, conscious of his

own integrity ; but later he found that these sus-
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picions hampered his influence for good, and he
went out of his way to court and even to insist upon
a judicial inquiry. The proceedings before the
Inquisition, so far as they have been preserved, are
rinted in the Scripta de Sancto Iqnatio, i. 580-629.
artly on account of the hindrances to his work for
souls which these suspicions engendered, partly, it
would seem, in the yo e of finding companions
more in harmony with his ideals than any whom
he had yet met (see Fouqueray, Histoire, i. 7£.),
Ignatius, in Feb, 1528, made

his way

to the Uni-

versity of Paris, Thereat the Collége de Montaigu
and afterwards at that of Sainte-Barbe he pursued
his studies for the priesthood. At Sainte-Barbe
he must, at least occasionally, have encountered
Calvin,

who

had

studied

there

himself

and

still

visited it in 1533. For his support Ignatius, owing
in part to his unselfish generosity to his countrymen, had to depend upon alms, and during the
begging expeditions made in the vacation season
to that end he visited London, Bruges, and Antwerp. Contradictions and persecutions in abundance were also still his portion, but in Paris he
found at last what his heart had always craved—
a group of companions capable of sympathizing in
his high

ideals, and of an intellectual force which

lent real weight to any cause
The story of his conquest of
constant repetition of the
profit a man if he gain the
the loss of his own soul?’ is

which they undertook.
Francis
Xavier by the
words ‘What doth it
whole world and suffer
well known. An even

earlier recruit was Peter Le Févre, whose position

in the University
To them were

was already

added

James

an influential one.

Laynez,

Francis

Sal-

meron, Simon Rodriguez, and
Nicholas Bobadilla.
Laynez and Salmeron were destined to play a great
part as theologians in the Council of Trent.
aynez was also to be Loyola’s successor as second
General of the Society.

on 15th Aug. these
chapel of St. Denys
mass of Le

But

even

in 1534, when

friends met together in the
at Montmartre, and at the

Favre, who was

so far the only

priest

amongst them, took vows of poverty

and chastity

(Astrain, i. 79), there seems to have

been as yet no

clear design of founding a religious Order. The
third vow, which they added to the other two,
pledged them only to make the attempt to undertake apostolic work in the Holy Land; but if,
after a year’s waiting, it was found impossible to
obtain passage thither, in that case they were
to place themselves at the disposition of the pope,
for any work that he might assign them. This it
was that actually happened.
In the middle of 1537
war_broke out between the Sultan Sulaiman and
the Venetian Republic.
There was no longer any
ossibility of obtaining a passage to the Holy Land.
The little band of companions waited the prescribed
year, and meanwhile Ignatius himself was ordained
priest at Venice (24th June

1537), and

he and

his

companions spent the interval in serving in the
hospitals and in apostolic work in many different
Italian towns. . Eventually it was decided that
they ought to address themselves to the pope, then
Paul 111., and, in spite of contradictions,

they had

a most favourable reception.. It was apparently
only at this time that the desirability of organization asa formally recognized religious society living
under obedience seemed to take shape in their
minds. It was characteristic of Ignatius that he
always attached much more importance to the
inward spirit than to the written letter.
Even
after

he

had

recognized

the

fact

that

in

order

to perpetuate their work they must be bound
together in some regular institute, he was reluctant
to provide written constitutions.
But the various
stages in the development of the Order now followed
rapidly.
Already in 1537 the companions had
found it necessary to give themselves a collective
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name, and they agreed that, if interrogated, they
should describe themselves as: belonging to the
‘Company of Jesus’ (Astrain, i, 89). When they
had found favour with the pope, the scheme of a
definite religious institute (formula instituti) was
drafted, and approved in the bull Regimini militantis ecclesia, 2ith Sept. 1540. On 4th April
1541 Ignatius, in spite of his own reluctance, was
elected superior, and

from

that date until 1550 he

busied himself at Rome in compiling constitutions,
The spread of the Society was extraordinarily rapid,
and, ag the twelve volumes of his correspondence
attest,

the

official

business

connected

with

his

office of General steadily increased day by day until
his death on 31st July 1556. Ignatius was interested, and he considered it the duty of his subjects
to be interested, in every form of religious work
which was for the greater glory of God. Although
the Society of Jesus was the backbone of the
Counter-Reformation

movement,

it would

be

a

mistake to regard the Order as having been instituted with the conscious design of counteracting
the religious teaching of Luther and Calvin.
The
central idea, which is found alike in the Exercises
and in numberless passages of the Constitutions,
and which may be taken as the dominant conception

of the

whole

Ignatian

spirituality,

was

the

desire to assist in and carry
on the work of rescue
and sanctification for which Jesus Christ had come
on earth, . Loyola was notin any way a man of
brilliant intellectual gifts, but he possessed clear
judgment and indomitable energy; and, contra
to the idea so often formed of his religious descendants, he was by the testimony of all who knew
him a. man who was absolutely fearless and straightforward in all his relations with others.
_He was
beatified in 1609 and canonized in 1622.
:
Lrreratore.—The first place among the sources for the life
of Ignatius Loyola must always be given to the so-called * Autobiography,’ dictated by the Saint to Luis Gonzalez de Camara.
A Latin version is printedin AS, 3lst July, vii., but a more
accurate text in the original, partly Spanish and partly Italian,
has been provided in the Montumenta Ignatiana, Scripta de S.
Ignatio (i, 31-98), which form part of the great collection of
dlonumenta Historica Societatis Jesu (Madrid, 1804 &.), edited
by the Spanish Jesuits.
In fact, the whole contents of the
Bfonumenta Ignatiana, which include a critical ed., in 12 vols.,
of Loyola’s own letters and official documents,
are of firstrate importance.
An Eng. tr. of the Autobiography (by E. M.
Rix), with notes, appeared under the title
The Testament of
Ignatius Loyola, London, 1900, See also J. Susta, ‘Ignatius
von Loyola's Selbstbiographie,’ in Mitteilungen des Inst. fir
osterr. Geschichtsforschung, xxvi, [1905] 45-108.
A vast number
of papers and letters which bear upon the history of Ignatius
snd his first companions may be found in the other volumes of
the Monumenta Historica
Soc. Jesu. The biography of Ignatius by Pedro Ribadeneira, which appeared originally in more
than one redaction—the firstat Naples, in 1572—is also re-edited
in AS, loc. cit. A young disciple of the saint, who knew him
and lived with him, Ribadeneira is an important authority.
Translations of this life have been published in French and
many other languages. " Of the 17th cent. biographies of Loyola
by far the most valuable is that of D. Bartoli, who had im.
portant original materials at his command.
The best available
ed. is in French, with supplementary notes, by I. Michel
(Bartoli, Histotre deS. Ignace de Loyola, 2vols., Lille, 1893). Of
other lives the best are C. Genelli, Das Leben des heil. Iqnatins von Loyola, Innsbruck, 1843, Eng. tr.2, London, 1881;
‘ Stewart Rose,’ Life of St. Ignatius Loyola3, London, 1891;
F.:Thompson, Life of St. Ignatius, do. 1910.
An excellent
short sketch ig that of H. Joly (St. Ignace de Loyolas, Paris,
1901, Eng. tr., London, 1899).
But by far the most trustworthy
source of information among modern works is to be found in
A. Astrain, Historia de la Compafita de Jesis, i., Madrid,
1902, this volume _being entirely devoted to the period of the
life of Ignatius.
It may be supplemented for French affairs by
H. Fouqueray, Histoire de la Compagnie de Jésus en France,

i., Paris, 19103; and for those of Italy by P. Tacchi Venturi,

—

work, very hostile in tone, of the ex-Jesuit M. Mir, Historta
interna documentada de la Compafita de Jesiis, Madrid, 1913,
Other
points of criticism are dealt_with by B. Duhr, Jesuiten-

Jabeins, Freiburg i. B., 1904; H. Stoeckius, Forschungen zur
Lebensordnung der Gesellschaft Jesu tm i6ten Jahrhundert,
Munich, 1910 ff.
.
.
:
‘
- The only works of St. Ignatius besides his letters are the
Spiritual Exercises and the Constitutions
of the Society of Jesus,
A facsimile of the ‘autograph
' of the Spanish original of the
Ejercicios Espirituales was published in Rome in 1903 ; innumerable other editions, including several English translations,
have been published in every language. The most illuminatin
discussion of the genesis of the Ezercises is supplied by
H.
Watrigant, La Gentse des Ezercices de S. Ignace, Amiens, 1897,
As to the Constitutions, a facsimile of the original Spanish text
hag appeared, Constituciones de la Compaiita de Jestia, reproduecion fototipica, Rome, 1898, with valuable illustrative

material.
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LUCRETIUS.—Titus Lucretius Carus was a
Roman poet (99 [?}55 B.c.) who, in. the last
century of the republic, accepted the philosophy of
Epicurus, and expounded it to his countrymen in
a noble didactic poem, entitled de Rerum Natura,
1. Life and writings. — Little is’ known of
Lucretius except a notice in Jerome’s additions to
the Eusebian chronicle, under the year of Abraham
1923 (=94 B.C.):°:
a
‘Titus Lucretius poeta nascitur.
Postea amatorio poculo in
furorem versus, cum aliquot libros per intervalla insanin conscripsisset, quos postea Cicero emendavit, propria se manu
interfecit anno etatis quadragesimo quarto.’
.

- This strange story of madness and suicide, which
Tennyson has made familiar, is no doubt derived
ultimately from

Suetonius,

de Vir, Illust., and, if

it comes from such an antiquary, probably has a
basis of fact (cf. Lachmann

ed.; Munro‘,

on

1. 922, p. 63 of his

But there

is an error of four

ii. 1 ff; Sellar, Roman

Republic, p. 283 ff.).

Poets of

the

or five years either in the birth
year or in the age
assigned to the poet, most likely in the former.
According to Donatus (Vit. Verg.), Lucretius died
on 15th October 55 B.C., and not, as

Jerome’s figures

would imply, in 51 or 50 B.c. This is confirmed by
the earliest extant mention of the poem in a letter
of Cicero to his brother Quintus (ad Quint. fr., 1.
ix. 4).. This letter, written early in 54 B.C., presupposes the publication of the poem and, presumably, the poet’s death. For on internal evidence
alone most scholars agree that de Rerum Natura,
like Vergil’s 4ineid, never received a final revision
from the author’s hand; certain passages, especially in the last three books, seem to be after-

thoughts or additions imperfectly adjusted to their

context.

In

the

something may

be

dearth

of

external

gleaned from

testimony,

the poem itself.

It seems clear that the author was a Roman

noble,

well acquainted with the luxury of the time (ii.
24-28, iv. 75 4f., 973, 1121)

and with the rivalry and

ambition of political life (ii. 11 ff., 40{f., v. 1120{f.).
Strongly impressed by the crime and bloodshed of
the civil wars (i, 291., 40-43, iii. 70-74, v. 999 ff.),
he

deliberately.

chose,

almost

alone

among

the

Romans, a contemplative life (i, 992 (1. ii. 14, iii.

1ff.).

Further, we see that he possessed a poet’s

clear, minute, exact observation with a poet’s love
of nature and delight in open-air scenes (i. 2801F,
305, 326, 404 ff, ii. 144-149, 323-332, 342 1f., 34918,

361 ff., 37411, 766f., iv. 220, 575, v. 256, 991M, vi.

256-261, 472), that he had unbounded reverence for
Storia della Compagnia di Gestin
Italia, i., Rome, 1909. See
also J, Creixell, San Ignacio en Barcelona, Barcelona, 1906,
Epicurus, both as a scientific discoverer and asa
Few of those who have studied the life of Loyola from an 4 moral
reformer (iii, 9-30, v. 1ff., vi. 1ff.), that
antagonistic or Protestant standpoint seem to have taken the
Democritus and Empedocles were also objects of
trouble to acquaint themselves accurately even with the facts of
respectful admiration (i. 729-733, iii. 371, 1039),
his career. The best is perhaps E.
Gothein, Ignatius von
Loyola und die Gegenreformation, Halle, 1895, but on this see
and
that he never mentions the Stoics or the
Analecta Bollandvana, xv. [1898] 449-454. Even more fantastic
Socratic Schools, although sometimes alluding to
is H. Miiller, Les Origines de la Compagnie de Jésus, Paris,
their doctrines, ‘quod quidam fingunt’ (i, 371; ef.
1898, on which cf. The
IJfonth, xciv. [1899] 516-526. Some
valuable materials and criticisms are, however, contained in the
690 ff., 1083, ii. 167-176).
He dedicated the work

‘ LUCRETIUS
to Memmius, the patron of Catullus, who was
reetor in 58 B.¢., and at that time an opponent of

cesar. He addresses Memmius as an equal; the
Lucretii belong to a gens distinguished in the early
annals of Rome, and the cognomen Carus is said
to be attested by an inscription.
The author’s
purpose in writing a philosophical treatise in verse
is clearly explained (i. 54 ff., esp. 106-145, 922-950,
iv. 1-25),
His aim is genuinely scientific—to gain
our assent to certain propositions concerning the
atomic theory (bks, i. and ii.) and its applications
to the relations of mind and body (bk. iii.), the
wraiths or images whence he deduces the popular
belief in the future life (bk. iv.), the origin of our
world, of civilization, and of language
(bk. v.), and
_ the phenomena of sky or earth which are supposed
to come

from

the vengeance

of the gods, such as

thunder, tempests, earthquakes, and volcanoes (bk.
vi.). Headmits that the system which he advocates

is unpopular (iv. 18 ff.), and fears that Memmius
will some day fall away (i. 102{f.).
He therefore

provides an antidote.
Poetry is the honey at the
edge of the cup which shall make palatable the
medicine of truth. It is no less obvious that the
sympathy evoked in the reader, the effect upon
his imagination, is bound up with the philosophic
poet’s soaring frenzy (‘furor arduus’; Statius, Sid.
Il. vii. 76). A philosophical argument is ill-adapted
for hexameter verse, but the mental power and
perseverance displayed in so arduous an undertaking call for unstinted admiration. The difficulties of his task spur the poet.on, and to overcome them so far as may be is at once his merit
and his delight. His grasp of his subject with all
its perplexities and problems bespeaks a logical
mind, and he is eminently successful in discovering
and marshalling whole groups of particular facts
which lead up to and illustrate a general principle
(i. 159-214, 265-328, ii. 333-380, 581-699), in the
use of analogies, and in vividly picturing the consequences of hypotheses (i. 215-264, 968 ff., 988-995).

It has been conjectured that the poet followed the
larger epitome of Epicurean doctrine mentioned by
Diogenes Laertius (x. 39f., 73 (Giussani, i. 10)).
Whether this is so or his choice and arrangement
of topics are dictated by his own immediate purpose
must remain an open question. In any case the
idolatry of the disciple and his close study of the
master’s writings (ili, 10) afford a reasonable certainty that he introduced no innovations in substance, although the exposition, with its flights of
imagination, its flashes of feeling, and its insight,
isall hisown. In what follows attention is directed
to those parts of the system only where Lucretius
fills a gap in the scanty outlines left by Epicurus
himself or gives a fuller treatment of particular
‘doctrines (see EPICUREANS). :.

..

2. Atomic theory.—Lucretius begins by advancing the two propositions (1) that nothing can arise
out of nothing, and (2) tliat nothing can be annihiJated, which ‘he proves

separately

from

the order

and regularity of the processes of nature, as especi_ ally seen in the generation of the species of organic
life. The obvious objection that we cannot see the
particles dispersed when a thing is destroyed is
met with a series of analogies from the potent invisible agencies at work in the world.
The existence of empty space (vacuum or void) is then
roved from the impossibility of otherwise accounting for motion, which all the facts of experience
confirm. The opposite view, that the world is a
plenum, is ‘next refuted mainly by the consideration that condensation and expansion no less than
motion imply the existence of a vacuum.
Next,
the existence of any tertiun quid other than body
and empty space is denied.
All other nameable
things,

even

time

itself, must

be regarded

as the

qualities (whether essential properties or transient
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accidents) of these two forms of reality. Body is .
then divided into simple and composite, according
as it is or is not conjoined with void. The composite are what we call things (res genife), the
simple bodies are atoms (materies, corpora genitalia,
semina rerum, principia, elementa, or simply corpora).

To

postulate

the existence of atoms

is to

deny the infinite divisibility of matter. And here
again Lucretius employs his favourite negative pro-

cedure, following out the consequences of infinite

divisibility to absolute annihilation, which he has
proved impossible. Infinite divisibility would be
incompatible with the natural laws (federa
nature) which regulate the production of things
and the permanence of organic species;

for, unless

the constituent atoms of things are unchangeable,
there will be no uniformity of nature, and it will .
be uncertain what can and what cannot arise.
Summing up these arguments and collecting
what is said elsewhere in the poem, we arrive at
the following conception: an atom is a little hard
kernel of matter, quite solid and therefore immutable and indestructible (since heat, cold, and .
moisture, the destroyersof the composite things
about

us,

cannot’ enter.

where

no

void

exists).

Each atom is a distinct individual (‘solida pollentia
simplicitate’); itis perfectly elastic; it has minimal
parts, of which, however, it is not compounded, for

they have no independent existence; hence it has
size, shape, and weight, but no secondary qualities,
no

colour

or temperature,

no

sound,

flavour,

or

smell, no sentience, the different qualities of composite things being due to the variety of atomic
shapes, which, though very great, is not infinite.
. After refuting the divergent views of Heraclitus,
Empedocles, and Anaxagoras (i. 635-920), Lucretius

proves by a variety of arguments that both matter
and space are infinite, and refutes the opposing
view that all things tend to the centre of the universe and the assumption of antipodes which it
involves. He subsequently deduces from infinite
space and infinite matter an infinite number of
worlds, which come into being, grow to maturity,
and ultimately perish (ii. 1023-1174).
3. Clinamen or swerving.—Atoms are in constant motion. They move through space.(1) by
their own inherent motion, and (2) in consequence

of collision. Some atoms of intricate shape form
after collision a close union, thus giving rise to
the things we call hard ; others rebound to greater
distances and thus form

softer substances;

others,

again, do not unite at all, but wander freely
through space. .It is next shown how by imperceptible motions (motus intestini) atomic groups
or molecules increase in complexity and size until
they reach the limits of visibility, like motes in
the sunbeam (ii. 125-141).
It will help us to
understand the relation between these internal
atomic movements and the motion of the
group of
atoms as a whole, if we take Giussani’s admirable
illustration (i. 111 ff.): as a swarm of insects moves
slowly through the air in one direction, the in-

dividual insects of which it is composed are executing all manner of far more rapid movements, some
of them in divergent or even opposite directions.
The first motion of atoms, always through empty
space, is inconceivably rapid and uniformly in the
same downward direction; the apparent upward
motion of some sensible things is shown to be not
inconsistent with this.
But at quite. uncertain
times and places atoms, travelling downwards by
their own weight, and therefore in parallel lines,
swerve a very
little from the perpendicular. . The
least possible change of inclination must. be
assumed, although it is imperceptible to the senses.
Otherwise

atoms

would

never

collide,

so

as

to

unite and give birth to things, forin empty space,
where there is no resisting medium, heavy and
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light atoms fall with equal velocity, so that the
heavier would not overtake the lighter. There is
a further proof of this in the consciousness of spontaneous initiative, the power by which each living
creature goes forward whither the will leads, the
something which struggles and_ resists when we
move involuntarily under compulsion (ii. 216-293).
For our spontaneous movements originate in sole
atoms, and their existence at all can be explained
only by assuming a certain indeterminism or contingency in the movements of such sole atoms,
Thus the mind does not feel an internal necessity
in all its actions, nor is all motion linked together
in an unending chain of cause and effect (as the
Stoics maintained), but atoms initiate motion,

‘breaking through the decrees of fate. It will be
seen that the postulate of uniformity—the decrees
of nature which govern the birth and
growth of
organic species—to which appeal is so often made
in the poem, is subject to certain limitations of
which our information is imperfect. This being
the case, it is not altogether strange that, while
M. J. Guyau deduces from the clinamen universal
contingency in the Epicurean scheme
of nature,
T. Gomperz and Usener incline to regard it as no
more than a consistent determinism in opposition
to Stoic fatalism (Giussani, i, 125-167).
4. Isonomy.—The atomic motions which go on
now are the same as they have always been and
always will be. What they have produced they
will again produce; for, the sum of matter being
constant, there can be no complete change of conditions and no change in the order of nature.
The
main distinction is between motions which tend to
foster birth and growth and those which tend to
destroy, whether the aggregate formed be inanimate or an organism.
The forces of production
and destruction alternately prevail (ii. 1103-1140),
but are so evenly balanced that, if we look to the
whole universe, the result is equilibrium, as in an
indecisive

battle

(ii.

569-580,

v.

380-415).

This

principle of equable distribution is best known
rom Cicero,
de Nat. Deor. 1. xix. 50, but undoubtedly it was familiar to Lucretius.
Combined
with the infinity
of atoms of every shape, it
guarantees that
fixity and perpetuation of species
to which he so often appeals as a fact. That inan
infinite universe the possible is also the real is the
premiss underlying some of the astronomical portions of the

poem (cf. v. 526-533).

5. Psychology.—The poet undertakes to prove
that the soul is as much an actual part of a man
as the hand or foot, and has therefore to refute the
theory once current and last represented by Aristoxenus

(iii.

130-132)

that

it

is a

harmony

or

immaterial relation subsisting between corporeal
elements or parts of the body.
Though a single
nature,

it consists

of

two

parts,

mind

(animus,

mens) and vital principle (anima), the seat of feeling,

the

diffused
which

former

lodged

all over
mind

everything

the

‘and

else,

in the breast,

frame.

feeling

The

unite

material—an

to

the

latter

single nature

form

atomic

is,

like

aggregate

formed of the very finest atoms of (1) wind, (2) heat,

(3) air, and (4) a nameless something in which
sensation begins. The preponderance of one or
other element in the single substance compounded
of the four explains the diversity of character and
the variety of the emotional states in animals and
men. Soul and body, like mind and vital principle,
form one whole, so constituted that neither can exist
without the other (iii, 94-416), and this is enforced
by twenty-eight arguments against the immortal.
ity of the soul (iii. 417-829), whence it follows
that man’s fear of death is unreasonable. The
' impassioned discourse on death in which these
conclusions

are

driven

home

(iii. 830-1094), while

sharing the defect of all attempts to ‘make

fear

dig its own false tomb,’ is yet by its moral earnestness and depth of feeling one of the most impressive
passages in literature.
The atomist theory of perception is developed at
great length in bk. iv. Images or films (efdwha)
are continually parting from the surface of things
and streaming off in all directions, but we see them
only when and where we turn our eyestothem.
An
image pushes before it the air between it and the
eye.
‘This air sweeps through the pupil and thus
enables us to judge the distance of the object seen.
This takes place almost instantaneously ; we do
not see the images singly, but there is a continuous
stream of them whenever an object is seen (iv.
939-258).
The theory of images is applied to. those
cases where the senses seem to be mistaken.
The
square tower at a distance looks round, because
the images are blunted in their long journey
through the air. In this and similar instances the
eyes are not deceived.
What they see they rightly
see;

it

is

the

mind

that

errs

in the

inference

which it draws.
The error lies in the opinion
which the mind superinduces upon what the senses
really perceive.’ The sceptic contradicts himself.
For how does he know that nothing can be known?
By what criterion does he distinguish knowing
fromnot knowing?
Thesenses are true, all equally
true, for each has a distinct power and faculty of
its own which the others cannot challenge or convict of error, nor is a single sense at one time more
certain than at another.
Reasoning, since it
depends

upon

the

senses,

must

be

false

if

the

are false, and with the overthrow of reason life
itself would be impossible (iv. 469-521). The mind,
too, receives its impressions from images, but these

images are finer than those by which we see, hear,
taste, and smell.
Moreover, they do not all come
directly from the surface of actual objects; sometimes images from several distinct things unite, as
a centaur, or they may be spontaneously formed
by

atoms

memory
to the

in the

air.

In sleep,

mind,

wraiths

because

some

being one special kind.
move

when

senses

and

are inactive, images still find their way
or

are

ghosts

of

the

departed

Dream images appear to
coming,

some

going,

in

continuous succession, so that they appear to be
the same in different postures. In the least sensible
time many
times are latent in which images can
appear.
Unless attention is directed to them, they
pass unheeded.
This explains why we think of
what

we

will,

and different

men

have

different

thoughts.
6. Cosmogony.—The working of the causes
which produce,
build up, and ultimately destroy
worlds such as ours is described in outline as a
corollary to the doctrine of the infinity of matter
and space (ii, 1023-1174),
The details are filled up
in bk. v. The world is not eternal, as some philosophers held.
Lucretius starts by proving that it
is mortal, t.e. had a beginning and will have an end
(v. 91-109, 235-415). -1t must be dissoluble, for itis
neither impenetrable like the atom nor intangible
like space, nor, like the sum of reality, can it be
said to have nothing outside it into which it could
pass and out of which destructive forces may come.
Our world began with a chaotic jumble of discordant
atoms.
Bythe
escape of the lighter atoms from the .
heavier this mass broke up into horizontal layers,
ether at the top over air, air over the other two
elements, water and earth, thesea beingnothing but
the moisture squeezed out as the earth condensed.
In the infancy
of the earth and of the world, vegetation began with herbs and bushes, and then tall
trees shot up ; animal life followed, first birds, then
quadrupeds, last of all man, all: sprung from the

earth—not from the sea~-and nourished by Mother

Earth.
The existing species are a survival out of
a far greater number which the earth first tried to
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produce. The monstrous births perished because
they could not grow up and continue their kind.
Many species must have died off, because they

Jacked natural weapons of defence

or could not be

utilized and protected by man.
But the union of
two incompatible natures in the fabled creations—
centaurs, chimeras, mermaids—is impossible. At
no time did they exist (v. 878~924),
This account
mainly follows
Democritus, but in the primeval
monsters the influence of Empedocles is discernible.
7- Anthropology.—Civilized society is the product of a long course of development. The sketch

of man’s gradual advance from primitive savagery
(v. 925-1457) is not without interest and value even

in the present day when so much fresh material
has been accumulated and is continually enlarged.
Men at first were hardier and more like the brutes
than now. Knowing nothing of tillage, they

lived on acorns or berries, without fire, clothes,
or houses, without law, government, or marriage.

Their foes were the beasts, from whose fury they
suffered. Civilization began with the use of huts
and skins and the ties of family life. Then came
compacts with neighbours for friendship and alliance ; and then speech, a natural impulse quickened
by need, not due to any single inventor. The next
step was the discovery of fire from lightning or the
friction of branches. Further improvements led
to the building of cities, the allotment of lands,
and the discovery of gold. With the origin of
political life is linked the origin of religion.
Another important discovery was the use of metals,
especially iron and copper, which were accidentally
discovered when the burning of woods caused the
ore torun. Hence came improvements in warfare,
the extension of agriculture, and the invention of
weaving. The art of music followed. When a
knowledge of all the useful crafts had thus been
attained, progress was complete.
8 Religion.—The popular faith, with its whole
apparatus of prayers, vows, offerings, and divination, had been rejected not only by Epicurus, but
by almost all philosophers since the feud between
poetry and philosophy began with Xenophanes
and
Heraclitus. Lucretius is bitterly hostile: his
indignation at the evil wrought by religion glows
throughout the poem as fiercely as in the famous
description of the sacrifice of Iphigenia (i. 80-101).
But it is not merely popular superstition that he
condemns ; he is equally opposed to the philosophic
monotheism or pantheism of Plato and the Stoics,
and, in fact, to whatever is meant by the term
‘natural theology.’
The negative propositions
which he maintains are all-important. (1) There
is no purpose in nature; the argument from design
is disallowed in advance ; adaptation is the product
of experience.
‘Nil ideo quoniam natumst in corpore ut uti
possemus ; sed quod natumst, id procreat usum’
(iv. 834 f.).

The bodily organs were not given in order to be
used. On the contrary, the eye preceded seeing,
and man had a tongue before
he could speak,
Thus the activity of the senses is explained on
mechanical principles without assuming final causes,
and a similar explanation holds for all other
activities, nourishment by food, and growth, walk.

ing and locomotion generally, sleep and dreams,
Hence (2) there is no divine providence.

Thecourse

of nature is not sustained by a, divine power working for the good of mankind.
The flaws in the
world (‘tanta stat proedita culpa’) at once and for
ever dispose of that hypothesis (il. 165-181; cf, v.
195-234). Hence, too, (3) the world is not divine,
So far is it from being conscious and intelligent
that it is the most fitting example of what we
mean by insensible and inanimate (v. 110-145).
(4) The world was not created by the gods.
What

could induce them to take such trouble inconsistent
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with their majesty?

Or, supposing them willing

to create, whence came their notion or Preconception (mpéAnyxs) of man before he existe
(v. 181186)?
On the contrary, the world and all that is

therein was
gradually formed by mere natural
causes through
the fortuitous concourse of some
part of an intinity of atoms in some part of infinite
space (ii. 991 ff, v. 187-194).
_ But negative criticism is not all. Onthe positive
side the existence of gods is proved by the agreement ofall nations, although the fables and legends

told of them (ii. 600f) must be rejected.
The
gods are blessed and immortal.
They need nothing
of mankind, bestow no favours, take no vengeance
(ii, 646-652).
Their abodes, which in fineness of

structure correspond to the impalpable nature of
the divine body, too delicate for our sense to per-

ceive, are in the intermundia (a word

not use

by

the poet), or lucid interspaces between the worlds.
They touch nothing that is tangible for us, since
that cannot touch which cannot admit of being

touched in turn (v. 148-152),
Thereisa significant ,
reference (iii, 819-823) to the conditions under

which alone immortality is possible, namely the
absence of destructive forces or their being kept at
bay, or being held in equilibrium by conserving

forces

(see

Giussani,

i. 239),

Not

content with

proclaiming the true doctrine, Lucretius goes on
to explain how the false arose, The belief in gods
arose from the images seen by the mind in waking
hours and still more in sleep. The shapes thus

seen were

of more

than

mortal

size, beauty,

and

strength. As these shapes were ever present, and
as their might appeared so great, men deemed
them to be immortal and blessed, and placed their
abodes in the heavens because the unexplained
wonders of the heavens had already excited awe.
Thus all things were handed over to the gods, and
the course of nature was supposed to be governed
by their nod. This fatal error sprang from the
instinctive fear which associates with divine vengeance the calamity and ruin wrought by storms
and earthquakes (v. 1161-1240). Lucretius more
than once exults at the overthrow of this delusion
(i, 62-69, ii. 1090-1104, iii, 14-30). On the other
hand, it is obvious

that he has gone too far in his

concessions to anthropomorphism.
The criticism
which he successfully applies to the incongruous
creations of legend, centaurs, and chimeras would,

on his own grounds, be just as valid against the
blessed immortals, The superhuman beings whom
he reverences as gods are simply
the Homeric
divinities purified, refined, and rationalized.
:
9. Ethics.—In a poem professedly dealing with
physics we hardly expect to find a systematic
treatment of ethics,
yet there are enongh short
notices or digressions in which the subject appears
(ii. 16-61, 172 if, iii. 14-16, 459 ff., 978-1023, v. 9-51,
vi. 9-41) to establish the author's complete agreement with the teaching of Epicurus. The end is
pleasure—in other words, to secure that pain hold
aloof from the body, and that the mind, exempt
from cares and fears, feel its own true Joy (ii. 16-19).

Whoever has been born must want to continue in
life so long as fond pleasure shall keep him (v. 177 f.).
Gratification of desires which, though natural, are

not necessary affords no true happiness.
The
tortures of conscience make a hell upon earth.
Tantalus and Sisyphus and the like are types of
men tormented in this life by various lusts and
passions. The pangs of remorse are emphasized
as well as the constant apprehension that, though
the wrong-doer has hitherto eluded gods and men,
he cannot keep his secret for ever (v. 1156f.),
Epicurus is extolled as the saviour who, seeing
the miserable condition of mankind, partly from |
ignorance, and partly from mistaken fear of the
gods and of death, proclaimed ‘those truths which
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alone can bring salvation: that death is nothing
tous, that the gods do not interfere with the course

of nature, that the world is a fortuitous and
temporary concourse of atoms, and man himself a
still more ephemeral combination in that world.
These are the doctrines which, he thinks, will
redeem mankind.
But, while master and disciple
are perfectly agreed in the literal acceptance of
these propositions, there is a marked difterence in
the spirit of their teaching. Starting with the
proposition ‘There is no joy but calm,’ Epicurus
deduces his ideal of a simple, almost ascetic life
of intellectual enjoyment, spent in the society of
congenial friends.
By a life thus regulated according to circumstances he sought to attain the
maximum of pleasure. Lucretius, too, advocates
an austere hedonism; the pleasure which is the
universal law and condition of existence is not
indulgence, but peace and a pure heart (v. 18).
From all who would live worthily he demands
fortitude, renunciation,
and unswerving loyalty to
_truth.
No ancient writer was more profoundly
impressed with the mystery of existence, and the
ilis that flesh is heir to.
He assailed the foundations of belief with fanatical zeal which rises, one
might almost say, to the intensity of religion.
Under this aspect, his earnestness has its counterparts in the Divina Commedia or Paradise Lost.
LiteraTurE.—Editions by C. Lachmann (Berlin, 1850, 41871),
H, A. J. Munro (Cambridge, 1864, 41886), F. Bockemiiller
Stade, 1873), C. Giussani (Turin, 1896-98), supplemented by
vote Lucreztane, do. 1900,
W. A. Merrill (New York, 1907),
also bk. iii. by R. Heinze (Leipzig, 1897); H. Lotze, in Philol.
vii, (1852) 696-732 ; P. Montée, Etude sur Lucréce, Paris, 1860;
A. J. Reisacker, Der Todesgedanke bet den Griechen .. . mit
besonderer Rileksicht auf Epicur und den rém. Dichter Luerez,
Tréves, 1862; C. Martha, Le Potme de Lucréce; morale,
religion, science, Paris, 1869; F. A. Lange, Gesch. des Materialigmus, Iserlohn, 1866, 31876,
pp. 1-25, 70-121, Eng. tr. by
E .O. Thomas, London, 1877-81, chs. i., iv., and v., pp. 3-36, 93158; H. Usener, ‘Zur latein. Literaturgesch.’ in Miein. Sus,
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debuerit Empedocli Agrigentino, Schleusingen, 1875; J. Veitch,
Lucretius and the Atomte Theory, London, 1875; J. Woltjer,
Lucretii Philosophia cum fontibus comparata, Groningen,
1877; J. B. Royer, Essai sur les arguments du matérialisme
dans Lucréce, Paris, 1883; J. Masson, The Atomic Theory of
Iaccretius contrasted with modern Doctrines of Atoms and
Evolution, London, 1884, Lucretius,
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condicione ac retractatione, Berlin, 1912.
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Munro, new ed. Bohn’s Classical Library, London, 1908, and by
C. Bailey, Oxford, 1910.
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LULLISTS.—Among the figures of the 13th
cent. none is more picturesque, none more representative of the great forces, spiritual

and mental,

of the age than Raymond Lull, ‘The Illuminated
Doctor,’ logician, philosopher, scientist,

sionary, and martyr.

He was born at

poet, mis-

Palma, in

Majorca, in 1236, when the first spiritual

enthusi-

made

that

asmof the Franciscan movement was dying away.
During his boyhood the spiritual Franciscans were
making desperate, but vain, efforts to maintain the
simplicity of the original vow of
poverty which
had been the joy of their founder. Wuman nature
it inevitable,

however

lamentable,

an

Order should possess property. Another deviation
from the singleness of mind of St. Francis was,
happily, inevitable also. During his life a brother
was not allowed to possess a book, and learning
seemed as alien as riches. But true devotion cannot
be permanently content without the offering of the
realms of mind as well as of soul and body. Thus
we find in the lives of Roger Bacon and Raymond
Lull, members of Franciscan Orders of the: next
generation, an enthusiasm for learning linked with

an enthusiasm for Christ as intense as that of
Brother Giles and Sister Clare. These are the
figures whom we find toiling amid the dim foundations of the great Palace of Science, blackened
by the suspicion of the narrow-minded orthodox,
strenuously maintaining the nobility of the offering of science, knowledge, and thought at the -’
foot of the Cross. They were fervent lovers of
Christ who stood at the parting of the ways of
Scholasticism, still recognizing and using its words
and its processes, but adding the facts and inferences of a dawning science of Nature.
Their
lives were enthusiastic fulfilments of the command,

‘Thou shalt love the Lord thy God with all thy

mind,
‘
Lull was seneschal of the household of James II.
of Majorca,

and

till the age of thirty

he lived

the

ordinary life of a libertine noble.
Suddenly
conscience was aroused, and in his chamber, as he was
writing love poems, he beheld the vision of Christ
on the Cross,

and

heard

Him say, ‘Oh

Holy

and

to Christian

Raymond,

follow me henceforth.’ Then came the agony of
conviction and the determination to forsake the
world and follow Christ entirely. Two aims at
once filled his life—to gain martyrdom, and to convert to Christianity the Saracens around. He
would use no carnal weapons; he would go to the
Father

kings,

them to endow colleges for the
languages of the unbelievers.
would write a book so irrefutable
conversion of Saracen, Jew, and
Catholic faith. A sermon on the
St. Francis of Assisi completed

left wife and children with

and

induce

learning of
For himself
as to ensure
heretic to
renunciation

the
he
the
the
of

his resolution ; he

sufficient for the neces-

sities of life, sold all else, and went forth in coarsest

attire to the new life. He kept a cell for himself
on Mount Randa, and there during nearly ten
years he sought to fit himself for his work.
By
the advice of his friends he chose this solitary study
in preference tothe University of Paris, the centre
of the intellectual life of Europe. He learnt Arabic
from a Saracen whom he bought as a slave, and
narrowly escaped being murdered when this infuriated Muslim realized the object of his study.
The crown of his long preparation came when eight
days of profound meditation were succeeded by an
illumination which Lull himself always claimed as
a direct divine inspiration. Under this impulse he
wrote the Ars Magna, the first of the
great works
associated with hisname.
By its methods he felt
sure that the truths of Christianity could be so
irrefragably stated that the infidels could not
possibly refuse acceptance of them.
Nothing is
more striking in the subsequent history of the
philosopher and his followers than the absolute
conviction, which they all shared, of the direct
divine origin of the mode of reasoning here initiated. The assertion is crystallized in the title
‘The Illuminated Doctor’
by which he is always
known among succeeding generations of Lullists.
The woodcuts adorning the great folios in which
Salzinger has issued his works all represent the
divine beam of light shining down upon him. Enthusiastic disciples confidently appeal to the logical
power of the processes as more than
possible to
unaided human intellect. The unbiased judgment
of our own day fails to discover

value or power.

the same immense

It may be briefly characterized as a mechanical method by
which all possible subjects may be subjected to all manner
of questions, and thus a complete category of statements may
be obtained.
The apparatus in its original form is a number
of concentric circles divided into compartments denoted by

letters

of

the

circles different

alphabet.
ideas,

These

Thus

we

letters denote

have

in

in different

one nine

subjects:

God, Angel, Heaven, Man, the Imaginative, the Sensitive, the

Negative, the Elementary, the Instrumental.
In another circle
we have nine predicates: Goodness, Magnitude, Duration,
Power, Wisdom, Will, Virtue, Truth, Glory.
In another we

|

LULLISTS
have nine questions: Whether? What? Whence? Why? How
large? Of what kind? When? Where? How? One of these
circles is fixed, the others rotate, and we thus obtain a complete series of combinations, first of questions and then of
statements, The precise form of the mechanism varies; in
some works we have triangles of various colours intersecting
each other ; in others we havea tree with roots, trunk, branches,
twigs, each labelled with some term contracting from the
universal to the special.
Letters vary in meaning with the
apparatus. ’ But in every case the general idea is the codifying
of every possible statement on all subjects. The method, intended first solely as|a Christian apologetic, was speedily found
to be as applicable to other subjects, and among
the numerous
. Works assigned to Lull are many in which the Ars is applied to
Medicine, Chemistry, Mathematics, Physics, and Astronomy.

Lull commenced at once to use his new weapon
with all the enthusiasm of the direct emissary of
God. He gave a series of lectures on its application
at the Universities of Montpellier and Paris and in
the monasteries of France, Italy, and Spain. The
failure of his persuasions to induce monarchs or
pontiff to develop fresh enterprise for the conversion
of the Saracen led Lull himself, at the age of fiftysix, to land as a missionary in Tunis, there confidently expecting to win all to Christianity through
his reasoning.
Imprisonment and expulsion did
not check his zeal; we find him ardently continuing his work wherever there were Muslims or
heretics. His own islands, Cyprus, and Armenia
certainly saw many converts, and the ban of death
” did not prevent his returning twice to Africa. The
assertions of his much wider travel need further
roof.
P Lull’s scheme for colleges for the study of
missionary languages bore fruit for a time in a
foundation by his own king, in 1276, of a college
for Arabic at Miramar in Majorca, but it was not
until the Council of Vienne, in 1311, that papal
authority was given for schools for Hebrew, Greek,
Arabic, and Chaldee in the

Roman

Curia, Oxford,

Bologna, Salamanca, and Paris. It is interesting
thus to realize that in Lull’s enthusiasm we have
the
germ of the Hebrew
professorships at our
English

Universities, as well as the

broader ideas

of missionary education which he and Roger Bacon
alike impressed upon the Church. The same instinct which sent Lull to talk to Saracens in Arabic
led him to overleap the limits of tradition and to
write

many

logical, in
in

that

of

his

works,

both

his native Catalan.

movement

which,

b

devotional

and

He was a pioneer

entrusting

to ver-

nacular languages thoughts hitherto imprisoned in
the Latin of the learned, gave a new dignity to
national speech and a new impulse to the development of the common people: his great religious
romance Blanquerna was written in Latin, Arabic,
and Catalan ; his ecstatic hymns entitled Hours of
the Virgin, with many others of his works, in
Catalan alone.
Round Raymond Lull there has gathered a misty
halo of romance and unorthodoxy through his incursions into the world of alchemy. His Franciscan
Supporters are eager to free him from this charge,
which has repeatedly brought him within danger
of the censure of the Church.
He isstated to have
learnt from Arnauld of Villeneuve the secret of the
philosopher’s stone. There is a tradition, exceedingly doubtful but not entirely discredited, of a
visit to England to make gold for Edward 11. in
return for hishelp against the unbelievers. Certain
it is that a number of works on alchemy are
assigned to his name which were obviously not
written by him. It is proved that on Lull has
been fixed the discredit of certain works on magic
by another

Raymond

of Tarrega,

a renéeade con-

verted Jew, which were condemned ‘by Pope
Gregory XI. But we must remember that alchemy
was the beginning of natural science, that the early
alchemists were religious men who commenced
their works in the

name of the Trinity,

the man who believed that he had

and

that

discovered a
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universal

transmuter

of the elements

of theught

might not unnaturally aim at a universal trans.
muter of the elements of matter. Lull’s dominating idea was that there is one great principle
running through the universe, since it is the expression of one divine mind. Scattered among his
acknowledged works are repeated references shlowing that he thought much on alchemy, though he
did not expect impossibilities from it. We can well
believe that he wrote as well as thought on the
subject.
Indeed, Roger Bacon (de Emendandis
Sctentiis, bk. iii.) refers to the fact of such writing,

The last period of Lull’s life revealed’a foe within
the Church against which he fought unceasingly.
Round the name of Averroes (Ibn Kushd, t 1198;
see AVERROES, AVERROISM), the Arab interpreter

of Aristotle, had been _gathering the thoughts and
theories

of Muslim,

Jewish,

and

Scholastic

suc-

cessors, diverging gradually into the banishment of
the Deity beyond the reach of prayer or care for
the individual, the denial of individual immortality,
and ultimately even asserting the identity of the
soul of allmen. Averroism thus, while using the
name of a single devout Muslim, was really the |
composite deposit of a century of more or less ‘
sceptical thought; through Maimonides (q.v.) and
Michael Scot it gained the ear of a section of
Scholasticism and won over as votaries many in
the University of Paris, the intellectual focus of
the world. In attempting to save its orthodoxy it
asserted that what might be true in faith might.
be false in philosophy.
This was the special
heresy against which Lull spent his life; the
authorities at Paris eagerly sought his assistance
in combating the heresy which threatened to
capture the whole University. The contest was
so keen that Lull himself was obliged repeatedly
to obtain certificates of his own orthodoxy. At
the Council of Vienne Lull worked hard, though
apparently without success, to secure an edict
forbidding the teaching of Averroism in Christian
schools. It lingered for a couple of centuries
longer, more and more tending to materialism
and finding its chief sphere in the medical school
of Padua.
Lullism always provided its strongest
‘oes.
\
:
When nearly eighty years of age, Lull set off on
another missionary
journey to Africa; his fervid
exhortation rousea the fury of the Muslim mob,
and he was stoned to death

at Bugia on June 30,

1315, thus gaining the coveted crown of martyrdom. The body was carried to Palma and was
there interred amidst the laments of his nation.
The immense mental activity of Lull left a vast
number of works, many of which have never been
printed. Salzinger in his great (incomplete) edition (1721-48) gives a list of 205 treatises as undoubted, besides 93 others more or less probably
assigned tohisname.
Perroquet (1667) names 488,

and states that several authors of weight assign no
fewer than 4000 to his pen. A large number of
enthusiastic pupils, gathered from the lecturehalls of Paris and

of the Franciscan monasteries,

continued and applied his methods, and in many
places Lullist schools grew up side by side with the
older-established Thomists and Scotists. The aim
of the Lullists was to apply a logical method to
the proof of doctrines of the faith, to fight Averroism,

and

to fit men

for missionary

work.

En-

thusiasm for his methods was the special characteristic of the followers of the great enthusiast.
This enthusiasm was speedily met by a bitter
opposition. . It isalmost certain that Lull had been
a member of the third Order of St. Francis.
Rivalry between the great religious Orders, however, belittled his growing fame. The Dominican
Eymeric, Inquisitor-General in Aragon (152099), initiated the campaign by an accusation of
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ix., X.3
Opera Raymundi Lullit, Mainz, 1721-48, vols. L-vi.,
bienheureux
A. Perroquet, Apologie de la vie et des euvres du
der
Raymond Luile, Venddme, 1667; K. Prantl, Geschichte
system);
Logik, Leipzig, 1867 (vol. iii, deals with Lull’s der cata.
A. Helfferich, Raymund Lull und die Anfdnge in literalonischen Literatur, Berlin, 1858, deals with his place Raymond
Modern lives are M. André, Le Bienheureuz
ture.
Zwemer,
Lulle, Paris, 1900 (edifying but uncritical); S. M. New York,
Raymund Lull, First Blisstonary to the Mosicms,

heresy in 500 passages taken from Lull’s works.
Franciscan apologists assert that Eymeric was a
disbeliever in the doctrine of the Immaculate Con-ception, which was the special enthusiasm of the
advocated b
University of Paris and was warml
Lullists, and that this was the seed

plot of

Eymeric’s

The Inquisitor asserted that 200
opposition.
Lullist errors had been condemned by Gregory XI.
in 1376.

‘This

bull has never

been

the uuminated
1902; and W..T. A. Barber, Raymond Lull phy
see _U. CheFor further bibliogra
Doctor, London, 1903.

age, bio-bibliovalier, Répertoire des sources hist. du moyen
graphte, new ed., Paris, 1905-07, cols. 3891-3893.

ound, though

the papal archives have again and again been
searched, and N. de Pax (1519) and L. Wadding

W. T. A. BARBER.
.
LUMBINI.—A pleasaunce, or small wood, mentioned in PAli records as the birthplace of the
Buddha. It is now occupied by the shrine of
Rummindéi in Nepil, approximately in 83° 20’ E.
long., 27° 29’ N. lat., about four miles north of
the frontier between the British possessions and
the Nepalese Tarai, and half a mile west of the
.
river Tilar.?
The references to it so far traced in the N.
Indian Pali books are only three. One is in an
old ballad, containing the prophecy of the aged

(+ 1657), the annalist of the Franciscans, have made

out their case that Eymeri¢ invented it, or forged
it, or confused it deliberately or accidentally with
the condemnation of the works of Raymond of
Tarrega,

already

referred

to

(most

conveniently

accessible in 4S, June, vii. 618-623). Eymeric
was degraded and subsequently sent by King John
of Aragon

into exile ;

ullism was

declared

sane

in 1386 by the Inquisitor Emanand wholesome in
gaudius at Barcelona.
In 1483 Ferdinand the Catholic founded the
infant Buddha, this Asita story
University of Majorca, with a ‘studium generale’ Asita, about the t counterpart of the Christian
Naturally itis the being the Buddhis
for the study of Lull’s method.
The ballad is certainly one of
native island of the founder that has been most story of Simeon.
Buddhist documents, and
devoted to the propagation of his philosophy and the very oldest extant400B.c. It is now included
But its must be earlier than
has fiercely fought for its recognition.
In the University in the anthology called the Sutta Nipata, and theit
fortunes have varied elsewhere.
the child was born in
of Paris at times students were officially warned states at verse 683 that (Lumbineyye game),
The
against its study, but about the year 1515 it at- village of Lumbini
Katha Vatthu, comthe
tained great glory there under the inspiring teach- other two references arethein 8rd cent. B.C. by Tissa,
ing of Bernard de Lavinheta, Its doctrines were posed in the middle of
In that work (ed. A. ©, Taylor
again and again assailed as unorthodox, and as son of Moggali.
itis
A favourable sentence was for PTS, London, 1894-97, pp. 97 and 559)
earnestly defended.
Lumbini
at
born
was
One’
Exalted
‘the
the
from
that
and
stated
Trent
of
Council
obtained from the
.
But its foes procured (Lumbiniyd jato).
Inquisition at Madrid.
Our next information is the inscription found on
the inclusion of Lull’s works on the Index Expurknown
been
gatorins under Paultv. They were finally removed a pillar in Dec. 1896. The pillar had of the small
rom the Index in 1594.: The hold of Lullism on for years to be standing at the foot
, but the
the University of Palma continued into the 18th hill’ on which the tiny shrine is situated of it were
century. In 1635 Urban vill. ordered that its fact that the graffiti on the exposed part
scholars during their last two years of study should medisval and unimportant, combined with the
daily hear lectures on the Ars, In 1673 Maria difficulties resulting from its being in foreign
until 1896.
Anna of Austria issued an edict assigning preced- territory, caused it to be neglecte
ence to Lullists even over scholars senior to them- When it was then uncovered, the top of an inscripselves.
Objections, insufficient to prevent Lull’s tion was discovered three feet beneath the soil.
The inscription is in old Pali letters, and in a
. beatification, have obstructed his canonization,
though the process recounting the miracles at his dialect which the present writer would call Kosali
tomb was presented by the bishop of Majorca in —a, dialect so nearly allied to the literary Pali of
1612. The principal charges were due to un- the canon that other scholars prefer to call it Pali.
guarded utterances that seem to ignore the neces- The translation is as follows :.
‘The beloved of the gods, King Piyadasi (that is, Adoka), has
sity of faith and to bring the truths of religion
in person and paid reverence; and to celebrate the fact
within the powers of human reason.
Others con- come
that the Buddha, the Sakiya sage, was born here, has had a
sidered the processesof the Ars mere word-chopping.
put up on a stone pillar; and because
stone horse (7) made and
Later apologists like Perroquet confess that sciol- the Honourable One was born here has remitted the tax of oneists made
it their boast that by this method they eighth on Lumbini village (that is, parish).’
There are slight ditferences in the translations
could speak on any subject, to any length, at a
moment's notice, and Perroquet laments the un- by various other scholars, but not as to the double
deserved obloquy which such charlatans have insistence on the fact that the Buddha was born at
brought on their master (Vie, p. 118f.)
The the spot where the pillar was erected.?_ The letters
specimens given of the method explain why it has are beautifully clear, each being nearly an inch in
now passed away.
Ps 20 and Wis6 are expounded height. When the present writer made a copy of
by
Perroquet as samples. We find a careful them in 1900, though they had then been three
analysis of the subjects and predicates of each verse, years exposed to the light, they seemed almost as
and an exhaustive statement of their combination if freshly cut. In the dim light of the cell above,
—the whole producing a somewhat commonplace containing the shrine, can be discerned a basBut the
expository commentary.
Lull has become the relief representing the birth-scene.
national ‘saint of the Balearic Isles. Here the Brahman who claims the right to the petty income
enthusiasm never died, but the philosophic method arising from the pence of the peasantry refuses
gradually merged itself in an enthusiasm for the any proper examination of it, So far as a cursory
memory of the saint and a national pride ‘in col- inspection permits of a decision, it seems to be
lecting and publishing the Catalan poems and much later than the inscription.
A legend in the Divydvaddna® purports to give
imacinative works on which Lull’s fame will
finally rest. The Lullists of to-day area number
iSee V. A. Smith, in JRAS, 1902, p. 148.
of
patriotic and cultured men who are proud of
their national literature and its great exponent,
SBA', 1903, p. 72418; A. Barth, Journal des Savants, 1897,

sais ch wunler in Snpronnie
Tne, (pt &. Panel

_Litrratorg.—aAS,

June, vii. [1867] 681-876 (30th day),

giv

life, and history of "the disputes on orthodoxy; I. Saviteen

p.

73.
;
3 Ed. E, B. Cowell and R. A. Neil, Cambridge, 1886, p. 389.
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the conversation. between Asoka and his guide
Upagupta on the occasion of the visit recorded in
the inscription. Perhaps the tradition that Upagupta, ve
ossibly another name of the author

sent forth to found new villages. The youngest
son was the heir general. Elders assist the chief
in the. village administration, and each. village

of the Kat
‘atthu, accompanied him is historical.
The work in question is in Buddhist Sanskrit; and,

officers to settle where the jhums are to be made,

though its date is unknown, it must be at least
five centuries later than Asoka, who spoke, of
course, the language of his inscription, and would
not have understood the words here put into his
mouth.
f
Doe
Still later are certain references in the Pali commentaries written at Kafichipuram! or Anurddhapura? (gg.v.).. In order to explain how the birth
took place in a grove, they say that the mother,
on the way to be delivered among her own people,
was taken with the pains of delivery half-way
between Kapilavatthnu, her husband’s home, and
Devadaha, her father’s home. This is quite probable;

but,

on

the other

hand,

it may

have been

suggested by the meagre facts recorded in the
ancient books.
Neither the Buddhist Sanskrit
writers nor the Pali commentators could have
understood the long-buried inscription, even had
they known of its existence.
.
.
It is very interesting to see that this spot, so
deeply revered by all ‘Buddhists, should have retained its original name through so many centuries
of neglect and desertion. Watters says that ‘according to some accounts’. it had
been named
Lumbini after a
great Koliyan lady who had dedicated it to public use.* This is quite probable.
There

are other instances of a similar kind ; but,

unfortunately, Watters gives neither name nor
date of anyof the Chinese books
to which he refers.
But we know that both Sakiyas and Koliyas
found difficulty in pronouncing the trilled r._ Perhaps this was true of all Kosala. The inscription
at Lumbini,

for instance, has /aja

for r@ja;

and

Lumbini itself is often written in Pali MSS with a
dotted L, which may represent an untrilled r.

Thus

Rummindéi

stands

for

Lumbini

Devi,

the

possesses,

in

a

crier,

village

addition

to

the

a blacksmith,

council
and

of

elders,

a wise

man,

puithiam (lit. ‘much knower’)
The population
of a Lushai village consists of members of different
clans and tribes brought under the unifying influence of their subordination to the
Thangur
chiefs. Their religion, therefore, exhibits traces
of a mixed

origin;

there are features in it which

recall some of the more notable characteristics of
the systems of their congeners, east as well as in
the more distant north, all of whom speak cognate
dialects.
Lo.
i
.
.
The Creator is a spirit called Pathian, beneficent,
but with little concern in the affairs of men. Subordinate to Pathian is a spirit Khuavang, whose
appearance to men causes illness,
He is also
spoken of as a personal. genius—an idea which is
still further elaborated in the beliefin the mivengtu,
the watchers of men.

Each

man

has two

souls,

thlarao, the one wise and the other foolish. One
mivengtu is good and the other evil. The Auai are
demons inhabiting water and Jand, are all bad, and
are the causes of all sickness and misfortune;

the

tashi are spirits who are concerned only with wild
animals, whom they. control; the spirits of the
dead need constant ge itiation and receive offerings of firstfruits.
Each clan has a spirit, or clan
deity, sakhua, to whom a, special chant is addressed

by the puithiam (who must be a member of the
lan), and identity of chants and ritual is a sure
proof of membership of the clan.
- The rites performed for the purpose of address to
some definite spiritual. being may be separated
from the rites which seem to be efficacious without the intervention or mediacy of any definite
spiritual being. The sakhua chants recorded by
Shakespear are accompanied by sacrifices of a sow.
The sacrifices to Auai, supposed to frequent houses
and villages, are various, now a pig, now a cock,
and sometimes a goat being offered. Three sacrifices should be performed
after marriage. Dreams
afford an indication of the necessity for the performance of one of those rites. Temporary tabus,
closely akin to those so common in the Naga area,
are part of the necessary liturgy. The ritual for
appeasing the huai of the woods and waters is not

goddess of Lumbini.
But that goddess was not
really a goddess at all, nor even Lumbini, bnt only
the mother of the Buddha. We_-have no evidence
as to when or how the transformation took place.
And in face of the stubborn opposition of the
Nepalese Government, and of the Brahman who
has taken possession of the shrine, there is very
little hope of any further excavation at the site to
throw light on this question, or to explain the dissimilar, but some of the most efficacious rites
divergent statements of Chinese writers a3 to what are the patent of certain clans. The villages close
they saw at the place.‘
:
. their gates on the occasion of an epidemic of cholera,
LiTERATUBE.—See the sources cited in the article, and cf. also

art. KAPILAVASTU.

-T. W. Rays Davips._:

LUNACY.—See INSANITY..
LUSHAIS.—The Lushais are a composite community, consisting of those groups which. were
absorbed and reduced to a more or less complete
unity by the skill and sagacity of the Thangur
chiefs of the Lushai clan in the last century.
* They practise jhuming, . form of cultivation which
involves constant moves from one site to another.
In this fact is found a reason for some at least of
their peculiar characteristics.
.
Each village is a separate State ruled by its own
chief, who usually belongs to the Sailo clan, whose
talent for government has made them the masters
of nearly the whole of the area now known as the
Lushai
Hills. Thesons, as they reached maturity,
were provided with a wife and

followers, and were

1Com. on Therigdtha,p.1.
.
:
3 Majjhima Com., JRAS, 1895, p. 767; Jdtaka
4.

:
Com, i. 52,

.

37, Watters, On Yuan Chang's Travels in India, ed. T. W.
Rhys Davids and S. W. Bushell,
London, 1905, fi. 15.
2
See Watters, op. cit.
:
.

so as to exclude all visitors from the infected area,

and frighten away the demon causing the sickness by erecting a rough gate across the road
leading to the distressed villages, which they man
with straw figures of armed men; they suspend
from the gateway the portions of the dog sacrificed
in these emergencies, which are reserved for the
demon—as a rule, the extremities with the heart,
liver, and entrails.
Some of the birth-rites are

addressed to Auais, while others are seemingly
of almost automatic efficacy. In the second category of rites are those which are performedto
bring back a straying soul (for men sometimes lose
one of their souls), to produce children, to afford

protection against sickness, to secure good hunting

and to ascertain the luck of the intended chase, to

benefit the crops, to obtain power over the spirits
of animals and men killed in this world, and to
secure freedom from ‘the ghost of the slaughtered
enemy.’ The series of five feasts which afiect the
future life in important ways are religious rites of
a, specially interesting nature. Most of the rites
are accompanied by a regulation requiring that the
social

group

concerned,

be

it a

household

or a

whole village, shall abstain from all but the most
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necessary work, and shall not leave the prescribed
area. The blacksmith’s forge possesses sanctity,
and is a place where persons who have accidentally
come into contact with any noxious influence may
take sanctuary and be ‘purified. The priesthood
consists of the puithiam and the members of
special clans. Any one can acquire by purchase
the Ald, songs or charms which

form the stock-in-

trade of the puithiam, whosesuccess must depend
largely on luck and on short memories of his
failures.
,
.
.
The first man, Pipawla, or the ancestor Pawla,

possibly in revenge for his death, stands armed.
with bow and pellets at the entrance to the spirit
world. Except .the thangchhuah, t.e. those who
have performed the series of five rites (fasts, as
they are sometimes called) in this world, none can
escape hisaim.
Yet he spares still-born children
or those who die young, for he heeds their plea
that, had. they lived, they too might have. performed the due ritual and so been free to enter
with the thangchhuah into Pielral, where all is
leasant. Those whom Pawla wounds go te Mithi
shua. .Their wounds swell painfully for- three
years, and for a like period the scar remains.
Thereafter they die again, are born as_butterflies,
and then die again, to reappear as dew on the
ground ; as dew they enter the loins of a man, and
are reborn as human

children.

In addition

to the

personal advantages of the thangchhuah rites, the
man may take his wife with him to Pielrail, whence

there is no return to reincarnation, and he may
wear.certain special clothes, build a verandah at
the back of his house, enjoy

a window in his house,

lieve firmly

not very

and put an additional shelf near his bed.)
=
The Lushais are a superstitious people, and bein witchcraft;

long

ago,

to

test the etficacy of the belief that the victim of
witchcraft would surely recover if he could but
taste the liver of the wizard, they killed three
whole families who were thought to be bewitching
an aged chieftainess, cut the livers of the wizards
out, and carried them back, only to find that the
old lady had died in their absence. Naturally le
voisin ennemi

is an

expert

at the black

art,

but

their neighbours return the compliment to them in
all.
,
Ces
Certain persons, especially women, can put themselves into a trance

(zawl)

and

communicate with

Khuavang, from whom they acquire information as
to the particular sacrifice required to cure the sick.
‘The process of divination employed on these oceasions requires the use of an egg and‘a shallow
basketof rice, in which appears thre footprint of the
animal to be sacrificed.
Possession by the spirit
of a wild animal (khawring) is contagious and
hereditary, and takes the form of passing from the
hostess

to another

woman,

who

speaks

with

the

voice of the original hostess. The belief in the
power of men to assume the form of a tiger is
common.’

Lrrgeatore.—T. H. Lewin, The Hill Tractsof Chittagong,

Calcutta,

18609;

London, 1912.

J.

Shakespear,

The

Lusheit

Kuki

Ci tans,

T. C. Hopson.

LUSTRATION.—See PURIFICATION.
LUTHER.—1..
Life.—The career of Martin
Luther naturally divides into three periods—the
first, of preparation (1483-1517); the second, of
protest (1517-21); the third, of construction (152146).
He was born at Eisleben in Saxony on

10th Nov. 1483.
His birthplace was only the
temporary home of his parents. They had come
thither from Moehra, the real home of the family,

some

80 miles

to the south-west.

The

father, as

an older son, had no share in the paternal estate,
and was, therefore, in straitened circumstances,

until, by his daily

labour in the copper mines, and

by economy and
thrift, he became
proprietor of
mines and furnaces, and an influential member of
the community.
Both asa child in his home and
in.his early school days, Luther knew what the
struggle with poverty meant. As he advanced,
his father was at last able to provide him with the
means

for a liberal education.

Both

his father,

John Luther, and his mother, Margaretta Ziegler
of Eisenach, were deeply religious, and subjected
him

to

a discipline,

continued

in

the

schools

to

which he was first sent, that was legalistic rather
than evangelical. His childhood .was spent at
Mansfeld. . His elementary training was received
chiefly at Eisenach, among his mother’s relatives,
and his University course at Erfurt, an institution
which, at his entrance in 1501, was

over 100

years

old, and the most numerously attended of the
German Universities... Intended by his father for

the legal

profession, he devoted his first

years at

Erfurt to classical literature and philosophy.
While he read with absorbing interest the Latin

classics,

and

derived

wider horizon
human nature,
us some recent
him more of
he

read

them

from

them

the

benefit

of a

and a deeper acquaintance with
it is a great exaggeration to affirm,
writers have done, that they made
a humanist than a theologian ; for
with

a

critical

eye,

and

reacted

against the excessive devotion to the purely formal
that dominated. the humanistic school.
His
teachers in philosophy were nominalists, who introduced him to Ocoam, Biel, and Gerson, and
instilled a critical disposition towards the current
scholasticism. Attaining A.B. in 1502, and A.M.
in 1505, he reluctantly began the study of Law, for
which he had little taste. His dissatisfaction with
the calling into which his father was forcing him
was intensified by

spiritual conflicts, brought

toa

crisis by the sudden death of a friend by his side—
whether by a bolt of lightning or by assassination
can searcely
be determined—and by his own narrow
escape in the storm that is said to have destroyed
his friend.
In obedience to a vow made in the
moment of. peril, he turned his back upon the
world two weeks later, and entered the cloister of
the Augustinian hermits at Erfurt (17th July
1505).
Purity of life, deep moral earnestness,
devotion to the study of the Holy Scriptures, and
abilityas preachers distinguished the Saxon Augustinians;

but

it is

incorrect

to

infer

from

their

name any special interest in Augustine’s doctrine
of sin and grace. With all the intensity of his
nature

the

young

novice

devoted

himself

to the

scrupulous observance of every detail of the requirements of the Order, and rose rapidly in the esteem
of his brethren and superiors.
He found edifying
spiritual advisers in an’'aged monk whose name
has not been
preserved, and especially in John
Staupitz, his Vicar General. Some of his modern
critics accuse him of morbid conscientiousness and
needless scrupulosity
in his conceptions of truth
and duty.
The rules of the Order came to him
with all the claims of divine commands, which he
could not decline to observe in all their strictness
without, in his belief, sinning against God. ‘ Nor
could he be satisfied with anything less than certainty with respect to his relations to God. - It
matters little that, as has been recently urged, in
some of his earlier discourses, composed’ while he

was still a monk, as, ¢.g., in the lately discovered

lectures on the Epistle to the Romans, evangelical
statements can be found foreshadowing his future
position.
For it is no uncommon circumstance for
writers advancing towards a conclusion, amid many

vacillations, not fully to grasp the meaning of
their own words.)
In 1507 he was ordained to the
1Ct. Otto Scheel, Die Entwicklung Luthers bis zum Abschluss
der Vorlesung tiber den Rémerbrief, Leipzig, 1010.
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priesthood, and his father, with a large retinue of
personal friends, honoured the occasion of his first
celebration of the Mass;

but

that, even

then, the

preach between father and son was not completely
healed appeared at the meal which followed, when
the former in his blunt way reminded the cler.
that obedience to parents is 2a command from which

no dispensation could be given, and that what they
esteemed a call from God might be nothing more
than a delusion of Satan.
Selected by Staupitz
in Nov. 1508 as instructor in Philosophy in the
University of Wittenberg, founded only six years
before, Luther

was

delighted,

when, four months

later, as a Bachelor of ‘Theology, it was his privilege to lecture also on the Holy Scriptures. Recalled the succeeding autumn to Erfurt, he was
assigned the task of lecturing on the Sentences of
Peter Lombard.
Two years later (1511) he was
sent to Rome to represent Staupitz in regard to
certain business affairs of the
Order. This visit
was of the highest moment to Luther’s subsequent
career.
His most recent Roman Catholic biographer,

Grisar,

candidly

says

that

the

Rome

which he visited was the Rome of the then ruling
Julius 11. and his predecessor, Alexander VI.—
Rome glorified by art, but the deeply degenerate
Rome of the popes of the consummation of the
Renaissance.
He was grieved by the many abuses
forced on his attention ; and, notwithstanding

the

credulity with which, as he afterwards acknowledged, he accepted much of what he there saw
and heard, the hold which the papal name and
authority had had upon him was ereatly weakened.
The story of his experience on
Pilate’s Staircase
rests solely on the testimony published after his
death by hisson Paul.
Rapid promotion followed,
as a testimonial to the success of his mission, Receiving the degree of Doctor of Theology at the
age of twenty-nine (1512), he accepted it as a
special call ‘to explain the Scriptures to all the
world,’ and broke the traditional modes of instruc-

tion by his method

of lecturing.

Although

he
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of supererogation—a fund upon which the Church,
through its head on earth, could draw, so as to
grant indulgence by the payment of an equivalent.
Heretofore, no more had been claimed for a letter
of indulgence than an abbreviation of the pains of
purgatory for those who had already departed.
As the granting of these letters afforded
large
revenue, abuses constantly grew. It was the most
convenient and effective way of raising funds for
Church purposes, with percentage allotted to the
agents who collected them.
The luxurious habits
of Leo x. and especially the completion of St.
Peter’s church at Rome rendered this expedient
very serviceable at this time. Albrecht of Brandenburg, Archbishop and Margrave, had contracted
to collect fees from

this source,

with

the stipula-

but, as Tetzel drew nearer

Wittenberg,

tion that he retain one half. He commissioned as
one of his agents Jolin Tetzel, a Dominican monk
and emotional preacher, who, by his appeals to
the terror of his hearers, created great popular
commotion wherever he appeared, and urged them
to purchase his wares, It would not be difficult to
accumulate from Roman Catholic writers abundant
censure of the course of Tetzel. For more than o
year Luther, entirely ignorant of the connexion
which both Albrecht and the pope himself had
with Tetzel’s traffic, had been uttering
protests at
a distance;

the revelations made to Luther as a spiritual guide
in the confessional compelled him first to appeal
repeatedly
to his ecclesiastical superiors, and,
finally, when these a peals were fruitless, to publish
his Ninety-five MMieses for. an academic dis-

cussion in the
University. The effect which they
produced, as well as the publicity which they
received, was beyond all expectation. While in
these Theses he strikes boldly and remorselessly at

the

very

roots of the abuse,

he is evidently

still

fecling his way, and has not entirely freed himself
from some positions that were afterwards very
forcibly repudiated.
There were formal answers the next year b:

retains the ‘four-fold

sense’ of Scripture, he lays

John Eck and Silvester Prierias, which called forth

Romans,

and

with Miltitz at Altenburg (Jan. 1519), followed by
the Leipzig Disputation (beginning 23rd June), in
which, after
Eck and Carlstadt had argued for

the chief stress upon finding allusions to Christ in
all the prophecies of the OT, and interprets the
Psalter by the gospel of the NT.
From the OT
books he turned to the NT, treating successively
Galatians,

Hebrews,

From

the

nominalists, Oceam and Gerson, he had turned to
Augustine,

and

from

Augustine

more

and

more

to
Paul. The mystical writer, John Tauler, and
the anonymous author of The German Theology
had a decided formativeinfluence.

His time, how-

ever, was largely absorbed by administrative
duties. In 1515 he was appointed Vicar, with
the oversight of eleven monasteries. —
coe
It was in the midst of these duties that he
became involved in the controversy
concerning
indulgences (g.v.). The doctrine of indulgences
was rooted in the denial of the completeness of the
satisfaction for sins made by Christ. - This satisfaction, it was taught, had value for original sin,
and, beyond it, was made for actual sins only by

commuting the penalty from one that was infinite,
and beyond man’s
finite and within

world

power to afford, to one that is
his limitations, either in this

or in that which is to

come.

Penitence,

it was further taught, consisted of contrition, confession, and satisfaction, made by the penitent.

Such satisfactions could be made only for such sins
as were recognized by the sinner.
But, asin this
life the knowledge of many sins escapes the notice
of even the most faithful, purgatory was provided,
where satisfactions could
be rendered for sins unrepented of at death. Relief from such’satisfactions
would be found, however, in the fund of the superfluous merits of the saints acquired by their works

,

1H. Grisar. Luther, i. 41.

responses, with characteristic vigour, from Luther.
There was. a barren conference -with Cardinal
Cajetan at Augsburg (Sept. 1518), and another

days, Luther’s debate with Eck began (4th July)
on Church authority, significant because of the
advance shown by Luther upon anything that he
had previously declared, in the maintenance of the
fallivility of Councils, and the censure of the
Council of Constance for condemning Hus. The
aid offered from the camps of: humanism Luther
not only declined, but repelled,as he wished
to make it clear that his
protest rested upon
entirely different. grounds. from theirs.
. The
year 1520 is noted for three monumental treatises,
two polemical, one. irenic and constructive. Of
the former, the first was his famous ‘ Appeal to the
Christian Nobility, which -might appropriately
bear the title,.*The Responsibility and
Duty of
the Laity in Spiritual
Affairs,’ and the second,

‘The Babylonian Captivity,’ a scathing criticism
of the sacramental system of the Roman Church.
The latter, ‘The Liberty of the Christian Man,’
has evoked the following tribute from one of his
most prominent modern critics: —
.

© One cannot help asking how the same hand which delighted
to shatter as with a sledge-hammer ail that had hitherto been
field sacred and venerable, could also touch so tenderly the
chords of divine love’ (Janssen, Gesch. des deutschen Volkes,
Eng. tr., iii. 239).
‘

The bull
the pope on
berg until
burned by

of excommunication promulgated by
15th June 1520 did not reach Witten.
four months: later, and was formally
Luther before the students of the

-

4
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University (10th Dec. 1520). On 16th and 17th
. April 1521 Luther appeared before the Emperor,
Charles

v., at the

Diet of

Worms,

and

declared

that he could not recant. There were too many
political complications involved to enable the
mperor to act Prompily against him, and before
such action could be taken the Elector of Saxony,

as a precaution, had Luther arrested, while returning from the Diet, and carried to the Wartburg,:

overlooking Eisenach, where he remained in retirement until the following spring.
The isolation of those ten months afforded opportunity to review his work at a distance from the
.scene, to mature his convictions by the close and
uninterrupted study of Scripture, to form some
plans for the future, and to begin Itis most important

work,

the

translation

of

the

Bible

into

erman.
The NT was translated, from the second
edition of the Greek Testament of Erasmus, within
three months from the time when it was begun.
The translation was brought with him when he
returned to Wittenberg

from his exile (6th March

1522), and appeared the succeeding September.
The translation of the OT was a much more
difficult undertaking, in which he had the assistance of Melanchthon, Aurogallus, Roerer, Foerster,
and others, and was published in parts, until in
1532 the entire Bible appeared complete, followed
by the Apocrypha two years later...
On his return to Wittenberg the character of
his labours was much changed.
He had at once
to meet with decision the radical reaction against
Rome, which had resorted in some cases to revolu-

tionary, and in others to precipitate, measures.
Three days after his return he
began a series of
eight sermons, preaching daily, into which he threw
all his energy

to check their excesses and, against

them, to define the principles for which he had
- been contending. The reformation of the churches
in districts no longer under the dominion of the
old Church now became necessary, to prevent them
from being misled by the confusion that had been
introduced,

and

in order, by a re-organization, to

build them upon solid. evangelical foundations.
Henceforth, while the polemic against Rome did
not cease,

and

almost

equal

energy

was

directed

against the opposite extreme, he was_occupied
largely with constructive work—the visitation of
churches, the preparation of Church constitutions,
the re-or anization of schools, the revision of the
liturgy, the writing of catechisms, the composition

of hymns, and the publishing of popular sermons,
not only for private edification, fut especially as
-models for the inadequately prepared preachers,
besides his lectures to his classes and incessant
correspondence and conferences—until, from sheer
exhaustion, he fell a victim to disease, while acting

as a mediator between the counts of Mansfeld, and
died in his native town of Eisleben (16th Feb, 1546).
Among the more important events of this later
period of his life are his marriage with Catherine
von Bora (1525); the Marburg
colloquy with
Zwingli (Oct. 1529); his second period of isolation,

at the castle of Coburg, during the Diet of Augsburg

(1530) ;_his conferences in 1535 with representatives
of the English Church, which had an important

influence on the English Reformation and its
literary monuments; the Wittenberg Concord of
1536 with Bucer and other representatives of the
Reformed

Church;

and

the Schmalkald

of 1537. Probably the point
most heated discussion was
bigamy of Philip of Hesse
Rockwell, Die Doppelehe des
von Hessen, Marburg,

1904).

Articles

that has occasioned
his relation to the
in 1540 (see W. W.
Landgrafen Philipp
:

.

2. Appreciation.—The greatness of Luther lies
largelyin the versatility of his gifts and the readiness with which he could call them into service.

Intensity,

concentration,

directness,

earnestness,

Beneath his
and action are constantly present.
efforts there is always some important practical
His scholarship has a higher end than mere
end.
love of learning. : He availed himself of the weapons
of humanism,

s0 far as he could use them, without

He had lectured
being in any sense a humanist.
for years on philosophy, only to repudiate both the
Greeks and the scholastics. His writings abound
in numerous historical allusions, without suggesting that he ever could be rated as a historical
It is rather his experience as a
investigator.
Christian that is ever leading him the more deeply
into the treasures of Holy Scripture, to find therein
the solution of the problems of human life.
As a professor he was neither a scientific exegete
nor a systematic theologian. He cut loose from
While he
all scholastic formule and methods.
could not entirely escape from the influence of
medicevalism, he was in constant antagonism to its
Even‘in the class-room he was a great
authority.
preacher, stimulating the thought and life of his
upils, instead of retailing stereotyped definitions.
iis lectures were almost entirely confined to particular

books

the

of

Bible,

he expounded

which

—~
with great freedom of manner,
As an author, it is in his form rather than his
matter that he reflects the present moment. Eminently conservative and slow to reach a, conclusion,
when once he has reached it he writes in an intense
glow of feeling;

words

crowd

one

upon

the other

with great rapidity of thought, and with wealth
of illustration often of the most homely character.
He never has difficulty in making his meaning
intelligible. He can write with equal ease as a
He loves
scholar or for the plainest of-the people.
He concentrates his attention so inparadoxes.
tensely on the particular form of the subject before
him as to make no qualifications in order to forestall possible incorrect inferences or misrepresentations. The whole, real Luther can be read only by
placing side by side his declarations under varying
circumstances, and against opponents that widely
differ.

Few

writers,

can

therefore,

be so readily

His language is not inerverted by partisans.
requently rough, and his allusions such as were in
keeping with the rude age in which he lived.
e was master of the art of translation. Not
verbal exactness, but the precise reproduction of
the very shade of meaning of the original in the
language of the simplest Be le of a later age, was
Bible is a modern book,
His German
his aim.
which at last fixed the form and became thestandard
His hymns are paraphrases of
of modern German.
Scripture, or free renderings of the old Latin hymns
His sermons are most frequently
of the Church.
expositions of long passages of Scripture, and grow

naturally out of the text, as applied to contemporary

circumstances and conditions ; and hence generally
reflect that with which his attention at the time
They have come to us
was chiefly -occupied.

mostly as taken down in shorthand by some of his

hearers, and not in finished form from his own pen.
His contributions to. the re-organization of
churches are embodied not only in documents that
bear his name, but also in those of his co-labourers,
Melanchthon, Bugenhagen, and others, whoa plied
the principles which he laid down, and acted with
his constant co-operation and

advice.

He was the

advocate of liberal culture, the study of the Greek
and Latin.classics, the education of women, and
free public libraries. So far was he from precipitate
and revolutionary methods of reform that he proceeded with the greatest caution, upholding what
had been fixed and approved by long usage, until
a break with the past was no longer avoidable,
but, when the critical moment came, always acting

with promptness

and decision.

His aim was not

~
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even a restoration of Scriptural models, but
continuance. of whatever in life,. worship,
organization was not contrary to Scripture,
ternal union was approved only as it was the

the
and
Exex-

pression of a preceding inner unity.
Agreement
as to the faith of the gospel was the condition of

all attempts at Church union, which he esteemed
valuable only as the servant of faith ; hence the
faith was never to be adjusted to the supposed
expediencies of union.
.
', As a theologian, his chief effort, on the negative
side, was to free theology from its bondage to
hilosophy, and to return to the simplicity of
cripture. He was dissatisfied with technical
theological terms, because of their inadequacy,
even when the elements of truth which they contained restrained him from abandoning them. He
was not without a historical sense and a reverence
for antiquity, provided that it was subjected to the
tests of Holy
Scripture. Scripture was not to be
interpreted by the Fathers, but the Fathers were
to be judged by their agreement or disagreement
with Scripture. It was his especial privilege to
have entered into the spirit of St.-Paul as none
. before him, not even Augustine. Luther’s theology
is Pauline theology, in the language of modern
times. It begins and ends with the revelation of
God in Jesus Christ.
Christology is the key to all
knowledge of the nature and attributes of God and
the doctrine of the Trinity.
Christ is the interpreter of Scripture. All doctrines are to be considered in theirrelation to Christ. With Augustine,
he taught the organic union of all men in Adam,
and the organic union of all sins in original sin.
Original sin is emphasized rather as the corrupt
state resulting from the Fall than as the act itself
whence this state proceeds—a state of spiritual
death, from which man can neither of himself escape
nor contribute towards his deliverance. The Incamation
presupposes man’s. sin. God became
man _in order, by His sufferings and death, to
provide redemption. In the personal union, as
the result of incarnation, the integrity of both
natures is preserved, the divine inseparably pervading and energizing the human; the human
’ bringing the possibility of suffering, and the divine
sustaining and imparting to the human its infinite
efficacy.

.The humiliation (Kenosis [q.v.]) is not of

the divine nature, but of the divine person in His
human nature. Hence humiliation is not
synonymous with incarnation, but is only a determination
of the human nature, glorified from the very first
moment of its union with the divine. Redemption
is made for all men and all sins, although not
received and realized by all. The doctrine of predestination, he insists, should always be treated as

a supplement to Christology, since what God has
predetermined concerning our salvation -from
eternity He has revealed

in the gospel, and, there-

fore, the gospel itself exhibits the contents of God’s
eternal decree concerning salvation. The blessings
of salvation, to be realized, must be a propriated
by faith ; but this faith is God’s gift.
an cannot
believe in Christ, or come to Him, by his own reason
orstrength. It is the office of the
Holy Spirit alone
to bring man to Christ and
enlighten, and regenerate.

Christ to man, to call,
If man is saved, it is

entirely by the work of the Holy Spirit in applying
redemption

through

Christ;

tion;

perfect

and

tirely by his own
of divine grace.
it

is

if he is lost, i¢ is en-

persistent resistance of the offers
There are no degrees in justificacomplete,

however

weak

the faith that apprehends it, since the righteousness whichit imparts

of Christ.

is the perfect righteousness

If regarded as forgiveness, where the

least sin is forgiven,

all are forgiven,

and

where

the least sin 1s unforgiven, none are forgiven.
But justification is more even than forgiveness,

..
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Christ and man have exchanged places; so that,
while all the guilt of man is assumed by Christ, all
the righteousness of Christ is transferred to man.
Hence the confidence of man before God. Faith
kindleslove. Asan active principle, faith not only
receives what God offers,
but also, through the
new Powers imparted with justification, exercises

itself

in obedience

the good of man.

towards

od, and

.

in efforts for

Di.

‘It is as impossible to separate works from faith, ag it is to
separate heat and light from fire’ (Introduction to the Epistle
to the Romans, 1522 (Works, Erlangen ed., xiii. 124£,]). This
Passage has called forth the unqualified commendation of the
oman Catholic theologian, J. A. Moehler, although he incorrectly adds that it is ‘in the most amiable contradiction
with the Lutheran theory of justification’ (Symbolik8, Mainz,
1872, i, 163,tr. J. B. Robertson, London, 1843, i. 185).

. Furthermore, the Holy Spirit comes to men onl
in and through the Word and Sacraments, throug
the word of the Law, producing sorrow for sin,
and through the gospel, i.e., the
promise of the
forgiveness of sins producing faith.
The office
of the Sacraments is to individualize the general
promise of the gospel. The chief thing in baptism
water,

is not

the

bodily

eating

but

Word,

the

which,

in-and

with the water, is applied to the person baptized.
The chief thing in the Lord’s Supper is not the
and

drinking,

but

the

assurance,

‘Given and shed for you,’ which is declared to the
guests, and sealed by the elements and the heavenl.
Since, wherever this
mystery that they offer.
Word is preached, whether orally or visibly in the
Sacraments, the Holy Spirit is active, Word and
Sacraments become marks, designating where at
least some truly believing. children of God are to
be found; é.e., they indicate the presence of the
Church,

which

otherwise

the Creed confesses:

is a matter

of faith, as

‘I believe in the Holy Catholic

The direct
Church, the communion of saints.’
relation of each individual to Christ, unmediated

by any other agency than Word and Sacrament,
creates the spiritual priesthood of believers, and
obliterates the distinction between an order of
of the gospel is
priests and laymen. The ministry
not a priesthood, but an office of the Church for
the

administration

of

Word

and

Sacraments,

in

which administration ministers are only the exe-

cutives of the congregation, and, through the con-

gregation, of Christ Himself, who has called and
Distinctions of rank’ among
ordained’ them.
ministers are not admissible by divine law, but
may be very advantageous when agreed upon
simply according to human law. Uniformity of
Church government and ceremonies is unnecessary,
however desirable it may be as a, matter of expediency. The Church has no power but that of the
Even in regard to those matters where
Word.
the Word of God allows no freedom, we have no
right to attempt to constrain others by any other
means than by the preaching of the Word.
‘I will preach and talk and Nrite against these things, but
no one will I attempt to force’ (Hight Sermons preached at
Wittenberg, Lent, 1528 (Works, Erlangen ed., xxviii. 219}). ‘The
Word that has created the heavens and the earth must do this,
.
or it will be left undone’ (id.).

The dualism in- ethics that pervaded the
medizval religionism, according to which there is
an inherent antagonism between the spiritual and
the material, the heavenly and the earthly, entirely disappearsin Luther. The separation caused
by sin is removed by redemption and regeneration,
and the spiritual now pervades the material, the
Hence the believer is not
heavenly the earthly.
only a spiritual priest, but also a spiritual king,
and lord over all things; and his chastened enjoyment of them

belongs

to that

gratitude which he

provided them for
owes the Redeemer who has
him. Nevertheless, while by. faith lord over all,
by love he is servant of all, and obeys God’s law
from an inner necessity of his regenerated nature
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critical study of
Boehmer, above cited, pp. 7-27. For a
T. Harnack,
Luther's theology see the treatises on that titleby
1863, Eng. tr. of
Erlangen, 1862-67, and J. KGstlin, Stuttgart,
1897.
phia,
Philadel
Hay,
E.
2nd German edition (1883) by C.

(cf. C. E. Luthardt, Die Ethik Luthers in thren
Grundziigen, Leipzig, 1867, Geschichte der christlichen Ethik, do. 1893, vol. ii.).
Probably with only one exception in all history,
no one has been so much praised or so bitterly and
incessantly attacked as Luther, The discussion of
his life and deeds is constantly renewed with all
the interest of almost contemporaneous occurrences.
His voluminous

works, many

HENRY E. JAcoss.
LUTHERANISM.—Notwithstanding the proit, the
tests which Luther himself raised against
16th
term ‘Lutheran’ was soon applied in the chief
cent. to the principles of which he was theChurch
However necessary plans for
advocate.
organization became when the attempt was made
forcibly to suppress his protests, it had never been
even
Luther’s aim either to found a new Church or
within the historically existing Church to carry
nlout any elaborately pre-arranged form of re-orga nization. Nor was the initiative for such re-orga
ians
zation taken by Luther or by those theolog

of them reaching us

through the notes of others instead of from the
en of the author himself, the memoranda of
tiends who jotted down from memory fragments
of his conversations in the bosom of his family,
his most confidential letters to his most intimateas
associates, humorous and satirical as well
serious, afford an inexhaustible

mine

.

for students

but

were most closely. associated with him,
of successive generations. Researches in archives who
by the radical extremists whom he repudihave
either
they
where
libraries
heretofore closed and in
by the Protestant rulers, who justly
or
ated
decided
of
MSS
light
to
lain unnoticed are bringing
the churches in their realms could
that
d
of
realize
year
last
the
in
Thus,
historical importance.
t some form of administration.
withou
left
be
the
to
not
Epistle
the
on
lectures
last century, his
starts with the assertion of the
anism
Luther
been_look
long
had
scholars
which
Romans,! for
of the individual conscience to God
ine, were found in so public a place as the Berlin responsibility
all matters of faith and life. But, in
in
the
of
alone
notes
student’s
a
after
shortly
Library,
maintaining this position, it does not proclaim
same lectures had been discovered in the Vatican,
the
individualism, since the conscience is always
years
pure
ten
over
little
a
by
only
g
succeedin
and
is not
also
ound by the Word of God, and that Word
g
belongin
Psalms,
the
on
lectures
of
discovery
eted arbitrarily, but by comparing
to his formative period. New biographies from to be interpr
things with spiritual. In its treatment of
both friends and opponents, as well as from those spiritual e of the Church, the emphasis rests not
who profess to apply with rigid impartiality the the doctrin
upon the external institution, with a wellhighest standards of historical criticism, .succeed so much organization and codes of ecclesiastical
each other with a frequency that is remarkable defined
the association of truly Christian
when it is remembered that he has been dead for laws, as upon ined by their communion in the one
eople, mainta
over three centuries anda half, showing clearly that
aith of the gospel, through the activity of one and
the last word has not been said on many questions
withsame Spirit within their hearts and minds.
the
answered
be
that he started, and that cannot
The’ appeal,: accordingly, is never made to the
out a thorough study of his own presentations.
authority of any outward visible organization, but
LrreraturE.—(a) Of the more recent Roman Catholic critics
All Church power
to the individual conscience.
J.
:
of Luther and his work, the following may be mentioned
,
God.
of
des
Word
the
in
Ausgang
dem
seit
inheres
Volkes
deutschen
des
Geschichte
Janssen,
tr., 16 vols.,
‘Slittelalters, 8 vols., Freiburg im Br., 1879-94, Eng.
Tnthertum?,
Denifle, Luther un
London, 1896-1911; H. S.
2 Fol Mainz, 1906; H. Grisar, Luther, 3 vols., Freiburg im Br.,

(0) Among the replies called forth are the following: J.
K6stlin, Luther und J. Janssen, der deutsche Reformator und
ein ultramontaner Historiker2, Halle, 1883; R. Seeberg,
Luther und Luthertum in der neuesten katholischen Belewch
tung, Leipzig, 1904; T. Kolde, P. Denifle, seine Beschimpfung
Luthers, do. 1904; J. Haussleiter, Lather imrém., Urteile, do.
1004; W. Kohler, Ein Wort zu Denifie's Luther, Tiibingen,
Beleuchtung, Glossen zu
1904; G. Kawerau, Luther in kath.
H. Grisar’s Luther, Leipzig, 1911. The results are condensed
Rom, Halle, 1906 (an
wider
ther
in: W. Walther, Fir
exhaustive answer to the polemics of Janssen, G. G, Evers, and
Denifle); and H. Boehmer, Luther im Lichte der neueren
te
Forschung}, Leipzig, 1914.
(c) The collected works of Luther have been comprised in
seven editions of varying excellence and completeness: the
the Altenburg
Wittenberg (1539-58); the Jena (1555-58);

(1561-04); the Leipzig (1729-40) ; J. G. Walch (1740-53), of which

the St. Louis (1880-1910) is a thoroughly revised reprint; the
Erlangen (beginning in 1826); the Weimar, the fullest and
edited with greatest critical accuracy, under the patronage of
It was begun in 1883, and is still far
the German Emperor.
For details concerning these editions see
from completion,
A very convenient edition of select
PRES, art. ‘Luther.’
works, edited with critical care and with introductions, is that
of G. Buchwald, G. Kawerau, J. Késtlin, M. Rade, and E.
Schneider, 8 vols., with 2 supplementary vols., 8rd ed., Berlin,
1905. Of greater scientific value is O. Clemen, Luther's Werke
in Auswahl, 4 vols., Bonn, 1912-14,
(d) The list of biographies begins with that of Melanchthon,

published the year after Luther’s death, in the introduction to

the second Latin volume of the Wittenberg edition of Luther's
Mention may be made of the following: M. Meurer,
+ works.
Leipzig, 1843, 91870; J. Kustlin5, ed. G. Kawerau, Berlin, 1903;

T.

Kolde,

Gotha, 1884-93;

M.

Rade,

Neustadt,

1887;

A.

Hausrath, Berlin, 1004; and_the English biographies of C
Beard, London, 1889; H. E. Jacobs, New York, 1808; T. M.
Lindsay, Edinburgh, 1900, and esp. in his History of the Reformation, i, do. 1907; H. Preserved Smith, London, 1911; A.
A very condensed, but most excelC. McGiffert, do. 1911,
lent and suggestive, classification of biographers and other
writers on Luther, according to schools, is the work of
1Critically edited and published, with historical introduction, by J. Kicker, Luther's Vorlesungen tiber den R6
t

2vols., Leipzig, 1908.
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Smerbrief,

g the
‘This power is exercised only by teaching or preachin
g Con-.
Gospel, and administering the Sacraments’ (Augsbur

Session, art. xxviil.).

:

:

The Church has no sword but that of the Spirit
with which to enforce obedience.. Nevertheless,
as for the administration of Word and Sacraments, external association, as well as the internal
communion

of believers with

each

other, is neces-

; ythe external Church must always be mainsar
tained, but the form of its organization must be
determined by the circumstances in which the
preservation of the pure
Church is placed, the
Word and Sacraments being the first consideration.
The preference is always on the side of that which
been historically approved, ‘a break in the
has
existing order being justified only when such order

cannot be maintained

without impairing fidelity to

God’s Word. . It was not by any concerted action
among. Lutherans, nor with any thought of a
unite

Lutheran

Church,

that

the Church consti-

tutions of the Reformation period were formulated,

but they were Prepared in various countries and
rovinces according to the peculiar needs

of each.

xternally, there were many Lutheran churches,
but no one Lutheran Church. . The very first word

of the first article of the Augsburg

Confession

(‘ecclesice apud- nos’) declares this. There was,
however, an external bond in their common confession. This ‘confession, properly speaking, is no
particular historical document, however, widely
accepted among Lutherans, but

the enunciation of

those Scriptural principles for which the Lutheran
Church peculiarly stands.. Such confession, how:

ever, has found

concrete

expression in certain

classical historical agreements that have greater
or less recognition.
It is not the Confession of
Faith, but the faith of the Confession, that determines the Lutheranism of any individual teacher

LUTHERAN ISM
or Church body.

Where the doctrines of the Con-

fessions are held and

confessed,

even

though

the

hand, where

the

Confessions themselves be not subscribed, or even
known, the Lutheran character of the teaching is
established ; while, on

the

other

contents of the Confessions are
ceived, as a matter

of faith,

not cordially re-

i.e. as derived from

God’s Word, and there is no subscription to such
Confessions with qualifications expressed or with
mental

reservations,

the

test is not met.

A real

Confession of Faith is not so much a Jaw as the
jovial declaration of Christian freemen. of the
iberty that they have attained in Christ, and of
the limits within which this liberty is to be found
and exercised (cf. art. CONFESSIONS, vol. iii.
p. 845).

:

:

What are known historically as the Lutheran
Confessions are not attempts to summarize the
doctrines of the Holy Scriptures, as are various
other

Confessions

in

Christendom:

that

are,

in

reality, systems of doctrine. The confessional development of Lutheranism has proceeded on the
principle that Holy Scripture is its own interpreter,
and needs no formal explanation by Church authority, unless the meaning of Scripture be involved in
serious controversies that greatly agitate the
Church and call for the careful guarding of the
purity of the gospel from those who would pervert
it.
Articles of faith that have not been attacked
or misrepresented need no confessional treatment.
A Confession, from this view,

should never be an

exhaustive presentation of the Chureh’s faith, but
there should

be a readiness, as new

controversies

arise, to meet them with the same weapons and in
the same spirit with which preceding controverted
points have been treated.
Hence the. Augsburg
Confession closes with the words:
‘
.
‘Itanything further be desired, we are ready, God willing, to
present ampler information according to the Scriptures,’

The Lutheran Confessions have thus been determined by certain practical ends in view at several
crises in the experience of the churches that call
themselves Lutheran.
Of these Confessions, the two Catechisms (cf.
art. CATECHIsMS [Lutheran], vol. iii. p. 253 ff),
both written by Luther in 1529, are handbooks of

elementary religious instruction rather than theological documents.. The four theological Confessions are: the unaltered Augsburg Confession, the
Apology of the Augsburg Confession, the Schmalkald Articles, and

the Formula

of Concord.

The

first of these chronologically, as well as by general
recognition, the Augsburg
Confession, was prepared
by Melanchthon for presentation at the Diet of
Augsburg in 1530. It is an irenic document, emhasizing the points of agreement with the Roman
hurch, in the hope that some way might yet be
found to avoid a real in the Western Church.
The term ‘unaltered’ is used to distinguish the
Confession presented at Augsburg from unauthorized revisions made by Melanchthon personally in
1540 and 1542, in the interests of a, nearer approach
to the Reformed. The fact that the term ‘unaltered’ may not strictly belong to even the best
text—since the original copies placed in the hands
of the Emperor Charles v. have both been lost, and
Melanchthon was compelled to reproduce the Con“ fession from the very full notes of himself and his
colleagues for publication the succeedin spring—
does not justify the rejection of the distinction
historically fixed between the two types of the
Confession. The Apology of the Augsburg Confession

(1531)

isa

full and

learned

defence,

also

written by Melanchthon against the criticisms
contained in ‘The Confutation of the Augsburg
Confession’ by the Roman theologians at Augsburg.
TheSchmalkald Articles (1537), prepared by Luther,
with a long Appendix by Melanchthon, mark a
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stage in the controversy with Rome when the
differences were no longer reconcilable.. The Formula of Concord (1577) gives a decision concerning controversies among Lutherans, as the other
Confessions had

treated

those which

had assailed

stem from without (see, further, art. CONFESSIONS,
13).
oo
‘
:
_ Differences between Luther and Melanchthon
were intensified among their followers.
These
differences, due primarilyto differences of temperament, training, and religious experience, caused no

personal rupture between them.
gentle, timid, and sensitive, loved

Melanchthon,
the retirement

and occupations of the study, and shrank from
conflict, Far more of a humanist than Luther, he
was swept by the force of events, and, much to his
regret, from classical studies into the current of
theological discussions. He had passed through no
such inner spiritual conflicts as had Luther. Accordingly, he excelled in the sphere of the formal
rather than of the material. No one could give
such accurate and graceful literary expression to
Luther’s thoughts. But, when Luther’s influence
was

removed,

he

was

not

only

vacillating,

but

dominated by two principles, viz. a much Righer
regard than
Luther for patristic authority, and a
greater concern for the external peace and the imressiveness of the Church’s government.
He was
requently involved in negotiations with respect to
Church politics, which compromised his position,
and brought into prominence his great contrast
with Luther in this particular. Notwithstanding
his sharp arraignment of scholastic methods in the
first edition of his Loci

Communes

(1521), he soon

manifested a bent towards the principles which he
had repudiated, placed undue importance upon the
philosophy of Aristotle, and became the founder of
utheran scholasticism. The perpetuation of these
two types of thought has caused not only differences in regard to the attitude of their adherents
to individual Confessions, but also a stricter or a
laxer standard of Confessional subscription.. The
Formula of Concord is a formal repudiation of
Melanchthonianism in its divergence from Luther.
Of the two principles of
Protestantism, the
formal and the material, it has often been observed

that Lutheranism lays
greater stress upon the
material—‘ Justification
Faith alone’—than
upon the formal—' The Role Authority of the
oly Scriptures.’ While, in fact, the two are
never separated, the Scriptures are regarded as
the absolute norm of revealed truth rather than
as a magazine or receptacle in which the truth is
stored. For it must not be forgotten that the
gospel itself was proclaimed orally before it was
committed to writing, and was no less the power

of

God

unto

salvation

where

thus

preached,

or

where taught by those who had heard it from the
first ear-witnesses, than when read on the printed
age. Nor can the Scriptures be correctly appreended except as in regeneration a new spiritual
sense is imparted.
.
.

‘When even the most able and learned men upon earth read
or hear the Gospel of the Son of God, and the promise of eternal
salvation, they cannot, from their own powers, perceive, apprehend, understand or believe and regard it true, but the
more diligence and earnestness they
employ to comprehend
with their reason these spiritual things, the less they understand or believe, and before they become enlightened, or taught
of the Holy Ghost, they regard
this only as foolishness or fictions, 1 Cor. 2. 14’ (Formula of Concord, pt. ii. ch. ii, § 9, Eng tr.,
H. E. Jacobs, Book of Concord, p. 553).

The true interpretation of Scripture is to be found
only as the relation of each part to Christ as the
centre is correctly apprehended, and this is possible
only by the regenerated man.
ae
.
Whi e protesting against all ecclesiastical authority that arrays itself against Holy Scripture,
Lutheranism lays great stress upon the continuous
witness to the truth of the gospel, given through
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the Holy Spirit, as this truth is applied and developed from age to age in believing personalities.

Such believers, according to its teaching, constitute

In
the inner spiritual organism of the Church.
this respect its doctrine is in contrast with that
of Rome, on the one hand, which lays so much
importance upon the decisions of the externally
organized Church, and that of the Reformed, on
the other, which is apt to isolate the individual from
his historical relations and the mediation of those
through whom Word and Sacraments reach him.
The same principle obtains in its conception of the
relationof the Holy Spirit to Word and Sacraments,
since, besides being

ce
of revealed
a sour

truth, it

regards the Word as a real means of grace through

which alone the Spirit calls, illuminates, regenerates, and sanctifies; and the Sacraments as effi-

cacious instrumentalities by which the promise of
_ the gospel concerning the forgiveness of sins and
prace of God is individualized. .
the
Like

all

ideals,

those

of

Lutheranism

suffer

various modifications as embodied in a concrete
The union of
form in external organizations.
Church and State in European lands has not only
prevented the principles of Lutheranism from
eing applied in entire consistency to practice, but
has also often interjected adjustments of theory
and policy foreign to both its spirit and its teaching. Asin the time of the Re ormation, so at all
times since, there have been those whose intense
conservatism has shown the presence of a Romanizgreater freedom that of a Reformed,
ing, or whose
Indifferentism, Unionism, Mysticism,
tendency.

and Rationalism have had their learned advocates
among those claiming the Lutheran name, and
within Church organizations known as Lutheran,

evolved,
Thus a primitive type of luxury must
have come into existence in pre-historic times. In
the early civilizations luxury made its appearance

in well-defined and striking forms.

In Egypt,

Nineveh, and Babylon, and at Tyre and Sidon, the
primary tendency towards decoration and display

appears to have shownitself in relation to religious

observances, and, closely connected with this, there
was the pomp of the royal family, where, as in

Egypt, it claimed divine authority.
But the
example of the supreme ruler extended sooner or

later to the governing classes, and in this way
luxurious expenditure by individuals manifested
itself. The chief gratifications sought were the
pleasures of the table in eating and drinking, of
personal adornment (both in dress and by the use
of costly
perfumes), of buildings and monuments

(such as the Pyramids), or of dwellings and their
appurtenances
(as,
for instance, the hanging
gardens of Babylon).
Among
the Greeks there
were traces of luxury in the heroic age, such as
rich armour and dresses, and artistic ivory work,
but it was at Athens after the defeat of the
Persians
(490-480 B.c.) and ‘in the time of
Pericles (t+ 429 B.C.) that sumptuous expenditure
became a characteristic both of the State and of the
individual citizens.
Public festivals were conducted on a scale of great magnificence, while the
erection of public buildings was carried on at an
outlay which was very great for thetimes, What
differentiates the luxury of the Greeks from that
of the Eastern nations was the artistic aspect of
the movement.
On the Acropolis there was the
Pinacotheca,. beautified by the frescoes of the
painter Polygnotus, near which stood the immense
statue of Athene Promachos, the work of Pheidias,

and beyond was ‘the Parthenon, also embellished
by the sculpture of Pheidias. With the rapid
increase of wealth Private expenditure increased ;
vases for household
use became more decorative,
and dress was more omate.
The conquests of
Alexander the Great (336-323 B.C.) introduced the
somewhat crude display of the Eastern nations,
and, to a large extent, degraded the externals of
social life. In Rome luxury became marked after
the Punic Wars.
Gladiatorial games had been
introduced in 264 B.c., and by 186 B.C. lions and
panthers were brought long distances at great cost
to stimulate the lust for sensation which was being
shown by the people.
Rich citizens began to
spend profusely on food and table appliances—
anchovies were brought from Pontus and wine
Gottingen, 1910; F. Uhlhorn, Geschich
Greece. As the power of Rome grew, luxury
deutsch-lutherischen Kirche, Leipzig, 1911; C. P. Kerauth, from
increased, till it culminated under the Empire.
The Conservative Reformation and tts Theology, Philadelphia,
1871; T. E. Schmauk and C. T. Benze,
The Confessional Augustus claimed to. have erected 408 marble
Principle and the Confessions of the Lutheran Church, do.
pillars, and to have provided 8000 gladiators and
1911; treatises on
Symbolics by G. B. Winer, Leipzig, 1824,
3000 wild beasts for the arena.
Ostentation
41882, Eng. tr., Edinburgh, 1871; H. E. F. Guericke3,
Leipzig,
1861 i, Hofmann, do. 1857; G. F, Oehler, Tiibingen, 1876 ; developed into the excesses of Caligula and Nero,

. just

as

the

Christian

Church

has

much

within

it for which Christianity is not responsible.

—
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Next in importance for an intelligent acquaintance with
Concilit TriLutheranism is Martin Chemnitz, Examen
dentini, Frankfort, 1565-73, and many other edd. (far more
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Erlangen,
ung in die Augustana,
Die Theologie der Concobdienformel, do. 1858-65; P, TschacC
herischhen wnd_reformierten
kert, Die’ Entstehung g d der lutherisc
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K.
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Gitersloh, 1883, and KE. F.
Mueller, Leipzig, 1896;
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1899 ; PRES, passim; Bureau of the Census, Special Reports,
Religious Bodies, 1906," Washington, 1910, ii. 340-404,
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ENRY E, JACOBS.
LUXURY.—x. Historical aspects of luxury.—
One of the incentives towards social progress is the
desire to procure a surplus after the needs of a
mere physical existence have been met.
Somewhere within the limits of this surplus is that
ortion of it which constitutes expenditure upon
uxuries. What exactly isto be termed luxury
depends to’
large extent on the situation and
condition of a community, and, in a somewhat less

degree, upon its standard

of life.

.

3

nee a tribe managed to procure a sufficient food
supply to maintain itself, any increase rendered
possible an unproductive consumption of the excess
in the form of feasting, and under these cireumstances a rude form of luxury would have been

which were copied by private individuals according

to their means,
In the Byzantine Empire luxury
was, if possible, greater than at Rome; it was

certainly more decadent. If at Athens art had
glorified luxury, at Constantinople luxury debased

style has almost become
art; the Byzantine
synonymous with over-elaboration and tasteless
display.
Even before the Renaissance luxury had
become remarkable in Italy, more particularly at

Florence ; afterwards it developed and produced

a, by-product in the encouragement of art and commerce.
The more generous expenditure of the
upper classes in‘ France during the reign
of Philip

IV. (1285-1314)
was met by his attempted

sumptuaty

legislation regulating dress. In England
dward
III, considered
that extravagance was diminishing
the taxable resources

of the country, and, in order

to prevent the evil, thestatute ‘ de Cibariis Utendis’
was passed in 1336, by which the courses of meals
were limited to two, except on the principal feast-
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days, when three were permitted.
In 1363 a
further act was passed against outrageous and excessive apparel, while in 1463 there was a more
detailed sumptuary Jaw. The inflow of precious
metals to Europe

after the discovery of America,

followed by the extension of foreign trade, increased
the stock of several classes of ‘goods which
previously had been excessively rare and costly.
ence commodities which had been of great value
became relatively less expensive. The improved
organization of industry facilitated production, so
that Adam Smith was able to point to the fact
that the most common artificer’s accommodation
exceeded that of many an African king, ‘the
absolute master of the lives and liberties of ten
thousand naked savages’ (Wealth of Nations, bk.
ich. i.). Sumptuary legislationin England may be
said to have ended with the Tudors. Mercantilism,
in its encouragement of manufactures, tended to

ermit the production of luxuries for exportation.
The growth of foreign
trade enabled seafaring
nations to participate in it and in the re-exporting
of rare and costly goods. Accordingly, though
there remained a sturdy body of opinion against
luxuries generally, and more especially against
those

luxuries

brought

from

foreign

countries,

sumptuary laws ceased to be observed in England.

In Scotland, on the other hand, as late as 1681 the

Scots Parliament prohibited the importation of a
long list of foreign commodities which were held
to
be ‘superfluous.’
The industrial revolution
followed
by the acceptance of the doctrine of
laissez-faire (g.v.) made the State less disposed
to interfere with private expenditure unless upon
moral

or social

grounds, as, for instance,

in the

regulation of wines and spirits. In the 19th cent.the principle of the taxation of luxuries came to be
more and more recognized, partly on the ground
of restraining the consumer from a species of consumption which was hurtful to himself (e.g., taxa-

tion of spirits), partly as raising revenue from what
were admitted to be superfluities, and thereby collecting revenue from classes who would not pay
taxes otherwise (e.g., tea and sugar taxes).
few taxes may be regarded as having a sumptuary
element, such as the tax on armorial

bearings or

those on male servants and on motor cars.
2. The economic questions arising out of the
existence of luxury.—Social observers who approach the problem of luxury from the historical
side are inclined to urge against it that it has been
- the cause of the fall of greatempires. Frequently,
if not invariably, luxury has been a symptom of
decadence, but a closer analysis tends toshow that
the moral weakness had already shown itself, and,

as it increased, it manifested itself in public and
private extravagance, while extravagance again
gave fresh impetus to the forces of political and
social disintegration,
In these cases it is clear
that the evil lay in the abuse of luxury.
Some of the most powerful economic motives are
to be found in the desire of men to realize an idea
or scheme of life which seems to them an improvement on their present one. Once their mere bodily
wants

are satisfied,

their further desires may

be

called luxuries,
This, however, is not strictly
accurate. In a great number of occupations the
worker who is able to satisfy the former wants
only would not be efficient.
‘Therefore one must
extend the meaning of the term ‘necessaries’ so as
to include in it all those things which are required
for efficiency. What is consumed beyond that
oint may well be deseribed as consisting of
uxuries, It follows that the term ‘luxury’ must
be understood

in relation

«.
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data are known ; the problem becomes much more
difficultin the case ofa wholecommunity. Certain

forms of expenditure, as a rule, do not aid effici-

ency, and these can usually be classed under the
head of luxurious outlay ; certain others, again,
are usually incurred with the object of conferring.
distinction on the spender, and, where such can be
isolated, they fall into the same class. For the
rest, all that is possible is to note with care what
happens in the majority of cases in order to ascertain whether a certain type of expenditure is
necessary or a luxury.
.
In the case of individual expenditure, luxury can
arise only where there is a surplus beyond physical
needs.
If that expenditure is so directed as to cut
into the margin required for efficiency, then inroads are being made
into future income-earning
ower. . But, after full provision has been. made
or efficiency, there is yet another claim on the
surplus—namely, that for the accumulation of
capital. Itis this claim that has led many economists to condemn luxury. Expenditure on luxury
repays or restores the capital which was temorarily locked up in the commodities consumed as
uxuries.. Therefore such expenditure cannot leave
production much larger than it had been before the
goods were purchased.!_
Wealth which becomes
capital is also consumed, but in such consumption
it becomes an instrument for further production.
Thus that part of: the surplus which is used as
capital is more fruitful as regards production than
the other portion which, in the phraseology of J. S.
Mill

(Principles

of Political

Economy,

London,

1886, bk. i. ch. iii.), is consumed unproductively.
Consumption of luxuries has other consequences

which

are partly economic,

but which

are also of

considerable social and ethical importance.
Expenditure on superfluities has a tendency towards
a relaxation of concentrated effort. In extreme
cases it weakens the moral fibre and opens the way
to dangerous excesses. It not only tends to injure
the person

whose

life is luxurious,

but reacts on

others by the force of example.
Thus there is a
contest in the fixing of the prevailing standard of
living between luxury and a wise and discriminating frugality.
Even in periods of national and
individual prodigality there were always moralists
who pleaded for a simple life, and it is the relative
degree of support which either class of precepts
attracts that fixes whether a particular age or a
particular class can be described as luxurious or not.
In the view of luxury that has been adopted the
central pointis the fixing of the standard of expenditare which is required for full efficiency. As
society progresses and as further resources become
available, it becomes possible for a community to
increase enjoyments which are largely immaterial.
The enjoyment of artis a casein point. If progress
is conceived

in a wide

sense,

the highest culture

becomes an element in national efficiency, Accordingly, in a wealthy nation, where the inequalities
of incomes are not too great, a condition is possible
where the dividing line between luxuries and the
necessities for efficiency is drawn at a much higher
oint than in another community which is less
ortunately situated. And the higher standard of
living can become a step towards further advance
in civilization.

But,

at the same

time, there isa

somewhat insidious danger—namely, that consumption which was begun as conducive to efficiency
may be continued much beyond that point. By
becoming luxurious, it reacts on efficiency, and in
the end results in a check instead of an increase
in progress,
a

to time, place, and the

general circumstances. It is easy to determine
whether any specific commodity is a luxury to a
given individual in regard to whom the necessary

1 The matter is stated this way to allow for the possibility
that the producer of the luxury may save a portion of the

rofit which he has realized from its sale.

Be available for new production

Such savings would

.
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LirzraTurz.—{B. Mandeville,] The Fable of the Beest,London,
1725; 1. Pinto, Essai sur le luxe, Amsterdam, 1762; David
Hume, Essays and Treatises, Dublin, 1779 (pt. ii. ‘Of Commerce, of Refinement in the Arts’); G. M. Blutel] D[{umont],
Théorve du luxe, ov traité dans quel on entreprend d'établir
que le luxe est un ressort non seulement utile, mats méme indispensablement nécessaire & la prospérité des états, London and
‘Paris, 1771; F. Fénelon, Les Aventures de Télémaque, Paris,
1699 (bk. xxii.); K. H.
Rau, ‘Ueber den Luxus,’ in Lehrbuch
der polit. OeKonomie, Leipzig, 1876-78; H. Baudrillart, Histoire du luxe privé et public depuis Tantiquité jusqu’ a nos
jours, 4 vols., Paris, 1878-80 ; W. Roscher, ‘ Ueber den Luxus,’
in Ansichten der Volkswirtschaft aus dem_geschichtlichen
Standpunkte, Leipzig, 1861; Voltaire, Le Mondain (1736), and
Défense du ae
in ou Tapologie du luxe Cre 5 H. Sidgwick, ‘ Luxury,’ in IJZ v. (Philadelphia, 1895); E. J. Urwick,
Inzury and the Waste of Life, London, 1008; Werner
Sombart, Luxus und Kapitalismus, Munich, 1913.

- W. R. Scort.
LYCANTHROPY.—The word: ‘ lycanthropy ,
is used in two senses, (1) It may indicate merely
a form of madness in which the patient imagines
that he is an animal, especially a wolf, and acts as
such, This disease was common in antiquity, and
especially in the Middle Ages, doubtless as a result
of the wide-spread belief that transformation into
animal form was possible (§ 3). (2) It indicates
the popular belief that on occasion a human being
can actually transform himself, or be transformed,
into a wolf or some other animal.
In this form he

slays and eats men.
But, if wounded while in his
wolf form, it is found that a corresponding wound

exists on the human body from which the transformation has taken place. When wounded or
killed, the werwolf’s human form is’ restored.
While the wolf transformation is that which is or
was most common in Europe, it is by no means the
only one,
For this superstition is’ practically
world-wide, and everywhere it is generally
the
fiercest and most dreaded animals whose shapes
are taken.
The wolf transformation has been
most usual in all parts of Europe and in N, Asia

from early

times,

but in the North of Europe

the

bear form is also general, and in modern Greece
the boar. In Abyssinia and E. Africa the hyena
form is taken ; in other parts of Africa the hyena,
leopard, lion, and sometimes the shark, crocodile,
or even the elephant.
In India and other parts of
Western Asia

the

tiger form

is usual;

in Borneo

and Shoa the tiger or leopard ; in China and Japan
the tiger, fox, etc.

In

N. America the wolf

form

is mostly found; in 8. America the jaguar.
But,
while in regions where such wild animals have become extinct the old tales are still told, now
other less harmful animal forms are believed to be
taken by witches or sorcerers—e.g., those of the
eat, hare, etc.—and in these animal shapes considerable mischief is supposed to be done, while
the idea of the wound
being continuous in the
animal and human shapes (‘repercussion,’ see § 5)
also prevails,
:
.
:
‘Lycanthropy’ is derived from Avxos, ‘wolf,’ and dvOpwro
‘ man,’ the Gr. form being AuxdvOpwros (cf. xvrdybpanos, * dor.
man'). The common English name is ‘ werwolf," lit. ‘man-wolf,
A.S. werewulf, O.H.G, weriwulf, Norman guarwolf (wer, ‘man’s
ef, O. Ir. fer, Lat. vir, and cf. ‘wergild'), The French name
for werwolf is loup-garou.
In this case garow has been thought
to be a corruption of wer and loup, but this is uncertain.
The
old French romances contain the forms warouls, warous,
vairous, vairals.
Bisclaveret tor bleiz-garou (bleiz=‘ wolf ‘)
occurs in the Lat of Marie de France (§x). The Slavic names
are O. Ch. Slav. vlitkodlakit, Slovenian volkodlak, Bulgarian
vilkolak, Polish wilkolak, White’ Russ. volkolak, Russ. volkutaki, etc.
The Serbian vukodlak, however, means ‘vamire ; hence, probably, modern Gr. BpovxdAaxas, Bovpxédaxas,
vampire,’ though occasionally ‘werwolf.’ The Slavic ‘form
means literally ‘ wolf-haired,’ or ‘ wolf-skinned.’
The wolf has long been regarded with superstitious awe. An
old belief in Europe is to the effect that, if a wolf sees a man
before being seen by him, the man is deprived of sight or hearing, or goes mad or dies (cf. Pliny, HN viii. 24; Verg. Eel.
ix. 53; Theocr. Id. xiv, 22; J. O. Lawson, Modern Greek
Folklore, Cambridge, 1910, p. 10). J. Cardan (de Sudtilitate, Lyons,
1554, p. 17) says that there is something in the eye of a wolf contraryto man, by which the breath is stopped, and consequently
the voice.
In European folklore the wolf is usually a creature
of the devil (cf, the wolf-shape of Ahriman ; see O. Dahnhardt,

Natursagen:

eine

Sammlung...

Berlin, 1907, p. 1461.).

Fabeln und Legenden, |.,

.

_

it is obvious that lycanthropy, in so far as it involves an actual belief in shape-shifting, is connected with the wider belief in transformation into
animal form, which is of universal occurrence.
Men, especially medicine-men, claim or are be-

lieved to possess this power, as well as that of
transforming others; it is also ascribed to the
gods, spirits, demons, and ghosts of the dead, as
well as to animals, which sometimes assume human

form, as some of the following paragraphs will
show (see METAMORPHOSIS).
But the actual
origins of the belief are probably to be sought
elsewhere (see § 3).
1. Extent of the superstition.—In one form or
another the werwolf superstition is world-wide.
It was known to the ancient Greeks. In sop
the thief who pretends to bea wolf says that when
he has yawned three times he will become a wolf.
Circe
changed men to wolves, etc., by means of
drugs.
The superstition is also found embedded
in the myths
pertaining to the cult of Zeus
Lyceus, the Wolf Zeus. Lycaon, king of Arcadia,
was said to have been changed into a wolf when
he sacrificed a child on the altar of Zeus Lyceus.)
In other versions of the myth Zeus came disguised
as a labourer, and the sons of Lycaon slew a
child and mixed its flesh with the sacrificial food
set before the guest.
Zeus then changed them to
wolves, or slew them and transformed their father.?
These myths probably arose from werwolf stories
current in Arcadia, a district where
wolves
abounded.
The stories took two forms.
In one it was said that at the yearly sacrifice on Mt. Lycaus
he who at the sacrificial feast ate the flesh of the human victim
mixed with that of animal victims became a wolf for ten years
—a fate which is said to have befallen Demanetus, who afterwards became a victorin the Olympic games.
If he abstained
during
that period from human flesh, he regained his human
form.3
In another version lots were drawn by the members of
a certain family, and he on whom the lot fell was led toa lake,
where he stripped and, hanging his clothes on an oak, plunged
in and swam across.
Emerging on the other side, he became a
wolf and herded with wolves for nine years.
In this case also,
if he did not eat human flesh he regained his own form at the
end of that time.4

Perhaps such stories, based on an existing wer-

wolf

belief,

may

have

been

connected

with

the

ritual of the cult of the wolf-god, if the priests
wore a wolf-skin and ate part of a human victim.
This ritual wearing of a wolf-skin occurred in the
cult of Apollo Soranus on Mt. Soracte, where the
gild of worshippers, the Hirpi Sorani, or ‘wolves
of Soranus,’ apparently wore skins of wolves and
acted as wolves.
Possibly the cult was totemistic
in origin, and the Hirpi were members of a wolf
clan.
In modern Greece the old belief in lycanthropy
still exists, either as such or in other forms. The
name fpovxddaxas is applied in Thessaly and Epirus
to those who fall into a trance or catalepsy, while
their souls enter wolves and raven for blood, or
who in a state of somnambulism bite and tear man
and beast.
Stories exist of the urykolakas being
wounded, while next day a man is found with a
similar wound, and he confesses to being a vryko-

lakas.7 More usually, however, this word signifies
a& vampire in Greece.
In Southern Greece the
name dAvxdvOpwre: is applied to men known in other
parts as Karkantzari or, more usually, Kallikant3 Favs. viii. 23
ycophron,

481;

:
inus, Fab. 176.

. Plato, Rep. viii. 15 p. 565D; Paus, viii. 2; Pliny, IN viii.
4 Paus. vi. 8; Pliny, HN viii. 22; cf, Augustine, de Civ. Dei,
xviii. 17.
-

5Sce W.R. Smith, Rel. Sem.2, p. 200; L. R. Farnell, CGS b.

41, who thinks that Lycaon ‘may farkly figure the god himself’; hy,cf. 1906,
also p.
O. 805
Gru’ 1pPe, Griech.
tech. Mythol. und Religionsgesch.
igi
9
AMunte
PC31, 313;

0. Robert, Les Slaves de Turquie,

7 Lawson, p. 879f.

Paris, 1844,

om
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zari. The Kallikantzari are beings of monstrous
form, hurtful and evil, who destroy men and carry
off women,

and sometimes

make

a meal

congenital

ef-s children born

between Christmas

and Twelfth
Night are supposed to have a taste
for human flesh. Lawson regards this as a modification of the original Kallikantzari belief caused
by the werwolf superstition or by actual forms
of insanity.2, The name Avroxdyrtapo: is given to
the Kallikantzari in Messenia and Crete, and in
Macedonia they are called Avco. To escape these
beings the house must be carefully closed at all
openings; but.a brave man may bind them with a
straw rope. Various apotropzic and propitiatory
rites are also in use to keep off these dreaded beings,
who are ‘a species of werewolves, akin to the
Wild Boar and the Vrykolakas,’? Wicked Turks
gradually turn into wild boars before death, and
rush through the land on all fours, attacking wayfarers or trying to get into houses. After forty
days such a being goes to the mountains, remaining there as a wild beast, but still wearing on its
foot the ring which the man wore on his hand

(ef.

the Abyssinian duda, below).4 The Bulgarians have

a similar belief, but with them the transformation

of the Turk takes place after death.’ In Albania
the liourgat is a dead Turk with huge talons,
wandering in his shroud, devouring what he finds,
and strangling men.® Here the vampire superstition is approached (§ 4). In the Cyclades witches
are thought to turn into birds at will. They are
called orplyAa, and are akin to the Harpies.”
The
Romans also knew of lycanthropy, and
called those who changed their form versipelles,
‘turn-skins.’8
Vergil describes how by magic
herbs Meeris became a wolf, and Propertius speaks
of spells which have the same effect.® But the
most detailed account is found in Petronius.
Niceros tells how his sldier friend stripped off his clothes
and addressed himself fd the stars. Then he ‘circumminxit
vestimenta,’ and all atonce became a wolf, which ran howling
into the woods.
Niceros next heard from a widow whom he
visited that a wolf had been worrying her cattle, and had been
wounded in the neck.
On his return home he found his friend
bleeding at the neck, and knew then that he was a verstpellig.10
This is & typical and early version of the werwolf story.

In more modern
in Italy.

times the superstition survives

Straparola

tells how

Fortunio

received

from a wolf the power of changing to wolf form,
and the superstition is also referred to by Basile.

At the present day in Naples the werwolf, who is
a@ man cursed by being born on Christmas night,
is known by having long nails, and runs on all
fours, but retains the human form, and tries to
bite.
If. blood is drawn from him, his madness
1G. F. Abbott, Macedonian Folklore, Cambridge, 1903, pp.
73t., 93; W.H. D. Rouse, FL x. [1899] 174f. ; J. Rennell Rodd,
Customs and Lore of Modern Greece, London, 1892, p. 197£.3
Lawson, p. 190 ff.
2 Lawson, pp. 208, 254,
3 Abbott, pp. 73 f., 93; Rouse, FL x. 174f. ; Rodd, p. 197.
4 Abbott, p. 215 f.
51d, . Pp p, 216.
6A. Dozon, Contes albanais, Paris, 1881; J. G. vy. Hahn,
Albanes. Studien, Jena, 1854, i. 16f.
7J.T. Bent, The Cyclades, London, 1885, p. 388.
8 Pliny, HN
viii. 22.
9 Verg. Eel, viii. 95 f. ; Prop. iv. 5.
20 Petron. Sat. 61.
°
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ceases. This isa case of lycanthropy in its medical
sense. More akin to the true werwolf superstition is the general belief that witches can turn
into black cats and do much harm, especially to
children.
In one case a woman caught such a cat

of their

prey. Lawson considers that the Kallikantzari
represent the ancient Centaurs, whom he regards
as a Pelasgic tribe of- Centauri credited by the
‘Acheans with shape-shifting.
Some connexion
also exists between them and the mummers of the
Dionysia who represented the satyrs and Sileni.
They appear and are feared from Christmas to
Epiphany—the period of the Kalends when such
mumming took place. In some districts, however,
the- Kallikantzari are equivalent to werwolves,
and are regarded as men transformed into monstrous shapes, or seized with recurrent bestial madness at this period. This is attributed, ¢.g., to the
mountaineers of E. Eubera. This madness may be

~

and clipped its hair, whereupon

witch.?
Among

the

known, ‘but

Semites

it turned into the

lycanthropy was

recorded instances of

not

un-

the belief

are

few. Among the Sefar in Hadramaut part of the
tribe could change into ravening werwolves in
time of drought, others into vultures or kites?
The Arabs also regarded some men as having the
nature of a hyena, and said that, if a thousand
men were shut up with one of these and a hyena
came, it would go at once to him.¢

The belief among the Celés is illustrated by a
story told by Giraldus Cambrensis,
An Irish priest was met by a wolf in Meath and desired to
come and see his dying wife. They were natives of Ossory,°
whose people had been cursed for their wickedness by St.
Natalis, and were compelled to take two by two a wolf-shape
for seven years, returning to their own form at the end of that
time.
The priest was persuaded to give the she-wolf the
sacrament, for the other turned her skin down a little, showin
that she was an old woman.
Giraldus says that he was asked
to give his advice on this case at the synod of Meath two years
after, and that it was referred to the pope.

A

citation in the Book

of Bait

mote (1406) says

that the ‘descendants of the wolf’ > in Ossory had
the power of changing themselves and going forth
to devour people. St. Patrick is also said to have
cursed a certain ‘race’ in Ireland so that they and
their descendants are wolves at a certain time
every seventh year, or for seven years on end.®
These may be explanatory legends about older
wolf-totem clans, later accused of lycanthropy—
an already current superstition—when totemism
was requiring an explanation, as in the case of the
wolf-clanin Arcadia, To the same category may be
referred the statements of early English travellers
in Ireland to the effect that the Irish took wolves
as godfathers, prayed to them to do them noill, and
used their teeth as amulets, Lycanthropy ran in
families, and here also it may point to an older
totem clan. Laignech Féelad and his family could
take a wolf-shape at will and kill the herds, and
Laignech was called Faelad because he was the
first of them to go asa wolf.7 In Trish and Welsh
Mérchen transformation to wolf-form of children
by a stepmother or of a husband by a wife is not
uncommon.’ Giraldus already refers to the belief
that hags in Wales, Ireland, and Scotland can
change to hares and suck cattle for their milk,
put, with St. Augustine, regards this supposed
change as a delusion of the senses. This belief is
thus contemporary with that in lycanthropy, but
long survived it. Later Celtic witche
— Irish,
s
Welsh, Manx, Scots—usually turn into hares or
cats,

less

often

into

dogs,

weasels,

ravens,

por-

poises, whales, etc., for the purpose of doing mischief. In Donegal the change is said to be etlected
by a hair rope made of a stallion’s mane and by
the recital of charms. . In some cases the transformation is confined to certain families. Such
witch animals can be shot only with a silver bullet.
When

followed

up,

the woman

has resumed

her

true form and is found to have a corresponding .
wound.. A miller in Cork who saw a number of
1
i
.
21h ee

Lando lth

ca HS
AW. ¥
op.
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Leland,

smith,
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in Arabia, new ed.,
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ii, (1873] 202; FL v. [1804] 310f.

7h wonton caw Stokes, Trische Fente) Leipzig, 18801f.,°
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Fictions of the Irish Celts, London,
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cats attacking his flour threw his knife at them
Next morning he
and cut off the leg of one.
found his daughter with her hand cut off, and
concluded that she wasa witch. Hares are usually
thought to be unlucky, and are suspected of being
The ancient Welsh laws
witches in ‘disguise.
already speak of their magical character, regarding
them as companions of witches, who often assume
tat
their shape.
The Slavie werwolf belief is referred to under
DEMONS AND Spirits (Slavic), vol. iv. p. 624%.
Possibly

mentioned

Neuri,

the

by

Herodotus

E. H. Minns,
(iv. 105), were a Slavic people (cf.
Scythians and Greeks, Cambridge, 1913, p. 102 f.).
The Scythians and Greeks said that. every year
each Neurian became a wolf for a few days and was
then restored to human shape. Among the Magyars
witches

and

wizards

assume

the form

In Scandinavia and Germany the superstition
was well known, and here the wolf, and in the
former also the bear, were animals into whose form
Boniface, Archthe transmigration took place.
bishop of Mayence in the 8th cent., mentions the
belief.!. The change was caused by a man himself—
eg., by donning a wolf-skin (dfhamr, hence the
name ‘skin-changer’; cf. Lat. wersipellis), Or &
wolf-girdle, or a girdle of human skin ; or it might
be forced upon him—e.g., by throwing such a skin
or girdle at him, or by shaking a wolf-skin glove at
him. - The girdle had sometimes magic signs on it,
and was held in place by a buckle with seven
catches. ‘When the buckle was broken off, the
In such cases the man
transformation ceased.
was a wolf or bear by night, and a man by day;

horses,

of

cats, etc. If the former are caught and shod or
the latter injured, they are found next morning 1n
human form with iron shoes on hands and feet or
seriously wounded.? Hertz notes the sinister character of the belief through its connexion with that
in the vampire, the names for both being interchangeable.
:
The Serbians think that the vukodlak have
annual gatherings, when they hang their wolf-skins
on trees. Should such a skin be taken and burnt,
the owner retains human form. <A girdle of human
skin laid across a threshold by a witch in a house
where a wedding is taking place will cause all who
step

over it to become wolves.

In three years’ time,

or he assumed the animal form for nine days, or
even for three, seven, or nine years, the eyes alone

He howled and
a human appearance.
Such persons
like the actual animal.

retaining
devoured

‘not of one form,’ or

were said to be eigi einhamr,

hamramr, hamhleypa, ‘changing form.’ In some
instances the gift of transformation was imparted
by trolls. Burchard of Worms speaks of certain
Parce who at birth can cause that the child may
later transform himself into a wolf or any other
form.2 In later times Finns, Lapps, or Russians
were thought by Scandinavians to have the power
of changing

others to wolves or to bears at will,? and

were therefore disliked. The belief was apparently
much mingled with and probably influenced by
the fact that wild

warriors

and

themselves

in

outlaws—e.g., the

the witch covers them with skins with the hair

berserkr—wore wolf-skins or bear-skins over their

This is a Polish belief, In White Russia: the
werwolf is sometimes a man transformed by the

were often victims of ungovernable passion and
acted as if they were animals.‘ This is illustrated
in the earliest Scandinavian instance of the werwolf belief—that contained in the Volsunga Saga

if

turned outwards,

they

resume

their human

form.

devil, and, contrary to the usual belief, he is

harm-

less, but is driven to wander from place to place.‘

Ina Polish story a wolf seizes a girl at a merry-making and
carries her off to the forest. Years after, one of the peasants
meets his long-lost brother, who confesses that he was the
wolf changed by sorcery, that he had carried off the girl, who had
died of grief, and that then he was consumed with rage against
all men and killed as many as he could.
He had come to seo
his home once more, but must resume his wolf-form immediately, which he did.5 In another case a peasant, released from
his wolf shape, returned home to find his wife married again.
He cried, * Why am I no longer a wolf that I might
punish this
- woman?’
Immediately he was re-transformed, and
killed his
wife and child. The neighbours came and slew the wolf, when
the body was seen to be that of a man.8

Olaus Magnus says that at Christmas many wer-

wolves

collect

and

try

to enter houses

to drink

in the cellars. Between Lithuania, Samogitia,
and Livonia is the wall of an old castle whither
thousands of werwolves come to try their skill at
leaping. The unsuccessful one is beaten by one of
the captains or by the devil. The method
of the
transformation was to drink to one in a cup of ale
and mumble certain words. Then he could assume
or lay aside the wolf form when he pleased. The
Livonian werwolves collected at Christmas, and
crossed a river which had the power of changing

them to wolves, like the lake in Arcadia.

They

resumed their human shape at the end of twelve
days. In Livonia a servant whose
power as a

werwolf was disputed went to the cellar and soon
after came outasawolf. The dogs bit out one of its
eyes, and next day the man appeared with one eye.?
a FLJ

1. [1883] 53, 87, {1. [1884] 258; FZ

viii. (1897) 17;

W. Gregor, Folk-Lore of N.E. of Scotland, London, 1881, p. 123;
D. Hyde, Beside the Fire, do. 1890, p. 128; 8. Hibbert-Ware,
Descr. of Shetland Islands, Edinburgh, 1822, p. 599; J. G.
Dalyell, Darker Superstitions of Scotland, Glasgow, 1835,
pp. 50, 53; J. Rhfs, Celtic Folklore, Oxtord, 1901, i, 204 f., 309,
326; J. A. MacCulloch, Misty Iste of Skye, Edinburgh, 1905,
p. 240; O. L Elton, Origins of English History, London, 1882,
p. 297; J. G. Campbell, Witcherafe and Second Sight tn the
Highlands and Islands of Scotland, Glasgow, 1902, p. 6.
2 PLJ t. 354.
3 Der Werwolf, p. 113.
48. Baring-Gould, The Book of Were-wolves, p. 115f.3
J. Grimm, Teut. dfyth. p. 1095. .
5 Hertz, p. 118.
6 1d,
:
7Olaus Magnus, Hist, of the Goths, London, 1658, p. 193 £. ;
:

armour

or

clad

these,

while

they

(chs. 5-8).

King Volsung had ten sons and a daughter, Signy, who was
married to King Siggeir.
Siggeir later slew Volsung and
bound his sonsin the stocks. There nine of them weredevoured
by an old she-wolf—the mother of Siggeir, who had taken this
form,
Through Signy’s craft the tenth son, Sigmund, overcame this werwolf and went into hiding.
Signy exchanged
form with a sorceress, and had a son by Sigmund, called
Sinfildtli, He and Sigmund took to a wandering life and, on one
occasion, came toa house where two men were sleeping, with
wolt-skins hanging above them.
For nine days they were
wolves and on the tenth day came out of their skins, Sigmund
and Sinfiétli donned the skins and became wolves, and each
went his way, after agreeing that neither should attack more
than seven men without howling for the other.
In the sequel
Sinfldtli slew eleven men without Sigmund’s ald. The latter,
hearing of this, flew at his throat and wounded him.
When he
was healed and the day had come for dotfing their wolf-skins,
they agreed to lay them aside for ever, and burned them in the
fire, Of this wild tale Baring-Gould (p. 38) has said that itis
‘divested of its improbability, if we regard these skins as worn
over their armour.’
While this is true, and while vargr, ‘ woll,’

means also ‘outlaw,’ the story is an important witness to the
belief itself, as is seen from the words of GoSmund to Sinfidtli,

*Thou'thyself hast eaten wolves’ meat and murdered thy brother.
Thou hast often sucked wounds with cold mouth, and slunk,
loathsome to all men, into the dens of wild beasts’ (VigfussonPowell, i. 136).

In another wild tale from the History of Hrolf Kraka, Bjorn

was transformed into a bear by his stepmiother, who shook a
wolf-skin glove athim.
He lived asa bear and killed many of
his father’a sheep, but by night he always became a man, until
he was hunted and slain (Sir W. Scott, Minstrelsy, London,

1839, p. 354).

-

M. F. Bourquelot, ‘ Recherches sur la lycanthrople,’ Mém. de la
soc. des ant, de France, new ser., ix. 235. For further references

to the Slavic werwolf
Literaturgesch.2,

Graz,

see G, Krek,
1887,

p.

410:

Einleitung in die slav.
and,

for

Lithuanian

material, A. Bezzenberger, Litauische Forschungen, Gottingen,
1882, p. 67f.

Sermo xv. ‘de Abren, Diaboli’ (PZ Ixxxix. 870-872).
2 Baring-Gould,
p. 56. .
3Grimm, Teut.
Sfyth. p. 1097; B. Thorpe, Northern Bythology, London, 1851-52, fi. 18f., 93f.; G. W. Dasent, Popular

Tales

from the Norse3, do. 1888, p. Ixit.; Vigfusson-Powell,

Corpus Poet. Boreale, Oxford, 1883, i. 425; P. D. C. de la
Sanssayer Rel. of the Teutons, Boston, 1902, p. 298. See also

4 Ct, Vigtusson-Powell, i, 425; Baring-Gould, p. 86.
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The poet Ari has a curious tale of two ‘skin-changers,’
Dubhthach and Storwolf. The former took the form ofa bull,
the latter ofa bear. They fought, and next day were found in
.
.
.
bed badly bruised.

Modern collections of Scandinavian and German

fdrchen contain many werwolf stories.

In one Swedish tale a cottager was transformed by a Vargamor
or Wolf Crone (Troll-wife), because he had not crossed himself
when felling a tree. Years after, he appeared at his house, and
-recovered his true form when his wife gave him food. Ina
Danish tale a man, when in
wife’s company, noticed that
the time of the accustomed change drew near. He bade her
Strike with her apron at anything which came to her. Soon
after
a wolf attacked her; she struck at it, and the wolf bita
Piece of the apron and disappeared.
Presently the man came,
carrying the piece, and explained that now he was free from the
curse.2_ Ina N. German tale a reaper saw his neighbour gird
himself with a strap and become a wolf.3 In another a woman
told her husband to throw his hat at any wild beast which
came. When she appeared asa wolf among the hay-makers, a
boy stabbed her with a pitchfork. The wolf changed back to
the woman, who was found to be dead.4 A Dutch story tells
how a man shot with an arrow a wolf which was attacking a
irl, and that the arrow stuck in the wound. Next day he
eard that a strange serving-man was dying with an arrow
sticking in his side. He went to see him, and found his own
arrow, whereupon the man confessed that he was a werwolf.5
In a Flemish tale a shepherd received a wolf-skin from the
devil, by which he became a wolf at night. If the skin was
burned, he himself would suffer as if his own skin were being
burned, but would be freed from this curse. In the sequel his’
master succeeded in releasing him in this way.8
:

In many modern tales and also in medizval witchcraft belief the transformation of the witch was
usually into a cat, dog, hare, or duck (the bird of

Freya, great mother of the witches), and these,
when wounded, became the woman with a similar

wound in her body. Spina says that such catwomen ate the brain of a cat and rubbed themselves with the flesh of a newly-born child which
had been offered to Satan.?
In England and Scotland werwolf stories are

scanty, but there

early literature.

are traces of the superstition in

The word werwulf in the sense

of ‘robber’ occurs in the Laws of Canute, and it is

also found in later ballads and poems. Gervase
of Tilbury refers to the existence of men called
gerulfos in Wales, wertcolf in England, who change
their form at the change of the moon. _William of
Malmesbury also alludes to the superstition.

A well-known old English poem, translated from a 12th cent.
French poem, is that of William and the Werwolf, in which the
king of Spain’s son, changed to wolf form by his stepmother,
rescues the king of Sicily’s child, whom his uncle wishes to
murder.
The story relates how the wolf cared for the boy, his
further adventures, and the eventual re-transformation of the
wolf to his human form.8 Drayton, in his BMooncalf il. 504),
tells of a man who found that by gathering a certain herb at a
certain hour with appropriate spells, and eating it, he would be
changed into a wolf. Having done this, he committed much
havoc on sheep, ete. When he attacked an ass which was
a man so transformed, the latter assumed his rightful shape
mo
and caused the people to slay the lycanthrope.

If tales of werwolves are scanty, there are innumerable tales and traditions of witches changing to hares, cats, dogs, and the like in order to do
harm. No charge is more common in the 16th
and 17th cent. witch trials, and frequently the
belief is found, as in the case of the werwolf, that
such a wer-animal can be hurt only by a silver
bullet. In some instances wounding causes the
witch to assume

her true shape, when she is found

with a corresponding wound.
In France the earliest literary version of the
belief is foundin the Lai du Bisclaveret of Marie
de France (13th cent.).

'

:

A knight went from time to time to the forest, then the
haunt of many werwolves, undressed, and became a wolf. He
:
2 7d. ii. 168,
1 Thorpe, if. 96,
4 Id. iii. 76.
8 Ib. iii. 27.
6 Hertz, P 68.
5 7b, tii. 201.
7F. B. de Spina, Quaestio de Strigibus, ch. 20, in Malleorum
Quarundam
Malefcarum, Frankfort, 1582; Grimm, p. 1007 ;
:
p. 71f. ; Thorpe, fi. 191f.
Hertz,
F. Madden, London, 1832, Roxburghe Club.
Sed.
9 Rhjs, i. 326; Dalyell, pp. 50, 63, 560; J. Napier, Folklore
Paisley, 1879, pp. 70,118; A. E. Bray, Borders of the Tamar and
the Tavy, new ed., London, 1879, ii. 1123 A. and J. Lang, High.
ways and Byways on the Border, London, 1913, pp. 183, 277.
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told his wife the secret, and she obtained his clothes on one of
these occasions, after which he had to remain in wolf form. As
a wolf he retained human wisdom, and eventually, through the
king’s command, his clothes and consequently his own form
were restored to him, but not before he
had revenged himself
on his unfaithful wife.
:
.
:
.

This story is found in other literary versions—e.g.,
the Roman de Renard of the Clerk of Troies (14th
cent.), in the Lai de Melion (ed. F. Michel, Paris,

1832),

in the story of Arthur

and

Gorlagon,

and

elsewhere.
These are all literary versionsof a
folk-tale.1 The legend of St. Ronan in medieval
Brittany told howhe had taken the form of a werwolf and had eaten children?

Gervase
Pontio de
Auvergne,
hacked off
form, and
salvation.

of Tilbury, in his Olia Imperialia, tells of a certain
Capitolio, who out of despair became a werwolf in
ate children, and wounded older people, A carpenter
one of his feet, and at once he resumed his human
acknowledged that the loss of his foot was his

The belief survived in modern times, In. Normandy the werwolf was a godless man or one
under a curse, who for four or seven years must
nightly assume wolf-shape and submit’ to castigation by the devil} In Berry those who, by a pact

with

the devil,

at

the

cross-roads,

at

midnight,

become Joups-garous can be wounded only by a
ball which fas been blessed or has had the Lord’s
Prayer or Ave Maria said overit five times. Once
wounded, they take human form, and the spell
which attached them to Satan’ is broken.¢ In
Brittany, towards the end’ of the 18th cent.,
sorcerers were supposed to take the form of wolves
or clothe themselves with a wolf’s skin when going
to the Sabbat.6 In many parts of France every
Jliteur is supposed to lead. wolves, himself sometimes changed into ‘a wolf, whereby.he is placed
beyond the power of shot: He directs the wolves
where to go for hunting. In Périgord sons of
priests must rush to a fountain at full moon and
plunge
into it. : They emerge, clad in a goat-skin,
which

the devil has given

them,

and

rush

about

on all fours, attacking men and animals, They
resume human form by lunging again into the
fountain at daybreak.”
This recalls the Arcadian
and Livonian beliefs (see above).
Numerous
stories relate how a chdtelaine, transformed into a
wolf, cat, etc., has a paw cut off, and is afterwards

found in bed with one hand lacking.® In a Breton
tale a werwolf hid his wolf-skin in an oven.
Sympathetic magic established a link between
skin and owner, so that whatever was done to the
skin happened to him.’ A fire was lit in the oven,
and the owner of the skin soon began to leap about,
crying, ‘I burn, I burn.’9
:
‘In
Portugal a seventh son, where there were
no girls, was thought to belong to the devil and
to become a werwolf—a belief found also in the
Azores.”
:

Cervantes, in his Persiles y Sigismunda (ch, 3%), relates how
an enchantress made advances to Rutilio, who repelled her.
She turned into a wolf. He stuck his knife into ber breast, and
as she fell her human form came back to her.
:

Passing now to Asia, clear evidence of the belief

is found in Armenia. Sinful women are sometimes
forced by a spirit to don a wolf-skin and become
wolves

for seven

years.

Soon

the

wolf

nature

1 For Arthur and Gorlagon see FL xv. (1904) 50ff. Gorlagon
was changed to a wolf by being struck with the thin end of a
sapling which grew up on the night he was born. For the
folk-tale see ‘Prince
Wolf’—a Danish version—FLA fii. (1880)
225t., and a Norse version in Dasent, no. 36.. In both the

husband remains a wolf or bear through the wife breaking a

tabu,

and has originally been transformed by a stepmother.

2 RCel xxiv. [1904] 324.

,

3A. Bosquet, La Normandie romanesque et merveilleuse,
Paris, 1845, ch. 12; Hertz, p. 108,
4 Bourquelot, p. 247.
..
.
.
we
5 La Tour d’Auvergne-Corret, Origines gauloises?, Paris, 1794,
. 89.
woe
:
Pp 6 Pp, Sébillot, Folk-lore de France, t., Paris, 1907, p.. 284f.3ct °
A. Dumas’ story, The Wolf-Leader.
me
:
8 Ib. iv, 304,

> TSébillot, £ 305.”
9 RCet i, (1870] 420.
cs
10 FL xiv, [1903] 142; of. FLR iii, 143.
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grows inthem.

They devour their children, then

those of relatives, then children of strangers.
Doors and locks fly open before them by night.
In the morning the skin is doffed. If the skin is
found and burned, then

the woman

suffers fearful

agony and vanishes in smoke.’ In Asia Minor
generally werwolves are feared especially at Christmas andin Holy Week.
- -oo
In India, where the tiger is the fiercest creature
known,

its form

is supposed

to be adopted.

by

the aid of a god, one

bodies of sorcerers when they
invoke the tiger
spirit. The transformation into: tiger form is
effected in different ways: by sympathetic magic—
e.g., donning a sarong (yellow with black stripes)
and repeating charms—by offerings to evil spirits,
by ‘charms, or by a mysterious poison which is
supposed to affect the soul; or the power is conceived as hereditary.
Among the Semang the
medicine-man lights incense and invokes a. spirit.
Presently fur and a tail appear on him, as he himself believes, and he goes about for twelve days
destroying cattle. Then he returns home and is
sick, vomiting bones. During the twelve days his
wife must always keep the fire burning and bum
incense, else he would disappear.
Such a wer-tiger
cannot be shot, as it
disappears so quickly.®
Various beliefs are held regarding the transformation among the Malays—the whole body takes part
in it, or merely the soul substance, the body
remaining at home.
:
Be
Among the wild Malays of the Patani States
there is a belief in dadi, or mischief, which remains
by a body after death and devours the semangat
or, sometimes, the liver of passers-by.
Birds and
beasts also have dadi ‘or, in the case of tigers,
leopards, and jungle-cats, pegrung or begrobd ; and,

Loe

:

LO

.

:

.

:

Sometimes the eating of a root is believed to produce the change.® " Occasionally the witch assumes
the form of a badger and carries off children.®
Witches also ride about on tigers or in the water
on crocodiles, dishevelled, with
glaring eyes, and
heads turned round. ' Wizards also have tigers as
familiars, or, as a Thana

belief has it, mediums are

possessed by a tiger-spirit.? The souls of those
slain’ by tigers are believed to pass into tigers to
slay and devour in their turn, or to sit on the heads

of tigers and direct them to their
in a

prey, calling out

human voice so as to attract the unwary.°®

In Indonesia the wer-tiger_ is very commonly
believed in among the Malays,
ayaks, ete.
Sometimes the power of transformation is thought
to be confined to one tribe, as in Sumatra to the
Korinchi Malays. There are many tales of men
leaving their garments ina thicket, whence a tiger
has presently emerged, or in human form vomiting
feathers of fowls eaten when in their tiger form.
A wer-tiger slain was found to have gold-plating
in its teeth, as the man who

assumed

A curious Malay

of a man’s

Dalton describes how a Kol, tried for murder, maintained
that his victim was a wer-tiger, which he had followed to the
man’s house after it had killed his wife. The relatives of the
victim had admitted that they had suspected him of such
: wer and had handed him over to the prisoner, who slew

‘im.

days until the changeiseffected.?

belief concerns the fold in which tigers possessed
of human souls are penned. Periodical attacks of
fierceness come on them, when they break bounds
and go after their prey.. Passing through one door,
they become. men, and on returning. through
another door they become tigers again.
Their

four souls becomes a mlcepa. tiger), the Lushais,
Kukis, ete.?

The tiger familiar spirit is also possessed by certain.
men, and after their death their spirits appear as
tigers, or the medicine-man has subject to him an
actual tiger which is immortal (Benua of Johore).?
The soul of a dead wizard enters the body of a
tiger, and the corpse is left in the forest for seven

Al-

ready in the Satapatha Brahmana the monomaniac
is said to be consecrated to the man-tiger.?, In
most instances the Hindus attribute the power of
shape-shifting to the aboriginal tribes. - Numerous
stories are current regarding men with the
power
of becoming wer-tigers—e.g., among the
Khonds
(with whom,

soon after he and his sonsdisappeared.
The story was reported
to the District officer, and such a transformation is ‘to the
native mind a fact, not a mere belief.’1

tiger form

had. The Lavas of Burma are also regarded as
wer-tigers.’ While the wer-tiger is generally. very
dangerous, in Java it is believed to
guard plantations against pigs, and the change is effected by
spells, charms, fasting, etc. In Malaysia the
medicine-man is sometimes’ possessed by. a tigerspirit, and acts as a tiger when exorcizing a spirit
fromasickman®
..
|.
.
.
" A gruesome Malay story of a Semang who becamea
tiger (Si
Ridong, ‘He of the hairy face'’—a cuphemistn), and ger (st
blood rather than ate flesh, is told by H. Clifford.
The tiger
burst into o hut where several people were collected.
One of
them was able to reach a shelf near the roof,and from there he saw
how the tiger killed them all and drank deep draughts of blood.
One girl he first played with as a cat with a mouse, and all
night he tossed the bodies about and tore them, disappearing at
dawn.10 Another story tells how the transformation was seen
taking place.- A bride saw her Korinchi husband returning
home as a tiger, which thrust its head above the top rung of
the entrance ladder.
‘It palpitated and changed, and the face
of the husband came up through the face of the beast.” Later
this wer-tiger was caught in a trap, but escaped, when it was
tracked to the house. There the man was said to be sick, and
1A. F. L. Mf. von Haxthausen, Transcaucasia, London, 1854,
p. 859; cf. ERE I. 800.
flee
moo
bey
2 SBE xliv. (1900) 414.ou
Soa

chief

is

always

in

human

form,

and

enters

the

if a man is affected by this, he goes mad, and either

imitates the actions of the creature or is subject to
an abnormal growth resembling one natural to it.§
In Lombok the crocodile form is assumed by
certain men in order to destroy their enemies, and
many strange stories are told of them.
This form
is also taken among the Klemantans, one group
of whom claim the crocodile as a relative. One
man found his skin become rough, his fect like a
crocodile’s, and

a tail forming, until he was com-

pletely transformed.
He made his relatives swear
that they would never kill a crocodile. Many
people saw him in his crocodile form.’ .
In China there are various wer-animals—ticer,
wolf, dog, fox, ete. . The change is usuallya bodily

one, but an ethereal human double may pass into

an animal either before or after death. There are
many literary notices of such transformations.
An early instance is mentioned in a document of the 2nd
cent. B.c.,'in which, after the crisis of an illness, a man
changed to a tiger and killed his brother.8

Such transformations are often ascribed to delirious patients, and, if the patient does not kill a man,
he may return to human form. This su ggests a
popular confusion between the fancies of insanity

3 FE xx. (1909] 411£.3 Tylor, PC3i. 309.

‘

:

“9 Gifford, pp, 65, 67. ,
\
tou
21. Ling
Roth, Natives of Sararak and Borneo, London,
1896, i. 2053 Journ, Ind, Arch, i, [1847] 276.
:
,
8 See ERE i. 530.
:
4Skeat, p. 157f. - °

5 Crooke, PR ii. 216.

ws

TID, ii, 267,

Blagden, Pagan Races of the Malay Peninsula, London, 1906,

4E. T. Dalton, Descriptive Ethnol. of Bengal, Calcutta, 1872,

6 Ib. ii. 264.

81, W. Webber, Forests of Upper India, London, 1902, p. 27;

ERE iii. 8148; cf. PR ii, 211,

.

coe

OW. W. Skeat, Malay Magic, London, 1900, pp. 160f., 436. ;
A. Bastian, Die Volker des éstlichen Asien, Leipzic, 1866, i. 119 ;
J. Knebel, in Tijdschrift van nederl. Ind, xii, [1899} 570; for
Cambodia see ERE iii. 1598,
:
coos
10 Hf, Clifford, In Court and Kampong, London, 1897, p. 198 f.

5 Jb. p. 161; N. W. Thomas, FL xvii, [1906] 262; Skeat-

§N. Annandale and HU. O. Robinson, Fascicult Malayenses,
London, 1903-06, pt. i. pp. 100f., 104.
7A. R, Wallace, Malay Archipelago, London, 1860, 1. 161; C.
Hose and W. McDougall, Pagan Trives of Borneo, do. 1912, li. 81f.
1 co J. J. M. de Groot, Rel. System of China, Leyden, 1892 ff., iv.
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and

actual belief in the power of shape-shifting.

The wer-fox superstition is found in Japan, but
was not introduced there until the 11th century.

Sometimes the transformation is ascribed to a com-

munity. of aborigines, and is effected by magical
means, In other cases the cause may be divine disleasure because of the neglect of religious duties.
ere the victim goes mad and turns into a tiger.
In one such instance he is covered with a spotted

skin

by the

god,

as in European

cases, where

a

wolf-skin is used. Stories:of transformation by
wearing a tiger-skin are said to abound in China. .

An old woman finds her body being covered with hair and a
tall forming, after which she becomes a wolf, and escapes,
though sometimes ahe returns to see her family. In another
instance a man weds a woman who is really a wolf, a3 also are
her servants, and he is devoured by her.3 ‘In a 4th cent. work
all wolves are sald to be transformed to men after the five’
/
hundredth year of their age.¢

Other wer-animals are also known—«.g., the
dog, though here, as in the case of the fox, perhaps
it is the animal that takes human form. | In one

of foxes.:

. The wild

fox,

Nogitsune, can take any form, or become invisible,

but its reflexion in water is always that of a fox.
The Ninko fox can also take various forms,
especially that of a pretty girl, in which shape it
will even marry a man.! . These foxes also possess

men, or live in their houses, bringing luck if well

but they

Some Samurai

are

dangerous

if ill-treated.

families are believed to own foxes,

which steal for them or torment

their enemies,

Foxes to whom some kindness. has been shown,
either in their own or in human form, reward the

Other cases of this kind are of frequent occurrence.
Wer-tigers and tigresses are sometimes favourably
disposed and give presents. This is especially the
case with wer-tigresses on, behalf of those who
.
,
excite their love.?
_ The wolf transformation is also known.

Other tales of this kind are current.

There are different kinds

treated,

A l4th cent. writer tells how he saw a man slowly becomin:
covered with hair like a tiger, his body adorned with spots an
stripes. During the night he ate a hog.1
:

In one case a peasant was attacked by a wolf and cut off its
paw.
By the traces of the blood he followed it toa house, where
an old man was found lacking a hand. He was killed, and in
dying took the form of a wolf. Before his period of transforma.
tion he had been long ill, and, after being healed, had disappeared,
In another instance a youth after an illness acquired the power
of sending forth his soul in the form of a wolf, and devoured
children—obviously a case of hallucinatory insanity combined
with cannibalism, as in European instances,
.
.
;
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doer of it with money, etc., part of which turns to
rass. Often the house in which the fox lives is

illusory and cannot be found again (see Farry, vol.

v. p. 679). Men possessed by foxes run about yelping and eat only what foxes eat, but the possessing
goblin-fox may be exorcized.?
:
The same fox-belief exists among the Ainus, and
with them the fox has both good and evil powers, and can cause death. Foxes also exhume and eat
corpses, But the same powers of transformation
,

to
human
crow, etc.

form are ascribed to the horse, mole,
The spirit of the bear, dog, otter, and

especially the cat, can enter into and bewitch a
man as a punishment; the victim eats as a cat,
wastes away, and dies mewing like a cat. This
may occur when a man has killed a-cat. To
prevent possession by its spirit, he must eat part
of it.
The Eskimos and some American Indian
tribes also possess the fox superstition.¢
The wer-animal superstition is found in Africa
in connexion with a variety of savage beasts. All
over N. Africa it is believed that thejinn can take

instance men who are beaten become dogs; and a
dog-man who was stabbed changed to a dog when
animal forms—wolf, jackal, lion, serpent, scorpion.
This is also true of the ghuls, who appear as men
J
J
d
or
animals, and feed on dead bodies, or kill and
In China the fox superstition is a kind of inverted
werwolf belief, especially in N. China. The wer- eat living men.5 More akin to the werwolf superfoxes dwell in the debatable land between earth stitionis the belief that twin children go out at
and Hades, and can take human form at will—most night as cats, their bodies meanwhile remaining at
frequently that of a youre and pretty girl—but home asif dead. If they are beaten by any one,
they may be detected by the possession of tails, they tell this to their parents next day.6
Among
Spirits of the dead may occupy the bodies of such the Berbers witnesses maintain that they have seen
foxes and revenge injuries on the living. Some girls, when born, change into ogresses, who throw
legends show that the fox lives in graves and themselves on men until they are strangled.’
borrows human form from a corpse by instilling Among
the Abyssinians. there is a wide-spread
-into himself the soul-substance, | Wer-foxes can do belief in the dudas, who change into hyenas and
kill
and
devour. They are
distinguished from
either good or ill to men, but are grateful to those
greater malice.
The dudas are
Foxes in male form live ordinary hyenas by
who are kind to them.
with women, in female form with men; in either sorcerers ; and blacksmiths, found mainly among
case a morbid erotic state is produced, resembling the Falashas and Agaos, are supposed to be budas,
Hyenas have been killed with earrings in their ears,
that caused by the medisval tncubi and succubee,
When kiNed in human form, all that remains is and these are believed to be budas, though it has
the body of a fox. Their animal form also appears been thought that sorcerers put earrings in the ears
spontaneously in sleep, or when they are overcome
of young hyenas to bolster up this superstition.
by wine, of which they are very fond, Sometimes The Sudas
have a king in the neighbourhood of
they enter and occupy a house invisibly, acting Abboloto whom they bring offerings of corpses
exactly like the Poltergeist.*
daily. As blacksmiths are a hereditary folk, their
It is also believed that witches can take the form sorcery is also hereditary, but a Suda confers the
of the fox, cat, or hare.?
gift
on his children by a mysterious decoction of
The tiger-ghost is also
.
believed in.
herbs. Cases of transformation are believed to
'_ ‘When he wishes to eat people he puts off his clothes and is
have been actually witnessed.
In one such case
changed into a striped tiger. He then advances with a great
roar, and the traveller is instantly torn to pieces,’8
an

1 Ct. the Baluchistan belief that the black bear ‘takes the

Tigers are said to make slaves of the souls of men
devoured by them. These souls go before them to
point out traps or to act as beaters,® as in the
similar Indian belief. .
.
CO
-

form of a beautiful woman at night, and hugs men to death if
they are not wary’ ot L. Dames, JL xiil, [1902] 265).
.
2A. B. Mitford,
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the buda sprinkled ashes over his shoulders, and
Besides killing men and drinkthe change began.
ssession of his
ing their blood, the buda takes
victim, entering his body by a look, or when he is
eating, or in illness. The victim becomes more or
less insane,

then

like a hyena,

laughing

falling

into a trance, when the buda speaks through him,
often telling who he is and why he thus personates
Sometimes the victim tries to get
the patient.
into the forest, where the duda is supposed to
devour him. The duda is kept off by the wearing
of amulets, by which also he can be exorcized. He
can also transform his victims into animals, and
This is
sometimes digs up corpses to eat them.
also done by actual hyenas.?
The belief in the wer-hyena occurs from the
Siidan to Tanganyika, and is perhaps strengthened
by the fact that wizards at their meetings howl
and caper like hyenas, eat horrible food, and commit excesses the sight of which makes the onlooker
Even in the daytime their glance causes a
mad.
Certain tribes in the Sidan are
deadly sickness.
supposed to possess this power of transformation,
One of them
but it is dangerous to shoot them.
who was shot was seen to enter the hut of a wizard,
who died soon after. The man who shot him soon
followed him to the grave.?. Generally among the
black races

animals, besides the hyena,

the usual

are the lion, leopard, and crocodile.

In Nubia old

swwomen are called hyenas, and are believed to enter

the bodies of these animals by night.? In the
Siidan the hyena shape is supposed to be assumed
at an ant’s. nest. ‘The Awemba wizards receive
power to become wild beasts from spirits called
vibanda.* The Wanyamwesi of E. Africa think
that sorcerers can transform themselves into
animals in order to injure their enemies.’ In E.
Central Africa witches kill men, and in the form of
hyenas try to get at the graves of their victims in
order to eat their flesh.© The Akikuyu tell of a
man, who, after his marriage, went to the wilds

Returning

and lived like a hyena on dead bodies.

His brothers

home, he ate his child.

killed

him,

but the woman’s second husband also became a
hyena and ate her and his child.’ In British
Central Africa the pewitcher (mitt) can turn himself intoa hyena, leopard, crocodile, ete.

He then

Sometimes
digs up dead bodies and eats them.
the change takes place after death, and, if the
creature kills people, some method of appeasing it
‘The wer-hyena is thought by the
is adopted.
Makanga to have a wife who at night opens the
door of the kraal to admit him and then runs off
with him

to feast.

In one

case, when a goat was

carried off, tracks of a hyena and of human feet
were seen together? Among the Tumbuka of
Central Africa certain women wander about
smeared with white clay, and are believed to have
the power of changing into lions.® In W. Africa
the Yoruba think that the wer-hyenas assume
their animal shape at night to prey on cattle and
sheep, and, if possible, on human beings, who are
sometimes compelled to go out to them when
1N. Pearce, Life and Adventures of N. Pearce... with
Cofin’s Visit to Gondar, ed. J. J. Halls, London, 1831, i. 287; H.
Salt, Voyage to Abyssinia, do. 1814, p. 427; W. ©. Plowden,
Travels in Abyssinia, do, 1868, pp. 116 ff.,262; MM. Parkyns, Life
tn Abyssinia?, do. 1868, p. 30018. 3 cf. ERE i, 674,
2W. Schneider, Die Religion der afrikan. Naturvilker,
Miinster, 1891, P, 236.
:
3D, Macdonald, Africana, London, 1882, i. 227.
4J. H. W. Sheane, JAI xxxvi. (1906) 155. .
SR, H. Nassau, Fetichism in W. Africa, London, 1904, p.
231.
6 Macdonald, i. 107.

11s 8. and K. Routledge, With a Prehistoric People, London,
, P.
326,

seco
.
te

W.

Natives of Brit. Cent, Africa, London, 1906, pp.

A. Elmslie,
.

Among

the

Wild Ngoni,

London,

1899, p.

In Loanda the belief

they utter certain howls.?|

existed that the chief could change himself to a
lion, kill some one, and then resume his own form.?
The Ibos believe that a man’s spirit can leave his
This is called
body and enter into an animal.
isht anu, ‘to turn animal,’ and it is done by means
If the animal is killed, the man dies ;
ofadrug.
if wounded, his body is covered with boils.$ Wilson
says of sorcerers in Guinea, that they can turn into
leopards and change their enemies into elephants,
in which form they kill them.‘ In Senegambia a
sorcerer who changes to an evil animal is kept off
by

means of salt;

transformed, he leaves

or, when

If itis rubbed with salt, he
his skin behind him.
suffers, and comes to beg that the grains of salt be
yemoved.®. In W. Africa generally the ‘power of
certain persons to change into leopards or to send
their souls into leopards, which are then guided by

persons as are

the human possessor to kill such

believed in.
obnoxious to them, is very commonly
The person so changed is called uvengwa, and canMany persons actually believe that
not be killed.
they have thus metamorphosed themselves and
Other

done harm.

panther, croco-

animals—lion,

useof. One
dile, or shark—are occasionally made
family, living at the mouth of the Congo, can
change into leopards, but, if once they lap blood,
they remain leopards for ever, exactly as in the
In Calabar a
case of the Arcadian werwolves.?
man may become a. rat, bat, or owl, etc. In this
form he throws his victim into a deep sleep.
He then resumes his human form, and sucks his
blood, and the victim falls sick and dies. After
burial, the body is taken by witches from the grave
for a cannibal feast. A witch continues to have
this power after death, and may still be called
to cannibal feasts or summoned to aid living
Inold days witches laid aside their skins
witches.
If such skins were found,
to assume animal form.
pepper was rubbed into them, so that the witches

They were thus caught,
could not resume them.
and burnt to death, care being taken to destroy
the heart, in which the witch power resided.’
In equatorial Africa the wer-leopard is also much
dreaded.® The whole belief in such transformations is much mixed up with the existence of leopard
societies, the members of which disguise themselves in leopard-skins and commit murders.
In S. Africa similar beliefs are common. The
lion form is assumed by wizards on the Zambesi by
means of drinking acertain liquid. They kill men
and animals.
In N. Rhodesia even’ educated
natives believe in the power, of certain men to
become evil wer-lions or leopards through magic.
This is combined with a belief that the soul of the
chief is transformed at death intoalion.
It comes
as a cub from his grave and is told to be good, but
by means of a test it may be discovered to bean
evil wer-lion.™ . The Barotse credit certain persons,
122 A. B. Ellis, The Yoruba-speaking Peoples, London, 1894, p2D. Livingstone, Jfisstonary
Travels, London, 1857, p. 642.
8 J. Parkinson, JAI wexvi, 311.
‘
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both living and dead, with power to change to an
animal—hyena, lion, serpent, or alligator—and to
do harm to men or cattle! Among the Baronga
& secret society exists the members of which send
out their spirit-bodies or go out bodily at night to
devour human flesh. They leave their shadow, or
the appearance of themselves, behind, but this is
in reality a wild animal with which the person has
chosen to identify himself. If this appearance is
stabbed, a hyena rushes howling from the hut, and
the real man falls through the roof with a similar
wound. Such persons enter huts, take the true
self of the occupant, andeathim.
Only hisshadow
is left, and he dies next morning.
Some think that
such wizards are not aware of their night work.
Those who have long practised it, however, are
aware. Perhaps the basis of the whole idea is to
be found in the dream-conceptions of hysterical
subjects.?.

The Basuto also believe in wer-animals,

mahtlithoumes, men who turn temporarily into
animals and kill and eat human beings. They
have the tradition of the introduction of sorcery
throngh a queen who could call troops of wolves,
monkeys, ete., to her nocturnal gatherings—a
belief not unlike that of the wolf-leaderin France.?
The Hottentots believe in the power of changing
to lion shape and killing men or animals. This is
illustrated by a story bearing some resemblance
to European werwolf tales.
A Hottentot and a Bushwoman travelling saw some horses.
He bade her turn into a lion and kill one, as he knew her to
ssess this power. Hair appeared on her neck, her nails
Became claws, her features altered, and she bounded off as a
Hon, the man in turn climbing a tree until she re-assumed her

human form.4

The Bushmen

believed that sorcerers could as-

sume the form of jackals, etc., and, conversely, that

the lion could take human form.®
Similar beliefs exist among the
America, carried thence

Negroes

of

by their forefathers from

Africa. In Missouri the Negroes think some cats
are devils, i.¢. witches in disguise. The Voodoo
is credited with the power of changing to a black
wolf, dog, cat, owl, or bat at night.
‘To stop this
the human or the animal skin must be found and
salted. This assumes a, real change of skin.”
With all the N. American Indian tribes it was
believed that wizards and witches could take the
form of wolves, foxes, bears, owls, bats, or snakes

—a belief which was probably strengthened by the
wizards wearing skins of animals and imitating
their howls, etc.’
The Nishinam had a legend of a medicine-man who was seized
with a spasm and went.on all fours. His nails
grew long
and sharp, a tail grew on him, hair covered his bedy, and he
became, a bear. This transformation lasted until the spasm
passed.:

A belief similar to that of the Chinese fox superstition exists, as with the Narraganset, and the
Tlaxcalans believed in a wer-dog. ‘The Musquakies
have curious tales about trees which appear as
human beings, each bearing the marks of injuries
done to the other, and of an old man who, denying

that he was a bear, is proved to have taken that
form by the fact that his tracks and those of the
bear both have traces of grease. He is therefore
killed because he has ‘a, devil in his nose.’ Lafitau
lL. Decle, Three Yearsin Savage Africa, London, 1898, p.
75; Livingstone, p. 642.
.
2H. A. Junod, The Life of a S. African Tribe, Neuchitel,
.
1918, pp. 462, 466 f.
SE. Jacottet, Contes pop. des Ba-Soutos, Paris, 1895, p. 110. ;
E, Casalis, Les Bassoutos, do. 1860, p. 289; T. Arbousset and
F, Daumas, Exploratory Tour, Cape Town, 1846, p. 12.
4T, Hahn, Tsuni-Goam, London, 1881, p. 108; W. H. L
Bleek, Reynard the Foz in S. Africa, do. 1864, p. 57.
5 Bleek, Bushman Folk-lore, London, 1875, pp. 15, 40.
6 Leland, p. 221.
71b., citing M. A. Owen.
8R. M. Dorman, Origin of Primitive Superstitions, Philadelphia, 1881, p. 248 ff.
9 NR iii.ii, 54 546.
10M. A. Owen, Folk-lore of the Musquakie Indians, London,
1904, pp. 6, 89 f.
.
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tells of wizards who, having taken the form of birds
and been wounded, are found to have identical
wounds, while the magical bolts with which the
birds were shot are found in their bodies. The
Chippewa sorcerer for a fee will turn into an animal
and inflict injuries on the person described to
im.
:
wo
:
In a Chippewa story
boy left by his father in charge of his
elder brother and sister is neglected and eats the leavings of
wolves.
These pity him, and he follows them. The brother
one day heard a child’s voice crying, ‘I am turning into a wolf,’
followed by a howl. Then he saw the boy half turned into a
wolf.
As he watched, the change became complete, and with
the words, ‘I am a wolf,’ the werwolf disappeared.2

Among the higher American Indian peoples similar
beliefs prevailed. Maya sorcerers could turn into
dogs, pigs, etc., and their
glance was death to a
victim ; and in Guatemala the name of the priests

was derived from the fact that they could take
animal forms. In Yucatan sorcerers claimed to
have such powers, and one in dying confessed to a
priest that he had often so transformed himself.*
Among the Tarahumare Indians of Mexico, if a
sorcerer sees a bear, he will beg an Indian not to
shoot it, as it is he, or, if an owl screeches, he will
say, ‘ It is I who am calling.’4
The - European

belief in the transformation of witches into cats
was carried to America.®
. Following the belief into S. America, we find
that the Abipone keebet, or priest, was believed to
turn himself into an invisible tiger which could
not be killed, When a Aeebet threatened to transform himself and began to roar like a tiger, the
onlookers fled, believing that the change was actually taking place. The people of Guiana believe
in the Xenaima, a being who can send forth his
spirit to injure or cause wasting disease, or place
it in the
body of any animal—jaguar, serpent,
bird, or insect—which follows up the victim and
slays him. His spirit may also enter a man in the
form of a caterpillar, and cause disease. Such a
caterpillar is often withdrawn from a patient’s
bedy by a peaiman, or doctor, and killed, but the
spirit escapes,

so that the kenaima

does not die.

he animal in which the Xenaima usually places
his spiritis the jaguar or tiger—the henaima-tiger
—which it puzzles an Indian to kill. A certain
small bird is also much

this is shot and every
so that there may be
peaimen are thought
their spirit into an
believed in by many

feared as a henaima-bird ;

scrap of it carefully burned,
one enemy the less. Certain
to have the power of sending
animal.?’ The wer-jaguar is
of the tribes.

A Tucuman story tells how a man saw his brother take
three grains of salt,
spread a jeguar-skin on the
ground, and
dance round it, when
he became a jaguar. Much horrified, he
later obtained the skin and burned it. Returning home, he
found his brother dying, but was asked by him to procure a
piece of the skin. He did so, and the dying man threw it over
s shoulders, and became a jaguar, which fled into the forest.
In this case bullets merely rebounded from the wer-animal.
In
a Paraguay story the man becomes a man-eating jaguar by
falling prone, and is re-transformed by reversing
the process.
Once he was wounded bya youth, who followed
him up and
idlled him in his den, which was filled with human bones. In
another tale from the Paraguayan Chaco two men who visited
a village when the men were absent decamped when they
heard from the women that they would soon return. When the
men returned, they said that the visitors were Jaguars, who had
come to deceive and destroy them, and they had seen the marks

7
144 RBEW (1896), p. 151.
the Indian Tribes,
2H, R. Schoolers ty History . . . of a
.
j
Philadelphia, 1
SNR UL. 773 D. f. Brinton, Lib, of Adoria. Amer, Lit.,
249,
|.
vi. 46;
Philadelphia, 1882
4G. Lumholtz, Unknown Mexico, London, 1903, i. 325,
_ 88. A, Drake, New England Legends, Boston, 1884, p. 260.
6M. Dobrizhoffer, Account of the Abipones, London, 1822,

{.77.
.
7E. F. Im Thurn, Among the Indians of Guiana, London
of Guiana,
Tribes
nd.
Brett,
HL.
W.
849;
932,
1883, pp. 828f,,
.

»

P. 363.

;

.

keane, Man, Past and Present, Cambridge, 1899, p.
a; er
380£., citing Analss de la Soc. Ctentifica Argentina, xii, (1896)
321,
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of thelr claws near the village.

Among

They were then pursued and

Islands the

the Melanesians in’ Banks

nearest analogy to thé werwolf is the éalamaur,
the soul of a person which leaves the body to eat
a corpse. A woman threatened to do this. Watch
was kept, and, when a noise was heard near the
corpse, the watchers threw a stone and hit something. Next day the woman was found to have
a bruise on her arm caused by the stone which hit
her soul.? In Lepers’ Island wizards transform
themselves into blow-flies and cause sickness to
In
their victim, or into a shark and eat enemies.
Aurora magicians take the form of sharks, owls,
A story from this island illustrates
and eagles?
.
vo
the belief..

Tarkeke devoured men by turning into a fish, or entering a
fish or a kind of magic image of a fish. His son found this
image and got into it, when it went out to sea. - Tarkeke then
'
:
:
went after the boy and punished him.

.In the examples quoted. it is interesting to
note'in how many ways the change is thought
candinavian,
to be effected.. In many instance:
German, Slavic, French, Chinese, and the Tucumans

of S. America—it is by donning an animal skin or
girdle (see GIRDLE), presumably after removing the
clothing, as this is a necessary preliminary in other
Eating a drug or root or rubbing the
methods.
body with a salve or oil is found in ancient Italy,
the Netherlands, England, India, Indonesia (where
also a, poison infecting the soul is thoughtto be the
cause of the change), and in Africa, and in many
Charms, spells,
cases tried judicially in Europe.
and other magical methods also effected the change
in Celtic, Slavic, Chinese, Indonesian, Cambodian,
and other instances, and no doubt the use of spells
accompanied the other means referred to. The
power might be given by the devil (Russian), or by
spirits (Awemba),

or the change

might

be caused

in aman by a witch. It might be the etfect of a
divine or saintly punishment or other curse (ancient
Celts of Ireland, Normandy) ; or it
Greece, China,
might be the result of eating human flesh (ancient
Greece), or of making use of some particular action
—swimming (ancient Greece, Périgord), falling
rone (Paraguay), yawning (ancient Greece); or
it might be the natural. gift of.a seventh son
(Portugal), or of one born on Christmas night
(Naples) or between Christmas and Twelfth-night
Le
Ce
:
(Greece). .
In some cases the power is ascribed to a special
tribe or to a people living in.a special district—
Arcadians, Korinchi Malays, aboriginal tribes in
This has perhaps an
China, Sei‘ar of Hadramaut.
equivalent in the appearance of epidemics of lycanthropy in certain places, so common in the Middle
.
Do
.
Ages and later. | _ Very often itis said that, when the wer-animal
is wounded or killed, the human form comes back
This is found in many European
spontaneously,
instances, and also inversely in that of the fox and

dog superstition in China.
. In general, where the animal skin
ated from the man, there is still
relation between it and him. Thus,
(Flemish, Breton, American, S.
stances), or rubbed with salt or

gambia,

Calabar,

.
;
may be separa sympathetic
if it is burned
American inpepper (Sene-

Negroes ‘of America), he suffers

terribly and may die, as in the case of the Jamboyo

in Celebes (below, p. 218 f.).

On

the

other

hand,

this may release him from being a werwolf, as in
the case of other men under enchantment who
lose their beast nature when the skin is burned.
. Conversely, the seal or mermaid wife recovers it
.
.
when she discovers her skin.
1W. B. Grubb, 4 Church tn the Wilds, London, 1914, p. 61,
where also a story of a woman who married a Jaguar is given.
R. H. Codrington, The Melanesians, Oxford, 1891, p. 222;
os
:
:
see also ABORIGINES,

3 2b. p. 207,

47d. p. 407%.

|. While in Europe the man who is a werwolf is
known by his eyebrows growing together over his
nose, or by a smal! wolf's tail growing between his
shoulder-blades, in Indonesia the man-tiger as a
man lacks heels or the furrowof the upper lip, or
is marked by twisted feet or by peculiar actions!
- There are various methods of curing or ending
Burning the skin and woundthe transformation.
ing have
already - been mentioned.
Another
method was for the witch to cover the werwolf
with a skin with hair turned outwards (Serbia).
In the case of wounding,
some special methods are
referred to—the werwolf had to be scratched above
the nose so as to extract three drops of blood
(Brittany), and in Germany stabbed on the brow
three times with a knife or pitchfork. ‘The effusion of blood.as a cure here corresponds to the
drawing of blood from a witch as a well-known
Naming the wermeans of destroying her power.
wolf by his baptismal ‘name and reproaching him
were also effective. In one story cited above the
wife shakes her apron at her husband and s0 restores
him. In Cambodia the werwolf is deprived of his
power if struck with a hook on the shoulder,
2. Lycanthropy as a theological doctrine.—
Middle Ages, but more emphatiThroughout the
cally in the 16th and 17th centuries, theologians
turned their attention to lycanthropy as & branch
The general doctrine was that by the
of sorcery.
help of Satan sorcerers could transform themselves
into noxious animals, particularly wolves, for
purposes inimical to others. Innumerable theoogians expressed these views, and many treatises
were written on the subject, while it was also
discussed in general works on the evils of sorcery.
Of these theologians J. Bodin is one of the best
examples; in his De Magorum Demonomania(Frankfort, 1603) he maintains the reality and
certainty of the transformation. , Theological
opinion thus coincided with popular superstition,
and many of the instances cited as proofs are little
better than the
popular tales referred to above—
e.g., Where a wolf is wounded and a human being
is found with a similar wound soon after. The
severest measures were therefore taken against
lycanthropes, especially on the part of the Inguisition, and

this

authoritative

announcement

of

the

reality of the transformation added to the popular
terrorism. . People easily imagined the trath of the
charges brought against those charged with them,
or came forward as witnesses of the alleged facts.
Indeed, the prisoners themselves often maintained

their truth, showing that insanity and hallucina-

tion had much to do with the matter (§ 3). The
peculiarly heinous aspect of the crime is seen in
this: H.: Boguet,'a judge who tried many cases
and who wrote many works against sorcery, drew
up a code in 1601 in which he stated that, while
sorcerers should be first strangled and then burned,

the loups-garous should be ‘burned alive.* The
belief in sorcery as well as the theological animus

against it often led to epidemics of Soreery § the
people in a district, ¢.g., became terrorized by the
idea that all around them were sorcerers, or maby
persons, half crazy, maintained this regarding
themselves,
At the beginning of the 16th cent.

in Lombardy, during such an epidemic, witches

were freely accused of having changed into cats
and entered houses to suck the blood of children.’
Reports of many trials of reputed lycanthropes are
still extant, and afford sad evidence of human

credulity.
1Grimm,

=.

©.

p . 1097,1630; de Groot,

iv. 187,

170;

Thorpe,

ii. 169.

Val qhornes ie 4co Bo Hovorka and A Krgntetd, Verge ichende
olksmeedizin,
Stuttgart, 1908-09, 1. 450; Hertz, p. 61.
4See the code in J. Garinet, Hist. de la magie en Franca,
Paris, 1818, p. 302.
:
5 Bourquelot, p. 246.
oO
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In 1521 Pierre Burgot and Michel Verdun were tried by the
prior of the Dominicans of Poligny,
in the diocese of Besangon.
e@ former alleged that years
before, when his cattle had
strayed,a black cavalier had brought them together after he
had agreed to give himself to his master, the devil. Later
Verdun taught him at the Sabbat how to become a werwolf by
rubbing himself with a certain ointment. _ Then he saw himself
with four paws and his body covered with hair, while he was
able to run like the wind.
Verdun also transformed himself in
the same way; the ointment had been obtained from his demon

master.

In the form of wolves they Killed several children,

sucked their blood, and ate part of their flesh, finding it excel-

Jent.
Burgot also said that he had sexual relations with
wolves. Both men were burned alive at Besancon.) In the
same year, before the same court, three sorcerers were executed
for the same crime. One of them had been wounded asa wolf
by a hunter, who, following the trail, came toa hut, where he
found him having his wound dressed by his wife. These lycanthropes are represented in a painting in the chapel of the
Dominicans.2 A curious case is that of Gilles Garnier, a hermit
of Lyons, who, finding his solitude irksome, had taken a female
companion.
They had several children and lived in great
misery. In 1572s wolf terrorized the district, and the bodies of
several children were found balf devoured. A boy wasattacked
by the wolf, but his cries attracted attention, Garnier was
found near the body, and at his trial before the Parlement of
Dédle avowed that he was the wolf, that he had sold himself to
the devil, and had obtained the
power of transformation by the
use of anointment.
He had killed and eaten the children, the
Roman also sharing in the ghastly meal. He also was burned
alive,

.

no

.

In Auvergne in 1588 the wife of a gentleman was burned
alive asa werwolf. Her husband had asked a hunter to bring
him some game. The hunter was attacked by a wolf, and cut
off one of its paws. On his return to the chiteau he drew the
paw from his
bag, when it was seen to be the hand of a woman,
with a ring on the finger which the gentleman recognized as his
wife’s. Suspecting her, he went in search of her, and found
that she had lost a hand.
On her confession that she was the
wolf, she was condemned.*
oe
'

Henri Boguet, grand judge of the ecclesiastical
court of St, Claude (1569-1616), was most active
against sorcerers, and, according to Voltaire,
boasted of having
put:to death more than 600
lycanthropes. His Discours exécrable des sorciers
(Lyons, 1602) contains many instances of alleged
Iycanthrop , with the confessions of those accused.
He believed firmly in the possibility of the transformation, whether by rubbing with an ointment
or otherwise, some chapters of his work dealing
specially with this subject. It is remarkable also,
as showing the state of

feeling at the time, that on

3rd Dec. 1573 the Parlement of Franche-Comté
gave a ruling for the pursuit of loups-garous.5

Towards the end of the 16th cent. Pierre Stumf was executed
at Bibburg, in the diocese of Cologne, on his own confession of
having lived with a succuda, who gave him a girdle by which he
could
mea wolf, not only in his own sight, but in that of
others. He had killed and eaten fifteen children in his wolf
form, and had tried to eat two of his daughters-in-law.&
:

The beginning of the 17th cent. was marked by
new epidemics of lycanthropy, and hundreds of
executions took place.
So,
.
‘In 1603 Jean Grenier, a boy of 14, alleged before the judge of
Roche-Chalans that he was a werwolf, a3 a result of a demonjacal gift, and that he had eaten some children.
He also
accused his father of being a werwolf and possessing a woll’s
skin, and another man, Pierre Ia Thillaire, of having his skin
and ointment. The conduct of the boy in court showed that
he was insane, and he was detained ina convent. Nevertheless
the charge was continued against the twomen,
The youth was
visited in his convent by De Lancre in 1610, who found that he

could run on all fours with ease, and that his method of eating

was disgusting. He still persisted in his delusion of being a
werwolf.?
In 1€04 at Lausanne five persons were burned as werwolves.
A peasant of Cressi had cursed his child and, as a result, five
sorceresses in the form of wolves had carried him off to the
devil, who sucked his blood. The sorceresses then cut him up,
boiled him in a cauldron, and made an ointment of bis flesh.8

These will suffice as examples of the trials and
executions for alleged lycant' TOpy which were so
numerous at this period. Not the least noteworthy
fact in the whole sordid business is that some of
1 Bodin, p. 235.

ce

:

:

~
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the writers on the
ordinary credulity
Marmorius, in his
he had seen the

subject show the most extraregarding the cases. Petrus
De Sortilegiis, maintained that
change of men into wolves in

Savoy.?

procureur

Bourdin,

général

of the king, -

assured Bodin that there had been sent to him
from Belgium the procés, signed by judge and
witnesses, regarding a wolf shot in the thigh with
an arrow. Soon after a man was found in bed
with the arrow in a wound, and, when it was drawn
out, it was recognized for his own by the person
who had shot the wolf.?. Other cases are related
in which cats attacked a man, who wounded them.

Women were then found in bed with similar
wounds, and they were at once believed to be the
cats in question.? While the whole was gener- ally attributed to diabolical influence, there were
different ways of accounting for it. Some writers
thought that there was a real transformation,‘ or
that the devil clothed the men with an actual
wolf-skin® or with one condensed out of air.®
Others, however, thought that the devil wrought
by fantasy or by means of unguents on the man
or on the onlookers, so that they imagined that
the man or woman was an

animal, while he or she

theory

who

was similarly deluded.? Others, again, suggested
that the devil caused the person in sleep to imagine
that he was a wolf, and that he actually did the
deeds of which he dreamed.® This is akin to the
of St. Augustine,

refused

to believe

form, while

to the un-

that the demons could actually change man’s
corporeal substance. In sleep or trance the man’s
‘fantasm’ went from him and might appear to
others in corporeal, animal

conscious man himself it might then appear that
he was in such a form and acting in accordance.®
The effect of such drugs as stramonium caused
hallucinations of riding through the air and of
transformation, such as witches confessed to, and
this may have been the food given by women’ to
others in Italy so that they believed themselves
beasts of burden.” Such a drug might occasionally
be ‘responsible -for’ lycanthropic hallucination.
Still others, more

rational, regarded

lycanthropes

as lunatics who imagined themselves wolves.’
The
last is probably the true solution of the whole
matter.
a
ot
.
3. Lycanthropy as a form of mental aberration.
—Both in earlier times and even in the period when
severe sentences were being passed against alleged
werwolves, the existence of a diseased mental condition in which the patient imagined himself to be
‘an animal—a form of melancholia with delirium—
was clearly recognized by some.. The popular.
belief in werwolves was not accepted by scientific’
writers

in

anti

not be persuaded
the

Neurians.

nity.

of

Herodotus

(iv.

104) would

the alleged ‘transformation of

. Pausanias,

admitting

the

trans-

Of.

these,

formation of Lycaon as a divine . punishment,
refused to believe in the recurrent transformations
in Arcadia. Pliny (HN viii. 34) was equally ineredulous. Medical writers regarded lycanthropy
as

a

form

of

mental

derangement.

Marcellus of Side wrote a poem in which he treats
lycanthropy in this fashion. .The poem has not
survived, but a prose version, abridged, by Actius
exists.
.
2 Bodin, p. 237.
‘
“270. p, 236.
3 Instances in Bodin, p. 226 £.; cf. De Spina, ii. 549.

4 Bodin, p. 245, and passim,
5D. Sennert,

.

Opera Omnia, Lyons, 1666, ii, 393 £.

6 De Spina, iL. 582...

.

.

oo

2J. Francais, L’Eglise et la sorcellerie, Paris, 1910, p. 119.
3 Bodi in, p.
4 Garin et, p. 149,
234.

7J. de Nynauld, De la Lycanthropie, ch. {.; De Spina,
ii. 500, 5S11.; B, de Chauvincourt, Discours dela lycanthropie,

hi » uM A. Del Rio, Disquis. Magicarum Libré Sex, Louvain, 1599,
ib.
ju. 18.
.
Foo
:

S5. Wier, De Prestigiis Demonum’, Basel, 1566, passim. ,
9 De Civ. Det, xviil. 17 f.
:
:
4
‘19CR R. Reuss, La Sorcellerie, Paris, 1871, p. 138f.; E.
Parish, Hallucinations and Illusions, London, 1597, p. ¢0f. 3

5 Bourquelot, p. 245.”
7P,

.

eo

de Lancre, Tableau de Vinconstance des mauvais anges et

démons, Paris, 1613, p. 252.
8 Bourquelot, p. 245.

.

Lo,

Leland, p. 207.

.

216,

LYCANTHROPY

~

According to Marcellus, those afflicted by the lupine or canine
madness go out at night in Februarys imitating wolves or dogs,
the signs by which they may
He gives
and lurk among tombs.
be known—pale face, tearless eyes, dry tongue, burning thirst,
for this disease, which
remedies
etc. He also suggests various
Greek physicians knew
he regards as a form of melancholia.)
himself to be a
imagined
who
also the xuvavOpwros, the man

og.2

.

The existence of such-a form of madness was
Nebuchadknown to the Semites, as the account of
rezzar (Dn 4) shows.’ Several 16th and 17th cent.
writers regard lycanthropy as a form of madness.
Of these Wier is the best known, though he still
believed in demoniacal influence.. According to
him, those who believed themselves wolves were
really troubled in their minds by the devil, so that
in sleep they imagined that they had actually perpetrated the actions of which they accused themselves. He also cites the passage ot Marcellus just
referred to. J. de Nynauld, a doctor who wrote
on lycanthropy, thought that the lycanthropes
were deluded
by the devil, or that he actua ly
gave them unguents, liquids, or powders, by which
their sense impressions were affected. There were,
however, natural lycanthropes, persons afflicted
with folie lowviere. He denies any actual transformation,® such as was insisted on by Bodin.
The possibility of persons, more or less imbecile,
living in a wild state in the forests, or even found
among

wild

animals,

such

as

wolves,

was

also

suggested by some later writers. Modern alienists
take the view that lycanthropy was a form of
insanity, often endemic. ‘he patient suffers from
a degradation of the personality, and imagines that
he is a beast. The disease was common in the
Middle Ages, because people then believed such a
transformation possible.
Now such melancholia
with delirium is rare, because this belief hardly
survives in Europe.
Sporadic cases, however, are
still known ; in one instance the patient imagined
that he was a wolf, and ate raw meat.7
Some of the instances cited in the previous
sections may be best explained as cases of insanity
of the type described. Cf. the Greek Bpovxédaxas
and the human Kallikantzari, the Malay instances
of men with badi, several Chinese examples, the
Japanese belief in fox-possession, the Ainu belief
in possession

by various

animals,

the

Abyssinian

belief in possession by a buda, the Nishinam man
possessed by a bear, as well as various European
instances.
In all these the imitation of the possessing animal is noticeable, and the additional
accounts of the growth of hair, claws, ete., may be

imaginary, or may be exaggerated accounts of
abnormal growth of hair or nails in cases of such
insanity (cf. Nebuchadrezzar) or of hypertrichosis
in general.8 The instances of medicine-men pretending to become animals, and of the witnesses
actually believing that they see hair and claws
growing on them, are perhaps exploitations of this
diseased condition.
Further examples of possession from all stages
of culture are worth citing.
1 tius, bk. vi. cap. 11; W. H. Roscher, ‘Das von der
Kynanthropie handelnde Fragment des Marcellus von Side,’
ASG, philol.-hist. Classe, xvii. (Leipzig, 1896] no. 8; cf. R.
Burton, Anatomy of Melancholy, London, 1836, p. 88.
2 Galen, x. 502,
3Some theologians thought that there was a real change,
others that it was imaginary, and others that his soul had
passed into the body of a beast.

4 Wier, pp. 241f., 4462, 453f,

5 De Nynauld, ch. i. -For other writers who took the view

that madness was the cause of lycanthropy see Bourquelot,
p. 268. Voltaire appears to regard the demoniacs of Scripture,
who wandered among the tombs, as lycanthropes, who also had
that habit (Essat sur les Metres, in G:uvres, Paris, 1819, xiii. 195).
“Cee I. F, Calmeil, De la Folie, Paris, 1845, i, 74; Reuss,
p.
143.
7D. Hack Tuke, Dict. of Psychol. Medicine, London, 1892, {.
434, ti. 752; L. Bianchi, A Tezt-Book of Psychiatry,
do. 1906,
pp. 823, 597, 689; cf. Bourquelot, p. 200f.
8 See A. F. Le Double and F. Houssay, Les Velus, Paris, 1912,
p. 170, and passim,

A. Werner, writing of the tribes of British Central Africa
among whom the possibility of transformation is firmly believed
in), tells of a man who had a strong feeling at times that he was
He
a lion, and was impelled, as a lion, to kill and mutilate.
would watch by the wayside, leap out, and stab his victim, and
were
they
that
believed
men
Other
insane.
undoubtedly
was
A boy was burned in Ashango-land
similarly transformed.!.
because he confessed that he had changed into a leopard and
murdered two men—a case not unlike certain occurring in the
16th century.2_ Some men of the Garo hill tribes are afflicted
occasionally by a temporary delirium, in which they walk like
these tribes as
tigers and shun society.’ This is known amon
to be caused by
‘transformation into a tiger,’ and is suppose
who thus
Those
ead.
fore
the
to
medicine
the application of a
suffer do not know what has happened when they return to
believed
are
Gonds
the
among
their senses.2 Certain demoniacs
to be possessed by the tiger-god, and will fall on a kid and
in
belief
the
is
real
so
peninsula
devour it alive.¢ In the Malay
In
the wer-tiger that boys play a game based on the belief.
imitating
off,
run
others
the
this one boy is hypnotized, and
cries of fowls. Then he rises, pursues, scratches, and bites any
whom he catches, or climbs trees in his assumed character.
Any one who finds himself at his mercy may break the spell by
calling out his real name (cf. the European werwolf instances
arallel to this)—probably because this was pre-suggested to
He is supposed to be temporarily possessed by a spirit,
im.

but itis obvious that this is on a par with actual cases of in-

sanity, and that the boy might easily become insane, imagining
The game is also played in Sumatra
himself to be a tiger.
and Java, where other animals are also imitated.5 Among the
flesh are liable to penalties.
forbidden
eat
who
men
Dayaks
They will run about the woods naked, imitating a deer, if they
wishes to ask
an adept who
Annam
In
flesh.6
have eaten deer’s
something from the tiger-god prays it to incarnate itself in him.
with his
breaks
and
meat,
raw
eats
growls,
He falls on all fours,
teeth the vessel which contains it. When he is calmed down,
himself.7
to
come
may
he
that
so
he ig rubbed with alcohol

Most of these cases from low levels of civilization
are obviously temporary cases of insanity, actual
or assumed, explained in terms of current belief
regarding shape-shifting, ete. They suggest that,
even among savages, with whom the general shapeshifting belief is very strong, insanity may, partially
at least, have suggested actual wer-animal ideas.
In Europe, during the period when the werwolf
superstition was most prevalent, the belief in the
possibility of transformation and in the power of
the devil over men deluded by him was generally
too strong to allow of the truth of the matter being

understood.

Nevertheless some alleged werwolves

were clearly seen to be lunatics and treated as such.
The case of Jacques Rollet, arrested as a werwolf at Condé in
Two wolves were seen devouring a child's
1598, isanexample.

body, while a third rushed off Into a neighbouring field.

There

a man of wild appearance was found, who claimed to be the
wolf and maintained that the two wolves were his brother and
cousin, and that they had killed and devoured the child. His
answers at his trial were contradictory, but he clearly believed
that he sometimes became a wolf by means of an ointment.
misery, and it is not imHis life was one of great poverty and
possible that he had killed the child and devoured part of it,
by wolves. He was
interrupted
and that his ghastly meal was
sentenced to death, but the Parlement of Paris annulled the
case related
another
In
sentence and sent him to a hospital.6
by Lercheimer, he describes how he visited an alleged werwolf
He was really a lunatic, but maintained that at
in prison.
power of his master, the devil, he became
Easter, through the
a wolf, took off his chains, and flew out of the prison window.
This man would have been burned alive, but Lercheimer
In a third case, at Pavia in 1541, a man
obtained his release.9

maintained that he was a wolf and had killed several persons,

and that he differed from other wolves merely in the fact that
their skin was covered with hair, while his hair was between his
skin and his flesh. He was given over to the doctors for treatment, but died soon after.10 In more modern times such cases

are sporadic.

who

Gurney recounts that of a young man at Corfu

in a state of maniacal frenzy imitated a serpent, crawling

1 Werner, p. 86f.; cf. H. H. Johnston, Brit. Cent. Africa,
London, 1897, p. 439.
2P, B. du Chaillu, Journey to Ashango-land, London, 1367,
p. 52.
3h. G. Latham, Descriptive Ethnol
London, 1859, i. 110.
4 Dalton, p. 280.
P
aus
,
5 FL xxi. (1910) 871f. ; Skeat, Sfalay Magic, p. 498t. (imitation
ofa pole-cat); FL xxii. [1911] 240.
|
§ FL xxii. 239; Ling Roth, i. 296.
7 Paul Giran, Magie et religion annamites, Paris, 1912, p. 231.
10s ey Lancre, L Incrédulité et mescréance du sortilége, Paris,
9 A. Lercheimer, Souvenirs de magie, Strassburg, 1586, p. 120;
cf. the case of Baronga transformation and flight, § x. I¢may
be based on dream experiences and hallucinations, as this”
obviously was.
oO
10 Wier, p. 453; cf. the curious description of a mad lycan
thrope in Webster's Duchess of Malf, act v. ac. 2.
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about, hissing, and also howling like a dog.)
In another
instance, treated by Morel in the asylum at Maréville, the
patient had the delusion that he was a wolf, and ate raw meat.2

It is obvious that in facts like these lies one
explanation of the origin of the belief in lycanthropy. The unfortunate victims of melancholia
with such delusions, imitating in their frenzy the
cries and actions of various animals, must have
suggested, both in primitive
and in later times,
certain aspects of the shape-shifting dogma,
especially that of the werwolf. And, where the
eople believed in the possibility of such transormation, it was easy for them to think that
such persons, when actually seen imitating the
actions of an animal, were really in that animal’s
shape.
Examples of this hallucination have
already
been given from among
the Abipones
and the Abyssinians.
The frightful prevalence
of this mania during the later Middle Ages
and in the 16th and 17th centuries may be explained by the miserable conditions under which
thousands of the peasantry
lived, constantly on
the verge of starvation,
by their pre-conceived
ideas, and by the terrorism to which so many were
reduced by the wide-spread demonology, with its
sinister shapes of fear and horror as well as its
peculiarly vile conceptions of both cruelty
and
sensuality.’ Nor is it impossible that half-insane
ersons, suffering constantly from hunger, may
ave killed and eaten human victims, whether
under the delusion that they were wolves or not.
Necrophagy is not unknown in the annals. of
mental science, and no crime was more commonly
attributed both to werwolves and to witches at
the Sabbat, and also alleged by them, than the

eating of human flesh. This crime was doubtless
largely hallucinatory, but it may have had a
foundation in fact. Such persons may have actually
covered themselves with a wolf-skin in order to
terrify their victims more completely.6 Among
savages,

sorcerers

and

medicine-men

have traded

on the existing delusion or dementia, and have
claimed the power of transformation, as many
of the above instances show. This is the case
with Abipone sorcerers, and another instance is
found among the Chippewa and other American
Indian

skin

of

tribes,

with

an animal,

whom

ond

sorcerers

imitate

dress in the

its howls

and

gestures, until the spectators believe in the reality
of the
transformation.?7
Nicaraguan
sorcerers

were much feared for their supposed power of
assuming animal forms. Tostrengthen this belief,
they disguised themselves in the skins of animals.®
In such cases, where an exact imitation of the
animal’s howls or movements was gone through,
credulity

would

aid

the

deception,

and,

as

the

sorcerer pulled off the skin, he would be thought
to have resamed his human form. Medieval and
later sorcerers doubtless also exploited the current
delusion in these and other ways. This would
account for such cases of the change being witnessed
as have already been cited.

The constantly recurring idea that the animal change is fora
certain period, so many days or years, and the statement that
the person knows when the change is about to come, are also
strongly suggestive of periodical or recurrent attacks of
sanity.

in

several of the above instances, where the change occurs

1 E. Gurney, F. W. H. Myers, and F. Podmore, Phantasms of
the Living, London, 1836, ii. 121.
:
2 Hack Tuke, op. ett.
3 Ct. the horrible accounts of orgies at the Sabbat in documents of the peri
4Cf. the Galician case of 1849 cited by Baring-Gould, p.
238 ff. ; Bourquelot, p. 255.
5 Frangais, p. 262f.
6 Voltaire suggests as one explanation of lycanthropy a joke
played by a young
peasant who covered himself with a wolfskin to frighten old women and so to gain the reputation ofa
werwolf (Dict. philosoph., 8.v. ‘Enchantment’).
The alleged
necrophagy by witches is already found in Apuleius.
7 Dorman, p. 248.
8 NR iil. 496.
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through the donning of an animal's skin, there may be a trace
of the fact that insane
persons with lycanthropic delusions did
actually heighten the
delusion by wearing a skin, as perhaps
in the case of the berserkr. In the Irish instance mentioned
by Giraldus, the human body is visible underneath the akin.
As far as the
popular belief was concerned, in many cases the
clothing was
first removed.
This may point to what actually
occurred before the animal skin was put on. But it may be
the relic of an older belief that the human skin was first
removed ; cf. the Voodoo instance (above, § x, p. 2134).

Perhaps the werwolf belief was also aided b
such phenomena as imbecile’ children, brutalized, and having animal appetites. These ‘wild
boys’ were often believed to have been stolen by
animals—the

bear,

the

wolf—and

stories

such

children

to have.

brought up and suckled by them.
about

While

are

not

been

many

authentic,

there are some cases in which boys were actually
found in the dens of wolves in India. They could
not stand upright, went on all fours, ate raw meat,

and tore clothes into shreds. Various theories
have been suggested to explain their having been
thus brought up, but, if some cases are authentic
in wolf-haunted districts in India, there may

have

been instances from time to time in similar districts
in Europe. This wouldin part explain the numerous
folk-stories about children suckled by animals—
e.g., that of Romulus

and Remus.?

The

cases are

and

ate

of the kind described as ‘idiocy by deprivation,’
and, if such children survived, they would hardly
differ from the insane persons who imagined they
were

flesh.?

wolves,

went

on

all

fours,

The case is parallel to that of women

:

raw

carried off by baboons

or orang-outangs, which has doubtless some foundation in fact

(see CF, p. 277).

-

uO

‘4. Werwolf and vampire.—-While both werwolf
and vampire have a liking for human flesh and
blood, there is 3 marked difference

between

them.

The werwolf is a living person assuming animal
form for the sake of gratifying his desire. The
vampire, on the other hand, is a resuscitated
corpse, which rises from the grave to prey on the
living, the reasons for the resuscitation
being of
various kinds (see VAMPIRE). But here and there
links of connexion exist. Thus in Germany,
Serbia,

and

modern

Greece

the man who was a werwolf
vampire after death.
Hence
burned,

not

buried,

it

is

thought

that

in life becomes a
the werwolf was

lest he should

do

mischief.*

Again, the dead sometimes appear as werwolves.
King John Lackland was said to be a werwolf
after

his

death,

on

the

evidence

of

a monk

of

Worcester. In Normandy within the last century
priests watched at the grave to be sure of the
good conduct of the deceased.
If they saw that
some lost person was about to become a werwolf,
they cut off his head and threw it into the river.®
A ghost may also appear as a wolf, like the wolf
of Anspach in 1684, which was the ghost of a dead
Burgomeister.6 This corresponds to the Malay
belief that ghosts of dead
wizards enter the
bodies of tigers, unless the son of the wizard by
: certain rites attracts his father’s spirit to himself.7
Similar beliefs have already been noted among
the Slavs, Benua, Chinese,
Central Africa, Rhodesians,

natives of British
etc. (§ 1). In New

Zealand lizards were feared because the souls of
those whose death-rites had been neglected became
malignant and entered such creatures. They then
gnawed the entrails of living men. Demons and
1

.

CF,

p. 277; E. B.

Tylor, ‘Wild Men and

Boast Ohildton Anthrop’ Reviews, 1-[1863)20 ts V. Ball, JA

ix. [1880] 465; PR2 ii. 153, For a recent instance of a wild
girl found at Nainital, see Morning Post, July 27, 1914, and
other newspapers of same date.
Cf. also R. Kipling’s Jungle
B
pase B. Sherlock, The Feeble-minded, London, 1911, p, 166.
41d. p. 110.
3 Hertz, pp. 88, 122, 128.
_ § Hertz, p. 88
5 Sébdillot, iv. 240.

77. J. Newbold, British Settlements tn Straits of Malacca,

BS 7~
London, 1839, ii. - 88
8 E. Tregear, JAI xix. [1890] 120.
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spirits of all kinds frequently take animal forms
and act as the werwolf or vampire. ‘Thus the
French Zubin was 2 spirit in the form of a wolf,
which haunted churchyards to prey on the dead,
like the Arabian ghai, which takes the form of
men or animals and eats corpses. In Ethiopian
lives of saints the king of the devils rides on a
fire-breathing wolf and is followed by fiends in the
form of wolves, while in Meroe the wicked are
thought to be visited by evil spirits as wolves,
jackals, ete.?
:
5. The ‘sending.’—-A phenomenon analogous to
that of the werwolf is that of the ‘sending’—a
thing

or

animal,

sometimes

animated

or

even

created by the sorcerer, or some
part of the
sorcerer himself (his soul, etc.) and
sent out
by him to annoy
or injure people. Examples
occur over a wide-spread
area and at various
levels of civilization. The ‘sending’ is a kind
of familiar of the wizard. In S.E. Australia the
lizard is such a wizard familiar. and is sent out
to do injury. Among the Roro-speaking tribes
of British
New Guinea snakes and crocodiles are
sent by sorcerers to kill. A fragment of the
victim’s garment is pat beside the snake in a pot;
then heat is applied to the pot, and the snake
strikes at the fragment.
Then it is let loose near
where the victim passes, and. attacks him because
it recognizes the smell of the fragment on him.
More magical is the method of the Bartle Bay
sorceress, a ‘sending’ from whose body causes
death. It leads a separate life from her after her
death, or may pass toher daughter.
At Gelaria
this ‘sending’ is called fabuni, and resembles a

shadow. It leaves the woman’s

body when she

is asleep, and causes disease by inserting bone or
stone in the victim. Should any one see it, it turns
into an animal, and then again takes its human
form. At Collingwood Bay the ‘sending’ is called
ferum, and is like a limbless old woman.

_It turns

to a mosquito and sucks the victim’s blood, resuming human form at dawn.‘ In Banks Island, if
any one eats a piece of a corpse, its ghost will go
forth to harm a victim at the will of the eater.
Here also and in. the New Hebrides the mae, or
sea-snake, acts as the familiar spirit of those who
profess to have had intercourse with it.5 Among
the Malays and in Java insects and even horne
deer are used as ‘sendings.’"® Among the Yoruba
sorcerers use the owl as a ‘sending,’ and, should
it be caught by the person whom it is intended to
destroy, and its claws and wings broken, a similar
injury is done to the sorcerer’s limbs? In the
Cameroons a man selects a hippopotamus, leopard,
elephant, gorilla, etc., as a fmend, and the animal
is
then supposed to harm his enemies by stealth.
But, if the animal dies or is slain, the man dies.
Hence such animals are usually not hunted by
fellow-tribesmen.? Matabele wizards digup corpses,
transform them into hyenas, and use them as
messengers or steeds.
wounded hyena escaping
into a kraal is thought to show that this is the
dwelling of a wizard.® Baronga wizards send
forth crocodiles, lions, snakes, etc., to kill or
wound.” In Calabar each wizard has two owl
messengers, or sends forth insects—stinging ants,
beetles, ete.—into the house where he is to find
1W. C. Hazlitt, Faiths and Folklore, London, 1905, p. 874;
Hertz, p. 1103 Lane, Arabian Society, p. 42.”
.
208 E. A. W. Budge, The Egyptian Sadan, London, 1907, L

3A. W. Howitt, JAI xvi. [1887] 34.

.

40, G. Seligmann, Melanesians of Brit. New Guinea, Cam:
bridge, 1910, pp. 282 f., 640-6413.
5 Codrington, pp. 221 f., 183.
6 PZ xiii. 157.
Les Missions catholiques, Lyons, 1884, p. 249.
.
5 6 J. G. Frazer,, Totemisin and Exogamy, London, 1910, ii.
f.
oe
9T. M. Thomas, Eleren Years in Central S, Africa, London,

1872, p. 203.

10 Junod, p. 466 f.

ene
.

his victim.
Then he sends his tkim—a gourd—to
examine the house.
Insects and ikim_ report
whether there is any dangerous jz, or medicine,
in it.
.
ay
.

Bavili sorcerers will leopards and crocodiles to go

and destroy, having obtained this power through
a medicine rubbed
into their eyes.
Then the
animal becomes visible to them, and they know that
itis at their service.2 In British Central Africa
wizards

can

create

lions,

or

sometimes

inspire

existing lions, to go forth and destroy.? Among
the Bondei ‘dolls’ of Indian corn are animated by
the sorcerer, and go forth to suck the blood ofa
victim, who turns sick and dies. Zulu wizards
send out owls and other animals, and Basutos
crocodiles, to‘injure their victims.
These are
called their amanzus, ‘attendants.’® The Eskimo

angakok sends a tupilai—a seal made by him.

Should the victim kill it, he loses all strength and
becomes a cripple. This seal is made of bones of
various animals, covered with turf and blood, and
charmed into life by a magic song.®. A Siberian
shaman

will

send

out a ye-keela, or witch-animal,

to fight that of another shaman.
The shaman
whose ye-keela is worsted shares its fate, Lapland
wizards sent flies and darts against their enemies,
and also a kind of ball. The last was fatal to the
victim as well as to any one who came in its way.’
Witch-doctors among the Paraguay Indians send
forth witch-beetles to enter their victims, and
these beetles cause great terror when seen.? In
Mexico, among the Tarahumare Indians sorcerers
cause

snakes,

scorpions,

toads,

and

eat a man’s heart so that he dies.

centipedes to

The Twanas

explain sickness as caused by an evil animal sent

by a sorcerer to eat away the patient's life.” In
ancient Scandinavia it was believed that sorcerers
could raise up a ghost or a corpse by their magic
power and send it to do harm to an enemy." The
dian,

Benua,

and

Japanese

examples

of

the

animal familiar, cited above (§ x), should also be
noted.
:
Danish witches were believed to make a hare
out of some wooden pegs and an old stocking, and
send it to steal milk from cattle.? The Esthonians
believed in magic packets made by wizards and
sent forth to do all kinds of mischief—e.g., to trans-

form the victim.3

Among

the Celts the druids

had the
power, by singing spells over a wisp of
straw and
flinging it in their victim’s face, to’
cause him to become’
mad, ‘and all madness was
attributed to such a ‘sending’
—
oo
Not dissimilar to this conception of the ‘sending’
is the belief entertained in
Celebes regarding the
wer-man.
The Torajas believe that a man’s spirit
or inside, Zamboyo, can go forth from him asa

deer,

ig, cat, ape, etc., wiile he is asleep at home.
The lamboyo then assumes human form (this
resembles the New Guinea laduni).
Its victim is
first made unconscious; then in human form the
lamboyo cuts him up, eats the liver, and joins the
body together again.
Soon after the victim wakes,
1 Macgregor, p. 224. ‘
so
2R. E. Dennett, FL xvi. (1905} 391-393.
8 Johnston, p. 451.
:
4G, Dale,
JAI xxv. [1895] 223.
:
SH. Callaway, Religious System of the

1884, p. 348; JAZ xx. 115.

Amazulu,

Natal,

6K. Rasmussen, People of the Polar North, London, 1908,

p. 155 ; cf. F. Nansen, Lskimo Life, do. 1893, p. 285.
7A. Calmet, Les Apparitions, new ed., Paris, 1751, i. 107.
8W.B. Grubb, An Unknown People in an Unknown Land,
London, 1911, p. 155 f.
tO
8 Lumholtz, i. 815.
:
:

10M, Eells, Ten Years of Mission Work among the Indians,

Boston, 1886, p. 43,

.

:

411 Vigtusson-Powell, Introd. p. xxvii; FZ x. 460.
12 Thorpe, ii. 192; IL x. 460.

13 i

257,

iE

i. 1

¥ Kirby, The

O'Curry,

Hero of Esthonia, London, 1895, i. 20S,

Manners

London, 1873, ii, 203,

~
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he dies.
to have

Elsewhere in Celebes a man is thought
three souls.

One

of these,

the tonoana,

’ leaves him in sleep and acts as a werwolf, but, if it
is long away or is fatally hurt, the owner dies.
A wer-man in human shape arranged for a rendezvous with a
woman.
Her husband overheard, and followed the wer-man,
whose bodily form was meanwhile at work.
He struck the
famboyo orjtonoana, which turned toa leaf. This he thrust into
his bamboo tobacco box. Then, carrying it to the place where
the man was at work, he placed it'on the fire. The owner
begged him not to do this. But he still kept it in the fire,
whereupon the man fell dead,
_
.
:
:

Tn some cases this power of sending forth the

soul isa natural gift, in others it is the result of
contagion from another wer-man, or from anything
with which he has been in contact. This contagion
can be made to leave such a person in the form of
snakes or worms by means of severe medical
treatment. The wer-man is known by his long
tongue and unsteady eyes, which are of a green
colour. A wer-man, when discovered, is punished
by death. In these instances the spirit is but
little different from the ‘sending’ or familiar
spirit,

In some cases, however, it is thought that

there is an actual bodily transformation, and here,

if the animal

is wounded,

the man

who

has thus

changed his form is similarly hurt when discovered,
or dies. Among the Oraons a witch sends out her
soul as a cat, herselfremaining insensible. Should
it be injured in any way, she bears a similar
wound.?
oe
:
This likeness may be further extended to the
kindred phenomena of the bush-soul and the
nagual, both of which bear some resemblance to
the ‘sending’ and to the Zamboyo or tonoana. In
Calabar the bush-soul is one of four souls possessed
by every man. It lives in a pig, leopard, etc., unscen by its owner, but it must not be neglected by
him,

else the owner

turns sick.

Then the witch-

doctor advises that an oflering be made to it.
this appeases it, all is well.

If

~

held to have

,

a karua
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which

enters him

at birth,

and another, its counterpart, which enters an
animal. The death of the one causes the death of
the other.! - The

whole belief in the bush-soul

is

not unlike the Roman belief in the genius. A
man’s health depended on that of his genius, which
often

resided

in asnake.

If that was killed,

man whose genius it was also died.?

the

The nagual belief is found in Central America:

In this case a youth obtained his nagual by dreaming of an animal after a period of solitude and
fasting. The nagual-animal is closely bound up
with the man henceforward.
When
man dies; when itis sick, he is sick.

it dies, the
He has also

the power of appearing as hisnagual.
Any wound
caused on the animal form is then found on the

man.*
This resembles the belief in Motu, Melanesia,
A lizard, snake, or stone, etc., is selected as

& man’s tamaniu.

His life is bound up with it.

If it dies, or gets broken, or lost, the owner

dies,*

As already seen, the talamaur may be the soul,
and, if it is wounded,

the body is found

to have

a

similar wound. In an Eskimo story the spirit of a
witch who has made a young man ill is wounded
in the heel. . At the same moment the witch dies
in the next house.®

°

‘Between the werwolf superstition and the various
beliefs cited in this section there are certain similarities. Of these that which recurs constantly is
the belief in repercussion.
‘

Injuryto the ‘sending’ entails injury to the sorcerer (Yoruba,
Eskimos, Siberia); injury
to the animal friend entails injury
to the owner (Cameroon); injury to the bush-soul, nagual, '
tamaniu, wer-soul, entails injuryto the owner (Celebes, African
instance, Oraons, Indians of Guiana); injury to the soul which
takes the form of an animal entails injury to the owner; injury
to the soul which enters an animal temporarily entails injury to
the owner; injury to the soul absent from the body for some
mischievous purpose entails injury to the owner (Eskimos,
Melanesians) ; injury to the werwolf or other wer-animal entails
injury to the man in his human form.6
.

If not, the man dies.

The real point of connexion between all the beliefs is that something belonging to the man, some
art of the man, or the man
himself in another
orm is injured. The injury then, because of the

the man dies, the bush-soul also dies.
Another
observer, J. K. Macgregor, writes that the death

‘or thing owned and owner (sympathetic magic), is
seen on the man himself. But it is not clear that,
as Frazer supposes, the wide-spread belief in weranimals may ‘be found to resolve itself into a

The witch-doctor can tell the man what sort of
animal encloseshis bush-soul.
He then takes care
that neither he nor any one else harmsit, for, if it
is shot or trapped, the man dies; vice versa, when
of the bush-soul merely causes weakness to its
owner. But itis possible for a man to purchase an
extra bush-soul fromawitch-doctor whichis stronger
than

the other, and

can

be

used

for

urposes of

offence. He may command it to go and kill goats,
if a leopard, or trample a farm, ifs hippo otamus.
If this soul dies, the owner also dies.
ne owner.
of a bush-soul can transform himself into the
animal in which his bush-soul is,
A chief's son who had a hippopotamus for his bush-soul had
been paying a visit to another chief, but sent away his canoe.
Asked how he would cross the river, he replied, ‘ You will see.’
He took the leaf of a coco-yam, placed it on the water, sat on
it, and at once disappeared below the surface. Then he was
seen to cross the river as a hippopotamus, and on the other side
he became a man.
an
Lo,

It should be observed also that a man’s human
soul, residing in himself, may
leave his body
through a medicine and take the souls of things
that he desires out of a house. Then he materializes them, and the original articles fall to pieces.4
In Northern Nigeria among the Angass a man is
1A. O. Kruijt, ‘De weerwolf bij de Toradja’s van MiddenCelebes,’ Tijdschrift voor Indische taal-, land- en volkenkunde,
xii, [1899] 548f.; J. Knebel, ib. 568 ff.; GB3, pt. vil., Bulder
the Leautiful, London, 1913, i. 811ff.; N. W. Thomas, EBr
xvii, 1495 A. O. Kruijt, Het Animisme’, The Hague, 1908,
1
Py P. Dehon, Memoirs of the Asiatic Society of Bengal, 1. [1006}
141°
vo
3M. H. Kingsley, West Afr. Studies, London, 1899, Pp. 2088. 5
J.- Parkinson, Man, vi. [1906] 121; Frazer, Totemism and
Ezogamy, ii. 694; cf. p. 698 for a similar belief among the
Balong of Cameroon,
‘o
:
Macgregor, p. 28; H. Goldie, Calabar and its Mission,

Edinburgh, 1901, p. 61.

:

,

vital connexion

between

belief in the external

save

in a very few

Malays,
peoples,

the part and

soul.’?

instances

The

the whole,

wer-animal

is,

(Khonds,

Oraons,

Chinese, Ibos and other W.
Indians of Guiana), the man_

African
himself

‘transformed, not his soul. And, even where the
owner of bush-soul or nagual is supposed to change
himself into the animal containing it, or an animal
of the kind, the transformation is a bodily one.
The external soul, injury to which causes injury to
the owner, is one thing; the wer-animal, which is
really the man himself transformed, is another.
But the same theory or belief in repercussion is
applicable to both.
itisnot by any means certain
that the instance on which Frazer bases his theory :
of the wer-animal and the external sonl can
support it. There is no evidence that, when the
Nitka noviceis supposed to die and come to life
1 Frazer, Totemism and Ezogamy, ii. 598.
2 Plutarch’s Romane Questions, ed. F. B. Jevons, London,
1892, p. xIvil.
:
i.
|. 37. Gage, New Survey of the W. Indies’, London, 1677, p.
8343; A. de Herrera, Gen. Hist. of Continent and Islands of
America, do. 1728, iv. 188; Brinton, *‘ Nagualism,’ Proc. Amer,

Phil. Soc., xxxiii. (1804) 26¢.; Frazer, Totemtsm and Ezogamy,
fii, 443 f.
4
ri
in, p. 251.
.
5 Rink, pp. S71 f., 458.

6 cone dane toa fantasm or double is’ cleo found to be
tot
tual person (see A. Lang, Cock Lane and Common
ondon 1805, Pp. By ef. the Zulu idea that the tmamla,

gone

or dead chief in the form of a snake, can be killed but may

come to life again with the mark of the wound
Maway,
p. 225).
(ce Totewien and Exogamy, ii. 699f. .

still upon it
:
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again
society,

before
he

becoming
has

a member
souls

exchanged

of the
with

wolfso

a wolf,

that both man and wolf are werwolves, or that
there is anything here akin to the bush-soul.!_ Nor
again is it clear, as N. W. Thomas maintains,? that
lycanthropy is connected with nagualism rather
than with transformation, or that

the wer-animal

was originally the familiar of the medicine-man.
The comparatively few instances of the spirit
going forth as a wer-animal suggest that we are
here on the track of a different if analogous superstition to that of lycanthropy with its supposed
Again, the familiar is
bodily transformation.
hardly a form of the man himself, as the werwolf
is, but rather sometimes of part of the man, or it
is his messenger, which the werwolf does not seem

any rate this term, and in 2 somewhat less degree
any word

or periphrasis which

merely a covert

is thought to be

for it, is viewed

alternative

and,

©

by those to whom it is applied, is resented as con-

veying a reproach, or at

least an opinion, generic-

ally different from any other. It would probably
be conceded that nowhere has antipathy to lying
and sensitiveness to the imputation of it reached a
higher intensity than among ourselves 5 and astudy
of the import of the term in our own language may
therefore be taken as in a manner typical and
i.
.
representative.

I. Sources of modern conception.—Historically
pedigree—Saxon, Jewish, Greco-Latin, and Christ-

the English lie has, if we may so speak, a fourfold

ian. It signifies, that is, a vice or vicious act,
which derives its peculiar reputation partly from
the language and sentiment of our pagan foreThere may, however, be a connecting link if we regard the
phenomena of lycanthropy as based on the hallucinatory dreams
fathers, partly from conceptions that find expresof insane persons, preoccupied with ideas of transformation,
Hebrew Scriptures of the OT, partly
in the
sion
spirit
his
forth
send
to
supposed
is
Where a medicine-man
from Greek and Roman thought and literature,
either in its own shape or in that of an animal, while he remains
and, as we shall contend, partly from the specific
quiescent at home, this may also be suggested by a hallucinatory
If it be alleged against
teachings of Christianity.
It seems better, therefore, to regard lycanthropy this analysis that our sensitive regard for veracity
with its bodily transformation as distinct from the is rather of feudal origin, the objection, even if
transformation of the outgoing spirit, and_also well-founded, is of no moment, that feature of
from the ‘sending,’ messenger, or familiar. They feudal ethics being itself derived from some or all
are analogous beliefs, to which similar conceptions of the four sources enumerated.
—e.g., that of repercussion—have attached them(1) Sazon.—The presence in all the Teutonic
In the languages of a substantially identical word of like
selves. But they are in origin different.
same way, though there is much in the fairy, meaning attests the perennial importance of the
demon, or witch superstitions which is:common to thing meant.
To ‘lie’ is to say that which is not.
all (see FAIRY), these are really distinct in origin.
And we cannot doubt that the tribesman who had
diffusion of the wer- the skill, and the heart, on occasion to do this un6. Conclusion.—The wide
wolf superstition forms an excellent example of a detected was held in different esteem from the
universal belief being worked up into a supersti- man who could not or would not; whether in
tion or story bearing a common likeness in different higher or in lower esteem, we cannotin the absence
Without the belief in shape-shifting the of adequate evidence be sure ; that might perhaps
regions.
But, depend on, and change with, the varying circumwerwolf superstition could not have existed.
this being granted, persons of diseased mind in all stances of the community.
stages of civilization easily conceived themselves to
(2) Jewish.— When at length on British soil the
be ferocious animals preying upon other human
Anglo-Saxon invaders were gradually led to probeings. The belief itself was easily exploited by fess the Christian faith, that faith brought with it
interested persons—medicine-men, sorcerers, etc. ; a moral code derived in unequal degrees from the
or some of these might themselves be half-crazed,
three other sources named above, of which the
as medicine-men often are through their austerities most
ancient and explicit was the Hebraic.
In certain cases—e.g., that of Although the Decalogue contains no precept ‘Thou
(see AUSTERITIES).
the Norse berserkrs—the insane fit was heightened shalt not lie,? the prohibition of ‘false witness’
by the wearing of animal-skins; or, in others, reprobates the most frequent and injurious form
totemism, in its later stages, may have helped the
of lying.
Prophets and
moralists enlarged the
form of the superstition, as in the Arcadian and
prohibition.
‘The voice of the Lord crieth unto
some Irish Celtic examples.
the city,’ says Micah (6°), ‘for the inhabitants
LIvERATURE.—Of the numerous works written on this subthereof have spoken lies, and their tongue is deject in the 16th and 17th centuries, the following are the most
ceitful in their mouth’ (67; cf, Is 30959", Jer 23");
important: B, de Chauvincourt, Discours de la lycanthropte,
‘Lying lips are an abomination unto the Lord’
Paris, 1599; J. de Nynauld, De la Lycanthropie, Louvain,
1596; Wolfeshusius, De Lycanthropis, Leipzig, 1591. More
(Pr 12); ‘A righteous man hateth lying’ (18*;
modern works are: R. Andree, Zu. nographische Parallelen
cf. Ps 119%),
Especially
ilty are ‘false pround Vergleiche, Leipzig, 1889, pp. 62-80; S. Baring-Gould,
phets’ who in the name of the Lord ‘ prophesy lies
The Book of Were-wolves, londor, 1865; M. F. Bourquelot,
... alying vision . . . a thing of nought, and the
‘Recherches sur Ia lycanthropie,’ Mémoires de la société des
antiquaires de France, new ser., ix. [1849] 193-262; J. Grimm,
deceit of their own heart’ (Jer 14"; cf. Zec 13°).
Teutonic Mythology, Eng. tr., London, 1882-88; W. Hertz, Der
(3) Greco-Latin. — Meanwhile
early Hellenic
Werwolf: Beitrag
zur Sagengeschichte, Stuttgart,
1862; R.
to

Lo.

be.

Leubuscher, Ueber die Wehriwilfe und Thiervertandiungen
im, Jiittelalter, Berlin, 1850; E. B. Tylor, PC3, London, 1891,

J. A. MacCuLLocu.

LYING.—The English word ‘lie’ with its congeners and derivatives represents a concept which,
if hard to define, is yet unique and irresolvable
into any other. Whileit cannot be claimed either
(a) that all persons are agreed as to what precisely
constitutes a lie or lying, or (6) that anything like
the same ethical significance has at all times and
in all communities been attached to the practice
generally understood to be denoted by the Teutonic

word and by the words commonly regarded as its
equivalents in other languages, yet in English at
1 Totemism and Ezogamy,

il, 509, ili. 649, GBS,

the Beautiful, i, 270f
2 EBril xvii, 149, Mfan, il. [1902] 117.
s

pt.

vii., B

» G2, pt, vile

Balder

sentiment viewed lying without

as craft, it had in

horror ; virtually,

Hermes a patron-god.

Perjury,

however, was deemed perilous, incurring the wrath
of Zeus. Subsequently, as witness the gnomic

poets,! civic morality coupled veracity with justice

as laudable (cf. Plato, Rep. i. 331 B); and Sophocles
proclaimed the ugliness of falsehood :

‘ Honourable (xaAsv) it nowise is to speak lies ; though when

the truth brings a man dire destruction, 'tis pardonable to say
even what is not honourable’ (frag. 323).

Finally, philosophy pronounced falsehood intrinsically vicious. Plato (Rep. ii. 382A, 389 B-D), while
permitting his ‘guardians’ to use it, now an
again, medicinally and officially ‘for the benefit of

the State,’ bids them punish it rigorously in private
individuals as ‘a practice pernicious and subversive
e.g. Mimnermus, frag.8: ‘ With th
just of all things,’

u_

*

a
ee and

most
me be truth,
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of the commonwealth,’ and in his latest work
(Laws, 730 B f.) extols truth as ‘ foremost of all good
things’; for the truthful man is ‘trastworthy,
whereas he who loves wilful falsehood is untrustworthy (&raros), and he who loves involuntary
falsehood

is foolish.?

Aristotle (Eth. Nic. iv. 7.6)

deems ‘lying’ (rd Yebdos) essentially ‘mean (datAov)
and blameworthy.’ The ‘truth-lover’ (gcAad%75)
stands in notable contrast with him who rejoices
in falsehood (3 r@ Yevdec airG xalpwr), a type of
character distinct from him who lies for the sake
of gain or glory (ib. § 12). In Stoicism the viciousness of falsehood, although not expressly affirmed,
is tacitlyassumed.
Thus ideal good is in effect defined by Seneca (Ep. Ixvi. 6) as ‘a mind set on
trath.’? To the consistent Stoic acceptance of unverified ‘opinion’ as a substitute for trath or real
knowledge would be equivalent to inveracity.
Altogether, Greek philosophy had energetically
discountenanced the art of lying, and, when
Latinized, had found an ally in old-fashioned
Roman prejudice against wilful untruth.
(4) Christian.—The NT endorsed and deepened
the injunctions of Jewish theology and Gentile
ethics. ‘Lie not one to another,’ writes St. Paul
to the Colossians (3°); the Christian is to forgo
all ‘lying,’ and this for the new and characteristically Christian reason that ‘ we are members one of
another’ (Eph

4%).

And with

this Pauline

moni-

tion the warnings of the Apocalypse agree. Into
the heavenly city no ‘liar’ may enter (Rev 217);
outcast thence is ‘ every one that Joveth and maketh
a lie’ (225), where

nothing

is lost to the ethics of
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presence or absence of a deep aversion to lying as
such.
Of less real importance is the much debated
question, too complex to summarize here, of exceptional contingencies in which, notwithstanding that

aversion, it may be right to speak falsely, just as
killing is sometimes right. But we may consider
whether lies can be classified, and attempt a more
exact determination of the essential constituents
of lying.
‘
3. Analysis and classification of lying.—The aim
of a lie is to misrepresent facts, or purpose, or feeling. To be a liar is to do this habitually and wilfully. Of each particular lie the motive is normally
some gain foreseen or conjectured as attainable by
deceiving somebody as to (1) what has happened,

(2) what

one

purposes,

or (3) how

one feels.

In

popular usage the term ‘lie’ is apt to be limited to

the first kind.
But I lie no less really, if (2) I
promise what I have no intention of doing, or if (3),

eing glad, I feign sorrow. This is sometimes
overlooked orevendenied.
With revard to declarations of purpose, it is rightly urged that unforeseen
circumstances alter cases, and to promise what one
may eventually see reason not to perform is no
falsehood. But it is lying, if at the time of speaking I have not the intention professed; or if I
deliberately, but_insincerely, protest that in no
circumstances will I change my mind ; or if, having
changed it, I allow those concerned to go on believing my purpose to be unchanged.
The
last is a
very common form of falsehood. Similarly, as
regards feeling, many people who would be ashamed
to state that they had seen what they had not seen,
make no scruple about pretending goodwill towards
persons for whom they have none, with the object

truth if by ‘lie’ be meant idol or counterfeit god ;
that, theologically, is the typical lie—idolatry
falsifying man’s conception of the divine attributes
and therewith the standard of truth. In the
Synoptic Gospels ‘hypocrisy’ (Mt 23%, Lk 191)
would appear to express what in St. John is called

sometimes of getting general credit for a kindness
of heart which is not theirs, sometimes of mislead-

simply ‘lying’ (We6d0s), of which ‘the devil’ (Jn 84)

the essence of lying is intent to deceive, there must

is first cause. Thus for Christianity the spirit of
lying is opposed to the spirit of truth as darkness
is to light. It is antagonistic to God and incompatible with fellowship in the Church of Christ.
And this abhorrence of lying as deadly sin, though
too often grievously violated in nominal Christendom, has endured throughout the centuries,
permeates our finest literature, and is reflected in
the life and conduct of many a plain, honest man
to-day.

:

2. Philosophical theories. —Theology and custommorality apart, moral philosophers of different
schools condemn lying on different grounds; the
intuitionist as intrinsically repugnant to ‘right
reason’ or ‘moral sense’ or ‘ conscience,’ the eudzmonist or perfectionist because it impairs wellbeing and self-development, the utilitarian because,
on the whole, if not in every instance, it would
tend to the diminution of the sum-total of pleasure
experienced. Whether the utilitarian sanction is
well-foundedin fact may be questioned. Itis arguable that the wide acceptance of utilitarian ethics
has been attended by an increased indifference to
truth. Whereas lying is demonstrably contrary to
other ideals—universal benevolence, perfection, or
the beautiful—there is no guarantee that truthseeking will bring either to the individual or to
the community a surplus of Pleasure, or that more
pleasure may not be secured by an admixture of
well-timed falsehood.

But, evenif utilitarian theory

could demonstrate the all but universal inexpediency of lying, such calculative disapproval of it as
hedoni8tically impolitic is not the same thing as
hating a lie for its own sake. It is this that
would seem to be ethically the point of main consequence, distinguishing man from man—the
1° Animus vera intuens, peritus fugiendorum ac petendorum,
fon ex opinione, sed ex natura pretia rebus imponens.'

ing the victims of their dissimulation.
Not all deceit, however, is lying.

For, although

be also, to constitute a lie, either (a) untrue words,
or (4) such reticence as in the context (of speech or

action) amounts to false statement—e.g., if I say
*‘ He gave me twenty pounds,’ when in fact he gave
me fifty (cf. Ac 58), or if I adopt and

publish as my

own an essay largely written by another man.
lie is, as Kant

well

says,

‘to communicate

To

one’s

thoughts to another through words which (intentionally) contain the opposite of that which the
speaker thinks.’? It matters not whether the false
belief is created by positive affirmation or by omission of words necessary to the establishment of a
true belief.
Allegory is not falsehood, provided it is designed
and adapted toembody truth. It was because early
Greek mythology did not in Plato’s judgment fulfil
this condition that he regarded allegorizing interretations of it as in no way bettering the case for
omer and Hesiod (Rep. ii. 378 D). As with allegory, so with all fiction. Stage-plays and novels
exhibit in the form of ‘stories’ events that are not
history, present or past, and yet mislead nobody.
A ‘story’ isa

lie, then, only when it falsely disowns

its fictitious origin. Even pseudonymous authorship does not necessarily involve falsehood. Not
all illusion is deception. Daniel is dramatically
as legitimate as Hamlet or Coriolanus. But the
pope who, to intimidate a Frankish king and
ractising on his credulity, sent him a private
fetter purporting to come from St. Peter was no
dramatist, but a forger ; and forgery is falsehood.
It is doubtful whether equivocation, where a state-

ment is equally susceptible of two meanings, one
false and

one true,

should,

because calculated

to

deceive, be accounted lying. As an isolated act, it
probably should not.
at the man who habitually 1E,

$37,

Caird,

Critical Philosophy

of Kant,

Glasgow, 1899, ii.

f
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equivocates isan untrathful man. Under the head
of equivocation may fairly be brought many of those
artially deceptive utterances which are sometimes,
but unconvincingly, defended as mere social conventions on a par with the customary phraseology
of address and other ‘common forms of speec
generally understood.’? If, ¢.g., in declining an
unwelcome invitation I express regret at being
unable to accept it, the defence that this is a usua:
and well-understood way of notifying my intention,
while disguising the motive, is madequate.
But,
supposing I do regret the disappointment which
my refusal may cause or the circumstances which
render

the

invitation

unacceptable,

the

phrase

employed is equivocal rather than actually false.
If, instead of declining, I profess ‘pleasure in accept
ing’ the invitation, the pleasure need not be wholly
fictitious; for it is in my power by an effort of
goodwill (a) to feel pleasure in accepting, and not
refusing, the civility offered, and (8) to .find altruistic pleasure in a visit not naturally attractive. By
thus choosing to be pleased, a man determines on
the side of truth what would have been equivocation. Even where there is an actual element of
falsehood, we recognize degrees of insincerity. A
statement which in the main reveals the speaker’s
purpose, feeling, or knowledge of fact, but disguises
some detail, is not in the same degree vicious as an
entirely misleading utterance, unless, of course,
the point misrepresented is the most essential, in
which case the saying may be exemplified that ‘the
worst lies are half truths.’ Yet we cannot altogether reject the widely spread view of ‘common
sense,’ that a direct lie stands on a different footing
from any indirect device whether of hiding the
truth (suppressio vert) or of creating a false impression (suggestio falsi),

There

is a common

standing that, when we speak, we do
what we know to be untrue. Socially
then, a direct lie is a graver breach of
a worse blow to mutual confidence, than
ment,

however

evasive,

which

does

not

under-

not state
regarded,
faith, and
any stateactually

violate this understanding.
4. Conclusion,—-On the whole, themain difference
between ancient and ‘modern’ views of inveracity
is that in the latter censure is directed primarily
on discrepance between statement and thought
rather than on the divergence from reality of
a spoken, or’ unuttered, proposition.
‘Modern’
morality tends to be severe upon misstatements,
apparently wilful, of particular facts, but is
strangely lenient wherever ‘ignorance’ can be
pleaded—as if ignorance was not often wilful, or
reckless, indifference to truth. Many
persons will
habitually declare as fact anything that they do
not positively know to be untrue, and, when con1J, Butler, Analogy, Dissertation ii. ‘Of the Nature of Virtue’
(ad fin.) (ed. J. If. Bernard, London, 1900, p. 295)...
ne

MA‘ARRI.—

.

x, Life.—Abu'l"Ala Ahmad ibn ‘Abdallah ibn Sulaiman alMa‘arri, the celebrated Muhammadan
poet and man of letters,
was born in a.D. 973 at Ma‘arra
(AMa‘arrat al-Nu'min), a
prosperous Syrian town situated about 20 miles south of
Aleppo.
Atan early age he became almost completely blind in
consequence of an attack of smallpox, but so extraordinary was
his power of memory that this misfortune did not seriously
interfere with the literary studies to which he afterwards

devoted himself.

It would seem that at first he intended to

make poetry his profession. The sums gained by writing panegyrics were often immense, and may well have tempted an
ambitious youth with the example of Mutanabbi before him.
Abu’l-"Alé, however, declares that his
ms were not written
for hire. Probably this is true in the sense that he soon

victed of error, take no shame to themselves.
They ‘thought’ it was so. To Plato such untrue
‘thonght’ or ‘lie in the soul’ appeared more

manifestly evil than any spoken lie; and, though

Christianity, supervening, emphasized the distinetion between wilful sin and.
intellectual error,
there is nothing in the NT to justify, and the
Johannine writings abundantly discountenance,
the ‘modern’ view aforesaid, which indeed rests
upon nothing better than the assumption that we
ate entitled to ignore trath, if not to pervert it.
In practice the former habit leads on to the latter.
Having once entertained and echoed some untruthful allegation, a man will often shut his ears
to all disproof and pervert other facts in support
of it. Again, if ‘lying’ proper implies some kind

of utterance, the wider concept of ‘ falsehood’ includes (a) self-deception, and (5) the unuttered lie

cherished in the heart and potent to vitiate judg.
ments whether of fact or of value. The dishonestminded man frequently propagates untruth without any formal or positive lying. If he thus on
technical grounds escapes being designated a liar,

he yet comes within Aristotle's description of § the

man who delights in falsehood assuch.’
Doubtless
this permanent disposition is acquired only through
repeated indulgence in lying for the sake of some
particular gain.
If it is seldom attained, an intermediate stage is very
frequent.
Many men
and women rarely tell the truth, regarding it as
something too precious to give away I
The relation of inveracity to ‘that most excellent of all virtuous principles, the active principle
of benevolence,’ emerges in Butler’s ‘ Dissertation
of the Nature of Virtue.’ _ Linking ‘falsehood’ as
a cardinal vice with ‘injustice’ and ‘unprovoked
violence,’

Butler

holds

that

‘veracity!as well as

justice is to be our rule of. life’; by these our
nevolence must be conditioned.
Of the view which condemns lying as violation
of a man’s duty to himself, the typical exponent
is Kant, who stigmatizes a lie as ‘an annihilation
of the dignity of man,’ and deprecates argument
from the injury done by the liar to others as confusing ‘the duty of truth with the duty of beneficence’ (Caird, ii. 384). On the other hand, the
best’ English moralists of the past century, notably Sidgwick and Martineau, take a wider and at
the same time a more discriminating view of the
nature and harmfulness of falsehood.
- LireRatorz.—In addition to the authorities quoted in the
art. see H. Sidgwick, Methode of Fthics?, London, 1907, bk.
iii. ch. vii. (from the intuitional standpoint), bk. iv. ch. fii,
(fvom the utilitarian standpoint); J.
Martineau, Types of
Ethical Theory2, Oxtord, 1888, section on ‘ Veracity’ (pt. ii, bk.
i. ch, 6,
§12); T. H. Green, Prolegomena to Ethics, do. 1883,
p. 341.3 J. S. Mackenzie, dfanual of Ethics, London, 1897,
pp. 189, 319f.; H. Rashdall, Theory of Good and Ecil, Oxford,
1907, i, 00, 192-196,
For the attitude of non-Christian peoples

towards lying see JLT, ch. xxx. t.

J. M. ScuULnor.

abandoned a career which, lucrative as it might be, entailed
dependence on the precarious favours of patronage and was
destructive of every feeling of self-respect.
From the age of

20 to 35 he remained at Ma‘arra, a poor and comparatively unknown scholar, supported by a small annual pension paid from
a trust-fund. During this time he composed the greater part
of the collection of poems entitled Sig al-zand (* Sparks from
the Tinder’), in which the influence of Mutanabbi is apparent.

With the object of seeking a wider field for his talents, he left
Ma‘arra in a.p, 1008 and journeyed to Baghdad, where he was

well received by the learned men; but, instead of settling there,
as he had planned, he departed after astay of eizhteen months,
and, on returning home, announced his intention to retire from
the world. Though, according to his own statement, it was lack

of means and the news of his mother’s illness that caused him

‘-MASARRI
to quit the capital, there seems to‘be little doubt that he took
this step

on account of an indignity which he suffered at the
hands of a powerful noble whom
he was so imprudent as
offend. The remainder of his life was passed in teaching andto
writing. His picture of himself as a inisanthropic recluse
conveys a false impression.
From Baghdad he returned with
reputation that not only made him the first man in his nativea

town, but also brought disciples from all parts to hear him dis-

course on Arabic philology and literature. He had many friends,
and his letters to them show ‘a kindly interest both in men
and things’ (The Lettersof Abwl-Ald, ed. Mar, oliouth, Introd.
. Xxx). He complains of his
poverty, but the Persian
Nasir-i Khusrau, who visited Ma'arra in A.D. 1047, describes poet
him
as very rich (Safar-ndmah, ed. CO. Schefer, Paris, 1881,
p. 10=
p. 25 of the Fr. tr.). Ma‘arridied in a.p. 1058.
2, Writings.—Besides the Sigt al-zand, already mentioned,
Mo‘arriis the author of another and far more remarkable volume
ot postr. , entitled Luziim md lam yalzam, in reference to
technical peculiarity of rhyme, and generally known as thea
Lazimiyyat, These poems, written after his visit to Baghdad,
contain religious, moral, and philosophical reflexions and deal
with a great variety of topics. The prevailing tone is pessimistic_and sceptical, but many passages occur in which
Ma‘arri speaks as an orthodox Muslim. The Risdlat al-ghufraén
(described and partially translated by the present writer in
JRAS, 1900, pp. 637-720, and 1902, pp. 75-101, 337-362, 813~$47; ed. Cairo, 1907) takes the form of an epistle addressed to
‘Ali ibn Mangiir of Aleppo, who fs better known by the name of
Tbn al-Qarih. In this Lucianie work Ibn al-Qirih is imagined to
have entered paradise, where he holds a series of conversations
with pre-Islamic poets, and the author discusses the opinions of
the leading Muhammadan freethinkers (zanddiqa). Wis Letters,
composed in an elaborately artificial and allusive style, have
been edited, with Eng. tr., by D. 8. Margoliouth. The long
list of his minor works, of which only a few are extant, includes a
supposed imitation of the Qur'an, entitled Al-fugil wa ‘Ughdyat.
Ma‘arri is said to have boasted that, if it were ‘ polished by the
tongues of four centuries of readers,’ it would bear comparison
with the original (see references in I. Goldziher, Ifuhamm.
Studien, Halle, 1889-00, ii. 403); but this appears to be an invention.
What he attempted was probably a parody of
Qur‘anic style rather than a deliberate challenge to the dogma
of faz, which claims for the Qur’in a miraculous and
inimitable perfection.
.
.
.

3. Doctrines. — It is difficult to give a clear
account of Ma‘arri’s religious and philosophical
beliefs. Not only are they, to a large extent,
negative in character, but the evidence derived

from

some

passages

in

his

writings

is

counter-

balanced by other passages which, if they stood
alone, would lead us to the opposite conclusion.
These contradictions are most strikingly exemplitied in his attitude towards Islim. Any one who
wished to prove him orthodox might quote from
the Luziimiyyat numerous instances in which the
oet unequivocally accepts nearly all the chief
Muhammadan doctrines,
et his pages are full
of denials, doubts, and criticisms which, though
cautiously expressed, show a strong anti-Islimic
tendency, and will convince any impartial reader
that the charge of heresy brought against him by
certain of his contemporaries was not unjustified,
Several explanations of the inconsistency have
been offered. The question is important, since
whatever solution we adopt must affect our
estimate of Maarri.
Can it be assumed that he
is equally sincere when he writes as a pious Muslim
and when ho preaches the gospel of rationalism ?
That seems incredible, except on the hypothesis
that Malarri, while doubting the divine origin of
Islim,

also

distrusted

the

human

intellect,

and

hesitated to cut himself loose from ithe faith in
which he was bred. Such an explanation, however,
does not accord with his confident and emphatic
appeal to reason as the highest authority. The
following quotations from the Cairo ed. of the
Luziimiyydat (A.D. 1891) illustrate his views on this
point. :
Se
* Reason is the most precious gift thou hast received’ Gi. 151.2),
‘Traditions have come down to us which, if they be genuine,
possess great importance; but they are weakly attested.
Consult Reason and pay no heed to anything else. Reason is
the best adviser in the world’ (i, 288. 8f.). ‘Be guided by
Reason and do whatever it deems good’ (i, 394. 8), * My Reason
is indignant that I should lay it aside in order to follow Shafi
and Malik’ (ii. 150. 3). *O Reason, ‘tis thou that speakest the
truth. . Perish the fool who invents. traditions or expounds
them 1? (ii. 196, 4),
:
.
<7,
:
_

Those

who

hold

that

Moar‘arri’s

ances do not express what

orthodox

he wholly

utter-

or partly
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believed,
but were designed to mask his real
convictions and to serve as a defence against any
dangerous attack, are attributing to him a course
of action that he himself openly professes,

‘Society compels me to play the hypocrite’ (ii. 189.
4). «1
raise my voiceto pronounce absurdities, but I only whisper
the
truth’ (ii. 36.18).
‘ Conceal thy thoughts even from the friend

at thy side’(i, 272. 1).

ss

“ His opinions were of a sort that ‘could not be
communicated without some disguise; and this

necessity,

which

he disliked

source of many superficial

(cf. li, 34. 2), is the:

contradictions

in his
The suggestion that his ideas were
dictated and controlled by the complex form of
thyme which he uses throughout the Luziimiyyat
is Inadequate asa general explanation of the facts,
although it may cover part of them.
Something
also should be allowed
for the influence of an
Islimic atmosphere and tradition upon the lan- writings.

guage of the poems, an influence to which, perhaps,
their author at times consciously, surrendered

himself,
:
.
While Ma'arri adopted certain ascetic’ practices
and held certain religions and moral beliefs, his
genius was essentially critical, sceptical, more apt
to destroy than to construct. He could think for
himself, but lacked the power of developing and
combining hisspeculations,
Unable to find rest in
any religious or philosophical system, he fell into
a fatalistic pessimism tempered, as not seldom
happens in such cases, by a good deal of active
benevolence. He claims to unfold to his readers

the secret thoughts

of mankind {i. 230. 15), and

it

is true that his poems reveal .the inmost spirit of
contemporary
Muhammadan culture in its manysided aspects. We are here concerned only with
his main points of view and with the opinions and
beliefs to which he was led_by reflecting on the
problems of life. For the sake of convenience the
subject may be classified under a few general
heads.
Coe
,
‘ (a) Scepticism, —In
several passages of. the
Luziimiyyat Maarri_ discusses the origin and
nature of religion.. He ignores, although he does
not formally deny, the theory of divine revelation.
Reli;

and

ion, as he sees it, is a matter

habit.

of inheritance

'

:

‘They live as their fathers lived before them, and bequeath
their religion mechanically, just as they found it’ (i. 248. 13).
‘In all thy affairs thou art satisfied with blind conformity, even
when thou sayest, ‘God is One”? (i, 252. 2). .

He disapproves of conformity (¢aglid), not because
it is opposed to genuine faith, but on the ground
that it isirrational,
=
,

*It is not reason that makes men religious : they are taught
religion by their next of kin’ (ii. 403. 13); cf. the celebrated
verses (ii. 201. 7f.): ‘The Muslims are mistaken and the
Christians are on the wrong road, | And the Jews are all astray
and the Magians are in error. { Mankind fall into two classes
—the intelligent | Without religion, and the religious without
intelligence.
.
ot

The whole fabric of popular religion is raised on
fear, fraud, and greed (i. 251. last line, 65. 9, ii.
196. 5). The poet characterizes the great worldsystems as a mass of forged traditions and doctrines which not only are repugnant to reason but
have undergone vital alteration at the hands of
their own

9).

All of

community

177. 10).

adherents

(ii.
20. 15, 196. 3, 404. 2, 409.

them are tainted with falsehood ; no
possesses

the

truth

(Auda)

entire (ii.

Maarri_does not shrink from applying

this principle to Islam, though here, as has
remarked above, he speaks with two voices

been
and

avoids positive statements of disbelief. In the
case of other religions hiseriticismis less restrained ;
thus, referring to the Crucifixion, he says (ii.
409. 7ih):
vo
‘If what they [the Christians] say concerning Jesus is true,
where was His father? How did He abandon His son to Hig
enemies? Or do they suppose that they defeated Him?’

He

disbelieves

in

miracles (ii.

252.

11), augury
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254. 1, ii. 330. 2).
(i. 104. 3, 327. 10), and astrology (i. able to reach &
been
had
he
rs
On these matte
y so fortunate.
definite conclusion, but he was rareln knowledge is
Experience assured him that huma
a leap in the dark. |
only in

utmost effort results
‘Thoxe is no certainty; my
*Colocynth does not know
opinion and conjecture’ a 23.14).
honey why it is sweet. Ye
nor
ness,
bitter
what gave it its
to answer you: any one who
asked me, but I had no power103.6).
|
pretends to know is a Har’ (i.
close on the

All his metaphysical
note of agnosticism.

and contemWhile castigating his neighbours
himself (i. 48. 7).
oraries; Maarri does not spare
e :
is pessimism extends towillthebe futur
worse’ (il. 171. 17).
‘Tf this age is bad, the next
ed to with.
(c) Asceticism.—He earnestly desir
hypocrites and
and
s
knave
of
y
societ
a
from
draw
a world of bitter illusions. in the desert, idly smelling the

speculations

«Would that I were a savage ‘Be & hermit as far as
possible,
spring flowers!' (ii, 28. 14).
is a bore to his friends’ i. 66. 1).
tor one who speaks the truth
childdies
is an ascetic who
.
‘The happiest man in the world
we
less’ (i. 212. 5
es

ds on the motiv
But the value of asceticism depen
le father of
by which it is inspired: the humb
us pietist (i. 208.
family is superior to the ostentatio
d at Baghdad,
17ff.). Maarriseems to have learne some peculiar
ls,
trave
r
earlie
if not during his
n origin, connected
doctrines and practices of India
. He thinks it
more particularly with the Jains
to hurt them in
or
food
for
ls
anima
wrong to kill
his diet not
from
des
exclu
fore
there
any way, and
hone: (i. 232.
and
milk,
eggs,
also
but
only meat,
373.9; cf. JRAS,
Off, ii. 169. 9, 210. 183, 264. 18, on there is greater
opini
his
In
ff).
1902, p. 313
flea than in giving
virtue in letting go a captured
praises the Indian
He
9).
212.
(i.
r
begga
a
alms to
ad of burying
inste
dead
the
ing
burn
of
custom
ments in favour
argu
ical
pract
es
adduc
and
them,
20f., ii. 407. 3).
of cremation (i. 235. 5 ff, 418.
Indian ascetics
the
of
sm
usia
enth
ious
relig
The
flames fills him
who throw themselves alive into the253. 5£.). Charwith admiration (i. 260. 6ff., ji, as a reason for
enough, he alleges
acteristically
the forbidden
abstaining Irom wine the fact thatlect (ii. 312. 14,
beverage is destructive to the intel
361. 11).
gh Maarri be(d) Religion and ethics.—Thou ion as a superlieved the whole conception of relig
was nevertheless
natural revelation to be false, he

really exists, but. have they
«Some men assert that nothing nor appiness? We oppose
proved that there is neither misery
knows which of us ig farther
God
them in this controversy, and
.
from the truth ’ (if. 281. 1).

future life, he
As regards the question of a ps be immortal
perha
admits that the soul may
er it goes (i. 225.
(ii. 17]. 7). No one can te 1 whith
and, although it is
7, 248. 6). It is a subtle thing,
cannot perceive
confined in the body, the intellect s it hereafter?
it ; will it be conscious of what befall
it, it may have
(i. 211. 6). If mind accompanies (i. 140. 6). The
world
this
in
life
its
memory of
corroborated by
doctrine of metempsychosis is not
ges, however,
passa
other
In
9ft.).
171.
(ii,
reason
lution and
disso
of
cycle
te
infini
an
to
es
he allud
as the destiny
re-birth,

re-composition, of death and

of all living beings (ii. 169. 13 ff).
r of doubt
(8). Pessimism.—Amidst the welte
escape Maarri
from which he struggled in vain to death (i. 236.
found one undeniable fact, namely,
he saw the
6, 291. 1f.).. Wherever he looked,
destruction (ii.
cruel hand of Fate dragging all to ey
to the tomb
146. 13). The life of man is journ two deaths (i.
(ii. 81. last line), a bridge between
only death can cure (i.
308. 12), a disease whic
Contem182. 3), a long torment (i. 69. penult.).
exclaims :
plating the futile pain of existence, he
living,

979, 12, 281. 4£.).
a firm monotheist (i. 47. 12,
the existence of an
Reason, he says, assures us of
to have

I take no delight in
“May I never rise from the dead!
Of; cf. i. 374. 17).
though my fame is spread afar’ (i. 426.
conse-

al
Of such a view of life celibacy is the logic accused
quence, nor in this case could the poet be359. 7 if).
of preaching what he did not practise (ii.
sin (i. 45. 3ff., iL
He held that procreation is
the sum
299. 4). No one has the right to increase the world
of suffering by bringing children into
:
(i. 349. 13) +

leave
“It you wish to be kind to your sons,
loins’ (i. 397. last line).

them

in your

son
Children are burdens (i, 289. 12), and a man’s rs
is his worst foe (i, 400. 2; cf. i. 45. 3 ff). Fathebut
should provide husbands for their daughters, 10):
should warn their sons not to marry (i. 216. dMa‘arri.depicts the universal misery and wicke
has
ness of mankind in terms that no satirist ons
The world is a sea of raging passi
surpassed.
which drive us to and fro until we are engulfed
(i. 49, 6);

it is like a carcass, and we

the dogs

are

barking around it (i, 224. 9).
‘When you come back
wretched ’ (ii. 20. 7).

realities, every human

to

He repeats again and again that human

being

is

nature is

5).
radically evil (i. 50. 8, 94. 3, 353. 11f., 403.commits no
r than the best of them is a rock which
“Bette
wrong and tells no lies ' (i. 05. 12).

Good

long
the
not
ane

is soon

time
world
free
the

burnt

out,

but

evil smoulders

fora

(i. 270. 11f.). | The roportion of good in
is exceedingly small (i. 315. 3). Fate,
will, is the cause of men’s wickedness,
crow cannot change its colour (i. 311.

‘Do not seek to reform a world whose
never ordained’ (i. 110. 3).

righteousness God

doctrine.

Elsewhere he

blame or
It follows that no human actions incur one place
in
says
poet
the
and
,
praise
ve
deser
nted
(ii. 79. 10 £.) that only religious scruples preve

him from accepting this

denies that men sin under compulsion

ii. 264. 3).
are ue un saat
cortetnly
Is ‘They

te

(i. 354. 8,

other, but the Creator of injustice

he seems
eternal Creator (i. 249. 9), whom all-encompassing
identified with an omnipotent,
truly express
Fate, Whether his idea of God is employs may be
by the orthodox phrases which he s, his religious
left an open question. At all event conviction, not
based on intellectual
beliefs were
129. last line,
on traditional authority (i. 128. 8,
358. 15).
the Pentateuch: follow thy
is not to be found in

‘Truth
(i. 894. 8 £.).
reason and do what it deems good’

.

God, renunciaReligion, as he defines it, is fear ofof sin (i. 315. 12,
tion of pleasures, and avoidance also embraces the
361. 17, ii. 298. 12, 329. 12), but every one (i. 103.
obligation of dealing justly with forms of worship
11). He asserts that all acts and
the unwritten
are useless without obedience to
con-

reason and
moral law which is prescribedhe byregar
ded this law
science. It is evident that
never made
he
for
cing,
suffi
selfand
as supreme
in

the pilgrimage to Mecca nor did he take part
ts not
the public prayers (i. 100. 8). Virtue consisc garb,
asceti
ng
weari
and
ng
prayi
an
ng
in fasti
the
but in abandoning wickedness and purging man
breast of malice and envy (i. 285, 13f.), heThathas a0
is ignorant of true piety who, when
does not
opportunity of satisfying his desires, g to one’s

abstain (ii. 159. 13f.). A trivial wron
hed hereafter
neighbour will be more severely punis
Mavarri
than neglect to fast or pray (ii. 294. 9).
sectarian
or
ious
relig
with
athy
symp
had no
prejudice.

ished, its adHe observes that, ‘when a religion is establ
’ (ji. 405. last line),
herents contemn and revile all other creeds
may do one
priest
ian
Christ
a
but his own opinion {s that
Were it not for
‘
(ii. 93.7).
more good than a Muslim preacher human
nature,

the radical hatred implanted in

mosques would have risen side py side’ (ii. 82. 5).

churches and

conWorldly ambition causes theologians toandwriteendles
s
troversial books full of vain words
analogies (i. 249. 5 ff).
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“Ask

Huahine

on of God and

pay no heed to what issald by Abu’l-

Ibn Kallab’ (ria. 5).

7

While refusing to acknowledge any authority that
is less than divine,

the poet finds the

source and

sanction of his freedom in the reason with which
God has endowed him.
.

‘Serve God Himself, not His servants,
and reason emancipates’ (i. 326, 13).

for religion enslaves

Though man is naturally evil, the mind can acquire virtue (i, 241. 4). Virtue must be sought
and practised for its own sake without desire of
praise from men or hope of reward from God : it is
a consolation for the woes of this life (ii. 341. 15 £. ;
ef, i. 142, 5, 312.

10,

333.

10,

437.

should go hand in hand with charity.
‘Do as you would
the
r and never
@. 175. 11), ‘Forget
your neighbours, but

7).

Humility

be done by’
(ii. 87. 7). ‘Show kindness to
despise them for receiving your bounty’
your good deeds’ (i. 349, 15). ‘Forgive
be merciless to yourself’ (i, 360. 13).

Slaves ought to be treated kindly, also animals
and birds (ii. 25. 16f., 31.4). If
Maarrisays some
hard things about women, he is far from being a
misogynist, and he makes handsome amends when
he declares that a good wife is man’s first paradise (i. 356. 12), He regards polygamy as unjust
to the wife and calamitous for the husband, but
his views on the education of women must have

seemed

to

his

Muslim

readers

curiously

old-

fashioned (i, 62, 12 ff., 192. 2 ff., ii, 235. 1 £f.).
LiITgratTvuRE.—The most complete biography of Ma‘arri {a contained in D. S. Margoliouth’s ed. of
the Letters, Oxford, 1898,
Introd., and the best general survey of his religious and philosophical opinions in A. von Kremer, “Ueberidie philosophischen
Gedichte des Abul-“AlA Ma‘arry,’ SIVAN, phil.-hist. Classe,
exvil. 6(1SS9], See also, in addition to the works cited in the
art., C. Rieu, De Abu-‘l-Alaw Poets Arabici vita et carminibus,
Bonn, 1843; A. von Kremer, Culturgeschichte des Orients
unter den Chalifen, Vienna, 1875-77, if, 886-396, also in ZDUG
xxix. [1875] 304-312, xxx. [1876] 40-52, xxxf. [1877] 471-483,
xxxvili, [1884] 498-529; D. S. Margolionth,
A
Ma‘arri’s Correspondence on Vegetarianism,’ JRAS, 1902, pp.
289-332; R. A. Nicholson, A
literary History of the Arabs,
London, 1907, pp. 313-324; H. Baerlein, The Diwan of Abu 'tAld, do. 1908, Abu 'l-Ald the Syrian, do. 1914; C.
Brockelmann, Gesch. der arab, Litteratur, Weimar and Berlin, 18931002, 1. 254.
REYNOLD A. NICHOLSON,

MACEDONIANISM. —1z. Introduction. —In
the closing years of the 4th and the first half of the
5th cent. the Arians, Eunomians, and Macedonians

were regarded as the most important heretical
groups deriving their origin from the Arian controversies.
Three laws of Theodosius, dating from
A.D. 383 and 384 (Cod. Theod. xv1. v. 11-13), are in

the main directed against them, and the latest of
these speaks of the three heretical designations as
‘inter sacrz religionis officia pro suis erroribus
famosa nomina.’ About three years afterwards
Jerome (in Eph. ii. [on 45+], ed. D. Vallarsi, Venice,
1766-72, vii. 1, p. 610 C=PLZ xxvi. 528) and, as
far down as 450, Nestorius (Liber Heraclidis, tr.
F, Nau, Paris, 1910, p, 148) link together the names
of Arius, Macedonius, and Eunomius in a similar

way. Didymus of Alexandria, in his de Trinitate
—a work which is not distinctly named in Jerome’s
Catalogue of Authors (ch. 109), and which,

there-

fore, cannot have been written long before ‘A.D.
392, and may even be of later date—regards the
Arians,

Eunomians,

and

Macedonians,

whom

he

sometimes conjoins (ii. 11 [PG xxxix. 661 B], ii. 12
{id. 673 B and 688 B}), as the most outstanding
adversariesof orthodoxy.

Augustine (ec. 402) brings

them before us as the non-Catholics of the East (de
Unit. ecel. 1. iii. 6 [PL

xliii.

395]) ; in 415 Jerome

describes them in similar terms (Ep. exxxiii., ‘ad
Ctesiphontem’ 11 [Vall. i. 2, p. 1040 B=PL

xxii.

1159)) ; and Socrates (c. 440) recognizes them as the
heretical sects of his time (HE 1. vi. 41, v. xx. 1).
As
regards
the heresy ray Evvouavav,
efrowy
"Avopolwy, Kal riy rdv “Aperarion, elroy Evdotiavay

(Council of Constantinople in 381; J. D. Mansi,
Sacrorum conciliorum .. . collectio, Venice, 1759VOL, VIILL—I5
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98, iii. 560), we are so well informed that in dealing
with them we can start from their date of origin.

In the case of the Macedonians, however, the

posi-

tion is less favourable. It will therefore be advisable, first of all, to determine the characteristic

standpoint

close

cent.,

of the Macedonians

who,

towards

the

of the 4th and in the first half of the 5th
formed

a

definite

sect

distinct

from

the

orthodox Church.
:
2. Sources for the history of the Macedonians

from c. 383 to 450.—As sources for our inquiry we
have, besides the historians of the 5th cent., the

following works : (a) the de Trinitate of Didymus

mentioned

above

(PG

xxxix.

269-992);

(b)

the

thirdof the five psendo-Athanasian dialogues, de
Lrinitate (ibs xxviii, 1201-1249: Acédoyos I’ wept

rijs dylas Tpiddos, év alpertxod dpovobyros ra ro IvevLaroudxov Maxedovlou dvrldects apds ’OpOd8otor) 3 (c)

the two pseudo-Athanasian Dialogi contra Macedonianos

(PG

1291-1330,

xxviii.

1330-1338) ;

and

and (d) the fragmentarily preserved Sermones
Arianorum, printed in Migne (PL xiii. 593-630)
from A. Mai’s editio princeps (Veterum scriptorum
nova collectio, Rome,
these four sources,

Of
1825-38, 111. ii. 208 ff).
the Sermones ‘Arianorum,

which seem to have been composed c. 400, or some
years later, in the Latin-speaking portion of the
alkan Peninsula, are of little service for our pur-

pose; but what they say regarding the teaching
of the Macedonians rests, to some extent at least,
on what ‘ Soziphanes [of whom otherwise we know
nothing],

princeps

eorum,

scripsit’

(613).

As

regards Didymus, de Trinitate, and the two sets of
dialogues enumerated above, the present writer,
in a recent paper (‘ Zwei macedonianische Dialoge,’
in Sitzungsberichte der Kéniglich Preussischen
Akademie der Wissenschaften, xix. [1914] 526551), seeks to show (1) that in Did. de Trin. we

find no fewer than thirty-one fragments (printed
and numbered loc. cit. pp. 526-534) of a learned
dialogue of Macedonian origin, written between c.
381 and the date of Didymus’s work ; (2) that this

dialogue was known to and used by the author of
the third of the five Dialogs de Trinitate, who wrote,
as it would seem, in the period between the date
of Did. de Trin. (c. 392) and

the Nestorian contro-

versy (c. 430), and that many sections of this third
dialogue have probably been taken—verbatim, more
or

less—from

the said Macedonian

dialogue;

(3)

Macedonithat the first of the two Dialogi contra
anos is of prior date to Did, de Trin., and that its
preliminary disquisitions (i-viii. [pp. 1292-1301})
enable us to reconstruct a second dialogue of Macedonian origin, considerably shorter than that
mentioned in (1) above, and written between A.D.

381

and

c. 390 (printed

as no. 32 in Loofs, ‘Zwei

maced. Dialoge,’ p. 536 f.). With these data at our
disposal we are in & position to sketch the teaching
of the Macedonians to a great extent from their
own writings, and, in order to bring out this point
clearly, we shallin the following paragraphs, when
quoting from the two Macedonian dialogues in
question, give the number of the relevant fragment

as found in the present writer’s paper cited above.
3. Doctrine of the Macedonians in the same
eriod.—The leading doctrine of the Macedonians
is found in the thesis characterized by their oppoHoly
nents as ‘Pneumatomachian,’ viz. that the
Spirit is not to be designated @ecdés (frag. 32,
lines 1-8, Dial. c. Maced. i. 1 [p. 1292 A]; frag.
The
29, Did. de Trin. ut. xxxvi. [p. 965Bj).
development of this thesis on its negative side
seems to have been

conditioned

among

the Mace-

donians by the antithetic positions of the NiczenoConstantinopolitan Creed: the Macedonians disputed the xvpiodcyeioGar of the Holy Spirit (frag.
Dial. c, Maced. i. 3 [p. 1293B)), His
32, ll. 8-12,
fworoetv (frag. 16, Did. de Trin. 11. vii. 3 [p. 573 AJ),
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en the
which the Macedonians distinguished betwe
and His rpooxuryréov elvat (frag. 32, ll. 13-33, Dial.
al power of God inspiritu
the
and
“Ayeov
Ivetua
c. Bfaced. 1. 4 {p. 1293 C, D}; frag. 12, Did. de Trin. separable from God Himself (Dial. de Trin. iii. 23
It. vi. 18 [p. 545 B, C]; frag. 22, 16, H. x. [p. 641 B)). {p. 1240 Al; Dial. c. Maced.i. 20 [p. 1328 B, C);
Only r@ évdpare TQ Tod Hvevparos avvapiOpetras [se. TH ef. ‘Did
Spiritu Sancto, xxii. [PG xxxix.
de ::
.
Tpdét] (frag. 32, I. 33-35, Dial. c. Maced..i. 6 [p. 1053 A}).
mo
.
that
red
1297 GC}... On the positive side it was ur,
ology of the Macedonians,
Christ
the
s
regard
‘As
Hol
in 1 Ti 5% St. Paul does not mention the Did. we have, as far as the present writer knows, only
Spirit ds ovrrdtas 57Gev rois dyyéhous (frag. 14, id, IL. a single statement emanating directly from the
tunately it cannot be
de Trin. I. vi. 19 [p. 548 B, C]; ef. frag. 18,
IIveipa Macedonian side, and unfor its context. In the
vii. 8 [p. 581 D]: xardyeras. . ..7d “Aytov dyot_xai
nty from
certai
with
hed
detac
are
as follows:". .
els deyyédov plow); the angels, too,
B)). Sermones Arianorum we read
avetpara Tob Ocod (frag. 4, ib. IL iv. [p. 481 as
[there is, unhappily, a lacuna
omnia
hxc
post
nians.
regarded
‘Macedo
not
Filium similem per
The Holy Spirit, however, was
as in what precedes) corrigunt se et dicunt:
his autem qui
merely one of the angels; He was describedpeony omnia et in omnibus Deo Patri esse dicimuset; inter
hunien non
natum
xpelrrwy,
lumen
5é
inter
dicunt esse differentiam
Qcod piv Frrov ry pice, dyyérwv
esse inter
ntiam
vii. 3 natum, non communicamus, quia nullam differe
@quales
;
dicimus
twa piow Kal rdéw eldnyés (frag. 173.1. U1.
natum
non
Deum
et inter
natum
who
deum
writers
orthodox
princeps eorum, scripsit’
fp. 576 BY). Nor is it only
honore, ceequales virtule Soziphanes,
the
ians
Macedon
the
to
grounds ascribe
(PL xiii. 613 B, ©).
on these
being,
that are
doctrine that the Holy Spirit is a created
Js it only the words here italicized
um
Arianor
s
Sermone
the
in
to regard the
we
are
or
for we find it stated also
anes,
Soziph
to
Patris ascribed
affirmation of the
that ‘ Macedoniani Spiritum Sanctum iussu
et whole statement, i.e. also the
therefore xari
(and
per Filium_creatum defendunt,.et nuntium
mdvra
xara
Bpoos
ne
et doctri
or some other
him
to
ministrum Patris eum esse preedicant, sicut
due
n
latio
formu
a
as
,
The Macedonians them- otclay)
present
the
may,
it
as
nos’ (PE xiii, 611A).
this
Be
?
onian
Maced
a different
ated
advoc
selves sought rather .to disguise their position
he
ly
ormer
now—f
has
admit writer.
that the sect
here; for, although they were willing to
of view (cf. PRE®* xii. 47)—no doubt
the sect only that
of,
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were
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iii,
Trin.
de
Dial.
[p. 664. C]; cf.
to the contrary are found only among
while in Ph 3° the correct reading was wvevpare Statementswriters who did not. know the facts
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cf.
ete.;
B,
664
cit.
loc.
Did.
25,
(frag.
Geos
not
Geg
de ‘Hares. lii.: ‘de Patre et Filio recte
frag. 25, lL. 9-13, Did.-loc. cié.and Dial. de Trin. (Augustine,
unius sint eiusdemque substantia’;
iii, 26 [p. 1244 B, C]); partly, again, they applied sentiunt, quod
[see below]), or among Arians an
the principle that ob xp} duwruulas 4 cunor teats 3 also Philastrius
Eunomians, who regarded the Homoiousia as 06
dpororetlars

mpocéxew

(frag.

3, Did.

de

Trin. U1. iii,

(p. 476 A)), or that ra dddryopexGs 4 wpooryopixas 7}
peragoptkis

4 duwviuws Aeybpeva ob xpi; els Sbyparos

dxplfeav wapadauPdvew (frag. 23a, ib. IL x. [p.
It seems clear that the-last of these
645.A]}).
devices was largely adopted by the Macedonians
also in frag. 9, Did..m. vi. 4 [p.
(cf. the duwrtuws

less objectionable

than

the

Homoousia (Sermones

Filio
Arianorum (PL xiii. 611A): ‘de Patre et in the
convenit illis’; on Philostorgius ef. J. Bidez,

516C], and frag. 19, 1. 19, id. 11. viii. 1 [p. 605 B)).

pref. to his ed,, Leipzig, 1913, p. exxivf.). Moreover, in circles where the Homoousian orthodoxy
of the later Nicsans differentiated the rpeis troorésesin an almost polytheistic fashion (Dial. de

certain Macedonians regarded the Spirit as a dévapis

slight

A view held by the learned, and supposed—.
wrongly, as the present writer thinks—to have
the support of Augustine (PL xlii. 39), viz. that

Dial. e. Maced. i. 18 {p12
Trin. iii. 6 [p. 12Aj=
n
1320]), the distinction between the Homoiousia 5
and the Homoousian way of thinking was

avurécraros (cf, J. A. Mingarelli’s note [83] on Did.’
de Trin, 1, Xviil. = PG xxxix. 357, n. 83), cannot be
It
-verified directly from. Macedonian sources.

Maced., who was acquainted. with the Homoiousian teaching of the sect (ii. [pp. 1829 C, 1336 C}),

appears to lack probability, and

seems to the

present writer to have no better support than the
casual and forced inte retations of orthodox controversialists (Did. de Trin. 1. viii. 1 (p. 620 A}),

or the misinterpretation

of certain passages in

that

even

the

author

of the

Dial. ¢

could represent the Macedonian as saying
the orthodox :.xept piv rod ‘Liod _kadds rdyers (1. 20

[p. 1325C}).
narrower

ology in the
As regards their Christ
only be observed that,

sense, it need

according to the Dial. c. Maced. (ii. [pp. 1329C,

1333 C]), the Macedonians, like the Arians, denied
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that the Tids capxwGels, or. Llds evnvOpwrnxds, had a
human soul.

-

Das

So,

v4

4. The relation between these Macedonians and

the

Homoiousians of the 4th

cen

o—

What we

know of the teachings of the Macedonians in the
period between A.D. c. 381 and c. 480 (cf. § 3) would
make

it necessary

to assume

(even

if we had no

direct information on the point) that the sect was
historically connected with
the Homoiousian or
semi-Arian party.
In point of fact, however—
even apart from Rufinus, Socrates, and Sozomen,
whom meanwhile we leave out of account (cf. § 5)
below)--that connexion can be traced in the older
sources.
Jerome, who, when referring
(c, 380) in
his Chronicle (ad ann. 342 [ed. R. Helm, Leipzig,
1913, p. 235 h]) to the installation of Macedonius
as bishop of Constantinople, does not fail to add,

‘a quo nune heresis Macedoniana,’ regards the
Homoiousian doctrine alone as the ‘ Macedonianum

dogma’ (ad ann. 364 [ib. p. 243 d}); and in the
famous twenty-four anathemas of Damasus (A.D.

380 [2]), given

by

Theodoret

Parmentier, Leipzig, 1911,

(HE vy. 11 (ed. L.

p. 298; in Latin, PL xiii.

359 A; cf. Parmentier, p.
of the Maxedoviavol is:

[xxxii}), all that is said

Otreves exe THs “Apelou pigns xarayépevos ovxt thy doéBeray GAAG
THY wpornyopiay

evga.

AV.

.

Further, Auxentius of Dorostorum
383) of Ulfilas as follows:

writes (c. A.D.

‘Omoeusion autem dissipabat, quia . . . Filiam similem esse
Patri suo non secundum Macedonianam franduientam pravitatem dicebat’ (ed. F. Kauffmann, dus der Schule des Wulfila
(=Texte und Untersuchungen zur altgerman. Religionsgesch.,
i., Strassburg, 1899, p. 74; cf. p. 17). °
.

By c. 380, however, the ‘Macedonianum dogma’
embraced also the Pneumatomachian thesis.’ The
‘Huapavol, your Dvevparoudxo, who were condemned by the Synod of Constantinople (381, can. 1;
Mansi, iii, 559), were, like the Pnenmatomachian

Semiariani

of Philastrius

(Her.

Ixvii.;

Corpus

heres., ed. F, Oehler, Berlin, 1856, i. 66), indubitably, in part at least, the same as the Macedonians
of
Jerome.
Nicetas likewise, hardly before 381,

speaks distinctly of the ‘ Macedoniani vel eorum
in hac curiositate participes’ as those ‘qui questionem de Spiritu induxerunt’ (de Spir. v. 2(PL lii.
853 B]).

As

the anathemas

of Damasus

in their

opening words impugn Pneumatomachian ideas—
though without applying any heretical designation
—we may probably infer. that Damasus. was
acquainted with the doctrine of the Spirit held
by the Arians, Eunomians, and Macedonians.
And the reason that Auxentius does not mention
the Macedonian doctrine of the Spirit is that, like
Ulfilas, he had nothing to criticize in the so-called
Pneumatomachian ideas.1. For, like Origen, all
the theologians who in the Arian controversy
rejected the Homoonusia of the Son affirmed by the
Nicene Creed—Eusebians,

Arians,. Homoiousians,

and Eunomians—regarded the Spirit as a xricpa
subordinate to the Son. Even the Nicene Creed
itself did not proscribe that view; all that it says
regarding the Spirit is: «al [merrevouer) els rd “Aytoy
Iveize.

Moreover, its

partisans were at first con-

cerned to assail only the Logos-doctrine of their
opponents. At the earliest it was in the Epistles
to Serapion

(PG xxvi. 529-676), written by Atha-

nasius during his exile from 9th Feb. 356 to 21st
Feb. 362, that that theologian

contended

also for

the Homoousia of the Spirit.’ The opponents of
whom Serapion had informed him, and against
whom these Epistles were directed—e&ebvres dad
r&y” Apecaviby ba Thy Kard. rod Llod rob Geod PrAacgdyplay,
ppovotvres 62 xara Tod ‘Aytou Ivevuaros xat Aéyorres
av7d ph pbvov xricpe, ddrd Kal rGv Necroupyuxdy mwvev-

ndtwv ey adbrd elvat (Ep. i. 1 [p. 529f.])—were obviously the precursors of the Macedonians of the

2 The words ‘contra Pneumatomachos "in Auxentius, Ixi. (ed.
Kanffmann, p. 75), rest upon a false reading and a false conjectare; cf. K. Miller, Uljlas
Ende, Leipzig, 1914, p. 88 ff.
.
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5th century. This is shown by the demonstrable
similarity
between the Dialogues of Didymus and
the Epistles to Serapion in many of their ideas,
although the former is, no doubt, dependent upon
the latter (cf., ¢.g., ad Serap.i. 10 [pp. 556 C and
557 A] with Did. de Trin, 1. vi. 19 {p. 548 B, C)).
Not only do the opponents of Athanasius 2s well
as those of Didymus make use of 1 Ti 52 as a
‘dictum Rrobans (Zp. ad Serap, i. 10; Did. loc.
ett. ; cf.

also Basilius, de Spir.

Sancto, xiii. 29 [PG

Xxxil. 117 C})—here Didymus may well have borrowed from Athanasius—but we find also that Am .
4'8 (xrltuy rd xvedua) and Zec 4°(3 d&yyedos 5 hadGy
év éuol) are appealed to by the opponents of Atha-

nasius (£p. i. 9 [p. 552 B,

C], i. 11 [p. 557 B)) as well

as by the Macedonians of the 5th

cent. (Dial, de

Trin. iii. 26 [p, 1244 B, C]and 23 [p. 1237 C]). Above
all, we have the fact that the mocke
poured b
Athanasius upon the zpé7o recognized by his adversaries (Ep. i. 7 [p. 548 B])—whom he stigmatizes
as tpomtxol (+b, 21 [p. 580 D], 32 [p. 605 A])—recalls

that Macedonian practice of resorting to éuwruplas,
ouvuruplats, ete., to which Didymus draws attention.
:
co
:
:
It is surprising, however, that Athanasius here
makes

no mention of Macedonius;

as a matter of

fact, he names no exponent of the doctrine which
he criticizes

Nor even later, when, as a result of

the attitude assumedby Athanasius, of the anathema uttered by the Alexandrian Synod of A.D.
362 against all who regarded the Holy Spirit as a
xrlopa (Athan. ad Ant. iii, [PG xxvi. 800 A}), and
of the acceptance of that doctrine by Meletius of
Antioch at an Antiochian Synod of A.D. 363 (Mansi,
iii. 366f.), many had become interested in the
Pneumatomachian question, do we hear anything,
to begin with, about Macedonius himself. Neither
Basil of Cxsarea, who in 372 went definitely
over to the anti-Pneumatomachian side, and for
that as for other reasons quarrelled with his friend
Eustathius of Sebaste in the following year, and
who composed his de Spiritu Sancto (PG xxxii.
67-218) in 375, nor Epiphanius, who, writing in
376, inserts the [vevparopdyo: in his catalogue of
heretics

(Her.

lxxiv.),

mentions

Macedonius

by

name. . Epipbanius, without giving any. name at
all, is content to characterize the
Pneumato-

machians as dwd rv ‘Hycapeluv
xat "OpOodétwr rivés ;

Basil,

in his de Spiritu

Sancto,

likewise

gives

no name; but two years later (377) he states that
Eustathius is the rpwrogrdrys ris ray Mvevparopdywy
alpécews (Ep, cclxiil. 3 [P- 980 B]; on the attitude

of Eustathius towards the doctrine of the Spirit as
a created being cf. Soc. HE 11. xlv. 6)
In view
of these facts, we must. ask what was the connexion between the Macedonians
and their
nominal head.
St
_
5. Macedonius and the Macedonians.—This
uestion leads us to a consideration of the life of
facedonius. It will not be necessary to discuss
here the difficulties regarding the date and circumstances of his elevation to the episcopal throne of
Constantinople (on these matters the present writer

may perhaps refer to his art. ‘Macedonius,’ in PRE’,
and to E, Schwartz, ‘Zur Geschichtedes Athanasius,’

ix., in GGN, hist.-pbil. Klasse, 1911, p. 476 ff.).?
Here we need merely state that Macedonius, who,
1The bishops Acacius of Czsarea and Patrophilus of Scythopolis, to whom healludes in Ep, ad Serap. iv. 7 {p. 648 B], were
Arian Homoians.
:
:
2 Although V. Schultze (Alichristl. Stddte und Landschaften:
I. Konstantinopel, Leipzig, 1918, p. 45, note) regards the
present writer's labours on this subject as inferior to what was
done nearly twenty years earlier by Franz Fischer (* De patriarcharum Constantinopolitanorum catalogis et de chronologia
octo primorum patriarcharum,' in Commentationes philologicce
Jenenses, iil. [1884] 263-333), yet the present writer cannot withdraw his objection in principle to what he regards as an un-

scientific mode of using Socrates and Sozomen (PtH xii. 43;

cf. xviii. 486), and to Schuiltze’s and Fischer's over-exallation of
their merits.
.
.
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according to Socrates (I. vi.), had as an aged
deacon (rj jduxlg ~yépwr) contested the see of Constantinople with Paul upon the death of Alexander
(installed, in all likelihood, while Constantine was
still reigning), found himself in secure possession
of the see after what the present writer (SK, 1909,
p. 294) regards as the final deposition of Paul in
had been raised to the dignity by the
342, He
anti-Nicene party, and, as regards his theological
position, must have belonged to it, although, as
the presbyter of Paul, he must have been in ecclesiastical communion with the latter (Athan. Hist.
Ar. vii. LPG xxv. 701 AJ). This does not necessarily imply that he had been an ‘Arian’ ; for the
later Homoiousians

also belonged, till A.D. 358, to

the * Eusebian’ group of the opposition, and even
ushers in the rise of the
at the event which
Homoiousians, Macedonius, as documentary evidence shows, is found in that group: the Epistle of
George of Laodicea, written in 358, and preserved
by Sozomen (Iv. xiii. 2f.), names him first among
addressed.

the persons

Epi hanius

Ixxiil.

(Her.

Paris, 1622, 870 D and
23 and 27 (ed. D. Petavius,
875 C=PG xlii, 445 A, 456 B]) recognizes him as
one of the Homoiousian party which was (from
358) opposed to the Acacians, the later Homoians,
just as his presbyter, Marathonius, subsequently?
he made

ishop of Nicomedia, and Eleusius, whom

bishop
xx.

2),

of Cyzieus
were

(Soc.

partisans

xxxvill.

1.

of

Basil

of

4; Soz.

Ancyra

Iv.

and

Eustathius of Sebaste.2_ At the Synod of Seleucia
(359) he was associated with Eleusius and the
other Homoiousians in supporting Basil against
the Acacians (Soz. Iv. xxii. 7 {f.), and, like “Basil,
Eleusius, Eustathius, and other Homoiousians—
prominent of them _all—he
as, indeed, the most
Acacians at the end of the
was deposed by the
year 359 or in January 360 (Jer. Chron. ad ann.
359 [ed. Helm, p. 241h]; Philostorg. v. 1 [ed.
Bidez, p. 665; ef. p. 224]; Soc. I. xlii. 3; Soz. Iv.
xxiv. 3). He then retired, according to Sozomen
(Iv. xxvi. 1), to a place in the vicinity of ConstanHe cannot have very
tinople, and died there.
long survived his deposition, as he does not appear
in the important movements of his party after 364.
In the interval between his deposition and his
death, according to Socrates (1. xlv. 1-3) and
Sozomen (IV. xxvii. 1, 2),3 he founded a new party.
he
Socrates states that (by letter? [see below])
called upon his associates Sophronius (of Pompeiopolis) and Eleusius (of Cyzicus) to adhere for the
futureto the Antiochian formula recognized at
Seleucia,

t.e.

the

Confession

of Lucian

(cf. C. P.

Caspari, Alte und neue Quellen, Christiania, 1879,
p. 42f.). Sozomen (Iv. xxvii. 1) is more explicit:

_ donyeizo 8 rbv Yiby Ocdy elvas, ard. wdvra re xai Kat’ oigiay

Spocov7G arpl: 7d 58" Aycov veda duotpov tov avray mperBeiwy
awedaivero, Stdxovoy xa tanpérqy addy Kai Soa mepl trav Celwy

dyyéAwy Aéywr tis, ObK ay Gudprot.

Rufinus (HE i. 25 {ed. T. Mommsen, Leipzig,
1908, p. 990]) somewhat earlier makes a similar
The tradition is nevertheless untenstatement.
able. It refers in reality to the earliest public
appearance of the Homoiousians, not of the Macedonians, and it displays even less knowledge of
the actual beginnings of the Homoiousian party
some two years previously than does Philostorgius
(iv. 9 [p. 62]).

evidence of the fact in Athanasius and the Cappa-

One is prompted to ask, nevertheless,
docians.
whether the statement of Sozomen (V. xiv. 1), viz.
that during Julian’s reign ol dugt Maxeddnoy, dv fy
"Eredawos

Kat Edord@tos xal Lwppdvios, dy

els rd tpo-

gavés Maxedovtavol xadetobat dptdpevot, can possibly
be based upon mere error. We are compelled to
assume that, just as in Antioch, after the installa.
tion of Euzoius, the loyal adherents of Meletius
came to be called * Meletians,’ so in Constantinople
the followers of the deposed Macedonius who did
not attach themselves to the church of Eudoxius,
his successor (Soz. IV. xxvii. 7, VII. i. 7), were
presently designated ¢ Macedonians.’ . The connexion between Macedonius and the later ‘ Macedonians’ would thus simply be that the latter
omoiousian circles of
gained accessions from the
which the adherents of Macedonius, as dwellers in

the metropolis, formed the best-known group in
the Balkan Peninsula. This solution of the hisproblem—a solution which surrenders the
torical

literal significance of the name ‘ Macedonians’—is
certainly a possible one. “For it was in the neighbourhood of Constantinople—on the Hellespont, in
Bithynia, and in Thrace—that
were

most

numerous

(Soz.

Iv.

the ‘ Mace
xxvii.

onians’

2; Soc. u.

xlv. 8, Iv. iv. 5); and it is from Constantinople and
its neighbourhood that, with a single exception
(Damasus), our oldest authorities for the use of
the name (Jerome, Auxentius, Nicetas) are derived, while both Socrates (cf. v. xxiv. 9) and
Sozomen (ef. 1. iii. 10) wrote largely under the
influence of the same local tradition. In view of
the active intercourse between Rome and Constantinople, the single exception of Damasus does
Rufinus, again, may have gained
not mean much.
his information from Jerome through literary
channels (cf. Jer. Chron. ad ann. 364 (ed. Helm,
p. 243 d] with Ruf. HZ i. 25 [p. 990]) as well as b

personal contact; and Didymus had relations wit

Moreover, the random use of the name
oth.
‘Macedonians’ is confirmed by the fact that,
according to Socrates (II. xlv. 4) and Sozomen
(Iv. xxvii. 5), the Macedonians were also called
‘Marathonians’; and Sozomen (Joc. cif.) even expresses the opinion that, in view of the personal
and material support for which the party were
indebted to Marathonius, the name was not in-

appro riate.

of the

ei} On both, Philostorgins

Xetporovngdyrwy rdv alperidpxyy Undy Maxedéviov xat
Her’ airav MapaSdmov); and if, as the present writer
thinks possible (cf. ‘Zwei maced. Dialoge,’ p.
544), the person addressed in de Trin. 1. viii. 1
(p. 613 C) is not the author of the Macedonian

Then, in the further

course

ot. Tillemont, Mémoires, Yenice ed., vi. 897, 770.
. Cit.|
cf,
usius,

3 It may be remarked

had the Homoiousians been in reality universally

designated Macedonians, as Socrates and Sozomen
assume, we should certainly have found some

till, it is quite intelligible that K. Holl (2KG
xxv, 388f.), especially in view of the witness of
Didymus, should put forward the question whether
the connexion between Macedonius and the Macedonians was not, after all, of a more substantial
character.
The present writer is, however, 0
opinion that the information possessed by Didymus
is less than Holl makes out. Didymus seems, ¢.9.
to have regarded Marathonins as the successor of

narratives of Socrates and Sozomen, the term
‘Macedonians’ becomes, in conformity with that
report, the regular designation of the Homoiousians
Thus the ‘Macedonians,’ in the reign
generally.

vill. 17 (ed. Bidez,p. 115),

of Valens, draw closer to the orthodox party ;
they accept the dpootciov; they come to an understanding with Pope Liberius, and, especially in
Constantinople, live in religious communion with
the orthodox (cf, esp. Soz. VII. ii, 2), until at length
(cf. ib. 3), after the death of Valens, they once
more stand forth as a party by themselves, But,

that these two Church historians differ

noticeably in their judgment of Macedonius; for, while Socrates

simply disparages him, Sozomen betrays a certain admiration of
the xxvii.
monastic
which
h he shared with Marathonius (cf. Soz.
Wye
8). ideals
alg which

Macedonius (de Trin. m1. x. [p. 633 A]: ’Apecavay rév

ialogue, but, by a figure of rhetoric (cf, frag. 17,
Did. de Trin. 11. vii. 3 [p. 576 A]), Macedonius
himself, then the information given in de Trin. I.

viii. 1, viz. that Macedonius was made bishop by the
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Arians, but was previously a deacon of the orthodox
-Church, supplements that given in 1. x. only by
the latter—and, indeed, correct (cf. Soc. 11. vi. 3)—

statement. Nor is it inconceivable that Didymus
obtained the name ‘ Macedonians’ and his information regarding Macedonius from the Macedonian
dialogue used by him.
Yet the correspondence
between what that dialogue tells us regarding the
Macedonian teaching and what Athanasius must
have known when he wrote his Epistles to Serapion
is striking. Can it have been the case that
ithe above-mentioned summons of Macedonius to
Eleusius and Sophronius, referred to by
(1. xlv. 2), was contained in a letter, and

Socrates
that this

letter had come into Serapion’s hands? This would
explain how the Alexandrians had obtained information regarding the Macedonians atarelatively
early stage; it would explain the information
possessed by Didymus regarding the alpeodpyys
Maxedémos, and also the account given by Socrates
(and Sozomen) of the origin of the Homoiousian
party. The hypothesis is not impossible; for the
first letter of Athanasius to Serapion may quite
well have been written as late as A.D. 361. The
point, however, cannot be decidedin the present
state of our knowledge.
:
6, The persistence or recrudescence of Homoiousianism among the Macedonians.—There is still
another question to be. considered. Athanasius
was aware that those who were known to Serapion
as opposed to the Deity of the Holy Spirit felt
themselves repelled by the Arian ‘blasphemy’
against the Son (Zp. ad Serap. i. 1 [p. 5291.]), and
that they were detested by the Anians (id. i. 32
[p. 605 B]; this fits in remarkably well with the
situation from the beginning of A.D. 360). Somewhat later the Homoiousians (‘ Macedonians’), as
@ result of negotiations with Liberius at a synod
held at Tyana in 367, passed completely over to
the side of the Nicene
Creed (Basil, Zp. cexliv. 5
[P@ xxxii. 917 D]; Soz. vi. xii. 2f.; cf. Sabinus,

ap. Soc. 1v. xii. 11).

Thereafter, as we read (Soc.

v. iv. 1; Soz. vil. ii. 2), the

‘Macedonians,’ who

at that time had neither a church nor a bishop in
Constantinople (Soz. IV. xxvii. 6, VIII. i. 7), main-

sian.

Basil (Ep. cexliv. 9 [PG xxxii. 924 B)) tells

us that, at a synod held at Cyzicus in a.p. 376—
unknown

to us

(Loofs, EZustathius,

p.

17 f.)}—Eustathius of Sebaste, the xpwrocrdrns rijs
rév IIvevparopdxwr

alpécews (cf.

§ 4), subscribed

historians record that, when, after the death of
Valens (9th Aug. 378), the Emperor Gratian enacted
a law. (not now extant) conferring freedom of

worship upon all religious parties except the
Manichzans, the Photinians, and the Eunomians
(Soc. v. ii. 1; Soz. vil. i. 3), the Macedonians
seceded egain from the Homoousians, with whom
they had hitherto been in communion, abandoning
the Nicene Creed, and asserting their preference
for the dpootows as against the dpootcws. From
that time a section of the Macedonians (Homoiou-

sians) had continued to exist as a distinct party
(l3ig éxxAyolagov), while another, breaking away
from the latter, had united themselves all the

more closely to the Homoousians.
These statements are not altogether free from difficulties.
The present writer would not lay stress upon the
fact that the notice in Soz. Iv. xxvii. 6 (cf. the
words ob yap cuvexwpovr, xrd.), Which obviously refers
to this re-appearance of the Macedonians, points
to the reign of Arcadius,] as the notice in question
is manifestly

erroneous.

Here,

indeed,

Sozomen

seems to have wrongly interpreted the statement
of his authority (Sabinus), which he renders
verbatim in VI. i. 7.2 May it not be the case,
however, that in Soz. vi. xii. 4 we have a doublet

of VII. ii. 3, clearly derived from Sabinus, and
providing fresh difficulties? In vi. xii. 4 likewise
we read of a synod in the Carian Antioch, where,
in opposition to the Homoousion, the Confession
of Lucian was made the standard; this synod,
however, was held subsequently to the synod of
Tyan (367), and in opposition to those members
of the Homoiousian party who had gone over to
the Homoousion.
The present writer must admit
that he finds this ‘doublet ’—if it is a doublet—a
disturbing element. Still, it is possible that, as H.
Valesius (Adnoé. to Soz.

VI. xii. 4) assumes, there

were two Homoiousian synods at Antioch in Caria
(A.D. 368 and 378); and, in fact, if the bishop of
that city was an intransigent Homoiousian, there
is much to be said for the theory. If we accept it,
we must regard it as probable that the second of
these synods likewise
gave its adherence to the
Confession of Lucian, which, as we have seen, was

tained ecclesiastical communion with the Homoousians. Thus the question arises how it came about
‘that the later Macedonian doctrine was Homoiouotherwise
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a

formula which, together with Pneumatomachian
clauses, contained statements pointing away from

the Nicene Creed to the Homoiousion (rd duoovctoy
xaracvydoavres rd xar’ ovclay Buoov viv éxipéepover),
and that from 375 he had drawn closer, ecclesiastically, to the Homoiousian court-bishops (Basil,
Ep. cexliv. 7 [p. 921 A, B}; ef. 5 (p. 920
A], ecli. 3
{p. 936 B); cf. Loofs, Lustathius,
p. 76 ff.); Basil

is of opinion that the fundamental
Arian tendenc
of Eustathins had once more manifested itself
(Ep. exxx. 1 (p. 564 A). Was this reversion of
Eustathius to the Homoiousion—an act that (as he
merely suppresses, without overtly rejecting, the
Homoousion) did not as such altogether exclude recognition of the Nicene Creed }—a decisive factor in
the later position of the Macedonians? Our sources
do not enable us to answer the question. But to
the present writer it seems beyond doubt that what
is here said of Eustathius lends support to an
account of similar purport given by Sozomen (vir.
ii. 3), and less fully by ocrates (V. iv, 2f.), regarding a synod held at
Antioch in Caria (378). These

1Ct. Loofs, Eustathius, p. 78, with note 2, where, however,
the defection of Eustathius from the Nicene Creed is not
sufficiently recognized.
ss

so highly esteemed by the Macedonians. It is in
the period succeeding that date that we find the
later Macedonians, For Macedonianism was simply
the

Homoiousianism

(Or.

xli. 8 [PG

which,

on

account.

of

Gregory

had

the

doctrine of the Spirit, broke away from the
Homoiousians adhering to the Nicene Creed. The
fact that Epiphanius had also heard of certain
Pneumatomachians who were orthodox as regards
their Christology (see above) proves nothing to the contrary, since that author wrote at a time prior
to the synod of Antioch; nor is our statement
refuted by the fact that Gregory of Nazianzus, in
a Whitsuntide sermon of the year 381, addressed
the Pneumatomachians as qepi rév Tidy byalvovres
xxxvi.

440 B}).

as

valid grounds for this friendly Judgment as had the
Orthodox when, shortly afterwards, at the synod
of 381, they reminded the thirty-six Pneumatomachians who attended under the leadership of
Eleusius of their negotiations with Liberius (Soc,
Vv. viii. 7; Soz. Vit. vii. 4).

The breach which had been started by. the
rupture between Eustathius and Basil, and by the
synods of Cyzicus and Antioch in Caria, was
rendered absolute by the Council of 381. The
Pneumatomachians withdrew from the Council,
and were condemned by it (cf. § 4).

The amicable

overtures made at the instance of Theodosius 1.
to

the Arians, Eunomians, and Macedonians at
1J. Bidez has kindly informed the author of this art, that all

the MSS
€
t read
‘Apatow:
OR:
LT tAcias.
tas.
If the source here is referrin:
mainly’ to the time of Valens, this would point to Gratian's
reign.

-
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Constantinople in 383—Eleusius being once more
the representative of the last-named group (Soc.

in

unsuccessful

xii. 9)—were

vir.

Soz.

y. x. 24;

winning the sect back to the Church.

The Mace-

donians, undisturbed by the laws against heretics
passed

384

and

383

in

(cf.

V.

Soo,

4;

see

A.D.

450

xx.

above, § 1), still remained a distinct group apart

from

the

Church,

they maintained

how

but

far

‘beyond

their position the present writer

"

:

cannot say.

the
Lrreraruns.—In addition to the Histories of Dogma and
the
more general works dealing with the Arian controversy,
Nain
Le
S.
L.
:
following may be consulted with advantage
ique,
eccléstast
Vhistoire
sercir
pour
Mémoires
,
de Tillemont
H. Goetze, “Dissertatio historica de
ed. Venice, 1782-39; G.
Macedonianis,’ in J. Vogt, Bibliotheca historia heeresiologica,
i. 1, Hamburg, 1723, pp. 165-109; Damasi pape wre ed.
F. Loofs,
A. M. Merenda, Rome, 1754 (PL xiii. 109-442);

Hustathius

von

Sebaste,

Halle,

1898;

J..Gummerus,

Die

homéusianische Partei bis zum Tode des Konstantius, Leipzig,
den
1900: T. Schermann, Die Gottheit des heil. Geistes nach
griechischen Vatern des vierten Jahrhunderts, Freiburg i. B,,
19013; F. Loofs, art. ‘Macedontus, ‘in PRES xii. 41-483 K.

Holl’ in ZKG xxv. [1904] 3881.; V. Schultze, Altchristliche

Stidte und Landschasten: I, Konstantinopel (324-450), Leipzig,
1913; F. Loofs, ‘Zwei macedonianische Dialoge,’ Sitzungsder Wissenberichte der Koniglich Preussischen Akademie
¥F. LooFs.
schaften, xix. [1014] 526-551.

MADAGASCAR.—The religion of, the MalaThey believe in one
gasy is extremely simple.
god, whom they call Zanahary, ‘creator of all
things’; but this god, being essentially good and,
consequently, incapable of doing evil, is more or
is attributes are vague, and
less neglected.
there is, properly speaking, no cult connected with
Indeed, with the exception of sorcerers,
him.
there are in Madagascar no individuals or classes
of individuals connected officially with any religion
:
:
:
.
- orcult,
x. Ancestor-worship.—The shades of ancestors,
however—for all the Malagasy believe in a future
life—are the objects of profound veneration, and
inspire their worshippers with extraordinary awe.
They are credited with all power of good and evil
over the living, whom they visit from time to time.
A dead husband, ¢.g., will sometimes pay a visit

. The sorcerers, who are called mpanazary, ombiasa, masina, ete., according to the different
provinces, have as one of their occupations—and
that not the least lucrative—the manufacture of
amulets or talismans (ody), which generally consist
pieces of carved wood, bulls’ horns ‘orna.
of small
mented with glass beads, or crocodiles’ teeth. The
horns and teeth are usually filled with earth or
sand and various small objects such as gilt nails,
ter invoking the god
iron-filings, and 80 on.
and sprinkling the talisman with grease, the sorcerer, for a consideration, hands it over to the

purchaser, who then hangs

The

it round his neck.

result is supposed to be that the wearer is success.
ful in all his undertakings, fortunate in love, immune from gun-shots or crocodile bites, .and so
on. The natives have the most implicit faith in
=
these ody. rr
The Merina introduced the worship of national
fetishes, which were very similar to the foregoing.
These fetishes were regarded as royal personages,
and had aspecial residence with officiating servants.
the oldest and most famous of them was Kelima-

-

Baza.

.

.

3. Fady.—In almost every case there is some
fady connected with these amulets and fetishes—
i.¢., it is forbidden to do certain things and to eat
.If this prohibition is not rigidly
certain foods.
respected, the ody loses all its virtue and is useless,
The fady, which occurs throughout the whole of
Madagascar, is extremely curious, and recalls the
There are some places
tabu of the Oceanians.
‘as fady for every one, while
which are regarded
others are fady only for certain families or even
for certain individuals. There are fady days, when
no one should begin anything new or start on a
journey. Ifa child is born on one of these unlucky
days, it is killed—or, rather, it was until quite
recontly, especially in the southern parts o the
island—because it is supposed to bring evil upon
are also fady words, te.
its - family. : There
words which must not be pronounced ; naturally,

from the language.
these are’ fast disappearing
have the words which
As an example of this we
humous children is considered perfectly legitimate. went to make up the names of the Sakalava kings,
Offerings are made to ancestors, generally of a the use of which was prohibited after their death.
small piece of ox-flesh and a few drops of rum, These fady are really of a religious nature ; their
which are taken to the grave of the ancestor whose aim is to appease the wrath of spirits and otherwise
gain their favour. .
OO
;
.
favours are sought. .
4. Human sacrifice.—Human sacrifice has now
and fetishism.—The Malagasy do
: 2. Sorcery
very
not
not believe in death from natural causes, except in been abolished in Madagascar, but it is
the very rare case of extreme old age. Their idea long since it was the custom, when a Sakalava king
is that death is always the effect of witchcraft or was shaving for the first time, to dip the razor for
evil spells cast by sorcerers, and they are, there- this important operation in the blood of some
This
fore, careful to collect all hair-cuttings, -nail- famous old.chief killed for the occasion.
parings, etc., in case a sorcerer should find them ceremony was still in vogue when the king of
The Ménabé, Toera, who met his death in the attack
and use them to work evil on their owner.
Sakalava kings were always accompanied by a on the village of Ambiky by the French troops in
servant. whose sole charge was to gather up the 1897, reached the age of manhood, Not many years
ago, in accordance with an ancient custom prac.
—
earth upon which they had spat.
_ Diviners or sorcerers play a very important part tised in S. and W. Madagascar, the favourite wife
great, Mahafaly chief was killed on his grave,
The natives believe of a
in the life of the Malagasy.
he might not be alone in the other world ;
that they are in communication with the spirits of that
the dead and can cure disease, foretell the future, four of his servants were also put to death and
discern whether the outcome of any enterprise their bodies laid under those of the chief and his
will be favourable and what is the most suitable wife, so that they might not touch the ground.
-§. Crimes and punishments.—The Malagasy
moment for undertaking it, indicate lucky and
unlucky days, and warn against what is forbidden have no moral code. Their religion. seems to
The Malagasy never embark upon any authorize anything and everything, and the only
(fady).
important undertaking without first consulting Tecognized sin is failure to observe the external

to his widow,

and

in this case

the

birth

of post-

the sorcerer, who makes use of sikidy—a ceremony

in which a handful of seed is spread out on a cloth,
according to well-defined rules, so as to form sixteen figures, which are then interpreted with the
aid of a.code. The sikidy, which was introduced,
or at least very frequently employed, by the Antimorons,

has

been

in general

island for a long time.

use throughout

:

the

formalities of worship; such a sin of omission may

be absolved by the penitent’s making a small offering to the go

eS

efore the conquest of

_—_

ey

Madagascar

by

the

French, justice:was of an extremely
summary
nature (except in the case of the
Merina, who
had a code of laws modelled on European codes),

based

simply

upon

traditional

use

and

wont.

-
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Justice was meted out by the king or the village
chief, and in certain tribes—e.g., the Betsileo—by
an assembly of the leading men of the tribe. The
lex talionis was in universal use, The principal
crimes were cow-stealing, failure to pay debts, and
-—the greatest crime of all—sorcery, which was
always punished by death.
Se
6. Ordeals

course was

and

oaths.—In

had to trial

cases

by ordeal.

of doubt, re-

The

poison

test, or tanghin, which has made so many victims
among the
Hova, is one of the best-known methods,

and another test consisted in making the accused
cross a river infested with crocodiles, or an arm of
the sea where sharks abounded, these animals being
supposed to eat the guilty and to do no harm to
the innocent. .
os
:
Another interesting practice is the ‘water-oath.’
Into a bow] half full of water are put a bullet, some powder,
earth from a sacred spot—e.g., the tombs of the old kings of
Inerina—and especially a bit of gold.
The accused, or the
two litigants in a law-suit, drink this water, vowing their good
faith during the process ; and all the ills that flesh is heir to are
supposed to fall on those who swear falsely.

There is another ceremony similar to this—the
‘blood-oath,’ or fatidra—by which two persons
promise each other mutual aid and protection
throughout their lives, and enter into a voluntary
relationship more intimate and binding than real
blood-relationship.....-')
0
i
oo
To the contents of the bow] described above are added a few
drops of each individual's blood, drawn from a slight cut made
on his breast. While each holds in hia hand the shaft of his
spear or the ramrod of his gun, with the points dipped in the
bowl, an orator announces the news of this fraternal union to
their ancestors in an eloquent speech, and calls upon God to
inflict the most severe punishment if either of them fails tokeep
his oath (cf., further, art. BRoTnHERHOOD [Artificial], § 13).

7. Exorcism.—The Malagasy have a peculiar
ceremony which shows their belief in demoniacal
possession and exorcism.

Its aim is to cure certain

“maladies, and also to render thanks to God for the
cure effected. This is practised chiefly in the west
and south of the island, and is termed dilo? or salamanga. Those who are submitted to treatment of
this kind are supposed to be possessed of a devil,
which must be expelled...
:
LO
oo
The patient is led out of the village to a large open space
where a platform 10 or 12 {t. high, with a primitive ladder leading up to it, is erected for the occasion. At the foot of this
platform all the inhabitants of the neighbourhood are grouped
on one side, and the cattle belonging to the invalid or his
family on the other.
When he arrives, dancing and singing
begin, and there are great libations of toaka (rum), large
quantities of which must be consumed by the patient.
The
unfortunate man is then Jed into the middle of the cattle,

where he has to point out with a stick two oxen, one of which

acts as a kind of scape-animal and is sacred to the man’s
parents, who treat it with every kindness, while the other is
immediately sacrificed and eaten by the spectators.
The
patient, drunk with alcohol, noise, and the heat of the sun, has

then to climb up to the platform—an operation not altogether

free from risk. If he reaches the top without much help, God
is supposed to be favourable to him and he will get better; if
not, ts ease is hopeless. Once he is safely established on the
mat covering the top of the platform, a woman, who has had to
remain ina state of absolute chastity for twenty-four hours
previously, gives him food which she has cooked
specially for
him, particularly newly-killed ox-flesh.
If he eats it, or even
pretendsto do so, that is a sure sign of his speedy recovery to
health and long life. The tumult of singing and shouting then
begins again with redoubled energy. ‘The sick man is left lying
there, several feet above the ground, sometimes for a very lone
time, while those who have assisted at the ceremony intoxicate
themselves with rum and gorge themselves with meat.
He is
then carried back with great pomp te his dwelling, where,
nine times out of ten, he succumbs to the effects of his treatment.
.
,
:
uo

- 8, Death and disposal of the dead.—Among the
most characteristic customs of. the Malagasy are
those connected with burial of the dead. “ The
funeral] rites are not the same throughout the whole

island ; some peoples hide their cemeteries in the
heart of the forest, among hills and rocks, in desert
places, or anywhere far from the sight and sound
1The Arabic word for ‘devil’ is Zblis, and from this the
Malagasy have formed lilo, which is the name both for the evil
spirit and for the ceremony of exorcizing it.
:
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of man ; others, again, bury their dead by the side
of the high road or right in the midst of human
dwellings. . The former, who are terrified at death
and everything connected with it, are mainly found
among the coast tribes, except in the south-east,
where the people are of Arab origin. The latter,
who like to live within sight of their last restingplace, belong to the centre of the island, and consist chiefly of the Merina, Betsileo, and other tribes
civilized by the Malays.
.
.
.
' The eastern tribes put the dead body in the
hollowed-out trunk

of a tree, closed with a badly-

fitting lid in the form of a roof, and this improvised
coffin they lay either on the ground or ‘on a small
platform in the middle of a. palisade roofed over
with branches and leaves. .
‘
:
. The Antankarana make their cemeteries in the
natural
grottoes or rock-caves found in the numerous small islands along the coast or in the limestone mountains of the north, and here again the
coffins, with beautifully carved lids, are simply
laid on the ‘ground.
Some Betsileo and Bara
families follow the same custom, and bury their
dead in the hollows and caves which abound on
the higher reaches of their mountains.
.
-- The other natives of the island bury their dead
beneath the ground.
The western and southern
tribes—the

Sakalava,

the

Mahafaly,

the: Antan-

droy, and most of the Bara—cover their. graves
with a heap of loose stones in the form of a long
parallelepiped, while some Sakalava families surround their tombs with
posts carved in different
shapes (human beings, birds, crocodiles, etc.), which

recall certain cemeteries of Oceania, -:
©
+
- The Merina custom is to hollow out a mortu
chamber, above which they usually build a sma

house for those of noble birth, and
for the Hova,
or. freemen,a small rectangular wall, where they

gather together stones and blocks or fragments of
quartz, with a raised stone at one end.
‘The head
is generally turned tothe east. 7.9
All the Malagasy have the same idea of the impurity of a dead body and its power to communicate
uncleanness to others...
A funeral procession must
never pass in front of the king or anywhere near
his residence, and it must also avoid the neighbourhood of sacred stones... Those who have taken any
art in a burial ceremony must cleanse themselves
Before going home..::
.
:
BO
. As may be gathered from the prevalence of
ancestor-worship, all the Malagasy without exception stand in awe of.the dead, and

desire above all

things to be buriedin the family tomb. .When a
Malagasy (in particular a Merina) dies away from
home, his urgent wish is that his relatives should
come, no matter how long after his death it ma
be, and c
his bones back to his native land.
This desire 1s respected in almost all cases, and
even

to-day it is no rare

thing to meet little pro-

cessions of Hova carrying back the mortal remains
of a member of their family wrapped in a white
cloth hung on a long bamboo pole. |. _In many cases
they go as far as four or five weeks’ journey from
Tananarivo. When the body cannot be recovered,
the pillow or mattressof the deceased is buried
in his stead, or a stone or a post is erected to his
memory at the side of the road or near his native

village.

In Madagascar

vot

mourners

and keep it dishevelled-;

.
se
cut their hair short
they wear coarse dirty

clothes, and are not allowed to wash or Jook in a
mirror, even if they possess one—they must appear
as unkempt as possible so as to keep other people
at a distance.
On the death, or—as the phrase
goes

in

Madagascar,

where

ordinary

everyda

words would never be used in connexion with suc

high and exalted personages

parture,’ of a sovereign,

as kings—on the ‘de-

a number

of sumptuary

-
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laws came into force which had to be strictly
obeyed, if one did not wish to run the risk of being
considered responsible for the death of the king
and of being subjected to capital punishment as
asorcerer.
‘The following are some of the restrictions enforced on the death of Radama I. (1810-28) :
all the

inhabitants

of the

kingdom, with

the ex-

ception of the heir to the throne, had to shave
their heads, sleep on the ground instead of in
beds, use neither chairs nor tables, pass each other
without greeting in the street, neither play any
musical instrument nor sing, have no fire or light
at night, do no work except in the fields, refuse to
be carried in a palanquin, use no mirror, go about
bare-headed, wear no fine clothes, and, in the case

of women, keep the shoulders bare.
As in the
East, white, not’ black asin Europe, is the colour
of mourning. .
:
Several Malagasy tribes—e.g., the Betsileo and
the Antankarana—have the peculiar and repugnant custom of not burying their dead immediately
after death ; frequently they even wait till decomposition has set in; and in many cases the putrid
iquid is collected and set apart.
Their funeral
watches are naturally far from agreeable, and, to
be able to live at all in the midst of the nauseating
odours, the relatives and friends of the dead man
drink rum all the time and burn quantities of incense, suet, and even leather.

This custom, which

is of Oceanic origin, comes from the desire not to
bury any putrescible or impure matter along with
the bones. Even the tribes which do not have this
practice generally have two burial ceremonies—
one consisting in simply burying the dead, and the
other taking place some years after, when nothing
but

the

skeleton

remains,

and

when

the body is

finally placed in the family tomb.
Sometimes, as
in Imerina, the body is put into the family vault
at once, but it is wrapped round with several silk
lambas and is not placed in a coffin. Later, at a
certain specified time, the ceremony of the mamadika takes place.
‘This consists in changing the
soiled Zambéas, and the Merina say then that they
turn the bodies on their other side so that they may
not get tired of lying in one position.
Funerals in Madagascar are always the occasion
of feasts in honour of the dead. ‘The richer the
manis and the more cattle he possesses, the more
brilliant are the orgies that are indulged in. Shots
are fired and bulls

are killed, the flesh being eaten

at the funeral feast, and the head and horns being
placed with great ceremony on the tomb of the
eceased. Rum flows like water, and as long as
there is anything
left to eat or drink the feast
continues;

the

noble personages
months.

funeral

have

festivities

been

of

known

great

and

to last for

de la grande tle de Madagascar, Paris, 1658; A. Grandidier,

‘Des rites funéraires chez les Malgaches,’ in REth v. [1886]
218-232; G. Grandidier, Madagascar au début du xx sidcle
(Ethno
phie), Paris, 1902, pp. 217-292; A. and G. Grandidier,
ist.
physique, naturelle et politique de Madagascar, 4 vols., in
course of publication, L, do. 1908, ii., 1914, iii, 1915; De la
Vaissiére, Vingt Ans a Madagascar, do. 1885; J. B. Piolet,
Madagascar : sa description, ses habitants, do. 1895; J. Sibree,
‘Carving and Sculpture and Burial Memorials amongst the
Betsileo,’ in Antananarivo Annual, 1876, pp. 65-71, ‘A Sakalava Oustom,’ %b., 1879, p. 16, The Great African Island,
London, 1880; Guide de timmtqrant @ Madagascar, Paris,
1899 ; and, for a complete list of works on the religion of Madagascar, see G. Grandidier, Bibliographte de Madagascar, 2 vols.,
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MADHVACHARIS.—The

Madhvas or Madhvacharis are an Indian sect, one

of

the

Vaisnava Bhakti-marga (see art. BHAKTI-MARGA,
vol. ii, p. 545). It has usually been stated that
this sect represents an attgmpt to form a com.
romise or
alliance between Saivas and Vaisnavas,?
ut an examination of the authoritative docu.
ments of the faith shows that this is far from the
truth.
It is therefore advisable to include in this
article an account of the life of the founder of the
religion, and of the legends connected with his
coming.
.
.
The authorities on which the following account
is based are:

(1) the Manimafjari (quoted as Am.),

which deals with the religious history of India
down to the birth of Madhva, the founder of the
sect; (2) the Jfadhvavijaya (Afv.), which deals with
the life of Madhva himself; both these works are
in Sanskrit, and are written by one Narayana, who
was the son of Trivikrama, an actual disciple of
Madhva; (3) the Vayustuti of the above
Triyi-

krama;

and (4) C.

N. Krishnaswami Aiyer’s Sri

Madhwa and Madhwaism (K.), which includes a
summary in English of (1) and (2).
.
1. Accounts of the founder.—The basis of the
Madhva religion is, first, that Visnu is the Brahman
of the Upanisads ; and, secondly, that, whenever he

becomes incarnate, he always has his son, Vayu, the
air-god, as his friend and helper. Accordingly, the
first four sargas, or chapters, of Afm., after describing the order of creation, give detailed accounts of

the Rama and Krsna incarnations, Rima’s
great
friend and ally being Hanumat, the son of Vayu,
and Krsna’s ally being, not Arjuna, as we might
expect, but Bhima (cf. Jfv. i. 41), one of the five
heroes of the Afahdbhdrata, and also ason of the
air-god.
In both of these cases the sonship is
looked upon as equivalent to incarnation.
In the
Mahibharata Bhima is described as having performed many glorious feats, and as having conquered

many

terrible

demons;

but

in

Madhva

theology these are all ignored save one, which,
compared with the others, is, in the epic, of quite
minor importance.
In the Vana-parvan (Mahabh.
iii, 11,661 ff.) it is related that Bhima attacked
certain Yaksas or Raksasas belonging to the
country beyond the. Himalaya, and killed their
leader, Manimat.
Manimat had formerly offered
a filthy insult to the Indian sage Agastya (the
apostle of southern India), and had been cursed by
him to be slain by a mortal.
Such stress is laid
upon this story by the Madhvas that they maintain
that the version, as we have it now in the Jfahdbhadrata, was, with the sanction of Vyasa, the

author of the epic, rewritten
Madhva himself tk p. 42).

and

completed by

The narrative of the events in the Kaliyuga,
of the world, commences in the 5th sarga of Stine

Lirerature.—R. Baron, ‘A Hova Custom with regard to
People at the Point of Death,’ in Antandnarivo Annual, 1892,
p. 502; C. Benevent, ‘Conception de la mort chez les Malgaches,’ in Rev. de Madagascar, 1901, pp. 637-648; E. Besson,
“Rites funéraires en usage chez les
Betsiléos,’ in L’Anthropologie, v. (1894) 674-682 (with illustrations); W. E. Cousins,
‘The Ancient Theism of the Hova and the Names of God,’ in
Antandnarivo Annual, 1875, pp. 5-11; E. de Flacourt, Hist,

Paris, 1905-06,

of

or present ace
At first, the

knowledge of the Vedas, as taught by Krsna and Bhima (dm.

v. 1), reigns supreme.
Then the Asuras conspire to spread false
doctrines.
The demon
Sakuni, urged by Chanakya, the son of
Lokiyata, points out that other heresies, such as those of the
Charvikas, Jains, and Pigupatas, had all failed (9-15). Therefore Manimat, who alone had sufficient skill, must become incarnate as a Brihmana ascetic, and must destroy the Vedanta,
under cover of explaining it (15ff.). Maygimat is dispatched
with instructions to abolish the
Vedas and Purinas, to ridicule
the theory that Visnu has
gunas, or qualities, and to establish
the oeneey of the soul with
Brabman (19 ff.),
.
Here (29) the story digresses to tell how at that time the
whole earth was
under the sway of Buddhism, and to describe

the efforts of

Sabara and Kumirila to refute it by the aid of the

Purva-Mimdmsa system of philosophy.

The 6th sarga continues

this, narrating the successes of Kumirila and the rise of the

rival Prabhakara school.
At this stage
of affairs Manimat ts born as a widow's bastard
(Aim, vi. 6; 3fv. 1.46).
He is hence named Saihkara.3 He is
1I¢ is called the Brahma-samnpraddya because it is said to
have been first communicated by Visgu to Brahmin, who spread

it through the world with the help of his brother, Vayu.
elow,
:
:

See

2¢.9., by Wilson, Religious Sects of the Hindus, p. 149.
3The Madhva books uniformly change the great Sarhkara’s
name to Sathkara,
The object is plain.
thkara means
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brought up in
great poverty, and (as a slap at the monism subsequently taught by him) it is related that in his boyhood he
could count only one thing at a time, never being able to see
& second (A/m. vi, 10) He is taken to SaurAgtra, where, under
the patronage of giva, he quickly masters the sacred books (14).

He then goes from teacher to teacher, but is turned off by them
for his heretical views. He invents his doctrine, described as

#inya-marga and nirgunatea, and is hailed by the demons as
their saviour (24), On their advice he joins the Buddhists and
teaches Buddhism under cover of Vedantism.
He makes the
Vedas without meaning, and equates Brahman with nothing.
ness (finyatva) (46). He becomes a Sakta, and messenger of
airavi, who confers upon him a magic spell (51).
The 7th sdrga@ describes further disgraceful events in Sathkara’s life. He seduces the wife of his Brahmaga host (1ff.).
He makes converts by magic arts. He falls sick and dies. His
last worda are instructions to his disciples to uproot the learned
Satyaprajéa, the last of the great teachers of the true Vedic

:

loctrine,

In the 8th sarga we have the doings of Sarhkara’s followers.
They persecute their opponents, burning down monasteries,
destroying cattle-pens, and by magic arts killing women and
children (2). They forcibly convert one of their chief opponents,
Prijiatirtha, and
compel him and his disciples to
adopt the
méayd-system (5). These, however, still secretly adhere to the
true religion, and, after consulting Satyaprajna, determine to
cause one disciple to become thoroughly learned in the maydsystem, who should start a line of disciples, outwardly Mayins,
In this line of disciples
but really devoted to Hari (i.e. Vignu).
In his time the Lord, t.e.
came, in due course, Achyutapreksa,
Vayu, became incarnateas Madhva, in the house of Madhyageha,
and studied under Achyutapreksa (34ff.). The book ends with
a brief account of Madhva’s work, specially mentioning that he
composed a commentary on the Vedanta Sutras utterly destroying that made by the thief Manimat-Sahkara.

It thus appears that Madhva, like Bhima, was
an incarnation of Vayu, who came to the earth to
destroy the followers of Sathkara and all their
teaching, that the true religion was delivered to
the present age by Krsna and Bhima, that it was
upheld by Kumirila in the Parvg-M imdmnsd, and
that it was revived by Madhva.
Sarhkara’s mayasystem was declared to be only Buddhism in disguise (prachchhanna-Bauddha [Mv. i. 51}). There
13 no trace whatever of any attempt to reconcile
the Saiva teaching of Sathkara with Vaignavism.
Here also must be mentioned one other doctrine of
Madhvism not referred to above, but of considerable importance—that salvation can be obtained
only through Vayu (i.e. in the present age, through
Madhva), and through no one else (K. p. 68).
In Jfv. the first sarga sums up briefly the contents of Afm., special stress being again laid on the
Manimat story
(i. 39), and on Bhima’s close connexion with Krsna (41).
The incarnation of Vayu

is plainly stated in ii. 24. The rest of the work is
& prolix account of Madhva’s life, too long to
analyze here. The main facts are as follows:
Madhyageha Bhatta, Madhva’s father (Mfv. ii,
9, 14), was a Brahmana living at Rajatapitha? (6),
close to the modern Udipi, 2 town on the sea-coast
of the present district of S. Kanara, and about 40
miles

due

west

of

Sringeri,

then,

and

still,

the

head-quarters of the Smarta followers of Sathkaraicharya.
.
The ancient name of the country now com rising
the Districts of Dharwar

and

N. and

8S.

anara,

together with the western portion of the State of

Mysore, was Tuluva, the modern

Tuli,

and

it is

here that the Madhvas have always been strong.

No census figures are available for their number,
but a very rough estimate of the materials available leads us to put it at something like 70,000.

Elsewhere they are very few.?After the usual natal rites, the boy was named
Vasudeva, but in later years he was known as
Madhva.
The most probable date of his birth is
the Saka year 1119(=A.D. 1197), but some authori‘auspicious,’ but Sarhkara ‘misbegotten’ or ‘rubbish.’ The

whole account is a ferocious libel on the founder of the system
which it opposes,
,

1 Probably identical with the ancient town and still existing

village of Kalyinapura (JG7 xiv. (1908) 314).
21t is, however, important to note that the Vaisnavism of
Bengal, founded by Chaitanya (q.v.), is an offshoot of Madhvism

(see yrratipa Simhha,
p. 46).

.

Bhakta-kalpadruma,

Lucknow,

1884,

ties put
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it as late as A.D. 1238.1

Numerous

tales

are told of his youthful exploits and of miracles
that will be referred to below. His prowess in
hysical exercises was recognized by his schoolellows, who nicknamed him ‘Bhima’ (Blu. iii.

42-48).
When he grew up, he became a pupil of
the Achyutapreksa already referred to (Mv. iv. 6),

and in due course, amidst a burst of prophecy from
the assembled crowd, received initiation under the
name of Pirnabodha or: Parnaprajiia (33). He
continued his studies under Achyutaprekga in the
AnanteSvara monastery at Udipi, and finally received from him the name of Anandatirtha (Be,
v. 2), the title adopted by him in future as his pen-

name.

All this time, it must

be remembere

» he

was studyjng the Vedanta, according to the mayaschool of Samkara.
After further study, he made a tour through
southern India, having in the meantime developed
his own system of dualism in opposition to the
monism of
Sathkara, He journeyed along, disputing with the doctors in each town, his most imFortant combat being at Anantapyra (the modern
rivandrum) with the head of the Gath kara monastery at Sringeri (Jfv. v. 36).

Here

there seems to

have been adrawn battle. The combatants parted
in enmity, and thenceforth began the deadly hatred
that ever after existed between the followers of the
two systems. Madhva had to take refuge for four

months

at Rameévara

(v.

41ff.),

after which

he

returned to Udipi. The result of this first tour was
to establish Madhva as the leader of a new sect
and to widen the breach between him and the
authorities at Sringeri (IX. p. 32).
After some ors of further study at Udipi,
during which (K. p. 33) he seems to have completed
his commentary on the Vedanta Sitras, Madhva
started on his second tour, this time through
northern India. He at length reached Hardwar.
Here, after fasting and meditation, he left his

followers and went off alone into

the heart of the °

Himalaya, where he is said to have stayed with
Vyasa, the compiler of the Mahabharata (Mv. vii.
16ff.). WVyisa encouraged him to return to India
and there to publish his commentary (viii. 441F.).
He accordingly went back to Hardwar, where he
widely proclaimed his doctrine, and ‘ground opposing commentaries and false systems to dust’
(ix. 6ff.). He made a leisurely retgra to Udipi,
converting more than one eminent
Samhkarite on
the way (ix. 17), and finally converted
teacher, Achyutaprekga, (ix. 35).

his own

There now began a period of persecution (Afv.
xii. and xiii.), in which the Sa:hkarites, led by the
head of the Sringeri monastery, did all that they
could to destroy the new teacher and his followers.
They even went so far as to carry off Madhva’s
entire library, and it was restored only through
the interposition of the local prince, Jaya Sinha
of Visnumangala.
It was shortly after this that
Madhva converted Trivikrama (xiii. 50{f, xv. 64),

the father of the author of J/m. and Mv.

In his

last years Madhva, again toured to the North, and

is said to have rejoined Vydsa, in whose company
he still remains awaiting the conclusion of the
present age. His final journey is described in, Jfv.
xvi, The date of his death was probably Saka
1198 (=A.D, 1276), when he was 79 years old.?
Thirty-seven different works are attributed to him,

of which the most important are his commentaries
on the Vedanta Sitras and on the Bhagavad-Gita,
and his commentary on the Mahabhdrata, entitled
the Mahabharata-tatparya-nirnaya,
-1See

Subba,Rau,

Bhagavad-Gitd,

p, xiff.; cf. Bhandarkar,

Vaignavism, Saivism, and Minor Religious Systems, p. 69.

2See Bhandarkar, p. 69, A list of the thirty-seven works
attributed to bim is given in Bhandarkar’s Report on the Search
for Sanskrit MSS in the Bombay Presidency for 1882-82,
Bombay, 1884, p. 207.
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s not
2. Doctrines of the sect.—Madhvism reject
Visistaonly the monism of Satnkara but also the (see art.
dvaita, or qualified monism, of Ramanuja ers call
BHAKTIARGA, vol. ii. p. 545). Its follow
themselves
themselves Sad-Vaisnavas to distinguish
. .The
from the Sri-Vaisnava followers of the mlatter
is dvaita,
basis of the whole philosophical syste dualism of
or dualism. ‘By this is not meant the
evil, but
spirit and matter, or that of good andt Supreme
the distinction between the independen
principle
Being (Paramdtman) and the dependent
l
of life (jivdtman). . There are five real and eterna
distinctions

(paitchabheda),

viz.

(a)

between

God

and
and the - individual soul, (4) between’ ,God(d) bematter, (c) between the soul and matter en one
betwe
tween one soul and another, and (e)
nt of
particle of matter and another. The accouclosely
the order of creation given in Mm. i. 21f.
, as
follows the well-known Saakhya-Yoga system us.
detain
not
need
and
as,
Puran
the
by
ed
modifi
an,
Visnu, Narayana, or Pard Bhagavan, not Brahm
. He is
Being
me
Supre
the
to
given
name
the
is
, and
endowed with all auspicious qualities (guna)depenhas a consort, Laksmi, distinct from, but
Brahman,
dent on, him. By her he has two sons, above,
who
the Creator, and the Vayu mentioned

monastery,

tours among the faithful, and every

undergo the
time he makes his visitation the laity , common
ceremony (K. p. 40). The sectarian marks
brands, two
to monks and laity, are, besides these ead, made
foreh
the
on
lines
lar
ndicu
white perpe
at the root
with gopi-chandana earth, and joinedght black line
strai
isa
them
en
Betwe
se.
of theno
nating ina
made with incense-charcoal, and termi
allow bloody
not
did
va
Madh
ric.
turme
of
spot
he
The old sacrifices were retained, but
sacrifices.
ious lamb made
fictit
a
of
on
ituti
subst
the
ned
enjoi
a lamb of flesh
of rice-meal as the victim, instead of kable for the
remar
also
is
vism
.Madh
.?
blood
and
great rigour is
extreme lengths to which fasting of
Miadhva, is
dox
ortho
an
of
life
.The
out.
ed
carri
and, according to
one continuous round of fasts,
effect on the
one writer, this has had an injuriousof the sect (K.
average pe sique of the members
nll account of these fasts will be found
p- 70).
a
in the BG xxii. 72ff.
sect is at
The chief math, or monastery, of theby Madhva
ed
Udipi, and is said to have been found s at MadhyaHe also founded two other
himself.
—both, like
tala and Subrahmanya. respectivel
—and gave
Udipi, in the coast district of Mangalor
a svamin, or head, to each of the three.

The main

onasteries,
settlement he divided into eight sub-mn.
Each of
is the Saviour of mankind.
also gave a svdmi
he
which
of
each
to
l
eterna
and
consists in release from transmigration
conducts the worship of Krsna
ins
svd@m
eight
these
(jiva)
Souls
term of
residence in the abode of Narayana.
at the head monastery in‘ his turn, ehis(paryaya)
a separate
are innumerable, and each is eternal, has
years. The chang
two
for
ng
lasti
office
They
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migra
second year,
existence, and is subject to trans
the of sudmins thus takes place every
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other
pitrs, rgis, kings, and a few
It is the occasion of a
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of chief
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great
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sinner
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va and five
(sazhsdra); and (c)
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especially followers of the mdaya-doctrine and otherto were started by his four immediate successors.
ed
destin
are
these
Vayu;
n, refuse to
heretics who reject
Only two, and these still more moder
eternal hell. Again, if must be noted that there acknowledge the authority of the head pontiff at
the
in
t.e.,
Vayu,
gh
throu
except
deis no salvation,
The most salient doctrinal difference
It is also note- Udipi.
present age, through Madhva.
the interpretation of the word bhajana,
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l
pends
eterna
of
idea
the
on
religi
this
in
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worthy that
or worship, and even thisis of small impor
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3. Influence of Christianity.—In the art. that the
in the other religions of Madhva's time.
ointed out
(vol. ii. p. 548) it was
A
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ance
ignor
d
by
terize
charac
is
soul
l
natura
The
ern Indian reformers had probably been toa
(avidya), and this ignorance is dispelled, and salva- southin extent influenced by the Christianity then
certa
This
God.
of
edge
knowl
right
by
ed,
obtain
is
tion
in_ their neighbourhood.? The apparent
knowledge is obtainable by souls of the first class, existing of Christianity is especially noteworthy
ence
and eighteen means are described as necessary for influ vism.
Madhva’s birthplace was either in
Such are distaste of this world in Madh
its attainment.
of Kalyanapura or close to it.
city
nt
ancie
(Sama), attendance on a the
(vairagya), equanimit
always been reputed as one of
has
ura
anap
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settlements in India, and
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Chris
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due performance of rites and ceremonies (cf. the
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nes,
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Ixxxviii. 169]) found
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worship (upasand), and so on.?
Persia.* These
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was
who
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a
in
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Service to Visnu (i.e. to God)is expre
No
p. 155).
(Garbe,
rians
Nesto
were
tians
Chris
ing
brand
on,
or
three ways: (a) by stigmatizati
childish miracles
the
of
most
on
laid
be
need
stress
(5)
;
Vignu
of
ls
(arkana) the body with the symbo
Madhva in 3fv., because they are
by giving his names to sons and others (nama- attributed toattributed to the infancy of many reare
as
such
word,
with
na)
karaya); and (c) by worship (bhaja
of the legends deserve
Worship with word consists in ligious teachers ; but some
act, and thought.
sacred
(4)
ness,
(1) veracity, (2) usefulness, (3) kindli
1It will be remembered that Madhva is said to have revised
Afoksa, or salvation,

study ; with act, in (5) almsgiving, (6) defence, (7)

protection ; with thought, in (8) mercy, (9) longing,
and (10) faith. Worship is the dedication to Narayana (i.¢. God) of each of these as it is realized.?
The custom of branding symbols of Vignu on the
shoulders and breast is not peculiar tp the followers
of Madhva, being alsoadoptedby the Sri- Vaignavas, ;
but among the Madhvas, instead of beingoccasional
it is universal, and is declared to be necessary according to the gastras. All classes, whether monks
or lay, are branded. The chief of each math, or
2) The complete list is given by Bhandarkar, p. 60f.
2 Sarva-darsana-sathgraha, tr. p. 91.

the Mahabhérata, and in this connexion it should be noted
ecexliv, 20,
that in the southern recension of the epic, afteris xi.directed
that
six verses have been inserted in which it
.
.
sacrifices.
at
used
be
should
flour
of
animals
withdrawing
of
2The present writer takes this opportunity

the
the remark made in ERE ii. 648> that Alopen had visited
.
See JRAS, 1913, p. 144.
court of Siliditya,
RB
cf.
5
3106.
[1874]
iil,
2744f.,
[1873]
ii
FA
3A. Burnell,
151 ff.
Garbe, Indien und das Christentum, Tiibingen, 1914, rindle’s
M
W.
J.
in
quoted
not
is
Cosmas
The passage in
India, Calcutta, 1877. Garbe (p. 152) considers it
Ancient

probable that the Kalliana of Cosmas was another Kalyana
farther north and near Bombay, but it seems to the present
so closely
writer that the wording of Cosmas connects Kalliananear
Udip!.
with Male (Malabar) that it must be the town
Garbe himself appears to accept this In his note on p- 273.
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a passing notice.
on earth,

Thus, before Madhva appeared

at a festive gathering

at the temple at

Udipi the spirit of Anantegvara (Visnu) came upon
a Brahmana and made him a messenger of good
news to proclaim that the kingdom of heaven was
at hand (K. p. 13),

After the child

had been

pre-

sented in the temple at Udipi, as his parents were
taking him through a forest, a graha, or evil spirit,’
opposed their way, but departed on being rebuked
by the divine child (K. p. 16; 3fv. ii. 32).
When
the child was five years old, his parents missed him,

and.after an anxious search of three days found
him at Udipi, in the temple of AnanteSvara, teaching gods and men to worship Visnu according to

the sastras (K. p. 16 ; Mv. iii. 1 ff.). ‘On his southern
tour Madhva multiplied food in a wilderness, to
meet the needs of his follower(K.
s p. 27; lv. v. 32).

On one of his northern tours he walked across
water ‘withont wetting his clothes’ (K. P: 35 ; Afv.
x. 27), and on another occasion he stilled
sea, by his look (K. p. 48; Mv. xvi. 11).

an an
The sub-

stitution at sacrifices of a lamb of rice for a lamb of

flesh and blood

also offers a striking analogy, but,

as K. p. 68 points out, it may with equal probability
be ascribed to Jain influence.
Under any circumstances, considering the fact that Madhva was
born and brought up in the neighbourhood of
Christians and that the doctrine of bhal-tiis common
to all forms of Vaisnavism and to Christianity,
there is considerable probability that at least some
of these legends grew up under Christian influence.

Still more striking, however,

of Madhva

Supreme

belief that

God,

Visnu,

Vayu

and

is the central article

that

is the son
salvation

of the

can

be

obtained only through him. This is evidently an
idea borrowed from Christianity, ‘quite possibly
promulgated as a rival to the central doctrine of
that faith.
.
4. Traces of Manichzism.—In the two papers
already quoted, Burnell points out that
Persian
immigrants were welcomed in this part of India
long after the time of Cosmas, and that before the

beginning of the Sth cent, A.D. they had acquired
sovereign rights over their original settlement of
Manigrima, by a grant from the perumal, or local
chief. Burnell
goes on to suggest that these

Persians were Manichzeans, and that the name of
their settlement meant ‘Manes- (Mani-) town,’

not ‘Jewel-town,’ as the compound would ordinarily mean in Sanskrit. Burnell’s theory
was
attacked in the same journal and, according to
Garbe (p. 152), completely controverted by R.
Collins. To the present writer it seems that, in
the discussion, Collins failed in his main point—
the meaning of ‘ Mani’ in ‘ Mani-grama’—and that
Burnell’s suggestion, though certainly not proved,
may possibly contain more elements of truth than
Garbe was prepared to admit.? It seems that
Burnell’s suggestion that ‘Mani’ refers to Manes
receives some confirmation from the: Manimat
theory of the Madhvas.
It is intelligible that
Bhima should be selected

as the hero, but it is un-

intelligible why the altogether unimportant Manimat of the epic should be selected as the origin of
the arch-heretic Samkara.
Bhima killed many

much

more noteworthy

demons, who

would

have

served Madhva’s purpose better; but so small a
rt does Manimat, the demon from beyond the
imalaya, play in the epic? that Madhva had,
according to the legend, actually to get Vyasa’s
permission to re-write the story, so as to make it
complete.

It must, on the other hand, be admitted

3 The following are the references to the whole controversy,
Garbe (loc, cit.) refers only to one of Collins’s communications,
and does not notice any of Burnell’s replies: ZA fi. 273
(Burnell), - iii. 803 (Burnell),
iv. [1875] 158 (Collins), 181
.
to,
(Burnell), 311 (Collins), v. (1876) 25 (Burnell).
2¥For the references see 8. Sorensen, Indez to the Names in
the Mahabharata, London, 1904 ff., p. 464.
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that there is little resemblance between Manichs:ism and Sathkara’s theology.. The former is dualist
and :the latter is monist. But Mani’s dualism
taught the existence of two beings—light and

darkness. .Light had God at its head, and dark.

ness had no god at its head. , There is a certain
resemblance between this and Saihkara’s Brahman
obscured by maya.
At any rate, it is possible that
Madhva, who (K, p. 36) could speak the lancuage *
of the Mlechchhas (foreigners), may have become
acquainted with Manichrism, and may have associated it in this way with Samhkara’s theory of maya.
The question deserves more investigation than has
hitherto been given to it.
:
Lirenature.—The Manimafijari and the Madhvavi: jaya have
been already mentioned.
Several editions of these
have been
published in India, A useful summary of Madhva doctrines
will be found on p. 16 ff. of the Sakaldchdrya-mata-sasgraha,
an anonymous work published in the Benares Sanskrit Series
in 1907, A fuller account will be found in Padmanabhasiri,
Sfadhvasiddhanta-sara, Bombay, 1883, quoted by Bhandarkar,
p. 59.
Finally, there is Madhvacharya, Sarva-daréanasamgraha, of which many editions have been published in
India, Of this there is an Eng. tr. by E. B. Cowell and A. E.
Gough (2nd ed., London, 1804). The system of Purnaprajiia, te.
Madhva, will be found in ch. v. p. 87 /f. of the translation.
As for works in English, the earliest account of the Madhvas
is contained in ' Account of the Marda Gooroos, collected while
Major Mackenzie was at Hurryhurr, 24th August 1800,’ printed
on p. 33 ff. of the ‘Characters’ in the Asiatic Annual J; ‘egister
for 1804 (London, 1806). We next have H. H. Wilson, Sketch
of the Religious Sectsof the Hindus, reprinted trom vols. xvi.
and xvii. of Asiatic Researches, London, 1861, i, 189ff.
A
useful little book is C. N. Krishnaswami Alyer, Sri Madhwa
and Madhwaism, Madras, no date. This has been freely
utilized In the foregoing pages,
See also the following: R. G.
Bhandarkar,
Vaisnavism, Saivism . and Minor
Ligious
Systems (=GIAP iii, 6), Strassburg, 1913, p. 57ff.; BG, vol.
xxii., ‘Dharwar,’ Bombay, 1884, p. 56 ff. (full account of the
history, religion, and customs of the Madhvas of the present
day); and'G. Venkobo Rao, ‘A Sketch of the Hist. of the
Madhwa Acharyas,’ beginning in L.A xiiii, [1914] 233 (refers to
C, M. Padmanabhacharya, Life of Madhvacharya).
For an authentic account of Madhva’s doctrines see S.
Subba Rau, The Vedanta-sutras, with the Commentary by Sré
Madhwacharya, a complete Translation, Madras, 1904, The
Bhagavad-Gita, Translation and Commentaries in English
according to Sri Madhwacharya's Bhashyas, do. 1908. ' Both of
those are in English. The preface of the latter containsa life
of Madhva from the orthodox point of view; cf. also P, RamaConstrued literally
Sutras:
Rao, The Brahma
chandra
according to the Commentary of Sri Madhavdchdrya (Sanskrit

text), Kumbakonam, 1002... -
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MADHYAMAKA,
MADHYAMIKAS.—
Madhyamaka is the name of a system of Buddhist
philosophy, ‘the system of. the middle way,’ ‘the
system of the Mean’ (zéoov);

the adherents of this

system are called Madhyamikas.
.
.
"1. N&garjuna.—The work upon which the Madhyamaka philosophy is based, the Afilamadhyamakakarika, still survives, and tradition is agreed
in ascribing it to Nagarjuna; numerous commentaries have been written upon it: Nagarjuna’s
own, the Akutobhaya; those of Buddhapalita and
Chandrakirti, which seem to give a faithful rendering of the author’s meaning ; and that of Bhavaviveka, which transmits his personal views. There
are two branches of Madhyamaka, but the difference
between them has not been

studied, and seems to

consist in a mere divergence in the method of demonstration.
J
So
All this literature is, or will soon

be, accessible

in the editions of the originals or in translations.)
The Milamadhyamakais probably the authentic
work of Nagarjuna,
who flourished about the middle
of the 2nd cent. A.D. We knew that this mysterious and miraculous person was the putative father
of the

Great Vehicle, or Mahayana

(7.0), and, in

particular, the revealer of the siifras of the Pragidparamita, the teaching of which is akin to that of
the Madhyamaka.
It is even possible that several
siitras of the Great Vehicle were written with the
sole purpose of stating the theories of the Madhyamaka philosophy under. the guise of ‘words of
2 See Literature at end of article.
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tions, ideas, and intellections ; and this intellectual
complex presupposes, at Jeast as a rule, a physical

bat respect for tradition would lead us to believe
that his share was a large one. In any case, the

complex—body, sense-organs, heat, vital organ, not

the Buddha.’

It is difficult

to determine

art Nagarjuna took in the redaction of the sutras,

Madhyamaka

school

must

be

held responsible

for a considerable proportion of the Great
Vehicle.
All this must be assigned, probably, to the early
centuries of the Christian era, from the first onwards.
2. The Madhyamakasystem and its antecedents.
—It is not difficult to show the place occupied by
the Madhyamaka in the development of Buddhist
philosophy from its beginning, and such a historical
sketch is Indispensable to a definition of the system
itself.
The Buddha had given his revelation as a ‘ path,’
ora ‘way’ (magga, patipada), and had qualified this
ath by ‘middle’ (majjhima=madhyama), doubtess, as has been often said, because he repudiated
two ‘extremes’ (anfa)—an exaggerated asceticism
(tapas), and an easy secular life (sukhallikd). But
he had also condemned

other ‘ extremes,’ viz. con-

tradictory theories, such as: ‘Everything exists,’
‘nothing exists’ ; ‘The person who feels is the same
thing as sensation,’ ‘the person who feels is a different thing from sensation’; ‘The Buddha exists after
death,’ ‘the Buddha does not exist after death’ ;and
some texts—few, but explicit—prove that, at the

time of the redaction of the Pali Nikayas, ‘ middle
way’ meant a ‘way between certain negations and
affirmations.’ This way is simply the philosophy of
the dharmas and of the negation of the individual
(pudgala, ‘rls’), which is almost exactly the philo-.
sophy of the Canon, and finds, from the very first,
clear and skilful expression in the theory of dependent origination (patichchasamuppdda, pratityasamutpdda).
The Canon teaches that there is no individual
(pudgala), one and permanent, of whom we can say
that he is identical with sensation or different from
it, or that he survives or fails to survive the destruction of the body. The individual does not
exist in himself ( pudgala-nairadtmya) ; he is merely
a mass of dharmas following one another in unbroken succession, cause and effect.
But what is meant by dharma?
This word, as
Max Miller said, is ditiicult to translate, though
easy to understand. Man is a collection, a ‘ series’
of dharmas ; every thought, every volition, every
sensation, isa dharma,
His body is composed of
material dharmas.

Sound, colour, smell, whatever

can be struck or touched, is composed of material
dharmas, The organs of sense and intellect (mana,
indriya) are dharmas of subtle matter.
Concupiscence,

hatred,

and

delusion

are mental

dharmas,

‘co-ordinated with thought.’
The dharmas are ‘realities,’ things which actually exist, and nothing exists but these elementary
realities, which are all doomed to destruction;
some—¢.g., the mental dharmas and the dharmas
forming the successive instants of the existence of
a flame—perish moment by moment, while others
sometimes last for a long time.
Just as a waggon is nothing but the collection of
the parts of a waggon, so man is simply thecollection
of the elementary realities, material and spiritual,
which constitute his pseudo-individuality. Apart
from dharmas, man and waggon have only an ideal
existence—an existence of designation (prajitapti),
as the Buddhists say.
It will be observed that none of these elementary
realities exists in isolation, but that every dharma

combines with other dharmas to form a more or less
solid complex. The four chief elements (mahabhita)
combine in the formation of every material thing.
Anger presupposes, besides delusion, an elaborate
complex of intellectual dharmas—contact, sensa1 SBE x. [1898] 8t.

to mention former actions to be rewarded, which
are sometimes regarded as subtle matter.
All
dharma is intimately bound up with its
causes and effects; its essential nature is to be
an effect and to be a cause; it is a moment in
continuous time. Every thought has as determining causes (pratyaya) a great number of dharmas
nore or less exterior to itself (object of vision, visual

organ, etc.), but its cause, properly so called (hetu),
is the thought immediately preceding it—just as
every moment of the duration of a flame depends,
of course, upon the oil, the wick, etc., yet is, as a
matter of fact, the continuation of the precedin

moment of the flame. ‘The Buddhists were quick
to see that flame and thought are made up of
‘instants’ of flame and thought succeeding each
other moment by moment.: Extending this observation, they formulated the general theory that
‘the dharmas perish the very moment they are
born.
They perish without any other cause of
destruction than their very birth or their nature;
they are not merely ‘transitory’ (anitya), os the
Buddha said ; they are ‘momentary’ (Asantka) (cf.
art. IDENTITY [Buddhist}). There can be no dis.
tinction between a stone and a human being: they
are both collections, more or less complex, of
dharmas, which do not last. The collections last
by constituting series, because the dharmas renew
themselves—always the same in the case of the
stone, often very

being.

different in the case of the living

In the course of an existence

our vita

organs, sense-organs, etc., renew themselves without any essential modification ; volition, on the con-

trary, creates dharmas—retribution, ete.—which
are different from volition itself. Volition is controlled by judgment; and, when judgment is illumined by the lawof the Buddha (yontso manasikara),
‘ supramundane * (lokottara) actions become possible,
and these destroy passions, desire, action, and retribution, and make for the realization of nirvana,
that is to say, the collection of mental dharmas
begins to become impoverished and finally disappears ; desire is no longer present to give life to
it. Such is the philosophy of ancient
Buddhism,
and it can be summed up in two words:
pudgalanairdtmya, the unreality of the individual, and
dharmanityatva or dharmaksanikatva, the transttory or momentary character of the dharmas.
This
philosophy satisfied Buddhists for a long

time.

school,

But it did not satisfy the Madhyamaka

who

put

a

more

rigorous

interpretation

upon the word ‘void,’ so often applie
by the
Buddha to everything in general, and held that
this philosophy is in its nature not free from the
two ‘extremes’ of perpetual duration and annihilation (saSvata, uchchheda), seeing that it inevitably regards nirvéna as the annihilation of a series of thoughts.
The Madhyamaka school
claims to find the true ‘middle way’ by declaring, not only the unreality of the individual (pudgalanairdimya), but also the unreality of the
dharmas themselves; it denies the existence not
only of the being who suffers, but also of pain.
‘Everything is void.’

Nagarjuna and his school seem to hesitate be-

tween two

positions.

i, Everything takes place as if things and living

beings were composed of substantial dharmas, and,
to arrive at nirvana, the methods defined by the
ancients must be followed : eliminate the dharmas
which generate new dharmas because they are
associated with desire; and insert, in the complex
series that constitutes our being, the dharmas of
the knowledge that destroys desire, and so arrest
the renewal of the dharmas.
Yet we do not put
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an end to existence by this method, for existence
Is void of reality in itself, since the dharmas do
not exist substantially ; we
put an end to a pro.

cessus

of

‘void’

in themselves, in being void of all sub-

a transcendent-immanent

rinciple,

but

the very nature of what exists; ‘things are not
void because of vacuity’ (Sinyatayad)—conceived
as exterior to things—‘ but because they are void,’
and they are ‘void’ because they are produced by
causes. ‘Vacuity’ means ‘production by causes,’
and is only an abstraction, a mere word; ‘void’
means ‘produced by causes.’
Existence (saznsdra), therefore, is a complex
processus of dharmas which have no reason in
themselves for existing and which cannot exist
substantially by reason

of their causes, i.e. former

dharmas which do not exist by themselves. The
following formula explains this clearly: dharmas
resembling delusions of magic or reflexions in a
mirror (mayopama, pratibimbopama)—we might
say ‘contingent’ dharmas—give birth to dharmas
that are equally illusory. Like begets like.
The objection of the realist against the Madhyamaka is, therefore, fruitless: ‘If everything is
void, then existence and nirvana, impurity and
purity, ignorance and wisdom, are the same thing ;
and the path of salvation does not exist,’
Nagarjuna himself formulates this difficulty, and
answers it, Existence is the continuous production of phenomena not substantial but actually
existent, because they are existent by the only
existence that there is—void existence, or existence

produced by causes.
Nirvdna is the end of the
production of these phenomena.
Impurity is attachment to phenomena conceived as pleasant;
purity is complete detachment from phenomena.
orance is a clinging to the substantiality of
enomena,

which

induces

attachment;

wisdom

is real trath, knowledge of the vacuity of things,
Nagarjuna,

Chandrakirti,

and

Santideva

very

often took this Point of view, which is quite within
the logic of Buddhism and not unreasonable. But,
in order to give a true picture of the Madhyamaka
as it is, we must add that our teachers often go
much further.
:
ii, Just as their criticism destroys all ideas of
experience and religion—the notion of movement,
of time, of ‘ passion’

the

object

described,

the

description,

(dharma) is to be produced
(pratityasamutpanna), ‘de-

stantial reality—i.e. in ‘vacuity’ (sinyata), This
term ‘vacuity’ has been variously understood.
For some it is ‘nothingness’; for others it is a
permanent principle, transcendent and undefinable, immanent in transient and illusory things.
It would be a long and difficult task to explain the
mystical significance that it has in certain Buddhist books; we know that it ends by being confused with the term vajra, ‘thunder-bolt, diamond,
male organ.’
One thing is beyond all doubt: for
the Madhyamaka, ‘vacuity’ is neither nothingnor

reality,

it is midway between affirmation and negation.
The dharmas are like the hairs thata monk with
diseased eyes thinks he sees in his almsbowl ; he
does not see them, for the knowledge which he
has of them does not exist any more than its
object. This is proved by the fact that a man with
undiseased eyes has no thought about these hairs

which

pendently originated.’ The Madhyamaka school
observes that ‘what is produced by causes is not
produced in itself, does not exist in itself.’ The
essential nature of things consists-in' not being

ness

in

renew

dharmas

themselves in ‘void’ dharmas.
It is important
to. know this, for the only knowledge that can
arrest the renewal of unreal dharmas is knowledge
of their radical and fundamental unreality.
The ancients saw that the essential nature

produced
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exist except in so far as it may be described ; but,
and the person describing are all similarly nonexistent,
solute truth, which is properly speakin

(sinya)

(dharmatd) of things
by concurrent causes
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(since the connexion between

the passionate man and
passion ‘does not bear
investigation’)—it also
destroys the notion of
causality ; not only do the dkarmanot
s exist substantially
; they do not existat all, either in reality
or apparently.
They
are like the daughter of a
barren woman, like the beauty of the daughter of
a barren woman: this beauty evidently does not

‘knowledge

of a Buddha,’

is a ‘not-knowledge"s

at all; he neither denies nor affirms their existence, because he knows them in their true nature

(which is ‘ void’) bynot knowing them. The legitimate conclusion of this system is formulated in
our sources : ‘ Absolute truth is silence.’
Lrreraturs.—i,

daréanasathgraha;

BRAHMANICAL AND JAIN SOURCES.—Sarva-

Saiikara

new series, iii. ff. [1902ff.]),

on

the Brahmasitras

(Muséon,

il, BUDDUIST SANSKRIT SOURCES.

—Nilamadhyamakakarika, with Chandrakirti’s commenta
.
Prasannapada (Bibl, Buddhica, iv. (Petrograd, 1903-12);
Madhyamakavatara (Tibetan tr., Bibi, Buddhica, ix, [do.

1907 f.], Fr. tr, Afuséon, vill, .

(1907 2.1);

Nagarjuna,

Akutobhaya, Germ. tr., after the Tibetan and Chinese, by
M. Walleser, Heidelberg, 1911-12 ; Bodhicharyavatara, ch. ix.

(Bibl. Indica, Calcutta, 1901ff.), Fr. tr., Introduction @ la

pratique des futurs Bouddhas, Paris, 1907,
iii. TIBETAN
SOURCES (history
and doctrines of the school).—Manjughosahasavajra, Siddhdnta (summary in W. Wassilieff, Bud.
dhismus, Petrograd, 1860, p. 326 ff.); Taranatha, Gesch. des
Buddhismus, tr. A. Schiefner, Petrograd, 1869, passim. iv.
EUROPEAN ACCOUNTS.—L. A. Waddell, The Buddhism of
Tibet, London, 1895, pp. 11, 124; H. Kern, Manual of Indian
Buddhism, Strassburg, 1896,
p. 126; D. T. Suzuki, Outlines
of Mahayana Buddhism, London, 1907, pp. 21, 62, etc.; L. de
la Vallée Poussin, Bouddhisme: Opinions sur (hist. de la
dogmatique, Paris, 1909, p. 191; M. Winternitz, Gesch. der
1913) 250.
tnd, Litleratur, ii. (Leipzig,

i. DE LA VALLEE Poussin.
:
MADRAS AND COORG.—In the Government
Census for 1911 the vast majority of the population in the Madras Presidency are classed as
Hindus.
Out of a total population of 41,870,160
in the Presidency and the small Feudatory States

included in it, the Hindus number 37,230,034.

rest

of the population

are

The

classified as follows:

Musalmins, 2,764,467; Christians, 1,208,515; Animists, 638,466; Jains, 27,005; Buddhists, 697;
Parsis, 489; Brahma Samaj, 374 ; Jews, 71; while

42 are classed simply as ‘ others.’
1.

Christianity.—The

most

progressive

of

all

these religious boidies is the Christian. Excluding
the 40,928 European and Anglo-Indian Christians,
whose numbers do not largely vary from decade to
decade,

we

find that the Indian

Christians

have

increased during the decade from 1901 to 1911 by
168,964, or 17 per cent—a rate more than double
that of the increase in the total population, and
one which compares favourably with an increase of
8 per cent among Hindus, and 11 per cent among
.
Muhammadans,
The main cause of this increase in the Christian
population is the movement among the out-castes
of Hindu society towards Christianity that has
been in progress in 8. India for the last sixty years,
Conversions to Christianity from the higher castes
of Hindus or from the Musalmans have been comparatively rare. On the other hand, the out-castes
are being gathered into the Christian Church in
the village districts in increasingly large numbers,
especially among the Telugus in the northern part
of the Presidency. The causes that have led to
this great movement are mainly social, The outcastes are the hereditary slaves or serfs of their
Hinda masters, and have been kept for many
generations in a state of abject poverty and utter
They have seen in the Christian
ignorance.
hurch the hope and possibility of new life, and
for the last half century have been crowding into
it in thousands. The great force behind the move:
ment, therefore, is a natural human craving for life

°
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and freedom. At the same time, there is also 4
strong spiritual element in the movement.
In
almost every district where it is in progress it has
owed either its origin or its power to a few men
and women of true spirituality, and the fact that a
large number of the converts have to endure a very
bitter persecution when they first join the Christian
Church is in itself an indication that the movement
is due to something higher than a mere desire for
immediate temporal gain. This great movement
is bound to have a very
striking influence in the
future, not only upon

the Christian

Church itself,

but also upon the religions life and thought of
Indiaas a whole.
A great Christian Church is
steadily and rapidly rising up in India from the
lowest stratum of
Hindu society. The conscience
of educated Hindus is becoming awakened to the
injustice and the social evils inherent in the caste
stem.
Slowly and surely the work of the

hristian Church is preparing the way for a great

economic, social, and religious revolution throughout the length and breadth of India.
2. Hinduism.—Hinduism in the Madras Presidency does not differ greatly as regards either its
doctrines or its customs from Hinduism in other
arts of India.
One striking difference observable
between the Hinduism of 8. India and that of N.
India is the predominance of the Brahmans in the
South, but this difference is social and
political
rather than religious. The Vedantist philosophy
and the monism of Sahkara’ are more widely held
in the South than in the North, mainly’ owing to
the

fact

that

Muhammadanism,

with

its

clear

teaching on the unity and transcendence of God,
has had far less influence there than in N. India.
The stern and gloomy worship of
Siva, the
Destroyer, which has absorbed into itself. many
elements of the old animistic cults, is the predominant form of Hinduism; but the worship of Visnu,
the Preserver, in all his manifold incarnations, has

a large number of devotees, and, has a special
attraction for the lower castes of Sidras whom it
has admitted more frecly to its temples than the
rival cult of Siva.
3. Animism.—The prevalence of animism in the
Madras Presidency is very inadequately represented
by the small number of people (638,466) classed as
animists in the Government Census,
The large
majority of the Hindus in the villages, with the
exception

of the

Brahmans,

even

when

they

are

devotees of Visnu and Siva, are also animists worshipping the village deities, the Grima-Devatis,
as they are called in the vernacular, and a host of
spirits,

good, bad, and indifferent.

The worship of

these village deities forms an important part of the
conglomerate of religious beliefs, customs,’ and
ceremonies which are often classed together under
the term Hinduism.
In almost every village and
town of S. India may be seen a shrine or symbol of

the Grima-Devata, who is periodically worshipped

and

propitiated.

As

a rule,

the

shrine

of. the

village deity is far less imposing than the -Brahmanical temples in the neighbourhood ; very often
itis nothing more than a small enclosure with a
few rough stones in the centre, and often there is
no shrine at all; but still, when calamity overtakes
the village, when pestilence, famine, or cattledisease makes its appearance, it is to the village

deity that thg whole

body of the villagers turn for

protection,
iva and Visnu may be more dignified
ings, but the village deity is regarded as a more

present help in trouble, and is more intimately

concerned with the happiness and prosperity of
the villagers. In the animal sacrifices offered to
these deities the treatment of the blood, which is
sometimes drunk by the worshippers, sometimes
sprinkled upon their bodies, sometimes sprinkled

on the houses or the gate-way of the village, and
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sometimes mixed with boiled rice and sprinkled all
round the village site, and also the sacrificial feast
upon the flesh of the victim, connect the sacrifices
to the Grama-Devati in India very closely with
the primitive systems of animal-sacrifice which are
found all over the world. Traces of human sacrifice, too, are often foundin connexion with these
cults. .In Mysore the present writer came across a
ceremony called ‘the human sacrifice ceremony,’ in
which the man who represents the victim, instead
of being killed, is simply touched with a bunch of
coco-nut flowers.
Lewis Rice states that similar
traces of human sacrifice are found among the
Coorgs in the hill country to the west of the
Mysore State, whose religion is anti-Bralmanical
and consists of the worship of ancestors and demons,
With reference to the worship of Grima-Devatis
among them, he says that, as among other
Dravidian mountain tribes, so also in Coorg, the
tradition relates that human sacrifices were oilered °
in former times to secure the favour of their GramaDevatis, who are supposed to protect the villages
from all evil influences. At the present day a
he-goat or a cock is often sacrificed ins
of
aman.
:
The special features which broadly distinguish
the worship of the village deities in S. India from
that of Siva and: Visnu are three.
(1) The fact
that the village deities, with very few exceptions,
are female.
In the Tamil country, it is true,
almost all the village goddesses have male attendants, who are supposed to guard the shrine and
to carry out the commands of the goddesses; and
one male deity, Iyenar, has a shrine to himself,
and is regarded as the night watchman of the
village. In the Telugu country there is.a being
called Potu-Razu, who figures sometimes as the
brother and sometimes as the husband of village
goddesses, and sometimes as an attendant.
But,
with the exception of Iyenar and one or two other
deities, all the male deities are so distinctly subordinate to the goddesses that they do not contravene the general principle that village deities
are female and not male. (2) The fact that the
village deities are almost universally worshipped
with animal sacrifices. Buffaloes, sheep, goats,
pigs, and fowls are freely offered to them, sometimes in thousands.
In the Tamil country this
custom is modified by the influence of Brahmanism,
which has imbued the villagers with the idea that
the shedding of blood is low and irreligious. The
animal sacrifices are regarded, therefore, as offered

to the male attendants of the goddess and not to
the goddess herself. (3) The fact that the Pujaris,
2.¢, the men who perform the worship and officiate
as priests, are not Brahmans, but are drawn from
the Sidra castes or sometimes from the out-castes.
On the other hand,’ in the temples of
Siva and
Visnu,

the

officiating

priests

are

Brahmans,

no

.

animal sacrifices are ever offered, and the principal
deities are male and not female. ~The origin of
these cults is lost in antiquity; they are certainly pre-Aryan, but have been more or less modilied in ©
various parts of S. India by Brahmanical influence.
Some details of the ceremonies used in them seem
to point back.to a totemistic stage of religion;
some of the deities are obviously agricultural,
others are the spirits of women who have died in
childbirth or of men or women who have died by
violent deaths, others are connected with disease
and pestilence, especially cholera and smallpox;
many of the deities are of quite recent origin, and
it is easy to observe a deity in the making even at —

the present day.

es

:

. Snake-worship and tree-worship are also widely
prevalent thronghout S. India and have become
incorporated in popular Hinduism.
Almost every
village has its sacred pipal tree, representing a
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female, and a margossa tree, representing a male,
planted close to each other. These two trees are
married with the same ceremonies as human beings.
In every. house of one section of the Brahmans
(called Madhvas [g.v.] or Raojis) there is a tudasi
plant (sacred to
Visnu).
The snake is closely
onnected with the worship both of Visnu and of
iva. A cobra forms the vdéhana (sacred vehicle)
on

which

Visnu

rides,

and

Siva is always

repre-

sented with a cobra in his hand, At the entrance
of almost every village of S. India there are figures
of the cobra carved on stone in bas-relief erected
on raised platforms for the adoration of the public.
Brahmans and Siidras alike make offerings at these
shrines. The living serpent is very generally worshipped, and few Hindus will consent to kill one.
If a cobra takes up its abode in the thatched roof
of the house or in one of the walls of the compound,
it isnot only left undisturbed, but is fed with milk.
A woman is often the priest in the worship both of
trees and of serpents, and women are the chief
worshippers, mainly for the purpose of obtaining
offspring.
_.
On the W. Coast in Malabar snake-worship is
especially prevalent. Some families are supposed
to be consecrated to the snake deity, and to exercise a peculiar influence over the deadly cobras
which are reputed to swarm in their houses and
crawl in and out among the members of the family
without ever doing them any injury. Demonolatry is very prevalent, especially in the
Southern part of the Tamil country, and devildancing, performed by a class of men who are
supposed to have supernatural
powers over the
devils, forms a weird

feature of the religion of the

Tamil villagers. Some diseases, especially nervous
maladies, are supposed to be the result of possession
by an evil spirit. Devils innumerable surround
the village—water-devils, cow-devils, horse-devils,
and buffalo-devils—who are always ready to pounce
down upon the unhappy villager. The poor people
who are supposed to be possessed by these devils
are often put to terrible tortures by the exorcist.
Red-hot iron needles are sometimes stuck all over
their bodies, or they are bound hand and foot and
then beaten with sticks.
.
.
The innumerable superstitions connected with
popular Hinduism are excellently described b Y
gar Thurston in his Omens and Superstitions of
Southern India.
ce
i
Lrrerarorg.—Census Reportz, 1901 and 1911, ‘Madras’; E.
Thurston, Omens and Superstitions of Southern India, London,
1912; H. Whitehead, The Village Deities of Southern India,
Bulletin of Madras Government Aluseum, v. [1907] no. 8, reprinted, London, 1915; J. A. Dubois, Hindu Manners,
Customs, and Ceremonies®, tr. WU. K. Beauchamp, Oxford, 1906.

. . H. WHITEHEAD.
MADURA.—Madura is the name of an important District in S. _India—280 to 380 miles south
of the town of Madras.

Its capital, Madura, had

a population of 134,130 in 1911, and is situated
10°
N. lat. by 78° E, longitude. It is a prosperous
town among whose progressive people are found
about 50,000 weavers. ‘Yet, apart from government and railway works and the Scottish spinning
mill, there is hardly one horse power of steam use
in the whole community—by which it may be
known that modern prosperity in the East is not
necessarily connected with the use of most modern
industrial appliances and forces.
oo,
Madura is a town of considerable antiquity. It
was known to Ptolemy (vi. i. 89, vil. xxvi. 17)

as

Médoupa,

and

was

the

centre

of

the

ancient

Pandya kingdom whose fame spread westward
through the Greeks and Romans even before the
advent of the Christian era. Even to-day ancient
Roman coins are occasionally discovered in the
town and surrounding regions.
.
Madura has long been designated ‘the Athens of
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S. India’;

the ancient and famed

Madura College

was the source and inspiration of Tamil classical
literature for centuries. _Many of its most popular
legends gather round its poet-saints, the narrative
of whose struggles and conflicts is a perennial
source of delight to the people..
.
: But. it is its
great Minaksi temple that is the
source of its pride and the centre of its life. The
town is built around its sacred precincts, all the
main streets running parallel to the four walls of
the temple. ‘This temple has a past which runs far
beyond istory into the misty realm of legend and
myth.
.
he first historical reference is to its partial
destruction by Malik Kafar, the famous general
of the Mughal emperor, ‘Ala-ud-din, in 1310. He
destroyed its outer wall and fourteen high towers,
and left little but

the inner shrines,

which

were

saved only by an opportune dissension among the
vandals.
:
.
Perhaps
all that now exists of this architectural
pride of S. India (except the inner shrines and
contiguous courts) is not older than the 16th cent.
and is largely the gift of kings of the Nayaken
dynasty, by far the most prominent of whom was
Tirumala Naik (1623-59).

a

.. 8. Indian temples are the most spacious in the
world.
The Madura shrine is the third in size,
but is the first in architectural excellence, best in

its upkeep, and most thoroughly devoted to its
religious purposes. Its outer walls, which are 25 ft.
high, form
almost a square (830 ft. by 780 ft.) and
enclose an area of about 14 acres.
Each wall is
surmounted at its centre by a richly embellished
gopura, or tower, which is about 150 ft, high.
These towers are the landmarks of the country
around.

ae

:

Granite is almost exclusively the material used
in the temple, even the roof being of granite slabs.
Its monolithic pillars are legion, and nearly all
of them are elaborately carved, some exhibiting
marvellous patience and skill. The ‘Hall of a
Thousand Pillars’ (correctly speaking, its pillars
are only 985 in number) is the culmination of its
architectural claims. Of this J. Fergusson writes :
Its ‘sculptures surpass those of any other hall of its class I
am acquainted with ... butitis not their number but their
marvellous elaboration that makes it the wonder of the place’
| (Hist. of Indian and Eastern Architecture, i, 892).

This hall is eclipsed, perhaps, by only one other,

the so-called Choultry, or Puthu Mandapam, which
is outside and to the east; of the temple proper and
is the most imposing of all sacred edifices in S,
India. It was erected by Tirumala Naik about
250 years ago, is 330 ft. by 105 ft., and is supported
by 124 richly sculptured pillars 20 ft. high. It is
a worthy granite monument to one of the great
kings of S. India. The whole temple is distinctly
Hindu in its architecture—a style in which the
arch is entirely absent and densely pillared halls
redominate. Its many gopuras are pyramidal in
orm, and are a striking development of the ancient
stiipa, or pagoda, of Buddhism.
he te ple is one of the most distinguished
fanes of Saivism, representing. that type of the
Braéhmanic cult which first appealed to and was
adopted by the Dravidian people of S. India,
Because this is the more austere form of Hinduism,
it is more closely allied than the mild Vaisnavism

to the cruel demonolatry of the aboriginal people
of that region. This temple and its worship
also
admirably illustrate the habit of. the Brahmanic
propaganda, which never antagonized a new and
contiguous faith, but rather fraternized with it,
then adopted its leading features, and finally

absorbed 1t entirely. . Siva’s representative in this
shrine is Sokkalingam or SundareSvara. The first
name

is Dravidian,

revealing

the non-Brabmanic

or non-Aryan origin of the god who was adopted
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from the pantheon of the Dravidian cult to that of

the Aryan.

Later, this 8. India manifestation of

miles

Madura,

iva popularized the northern faith among the
eople of Madura by marrying the most dreaded
Fenioness of that region, Miniksi. The latter,
doubtless, was an ancient queen who was slain in
war, and was soon exalted to the highest place in
the Dravidian pantheon.
By this marriage the
Aryan cult of the north was wedded to the supreme
faith of the south, and the great annual marriagefestival of the temple celebrates and perpetuates
the union of the two diverse cults in that region.
In that most popular festival there is another
interesting feature: Minaksiis said to be the sister
of Alahan, a popular Vaisnava, demon-deity a few
from

and

this

brother

comes

to

attend the wedding ceremonies of his sister at
Madura; but, unfortunately, he arrives a day late,
and is so incensed by the fact that he will not enter
the city or temple; his idol is thus kept for three
days on the outskirts of ghe town, during which
eriod all the people, both Saivites and Vaisnavites,
Fraternize together and bring their offerings to the
aggrieved

god.

Thus, upon

this occasion, we find

the three cults of that region, Saivism, Vaisnavism,
and demonolatry, most strikingly brought together.
In many ways the worship of this famous Hindu
temple reveals a fact which outsiders can understand only with much difficulty. In a certain way,
all the Dravidian people are a part of Hinduism
and are loyal to that faith. But it isa Hinduism
which is completely impregnated with Dravidian
and animistic ideas.
e worship of the Aryan
deities in S. India is a pleasing pastime; but the
people are still obsessed with the fear of their
myriad demons, and find their chief religious
concern in appeasing them in the many
demon
shrines which are found in every, town and village.
Even Kali, the chief consort of Siva, who also finds
a prominent place in this temple, is so Dravidianized
and demonized with a bloodthirsty passion that
no one can separate her from the many Dravidian

(Rhein. Mus. xxvii. [1872] 1-22, 562-611; cf.
Roscher, ii. 2243-2283). Then at length the powerful movement introduced into Greece by the new
deity, and the influence of that movement upon the
spiritual life of the Peoples were exhaustively
delineated by E. Rohde (Psyche*, Tiibingen, 1907,
ii. 5ff.). The researches of the folklorists among
other peoples have also brought to light interesting
parallels tothe ancient Dionysian cult and customs ;
ut great caution must be exercised with regard to
the ideas of ‘vegetation deities,’ ‘spirits of fer-_
tility,’ ete., to which the modern tendency to trace
analogies everywhere has given rise (cf., ¢.g., 0.
Gruppe, Griechische Mythologie und Religionsgeschichte, Munich,

1906,

p. 905 f.).

Dionysus, the lord of the Mvnads, of. the
‘Bacche,’ so named after him, was, as is now universally recognized, and as was already known to
Aristarchus, not originally a Greek deity, but was

derived

from

notes of W.

Thrace

W. How

(cf. Herod.

v.

7, and

and J. Wells, London,

the

1912),

where he was worshipped under the name of Sabos
or Sabazios (schol. Aristoph. Vespa, 91ff.). It is
true that Sabazios is also spoken of as a Phrygian
deity (reff. in Rohde, ii. 7, note 3), but, as the
Thracians and the Phrygians were, in the judgment of the ancients, closely related peoples,
we need not be surprised that the worship of the
Phrygian national goddess Cybele should show
so many points of contact with the forms of
the Thracian cult of Dionysus.
The latter was a
non-Greek cult which was celebrated upon the
mountain heights of Thrace in the winter of every
alternate year (and in Greece, therefore, subse-

quently called the rpernpls).

At these celebrations

women danced in wild frenzy amid the glare of
torches, whirling dizzily to the clangour of rude
music—the clashing of bronze vessels, the hollow
roll of large drums (¢f. CyBELE), the shrill whistling
of flutes—and with loud shouts of ed of (which afterwards became euhoe, evoe, and finally evoé). These
raving creatures (pawddes 3 used generically as earl
as Hom. Ji. xxii. 460), with their dishevelled hair
ammans, or
demonesses, who haunt that region
streaming in the wind, were clothed in long flowing
and terrorize the whole community.
It is thus that we learn what the amorphous Bacodpar (whence they were also called Baccaplées),
thing called Hinduism isin §. India. In outward over which they wore the vefpls (cf. Esch. frag,
form it poses as an Aryan cult, but in its inner 64, and the pictorial representations), and in their
carried serpents (animals sacred to
spirit it reveals the pervasive animistic genius hands they
which has characterized the Dravidian mind and Sabazios [Theophr. Char. xxx. 4; cf. the rou} of
heart from time immemorial.
The Aryan has Ptolemy Il. in Athenzus, 198 C, etc.]), daggers, or
given to the religion its outer form and éclat; but thyrsi. In their religious frenzy they threw themthe Dravidian has retained and conveyed into it selves upon the sacrificial animals, tearing them in
all the animism which his ancestors entertained pieces with their teeth (Eur. Bacch. 736 ff, etc. ;
ut cf, the singular explanation of the practice in
and practised.
It is largely the spirit of the south
Gruppe, p. 731f.). In these riotous scenes the fumes
robed
in the garb of the north.
The Madura
of
wine played no part ; the women used no strong
temple furnishes one of the best illustrations of
drink to stimulate their frenzy, but, on the conthis animistic type of Hinduism.
trary, were able to work themselves into such a
Lirerators.—J. Fergusson, Hist. of Indian and Eastern
Architecture,2 London, 1910; W. Francis, District Gazetteer,
condition of over-excitement as would bring about
Madras, 1906 » M. Monier-Williams, {indutsm, London, 1877;
“A. Barth, The Religions of India, do. 1882; E. W. Hopkins, the ecstatic state. Their delirium was regarded
as a means of compelling their god to appear (Eur.
The Religions of India, do. 1896.
J. P. JONES.
MZNADS.—The character of the Moenads was
long a subject upon which the most mistaken ideas
prevailed.
The accounts of them given by poets,
mythographers, and historians were all mingled
together, and were, moreover, mixed up indiscrimimately with the representations of the cult of
Dionysus in art, while, again, these artistic products were not submitted to any process of
critical analysis. Thus arose the conception of a
wildly fantastic religious service celebrated by
delirious women in nearly all parts of Greece and
Asia Minor.
The first to reduce the literary and
artistic data to order, and to give a clear impression of the development and character of the
Dionysus-cult, was
Rapp, in his ‘Die Miinade
im griechischen Kultus, in der Kunst und Poesie’

Bacch. 141 ff., 306 f. ; Paus. VI. xxvi. 1: xal rdv Gedy
ogiow éeruporrav és tay Ouluy rhv dopriy déyovaw).

A notable analogy to these practices is found in the
leaping of the “Perchtas in the Tyrol; here, on
Shrove Tuesday (cf. art. CARNIVAL, vol. iii. p.
225 ff., esp. p. 228%), the Perchtas (so named, like
the Bacche, after the deity whom they thus
honour) work
themselves into a frenzy.
Their
raving is carried to such a pitch that at leneth

they think that they actually see Percht herself

in their

midst,

and

it is even

said

that

she

has

sometimes mangled her worshippers (F. A. Voigt,

in Roscher, i. 1041 f.).
This tumultuous cult, whose votaries were also
called KAddwves and Miaddéves, maintained itself
till later times ; even Queen Olympias, the mother
of Alexander the Great, was devoted to the wild
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practices of the Thracian religion, and her tame
snakes, which would suddenly wriggle out from
umongst the ivy or from the sacred winnowing-fans,
not seldom startled the court of Philip (Plut.
Alex. 2). In that form, however, the cult certainly
met with opposition as it spread through Greece.
What mythology tells us, now of Lycurgus and the
struggle which he made against Dionysus and his
tiOjvat (so Hom. Ji, vi. 1321f.; conerete details
regarding the 7:@jva: are lacking), as of Pentheus,
and now of the Minyads and the Preetids, shows at

least that at some time the Bacchus cult had once
or oftener encountered enemies in various districts
to which it spread. Its complete triumph throughout almost the whole of Greece is, of course, a
commonplace of history. The new religion, with
its outlandish features, came

naturalized
gotten

that its alien origin was almost for-

: Herodotus

speaks

renzy as a peculiarly

contrast
Spartan

to be so thoroughly

(iv. 79) of the Bacchic

Hellenic characteristic in

to the practices of other lands;
Muenads, the dvcpzawa:, raved upon

heights of Taygetus (reff., ¢.g., in Rohde,
note 2); and

the
the

ii. 45,

Galen (de Antid. 8, vol. xiv. 45 (Kithn))

could speak of snake-rending as still practised at
the Bacchic festivals,
But the educative power of Delphi was now
at work, and Apollo exercised his softening influence upon the raging Bacchus.
It was with
very different rites that the women performed their
worship of Bacchus on Mt. Parnassus. Here,
every two years, about the time of the shortest
day, the Thyiads ‘awaked’ Arxvirys, the god who
liesin the sacred winnowing-fan (Plut. de Js. et Osir.
Xxxv.); here (Rapp, Rhein. Sfus.

xxvii. 5) a caste

of priestesses was employed, who attended to the
rites of this winter festival on Parnassus.
With
such

rites,

too,

the Attic

Thyiads

celebrated

at

similar intervals the orgies of the god at Delphi.
Thus the celebration had now to do not with
Dionysus only: but with Apollo as well (Paus. x.
xxxii. 7).

Of

this cult, whose Bacchic ecstasy had

been refined by Apollonian moderation, we find a
icture in the celebrated chorus of the Antigone of
ophocles (1126 ff.), which tells indeed of the torch-

swinging Oviac and of their dancing by night upon
Parnassus, but does not speak of the mad fury
of the Thracian observance—the reason being that
in the precincts of Delphi this element no longer
had a place. Then Euripides, who, in contemplating the unrestrained frenzy imported from the
North, broadened and enriched that poetic sense
which

understands

all,

veBpls,

and

the

produced

a

permanent

memorial of the thrillingly graceful activities of
the Meenads.
In his Bacche the actual and the
poetic run naturally into each other.
Here the
enthusiastic troops of women, crowned with wreaths
‘of ivy and smilax, garbed in the many-coloured
holding

their

hands,

the ground in the fullness of their rapture;

while,

plunge madly through

thyrsus

in

the mountains, and fall to
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additions are the swinging of torches, the beating
of drums, and the head thrown back upon the
shoulders.

According

to the more recent explana-

tion, the celebration thus represented is the Lena,
the festival of the raving women (Ajva), which
had been brought from Beotia (on all this cf.
A. Frickenhaus, Lendenvasen (Programm zum
Winckelmannsfeste der archdolog. Gesellsch. 1xxii.],
Berlin, 1912).
With these designs are mingled
others showing a distinct background of mythology, and here we also find names of the Menads,

such as Mai[vds], Onps, ete. (cf. C. Friinkel, Satyrund Bakchennamen auf Vasenbildern, Halle, 1912).

Then

later art brought

furious,

almost

the depictment

hysterical,

ecstasy

vigorous expression,

and

unnaturally,

uncouth

to the

to

even extended

of that

its

most

it, most

satyrs ; this intense

expression of feeling is seen in its finest form in
the Menads of Scopas (M. Treu, in MMélanges
Perrot, Paris, 1902, p. 317 ff.). Nearly everywhere
in art, however, the representation of the Menads

is an expression of early religious emotion, and the
vase-paintings designedly set forth the strict reserve of the Bacche in contrast to the loose merry
making of the satyrs. -The introduction of the
Bacchie procession, with its troops of men and
women rolling wantonly along, and the transformation

of the

primitive

festival,

attended

b:

females only, into a turbulent orgy were the wor
of the superficial art of the Hellenistic age.
LiTeraturs.—This

article.

has

been

suiiciently

indicated

in

. GEFFCKEN.

the

MAGADHA.—Magadha, an ancient kingdom in
India, was the scene of the greater part of Buddha’s
preaching and the last stronghold of his faith in
ndia. It was equivalent to the modern districts
of Patna, Gaya, and Shahabad in S. Bihir.
The
name Bihar itself, which is now that of a vast

district, is evidence of the predominance of Buddhism in these lands, for it was originally the
name of a town with a celebrated Buddhist
monastery
(Skr. vihdra). Buddha was not born
in Magadha, but in the country to the north of it,
at the FrOV

of Lumbini

(q.v.), near Kapilavastu

(q.v.), the Sakya capital in the Nepalese Tarai.
Magadha was the home and the nucleus of two of
the greatest Indian empires, the Maurya and the
Gupta. It is celebrated in Sanskrit literature as
one of the richest, most fertile, and best irrigated
districts in India. As the home of Buddhism and
Jainism, it is full of archzological remains of the
greatest religious interest.
Its earliest capital was a very ancient hill fortress
named Girivraja (Pali Giribbaja), built, according
to tradition, by an architect named Mahagovinda ;
its place was taken in the 6th cent. B.c. by the
better known Rajagrha (Pali Rajagaha), built at
the foot of hills on which Girivraja stood ; Rajagrha
is the modern Rajgér, which, however, stands about

a mile to the south.

Its walls still exist, and

are

again, they rush to the slaughter of the goats, the
ground flows with milk and wine, and the stroke
of the thyrsus upon tbe rock causes a spring to
break forth; ferocious animals are on a friendly
footing with the Mznads, who offer the breast to
fawns and young wolves, while ill-disposed men
flee before the hurtling thyrsus (Bacch., passim).
Investigators have had ¢great difficulties also
with the portrayal of the Bacchus cult in art. In
this field, too, it was necessary to disengage the
mythological aspects from the presentation of the
real. As a whole, it is only the general impression

probably the oldest stone buildings in India.
ajagrha had reached its zenith about Buddha’s
time, soon after which it began to decline with the
growth of Pataliputra
(the modern Patna), The
modern town of Gayd, although now a place of
pilgrimage for Hindus, has no ancient religious

account. On the artistic side it is pre-eminently
the Attic vases that inerit consideration. On the
earlier specimens of these we see the orgiastic
dancing of women to the cadence of flutes; later
VOL. VIII.—16

Buddha once rested. Punadwéin, 14 miles east of
Gaya, is rich in Buddhist sculptures; to the south

to be found here that corresponds to the literary

associations;

7 miles

to the south,

however,

are

the remains of Bodh (Buddh) Gaya (see GAYA,
vol. vi. p. 181 ff.), one of the most interesting sites
in India, where Gautama
Sakyamuni finally
attained

enlightenment

(dodfi).

To

the south

of

Gaya is the hill of Dhongra, the Prigbodhi (Po-loki-pu-ti) of

of it is Hasra

the

Hiuen

Tsiang, with

hill, which

Kukkutapddagiri

of

has

the

a cave in which

een identified with

Chinese

pilgrims.
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A. Cunningham, however, recognizes the latter in
Kurkihar, which lies some miles to the north.
Guneri,

Dharawat,

and

Kavadal

are

all rich

in

Buddhist remains, the last-named with a colossal
stone image of Buddha. Jetian, or Jakhtiban,
is the Yastivana (‘bamboo-forest’) of Buddha’s
wanderings; near it at Tapoban are the hot springs,
visited by Hiuen Tsiang, at which Buddha bathed.
In this neighbourhood the Chinese pilgrim visited
a cave with a stone which had been used by Indra
and Brahma for pounding sandalwood to anoint
Buddha’s body. In the side of Baibhar hill, near
Rajgér, was the Sattapanni cave in which the first
Buddhist synod met in 543 B.c.; according to
Cunningham? this cave is the modern Son Bhandar
cave. on the southern side of the hill. On the
adjacent hill of Ratnagiri is the pipal-tree cave of
Fa-Hian in which Buddha used to meditate after
his meals.
On the top of this hill there stillisa
small Jain temple;

Ratnagiri is the Pandao of the

Pali chroniclers and the Rgigiri of the Mahabharata. Theextensive ruins at the modern Baragaon
are the ancient Nalanda (q.v.), the greatest centre
of Buddhist learning in ancient India. Near Giriak
on the Panchana river a bathing festival is held
annually to commemorate Krsna’s crossing of the
river here on his way to challenge Jarisandha.
Sasaran, Monghyr, and Shergarh are rich in relics
of Muhammadan architecture. -At Sitamarhi is a
cave with which a legend of Sita is associated. The
annual bathing festival of Sonpur, held in November at the junction of the Gandak and the Ganges,

is one of the oldest and most popular in India ; it
was here that Visnu rescued the elephant from the
crocodile, and here Rama built a temple.
At
Afsar there is a fine sculpture of the vardha
(boar)
avatar of Visnu.
.
LiTzRATURE.—T. W. Rhys Davids, Buddhist India?, London, 1905; A. Cunningham, Ancient Geography of India,

do. 1871; J. Legge, Travels of Fa-hien, Oxtord, 1886; T. W.
4
Watters,
On

uan Chicang’s Travels, London, 1904-05 ; I GI,

passim,

.

J. ALLAN,

MAGAS.—See SAURAS AND MAGAS,

MAGH.—Magh, or, popularly, Mugh, Mugg, is

as ‘Hill Mugh,’ and are to be carefully distinished from the true Maghs of the Chittagong
istrict, otherwise called Rajbansi, who are the
offspring of Bengali women by Burmans, when
the latter possessed Chittagong.
They supply the
famous Magh cooks, well
known in Calcutta and
other parts of Bengal.
The true Khyoungtha are
Buddhists and believe in the doctrine of metempsychosis or transmigration of souls; but their
Buddhist worship is of a simple character—the presence
of a priest is not indispensable; prayers are made
and offerings of flowers, food, etc., are placed before the shrine of Gautama by the people themselves.
Many villages have no priest, except
wandering friars, who are not so much ministers
of religion as recipients of alms. Each village has
a temple (khiong), a bamboo structure built under
the shade of some trees, inside which, on a small
raised platform of bamboos, stands an image of
Gautama,

made

either of gilded

wood

or of

ala-

baster, the figure being in a sitting posture, with
a pagoda-shaped headdress indicative of superior
ower.. Before it the village girls lay offerings of
owers

and

rice every morning, and,

at the same

time, bring the daily food of any priest or wayfarer who may be resting there. . By the side of
the image hangs a small stand of bells, which each
villager, after removing his turban and bowing to
the semblance of the
Teacher, rings to announce
his presence.
Each one prays for himself, except
that now and again a father may be seen leading
his young son by the hand and teaching him how
to pray.
Each year, before the commencement of
the burning of the jungle for the purpose of sowing their crops, the boys are clothed in yellow
robes of the priesthood, have their heads shaved,
and go through a rite before a priest which seems
to be an assumption on their part of religious responsibilities.
‘Women do not participate in this
rite; but it is common for a man to perform it two
or three times during his life. : If a relative is sick,
or he himself has escaped any danger, he performs
the ceremony as @ supplication or as an acknowledgment of the mercies which he has received.’
. LirzRnaTuRe.—The authorities are quoted in the article. ’

the designation of a group of Indo-Chinese tribes,
numbering 128,545 at the Census of 1911, and
practically all confined to Bengal.
The derivation
of the name is uncertain. A. P, Phayre (Hist. of
Burma, London, 1884,
p. 47; cf.
H. Yule and

.
W. CROOKE.
MAGI.—1z. The name (Gr. Mdyos, Lat. Afagus,
from Old Pers. Afagu) is familiar to us from the
classical writers, and from two appearances in the
NT.
It meets us first on the Behistin Inscription

A.

of Darius,

C,

Burnell,

Hodson-Jobson*,

do.

1903,

p.

594)

Calcutta,

1877,

p.

133,

connects it with Magadha, the ancient name of
modern Bihar, while L. Vivien de St. Martin
(J. W. McCrindle, Ancient India as described by
Megasthenes

and

Arrian,

note), identified the Magh with the Maccocalinge
of Pliny (AW vi. xxi. 8).

* All Maghs are Buddhists of the Southern school, and regard
the Northern Buddhists of Tibet as wholly unorthodox.
‘The
wilder sections of the Thongchas, however, retain some vestiges
of an earlier animistic faith, which bids them sacrifice cattle,
goats, and swine, and make offerings of rice, fruits, and flowers
to the spirits of hill andriver. Among the Maramagris, on the
other hand, the tendency is to follow after modern Hinduism,
particularly in its Tantric developments, and to add the gross
worship of Siva and Durga to the simple observances prescribed
by their own communion.
It thus comes to pass that while the
Buddhist Phungyis or Rdolis are the recognized priests of all
the tribes, considerable respect {s shown to Brahmans, who are
frequently employed to determine auspicious days for particular
actions, and to assist in the worship of the Hindu gods. Among
the Thongchas old women often devote themselves to the service
of religion, and although not charged with special ceremonial
functions, are regarded
as in some sense priestesses, and are
called by the distinctive name lerdama’ (H. H. Risley, TC,
Calcutta, 1891, li. 33).
:
.
ot

The
eople thus described are the Khyoungtha
of the
hill tracts of Chittagong, who, as T, H.
Lewin states (Hill Tracts of Chittagong, Calcutta,
1869, p. 37, Wild Races of S.-E. india, London,
1870, p. 95), are known to the Bengalis of the plains
ae

1 Ancient Geography of India, p. 463...

“eee

where

the

king

describes

(BA.

[Pers.

text] i. 35 ff.) the usurpation of ‘Gaumata the
Magus’ (Gaumata tya Magus) and his own successful plot against him, by which he restored the’
Achzemenian dynasty to its ancient throne. There
is nothing in the inscription to show what Jlagu
meant, and we must fall back on our Greek sources,
Herodotus first, and the rest Zongo intervallo. In
Herod. i. 101 we are told that ’Apitarrol, Md-yo, and ©
four others were MijSwy yévea.

The six names were

explained as Aryan caste-titles by J. Oppert long
ago (Le Peuple et la langue des
Médes, Paris, 1879,
p.7), and again, on different lines, by A. J. Carnoy
(Muséon, new ser., ix. [1908] 121 ff.); the tolerable

certainty that five are Aryan makes a strong presumption that Mdyos must be interpreted from the
same language group.
oe
The etymology, however, must be left undecided.
Putting
aside some attempts of Semitists to claim it, we have at least

two plausible accounts from the Indo-European side.
(loc,

cit.) compares

helper,

pnxavnj

and

Maxdwy

healer,’ while Moulton (The

with

the

Carnoy

meaning

Thinker, ii. [1892] 491; see

his
Karly Zoroastrianism, pp. 428-430) connects Gothic magus,
O, Ir. mug—a connexion which Carnoy accepts, but in a

different sense.

The Gothic word translates réxvoy once, and

mois (=‘ servant’) elsewhere.

- The latter meaning is that of the

Irish word ; we may probably compare the development of our

‘maid’? and local uses of ‘boy.’ ‘That ‘boy’ is the primitive
meaning is confirmed by the Later Avestan mayava, ‘unmarried.’
The significant fact that moyu (=O. Pers. :magu) occurs only
once in the Avesta, and that in a prose passage (Ye. lxv. 7)
There

gs

.

.

MAGI
obviously late,
speaks for the meaning ‘servant’; the Magi
were thus the leading tribe of the aboriginal Population, enslaved
or reduced to political subjection by the invading Aryans. But
the whole history of the word is open to great uncertainty. The
authority of T. Néldeke and QO. Bezold (ap. O. Bartholomae,
Altiran. Wérterbuch, Strassburg, 1004, p. 1111) may be referred
to against the Semitic claim.

2. While the Magi were thus a distinct caste of
Medians, and apparently the recognized leaders of
the subject

population inthe timeo

‘an(Persian)

dominion, there is no reason for doubt that their
ascendancy was essentially religious, like that of
the Brahmans in India. Darius writes of his
repairing temples which the Magus had destroyed
(Bh, [Pers. text] i. 63-66), and so far the inscription

favours the existence of a marked difference of
religion—of course, its scanty reference does not
definitely prove anything one way or another. But
the testimony of Herodotus and all later classical
writers is so unanimous and precise that we need
no other. It would appear that, having failed in
their bold bid for political supremacy, as leaders
of the people against Aryan invaders, they began
to buil
up power upon their popular vogue as
shamans.
It was easy to insinuate themselves into
the open place of priest in the unreformed Iranian
nature-worship, as described most accurately by
Herodotus (i. 131 ff.); they had only to emphasize
certain clear points of resemblance between their
own religion and that of the Aryans, veneration of
the sun and of fire being the chief. There is one
important detail of ritual in which we can with
high probability trace an appearance of Magianism
separate from Aryan connexions at a very early
date.

Ezk

8!*- describes, as the greatest of three

‘abominations’ that had brought Jahweh’s wrath
on Jerusalem, the sun-worship of men in eastward
position, who ‘put the branch to the nose.’ To
hold a bough before the face in solar cultus isa
natural action ; its special interest for us lies in its
coincidence with the Parsi use of the darsom (q.v.),

a bunch of tamarisk twigs held by the priest before
his face in worship. The name, and the peculiar
use of the verb ‘spread’ to describe the preparation
of the instrument, alike take us to something quite
different—the Aryan carpet of stalksof tender
grass (Herod. i. 132) on which the offering was laid
(Skr. barhis, Av. baresman).
We may infer that

the Magi adapted the Aryan use to their own by
rescribing that a bunch of the sacred stalks should
e picked up from the ground and held reverentially
before the face.
oo
3. This notice enables us to trace the Magi ina
separate activityas far back as 591 B.C., when they
seem to have secured proselytes in Judea.
This
is quite in keeping with what we know of them.
Their contemporary appearance in Babylon is
probably attested by Jer 39*15, where ‘the Rabfag’ appears among Nebuchadrezzar’s officers
(for alternative views of Rab-Mag see the Oxford
Lexicon and EBi, s.v.). H. Zimmern and H.
Winckler (KAT%, 416) explain the Rab-Mag’s
name, Nergal-sharezer, as ‘Nergal, protect ‘the

king’; and
in their account of Nergal they
expressly
compare Ahriman, who in the Later
Avesta
has features which could be very easily
connected with Babylon. The head of a caste of
exorcists, who by their charms can keep the Satan
from harming the king, is wholly in place at court.
We compare at once the apotropzic functions of
the Magi in Plutarch, de Is, et Osir. 46. We may
add to this small but important peculiarity several
other traits by which the Magi may be distinguished
from the Persians in religion, whether in the earlier

or the later stages of what we now call Parsiism.
First come two conspicuous features recognized
from the first by Greek writers as Magian and not
Persian: (1) their exposure of the bodies of the
dead to birds and carrion dogs was distinguished
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by Herodotus (i. 140) from the Persian custom of
burial after encasing in wax. It has pronounced
aboriginal affinities, and was neither Semitic nor
(almost certainly) Aryan. . Coupled with this was
(2) their insistence on next-of-kin marriage, which

they belauded extravagantly for its accumulations
of merit. It was never accepted by the Persians,

and never found its way into the Avesta (see on
this Moulton, p. 205f.), first appearing in the

Pahlavi writings of the Sasanian age as a precept
of developed
Parsiism.
But modern Parsiism
repudiates it with the utmost emphasis, and its
scholars attempt the heroic but impossible task of
denying that their predecessors meant anything of
the kind

(see art.

The very name

MARRIAGE

of magic

[Iranian], § 2).

(8)

attests the strength of

their association, in the mind of antiquity, with an

accomplishment altogether ignored in the Avesta,
and never countenanced in Parsiism. Equally
ignored is (4) oneiromancy.
The Magi were renowned for their skill in divining by dreams; but
the very word for dream occurs only once in the
Later

Avesta (Yé¢. xiii, 104), and there is no hint

that dreams were

with

ever

studied.

this is (5) astrology,

with

Closely linked

which

the

Magi

were traditionally credited. But the Avesta, while
it has plenty of star-lore, and some mythology,
has never a hint of ideas belonging to astrological
conceptions. A curious Point under this head is
the inconsistent views of the planets held in the
later Parsi Scriptures (the Avesta has nothing one
way or the other). . On one side there is the official
view that planets were malign; on the other we
find them named by the names of the good yazatas,
including Ormazd himself. These namesaresimply
equivalents for the Babylonian terms, like those
which we ourselves have taken over through the
later Greeks and the Romans, so that the date is
post-Avestan, But it seems probable that the
Magi put the planets into the creation of Ahriman
because of their irregular motion, while the Parsis

generally believed in their beneficence.
the same

kind

of discrepancy

There is

in (6) the views of

mountains, which in Aryan and Semitic mythology
alike were venerated as divine, but by the Magi
were treated as blots on the symmetry of creation,
to be smoothed out when the Regeneration came.
It will be seen that most of these

peculiar traits,

by which we may distinguish the Magi from the
people whose religion they adopted and adapted,
are incompatible with either Aryan or Semitic
affiliation, or at least do not suggest the one or the
other. It seems a fair inference that they were
aboriginal Medians, who, like the Elamites, belonged to neither of the two great races which
divided Nearer Asia between them. To what stock
they belonged we may not:be able to say. L. H.
Gray (Expf xxv, [1914] 257) points out that there
were Magas in India, about whom we hear in the
Bhavisya Purdya and the Brhatsamhita; he thinks

that these were probably Magians, accepting the
general view of them which has been outlined above,
and he believes them to be immigrants to India
from Persia.?
:
‘
It must be premised that the foregoing viewof the ethnography
of the Magi and their religious origins is to some extent new,
and has not yet had the benefit of full discussion, The extent
of approval expressed
by
. Casartelli (Manchester
Guardian, Dec. 23, 1913) and L. H. Gray (loc. cit.) encourages
the writer to epitomize here the thesis set forth in his Early
Zoroastrianism, chs. vi. and vii. (cf. also K. Geldner, in TRLZ
xxxix. [1914] 290).
.
.

4. Pursuing this thesis further,
we are led to
eredit the Magi with all that is fairly called
‘dualistic’ in Parsiism. There is nothing really
11t may be noted that a Skr. Maga cannot de directly
equated with Iranian Magw; but Magu may be borrowed asa
foreign word with altered declension (the form Jfagu also
occurs in the Bhav. Pur.)..
This would imply an Iranian
origin, which suits our theory. See, on the Mayas, art. Sauras
AND MAGAS,
.
‘
.
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dualistic in Zarathushtra’s Gathas,
The very
name of Ahriman (angra mainyu, ‘enemy spirit’;
see art. AHRIMAN) occurs only once there (Ys. xlv.
2), as a casual epithet and not a fixed title. The
good and evil spirits make their choice in the
beginning, but there is never any real question as
to the issue of the strife between them;

one whose

rpetual counsel is ‘ Resist the devil and he will

Bee

can never be called a dualist.

But the Magi,

that in Plutarch’s quotation from Theopompus |
we should translate ‘Hades is to be
deserted,’
which agrees with the other accounts of the testimony of Theopompus. The absence of any doctrine
of-immortality in Tobit can hardly be regarded
(as in Moulton, p. 416) as a contributory argument.
For, whether the book is rightly or wrongly held
(as by Moulton, ch. vii. and p. 332 ff, and D. C.
Simpson in the Oxford Apocrypha) as containing
a Median folk-story re-written by a Jew, we must
admit that the adapter was not likely to include

on Plutarch’s express testimony, offered sacrifices
to Ahriman.! The practice is entirely absent from
the Avesta—a fact that does not discredit Plutarch, that element unless he agreed with it, which, if
but only shows the survival of distinct usages the date was early, he would not do. It is clear
among the Magi, whose genius is well suited by that, if Zarathushtra’s eschatology came before
the mechanical division of the world into creations Jews during the Exile only in an adaptation deterMagian ideas, it was very little likely to
of Ormazd and creations of Ahriman. This is prac- mined by
tically absent from the Gathds, and even from the attract the thinkers of Israel. The common belief
Yashts, where a pure Iranian nature-worship shows that the rise of the doctrine of immortality in postsmall sign of influence from Zarathushtra on the Exilic Judaism owed some real stimulus to Persian
one hand or the Magi on the other. The
prose influence becomes less and less probable as the
Avesta (excluding the early Gatha haptanghaiti)— history of early Zoroastrianism is investigated:
which by the loss of metre and the presence of more thoroughly.
6. Such, then, in outline were the Magi as a
much dubious
grammar proclaims itself composed
in a virtually dead language—is full of this dual- sacred tribe, so far as our information allows us
to
isolate them for separate portraiture. Most of
ism, Even words have to be distributed between
the two camps; different terms are used for the what we hear of them naturally belongs rather to
head, hand, voice, etc., of an Ormazd-worshipper the religious system upon which they fastened so
and those of an Ahrimanian.
Every yazata
has tenaciously. As early as the travels of Herodotus,
a demoniacal opponent; but we note that the they had compensated for their failure to regain
balancing is imperfectly completed, and that the political ascendancy by making themselves indisfiends are often of manifestly late origin and vague pensable to the ritual of Persian religion,. It infunctions, so that we should suppose the work volved, as we have seen, considerable suppression
of correlation to have been rather half-heartedly of beliefs and usages traditional among themselves.
undertaken as a concession to theory. The type These they continued to practise in their own
of dualism implied suggests affinity with that community, with or without attempts at propaThey could easily use general similarities
which apparently called forth the declaration of ganda,
between their religion and that of the native
Is 457, The
presence of such a system in Babylonia during the Exile suits our view of the Magi Iranians so as to prove to the latter their fitness
as shamans exercising influence far beyond their to serve their altars; and the people to whom the
own land of Media; and the presumption adds ministered, including a large proportion of their
something to the case for recognizing the Rab- own kin, would be slower to realize how much
Mag as an dpxluayos. We may observe that, if change the proselytes were bringing to the religion
Jahwism emphatically denied this dualistic assign- which they so zealously adopted.
7. Later developments of Magianism belong to
ing of darkness to an evil demiurge, Zarathushtra
himself was no less clear in his claim that Mazda the history of Zoroastrianism as established under
the Sasanian dynasty.
It only remains here to
made the night as well as the day (Ys. xliv. 5).
_§. We are reduced mainly to conjecture when add a few words about the Magi as they figure in
To discuss
we ask what was the Magian eschatology.
That the Nativity story of our First Gospel.
death must be abolished if Ormazd is at last to the historic credibility of that story, or the various
theories
that
have
been
devised
to
explain
the
conquer Ahriman—pouru-mahrka, ‘many-slaying,’
according to his standing Avestan epithet—seems star, must be left to the Dictionaries of the Bible.
Here it suffices to connect the foremost traits of
a natural inference from their first rinciples. We
know, further, that they pictured & regenerate the Magi, as described above, with points in the
That these Mdyor dwd dvarohGpy
world in which such unsymmetrical features as story of Mt 2.
mountains would disappear, and -the earth would answer to the picture as experts in dream-interbecome a ‘slopeless plain.’
But how far they pretation and in star-lore is clear. It is: noteworthy, therefore, that Mt 2, so far as its testimony
pressed ‘their form of the doctrine of immortalit
goes, isolates the Magi from Persian religion,
we have no means of knowing.
Our early Gree
witness, Theopompus, according to an important which, as we saw, has practically no room for
statement of
Diogenes,? declared that the Magi either (see art. FRAVASHI, ad jin.). This constitaught the future resurrection of men to a death- tutes within its limits a rather. striking. witness,
less existence.
This excellent 4th cent. authority when we remember how little we are able to dismay, of course, be describing only the doctrine of cover about the Magi as apart from the religion
Persian religion in his own time, when the Magi with which even four centuries earlier they were
were its long-established priests. But the extract almost completely identified. Naturally we must
apparently connects this immortality with a doc- not be tempted to make too much of evidence so
trine that looks rather characteristic of the Magi limited in its range.
themselves. Thelocusclassicusin Plutarch, already
LitrraTorE.—Greek and Latin loci classict are collected in
quoted, isordinarily
taken assilentastoany doctrine A. Rapp’s two papers, ZDMG xix. (1865) 1-89 and xx. [1866}
49-140.
Those which affect Zoroaster are conveniently printed
of a resurrection among the Magi. But E. Béklen
together in A. V..W. Jackson, Zoroaster, the Prophet of
(Die Verwandtschaft der jiidisch-christl. mit der Ancient
Iran, New York, 1899. The account here given depends
pars. Eschatologie, Gittingen, 1902, p. 102 ff.) argues largely on the writer’s full discussion of the whole subject in
1 de Is. et Osir. 46: ‘ Zoroaster the Magus... taught them
to sacrifice to the other {Areimanios) offerings for averting ill,
and things of gloom.’ The blood of a wolf is specially mentioned,
Ct. the Mithraic dedication DEO AKIMANIO.
3 Diog. Laert. Proawm. 9, &s (se. Theopompus) xai dvaPuicec
Gas
Kara Tovs Mdyous dyot robs avOpwrovs nat éverGar abavdrovs.
See Moulton, pp. 405, 415f., for a full discussion,

Early Zoroastrianism (HZ), London, 1913.

JAMES HoPE MOULTON.

. 1 de Is. et Osir. 472 réAos 8 arodeimecbas Tov Atdyy, Kat roils ey
avOpomous evSalnovas Erecbar, pyre Tpodys Sconévous pyre oxiar
Tovovrras, xtA.
Hades has been usually taken as a name for

Ahriman, but this almost demands the alteration of aroAcixeoGar,
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MAGIC.

Introductory (R. R. MARETT), p. 245.

Arabian

and

Muslim

(D.

S.

Marco.routn),

p. 252.
Babylonian (L. W. KING), p. 253.

Buddhist (L. DE LA VALLEE Poussin), p. 255.
Celtic (J. A. MacCuLLocn), p. 257.
Chinese (R. F. JOHNSTON), p. 259.
Christian.—_See CHARMS AND AMULETS (Christjan).

some precise concept, theorists interested indifferent

and more or less incompatible concepts claim exclusive rights over the same technical term; so
that, if they are at all equally matched, the term
becomes for the time being ambiguous, t.e., it
answers to more concepts than one. Something of
this kind has occurred in regard to the word ‘ magic.’
It may be instructive, then, to begin with a glance
atits meaning as a popular expression. It is, of
course, the lineal descendant of the Gr. nayela and
the Lat. magia, which in their strictest sense refer
simply to the religion, learning, and occult practices
of the Persian ‘Magi, or
priests of the sect of
Zoroaster, in the form in which they became known
to the West (see art. MAGI).
Such matters, how-

ever, being both foreign and ill-understood, would
naturally be more or less suspect. Hence the word
tends from the first to carry with it the unfavourable associations summed up in the notion of witch-

craft (see, for instance, Hesychius, s.v. -yéqs, which
he identifies with ydyos, and Pliny, HN xxx. 11;
and for further references cf, H. Hubert, in Darem-

berg-Saglio, s.v. ‘Magia’). These associations the
equivalent wordsin the variouslanguages of modern
Europe have never lost. Bacon’s attempt to rehabilitate magia as natural science in its operative
aspect (de Augmentis scientiarum, iii. ad fin.)
proved quite abortive. Thus it comes about that
the modern anthropologist in attributing ‘magic’
to a given people can hardly do so without at the
same time implying that it is something inferior
and bad—something that, however prevalent it may
be, belongs to the lower levels or even to the pathology of mind and society. A survey of representative views on the subject will bring out the fact
in

Greek and Roman (K. F. Situ), p. 269.
Indian (H. A. Rose), p. 289.

Iranian (A. J. CARNOY), p. 293.
Japanese (M. REvon), p. 296.
jewish (M. GASTER), p. 300.
Slavic (L. A. MAGNus), p. 305.
Teutonic (F. HAtsia), p. 307.
Vedic (A. A. MacponeLt),

MAGIC (Introductory).—x. History of the term
and problem of its definition.—In any general treatment of the subject of magic the problem of its
definition must ogeupy the chief place, seeing that
it constitutes a veritable storm-centre in the anthropological literature of the present day. Asso often
appens when a word belonging to the common Janguage, and used in vague and conflicting ways, is
taken over by science that it may correspond to

that,

Egyptian (A. H. GARDINER), p. 262.

this

respect

at

least,

most,

if not all,

theories tend to be at one.
2, Representative views.—As far back as 1870
E. B.
Tylor laid it down that the ‘confusion of
objective with subjective connexion, . . . so uniform in principle, though so various in details,

. . .

may be applied to explain one branch after another

of the arts of the sorcerer and diviner, till it almost

seems as though we were coming near the end of
his list, and might set down practices not based on
this mental process, as exceptions to a general rule’

(Researches into the Early Hist. of Mankind, p. 129).
He adds that the same state of mind will account
for tabus, many of the food-prejudices of the savage,
for instance, depending on the belief that the qualities of the eaten pass into the eater (id. p. 183). Such
an attitude of mind he characterizes as one of
‘ gross superstition and delusion ’ (id. p. 119), even
while allowing that at a stage of development when
human life ‘was more like a long dream’ such a

system
139f.).

-

p. 311.

of error was perfectly ‘intelligible’ (id.
He pursues the same line of explanation

in his later work,

Primitive

Culture, where magic

is described as ‘occult science,’ i.e. a ‘pseudoscience’ (3rd ed., i, 112, 119). ©The principal key
to the understanding of occult science is to consider

it as based

on the

association

of

ideas, a

faculty which lies at the very foundation of human
reason, but in no small degree of human unreason
also’ (i, 115f.). He adds a disquisition on the
futility of magic arts, in which he maintains
that “in the whole monstrous farrago’ there is
practical
no truth or value whatever (i. 133).
{eanwhile, he holds that the laws of mind are as

unchanging as the laws of chemical combination, so
that ‘ the thing that has been will be’ (i. 159). The
‘ symbolic magic ” of the savage and modern spiritualism are alike hurtful superstitions born of fallacies to which the human mind is naturally prone
(see ch. iv., passim, esp. ad fin.).
_ J. G. Frazer (The
Golden Bough)

°
maintains

a

position which in most respects is identical with
thatof Tylor. In the first edition (1890) he credits
primitive man with two views of the world that
exist side by side, the one view being that it is
worked by personal beings acting on impulses and
motives like his own, the other view amounting in
germ to the conception of nature as a series of
events occurring in an invariable order without the
intervention of personal agency. The latter is the
view involved in sympathetic magic (GB i. 9),
though the savage acts on it, not only in magic art,
but in much of the business of daily life (25. 31).
In the second edition (1900) Frazer lays far more
stress on the ‘fundamental distinction and even
opposition of principle between magic and religion,”
being influenced especially by the theories of H.
Oldenberg (Die Religion des Veda, Berlin, 1894),
F. B. Jevons (Introduction to the History of Religion, London, 1896), and A. C. Lyall ‘(Asiatic
Studies, Ist ser., London,

1899).

More than that,

he is now disposed to affirm that, ‘in the evolution
of thought, magic, as representing a lower intellectual stratum, has probably everywhere preceded
religion’ (GB? i. p. xvi). He still represents magic
as ‘next of kin

to science,’ since the two have in

common the ‘ general assumption of a succession
of events determined by law.’
Magic is nevertheless only ‘the bastard sister of science.’

‘All magic is necessarily false and barren; for were it ever
to become true and fruitful, it would no longer be magic but
science.’

Allcases of sympathetic magic resolve themselves
on analysis into mistaken applications of the laws of
the association of ideas by similarity and contiguity.

‘Legitimately applied’ these same principles ‘ yield science ;
illegitimately applied they yield magic’ (i. p. 62).
.

Religion, on the other hand, ‘is opposed in principle
both to magic and to science,’ since its fandamental
assumption is that the courseof natureand of human
life is controlled by personal beings superior to man.
Towards such beings conciliation must

beemployed,

whereas to exert mechanical control is the object of
magic and science, though the former often essays to
control spirits, treating them, however, exactly as
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if they were inanimate agents (ib. p. 63f.). Finally,
the human race are assumed to have passed through
an ‘intellectual phase,’ in which they ‘attem ted
to force the great powers of nature to do t eir
pleasure,’ and had not yet thought of courting their
ravour by offerings and prayer. Such an ‘age of
magic’ finally gave place to an ‘age of religion’
only because mankind at length were led by experience to a ‘tardy recognition of the inherent falsehood and barrenness of magic,’ whereupon the more
thoughtful part of them cast about for a truertheory
of nature (id. pp. 73, 75). Inthe third edition (1911)
these main theses are retained, but the following
scheme of the principal branches of magic (taken
over from Lectures on the Early History of the
Kingship, ch. ii.) is added, in accordance with the
view that magic is simply misapplied association
,
of ideas :
Sympathetic Magic
(Law of Sympathy)

,

“Contagious Magic

Homeopathic Magic

(Law of Contact),

(Law of Similarity)

while ‘ the whole erroneous system, both theoretical

beliefs in the magical powers of a rite even yet
disappeared from Christianity ?’ (p. to 87).
cultual systems,

Religion, on the other hand, is ‘confined
endowed with
whose objects, so far as they are personal, are
and may or
free will, are to be approached with true worship, Where the
. .
.
prayers of their suppliants.
grant the
may not
{is none the
it
personal,
vaguely
but
is
or
object {s impersonal,
tranJess treated with reverence and submission, 98 something
actively
attitude,
emotional
ofan
object
isthe
it
$
scending man
not
is
it
towards it. The object thus, even where
directed
personal, tends to become 80’ (p. 88).

A. Lehmann of Copenhagen (Aberglaube und
Zauberei von den dltesten Zeiten an bis in die
Gegenwart, Stuttgart, 1898) defines superstition
(Aberglaube) as any belief which either fails to
obtain authorization from a given religion or stands
in contradiction with the scientific conception of
nature prevailing ata piven time. Correspondingly,
magic

or

sorcery

(Magie

Zauberei)

oder

any

is

practice which is engendered by superstition, or 1s
6 f.).
explained in terms of superstitious notions (p.
By insisting on the essential relativity of these two
ideas he claims to have avoided_many difficultifiesit
that puzzled former inquirers. For instance,
be asked how magic is to be distinguished from
miracle, the reply is that itisalla uestion of standpoint, Aaron performing miracles w. ilehis Egyptian
rivals are mere magicians

(p.

9).

For the rest, he

finds two more or less independent theories to be
equally at the back of magical practice, namely,of
spiritist, which relies on the intermediation
the
tabular form:
©.
.
Magic
personal agents, and the occultist, which calls into
play mysterious powers of nature (p. 314).
. Hubert and M, Mauss (‘Esquisse d’une théorie
générale de Ia magie,’ in ASoc vii. [1904]) start
—
Practical
om the conception of rites.’ Rites are traditional
Theoretical
(Magic as a pseudo-art)
Qfagic as a pseudo-science)
acts that are efficacious in a non-mechanical way,
thus involving the notion of mana (g.v.), or wonder:
working power (p. 14; cf. p. 198). Such 2 notion
I.
.
Negative Magic
underlies the idea of the sacred as implied in a
Positive Magic
or
or
religious rite like sacrifice. A magical rite, though
Tabu.
Sorcery
non-religious, involves ideas of the same order
(See GBS, pt. 1, The Bagic Art, i. 54 and 113.)
(p. 2£.). The differentia of magical rites consists
the fact that they do not form part of an organin
not
did
magic
negative
a
is
tabu
that
The view
cult, and therefore tend to be regarded by the
appear in earlier editions of The Golden Bough. ized
society concerned as illicit (p. 19). ‘Thus religion
razer holds that, if not the whole doctrine of tabu,
and magic tend to stand to one another as two poles
at all events a large part of it, would seem to be represe
nting severally the social and the anti-social
sympathetic magic, with
but a special application of
Finally,
ways of trafficking with the miraculous.
its two great laws of similarity and contact (1d. magic, as being always the outcast of society,
i . 111 n.).
charged with all the effects of decomposiE.S. Hartland (Ritual and Belief, London, 1914) becomes
n, and so is gradually differentiated
rejectio
and
tion
enters on & full discussion of ‘The Relations of from religion more andmore.
This very ingenious
Religion and Magic’ (p. 26 ff.). He insists at the
to which a short
magic,
of
study
weighty
and
outset that they spring from a common root.
is made, it
justice,
do
to
pretend
cannot:
sketch
his
to
response
emotional
man’s
‘I venture to suggest that in
must be remembered, from a strictly sociological
environment, in his interpretation in the terms of personality
ot the objects which encountered his attention, and in their
standpoint, and throughout regards magic and
investiture by him with potentiality, atmosphere, orenda, mana
not as phases of mind, butas social institureligion
of
root
common
the
have
will—we
you
and practical,’ which answers to the name of magic
is classified under aspects according to the following

—call it by what name
magic and religion’ (p. 66). |,

.

.

Correspondingly, magician and priest are differentiated froma common type, namely, the medicineman.

‘Roughly and rovisionally it may be said that the professional
in the course of the evolution of society, by
magician is he who
birth, by purchase, or by study and practice in the conventional
Similarly,
methods, has acquired the most powerful orenda.
the professional priest is he who in these ways, or by prayer and
fasting, has obtained the favour of the imaginary personages
believed to influence or control the affairs of men—who has, in
a word, possessed himself of their orenda. The union of these
two professions in one person is not adventitious; it is probably fundamental ’ (p. 05 £.).

Hartland, while. thus differing from Frazer on the
uestion of origin, 18 disposed in other respects to
ollow the latter’s method of delimiting magic and
religion.
co,
.

Magic ‘conveys the notion of power, by whatsoever means
acquired, wielded by the magician as his own, and not as that
of a higher being whose coo; eration is only obtained by supplication and self-abasement’ (p. 86).

On his view prayers and sacrifices are magical processes just in so far as a, constraining power is attri-

buted

‘to them;

and

he

asks,

‘Have

analogous

tions, having as such

a reality of their own deter-

minable in terms of form and function.

:

Arnold van Gennep (Les Rites de passage, Paris,
1909) treats the magico-religious as an indivisible

whole, distinguishing only between the theoretical
and the practical activities which it comprises,
and assigning the term ‘religion’ to the former
and ‘magic’ to. the latter. It is essential, in his
view, to insist on the indissolubility of the relation
between the theoretical and the practical sides,
practice
since the theory divorced from the
passes into metaphysic, while the practice ounded
For the
on another theory becomes science.
rest, the mysterious forces which are the objects
of magico-religious theory. may be conceived
equally well under an impersonal or a personal
form ; and, correspondingly, magico-religious prac-

tice, whether it issue in positive acts or in absten-

tions—viz, in the observance of tabus—may seck
to deal with things either directly or indirectly
through personal agents having power over the
things, while the mechanism of association by
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similarity and contact is involved
alike.

‘The

theory

is

form as follows:

stated

(Introductory)

in both cases

(p.

18)

in

tabular

1, Theory (Religion)

dynamism
(monist; impersonalist)

T

animism
~
“ (dualist, etc. ; personalist)

~ al

totemism
:

spiritism
(with its inter.
mediate grades).
_

{

|

polydsmonism

theism

TT

|

contagious

direct

.

indirect

positive

preceded the age of religcion,

or whether,

in the

style of Wundt, magic is identified with the lowest
form of religion. In either case magic answers to
something to which is assigned an unfavourable,
because inferior, place in the evolutionary scale as
compared with religion at its most characteristic.
Anthropological science, however, is becoming in- creasingly chary of constructing any such scale on
lines so simple and so drastic. Human evolution
is a tissue of many interlacing strands; and,
again, the savage of to-day is no older or earlier
than the civilized man, so that typological and
historical primitiveness cannot be identified offhand.

At

most,

talked

prose before

then,

it is with

the

help

fact,

so

of

psychological and sociological considerations of a
general type that a primordial stage of mind and
society can be theoretically osited, out of which
determinate religion may be shown to have emerged
by some sort of subsequent process. Such general
considerations suggest that, just as Jourdain

2 Practice (Magic)

- (Rites)

sympathetic
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neg’

a).

Wilhelm Wundt (Vélkerpsychologie, vol. ii. pts.
‘ii. and iii., Leipzig, 1907-09) makes myth or belief
the ultimate source of cult or ritual, since the
latter is but the former put into practice. There
is but one mythical idea at the back of all rites,
namely, the idea of soul; and from it are gener-

ated in succession three forms of cult, magic,
fetishism, and totemism, which by reaction cause
the idea of soul to develop correspondingly. To
deal only with the first of these, magic in its
primary form consists in the supposed direct action

he

realized

the

the

‘primev: savage acted before he thought about his
action. Correspondingly, therefore, in the sphere
of nascent religion there must have been a stage
of cult or ritual (if so it may be termed), the product of sheer unreflective Tabit, which preceded
the
growth of ideas concerning the how and why
of what was being done. Certain recurrent situations in the social life—and, as for the individual
life, it is wholly subordinate to the social so long

as they do a theory that will account for them,
are at first ascribed to the soul-power or will of a
man, and later (when the stage of magic is tran-

as mere
gregariousness prevails—induce states of
emotional intensity. The emotions must find a
vent somehow.
his they’ do either through
activities directed to practical ends, such as lunting, fighting, and love-making; or else through
secondary activities such as are not immediately
practical in their object but serve simply as outlets
of superfluous energy, such as the dances that
simply play at hunting, fighting, or love-emaking.
In either case habit entwines with the activities in
uestion all sorts of more or less functionless accients; and the presence of these unaccountable
details helps to make the whole performance seem
mysterious to the performers and still more so to
the civilized onlooker. When the activity is of
the directly practical kind, say, hunting, whereas

scended) to that of a magnified man, or god, similar

the tracking, the killing of the game, and

sentative

may well seem to call for justification even to the
unthinking savage, who will at least translate his

of soul

while

the secondary

on

soul,

as when

action

from

a

form

distance,

the

evil

eye

is feared,

consists in supposed

when

the soul-iniluence

makes itself felt indirectly by means of a symbol
(ii. 46f.). Thus Waundt is entirely opposed to the
Frazerian theory that magic implies a theory of
natural causation on the part of the savage.
On
his view, while ordinary events are accepted asa
matter of course, extraordinary

events, demanding

soul-power or will being ascribed to inanimate
objects and to animals at the intermediate stages
of fetishism and totemism.
Here perforce must end the survey of repreviews,

those

selected

for

examination

at least exemplifying the wide. diversity of the
notions which it is sought for purposes of science
to impose on a highl: P astic, since popular, term.
Now the purely verbal
side of the question need
not be a source of trouble.
If the things are
envisaged distinctly, the words may be trusted to
look after themselves. Thus in the present case
there are evidently different concepts answering
to separate aspects of human

life; and

it will be

sufficient for the present purpose if these aspects
are discriminated, so that terminology may be
given the chance of adjusting itself to the facts.
3. Magic as a general name for rudimentary
cult,—On any theory of the evolution of religion
which represents it as a single movement falling
into distinguishable stages, there will always be a
first stage of minimum development immediately
preceded
by a stage of what Bacon would call
absentia in. proximo—a ‘ pre-religious’ stage, as it
might be termed. Now, since the word ‘magic’
tends to bear an unfavourable sense, nothing is
more natural

than

to dub magical

whatever

fails

to come up to the evolutionary standard which
religion is more or less arbitrarily taken. to
embody.
It hardly matters whether, after the
manner of Frazer, an age of magic is held to have

so on,

explain themselves, the accompanying observances
enjoined by custom which do not explain themselves so readily—for instance, wearing such and
such a garb, uttering

certain words, and

the like—

sense of the value of custom into the vague doctrine that there is ‘power’ in these things, that
they ‘work.’
When, on the other hand, the

activities belong to those of the secondary
type
which are not immediately practical, constituting
‘protreptic’ rites, as they might be termed, which,
while affording emotional relief, act likewise on
the whole as preparations for the business of life—
very much as play does, in the case of the young
—then accretions in the way of accidental features
due to custom are likely to be more pronounced,
inasmuch as there is no discipline of hard fact to
impose bounds on the action. Meanwhile, in proportion as these secondary activities conformto
the same stimuli as the primary activities of which
they are the by-product, as, for instance, when
the hunting interest overflows into a pantomimic
rehearsal

of the chase, they will wear an imitative

appearance,

though

in

reality

sions’ rather than imitations.
an ex post facto justification

being

‘repercus-

When, however,
of them becomes

necessary, it is quite natural that the doctrine
that they have ‘ power’ should implicate the belief
that their seemingly imitative character has something to do with their efficacy. It is putting the
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cart before the horse to say, as Frazer seems to do,

that the belief that ‘like produces like,’ or what
not, generates symbolic ritual, It is, on the contrary, symbolic ritual—i.e. a ritual that involves a
more or less realistic reproduction of some practical
activity—that generates the doctrine of ‘sympathetic* causation in one or another of its forms.
As a matter of fact, the so-called symbolic rites
usually include all manner of details the mimetic
bearing

of which is at least not

obvious;

and the

generalization that an ‘age of magic’ indulges in
rites which are symbolic and sympathetic through
and through is reached by picking out the abstract
element of imitativeness which runs through primitive cult (and to no small extent through the more
‘advanced’ types of cult as well), and ignoring
everything that is like nothing but itself, yet
fornis just as persistent a part of the approved
ritual. If, then, we are going to use the word
‘magic’ loosely as a name for rudimentary or unreflective cult in general, let us at least identify
the magical quality, not with the imitativeness,
which is a secondary feature, but-with the customariness,

which

is

the

real

source

of

the

value

attaching to these non-utilitarian accompaniments
of the more exciting moments of the practical life
—these ‘superstitious’ practices, as the civilized
onlooker

ranks

them.

For the rest,

in so far as

these relatively unideated discharges of the social
energy need any supporting doctrine, they would
seem to find it, not in any philosophy about like
roducing like, and so on—ideas that appear quite
ate in the history of thought—but in vague notions
of the mana type (see
MANA). In other words,
the savage comforts himself with no theory of how
these ritual practices work, but is content to feel
and know that they work—that, despite all appearances to the contrary (since their non-utilitarian
character may be supposed to become gradually
manifest), they have power and efficacy in them or

behind them. It is just this faith in their efficacy
‘ that distinguishes nascently religious practices
from such as are merely wsthetic. The former are
so closely related to the practical activities that
a sense of their contributory value runs through
them, and they thus suggest and foreshadow practice in all sorts of ways that make for hope,
courage, and confidence, whereas zsthetic enjoyment, though possessing a recreative function,
does not thus point beyond itself. It remains only
to ask whether ‘magic’ is a suitable word for the
designation of the most rudimentary type of cult.
On the whole, it would seem a pity for the evolutionist to apply a term redolent of disparagement
to what on his view is a genuine phase of the
serious life as lived under certain conditions of
culture.
It is far less question-begging to predicate religion throughout (unless, indeed, one is prepared to follow van Gennep, and predicate magic
throughout as well as a general name for the practical side of religion—which is surely an abuse of
language).
The science of comparative religion,
if it is to do its work properly, must impartially
embrace the cults of all mankind in its survey.
An observation may be added for the benefit of
the field-worker, who, as a rule, has to take over
his classificatory apparatus ready-made from the
hands of the theorist. If such an one has learnt
to identify magic with the sympathetic
principle
or with those early forms of cult in which this principle appears to predominate, he will be inclined to
label his collections of specific ceremonies ‘ hunting
magic,’ ‘productive magic’ (a term often used to
describe rites of the intichiuma type, which bear
on the increase of food-animals and
plants), ‘ agri-

cultural magic,’ and so on.

to speak

of

But it is just as easy

hunting and agricultural ‘rites’ or

‘ritual’; and it is much more likely to lead to an

unprejudiced description of all the relevant facts,
whether they be of the sympathetic order or not.
So, again, tabus are better treated as a part of
ritual, namely, as observances of negative prescriptions, which will invariably be found toe form one
context with sundry other positive prescriptions ;
to make them a part of magic is neither necessary
nor even natural according to the ordinary usage
It may even be said to be now a recogof speech.
nized working principle that the first-hand observer
should class all magico-religious phenomena under
one general heading, and leave the theorists to
determine

far,

how

and

along

the

lines,

what

differentiation of the magical and religious elements
involved in the complex needs to be pushed (see
Notes and Queries on Anthropology’, issued by the
London, 1912, section
Royal Anthrop. Institute,

on

‘The

of

Study

Facts,’

Magico-Religious

p.

2511.).

4. Magic as a name for the black art and allied
developments.—The view which has just been discussed and deprecated, that identifies magic with
cult.as a whole, may be said to draw
rudimentary
2 horizontal line between magic and the later and
more evolved products of the same tendencies
cult embodies. The other view,
which rudimentary
which will now be examined, differs altogether
from the former in that it draws a perpendicular
line between magic and certain contemporaneous
but rival growths which may be broadly classed
under the two heads of religion and science. This
point comes out very clearly in Lehmann’s definition, which correlates magic with su erstition as
practice with theory, and in turn makes superstition co-extensive with such ideas as stand to the
accepted religious and scientific beliefs of a given
time in a relation of more or less direct conflict
and contradiction.
(a) Magic as the rival of religion.—Starting once
more from the fact that the word ‘magic’ tends to
stand for something bad, we realize at once thatit
is possible to treat magic as a general name for all
the bad kinds of traflicking with the occult and
supra-sensible in vogue in a given society, while,
conversely, religion may be taken to comprehend
Obviously
all the good kinds of such traflicking.
power of bringing wonders to pass is a twothe
edged sword, since surprising things may happen

for weal and for woe, while, again, immoral as well

as moral

persons may seek benefit from miracle.

It is, indeed, eminently.

characteristic

of ideas

of

the mana type that they are, from a moral point of
view, ambiguous and two-sided, covering all manifestations of the efficacy of rites, whether they be
beneficent or maleficent in their intention (see

it is easy to see how rites of an ill-

Mana).

Now

activities

of the

striking

examples

intentioned kind will come to be practised and will
Hate, greed, and
have ellicacy imputed to them.
the other types of anti-social attitude being more
or less endemic at all levels of society, they are
bound to find expression in habitual activities that
assume the character of mystic rites in proportion
abound in accretions.and in secondary
as they
expletive order, such

as

cursing

in
in set phrases or destroying an absent enemy
Moreover, the very fear which hate
pantomime.
and malice awake in the breasts of those against
whom they are directed is enough to create an
atmosphere in which the natural seeds of black
magic cannot but germinate freely. The almost
universal dread of the evil eye illustrates very well
how the responsibility for the existence of 2s belief
in sorcery often rests with the credulous victim
just as much as, or more than, with the alleged
Anthropological literature is full of
aggressor.
of the tendency

which

W.

E.

Roth (North Queensland Ethnography, Bulletin
no, 5, Brisbane, 1903, p. 28) calls thanatomania,
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namely, the suggestibility leading sooner or later
to death on the part of one who satisfies himself
that he is doomed.
Roth has had personal experience as a medical man of five or six such cases
among the Queensland natives. Thusit comes about
that,

by an extension of the same line of thought,

‘evil magic’ becomes the stock explanation offered
for any form of accident or mysterious disease.

* An individual becomes incapacitated through some chronic
and painful illness which does not answer to the various
aboriginal methods of treatment or materia medica: the illness
weighs upon his mind, and after a time he becomes more and
more confirmed in his conviction that someone has been “ pointing” the munguni (death-bone) at him—i.e. that a “bone,”
pebble, flint, etc., has been put inside him and his blood
removed'(W. E. Roth, Ethnological Studies among the NorthWest-Central Queensland Aborigines, Brisbane, 1897, p. 154).

Indeed, it has often been observed that the savage

scarcely recognizes the fact of ‘natural’ death, so

teady is he to impute the event to the sinister arts
of some particular individual or at least to the
machinations of persons unknown (cf. art. LIFE
AND DEATH

[Primitive], §7).

From these vaguer

attributions of ill-will to one’s neighbours it is but
a step to the conception of an evil magic independent of the will and intention of any person at
all. Various more or less impersonal forms of evil
—such as the arungquiltha of the Arunta (SpencerGillen’,

London,

1899,

p. 548 n.), the ofgon of the

Hurons (J. N. B. Hewitt, Am. Anthropologist, new

ser., iv. [1902] 37n.), or the dadi of the Malays
(W. W. Skeat, Malay Magic, London, 1900, p. 94)

—are regarded as malignant and destructive
agencies in their own right, very much as one
thinks of the plague or the influenza. In short,
there is always more or less of black magic ‘in the
air’ for the panic-ridden savage. For this reason,
and seeing also how much the healer of diseases
‘and,

again, the witch-finder do to foster the evil

reputation of the magician by their highly-coloured
accounts of the dreadful arts which it is their professional privilege to be able to counteract, one
might almost be tempted to declare that the
sorcerer is a& mere bogey, the creation of abject
fear wedded to ignorance and credulity. But this
would be to go too far. There seems good evidence
that in Australia men and even women, despite
the fact that black magic practised within the
group is normally held to be punishable by death,
wreak their vengeance in this way on their private
enemies. Roth’s own black servant, a mere layman, actually dared to point the bone at a native
doctor, the latter dying about a fortnight later
(NV. Queensland Ethnography, Bull. no. 5, p. 30).
At most, then, it may be surmised

case of genuine
accusations;

witch-haunted

guilt

and,

in

society,

that for every

there are far more

short,

generally,

whether

it

be

in

false

every

native

Australia or 17th cent. England, that the proofs of

witchcraft mainly rest on an argument from effect
to cause.

.

As for love-magic, it may not seem at first sight
to have the anti-social character of the magic of
hate;

but, if closely observed, it will be found

on

the whole to minister to hardly less disreputable
purposes. Thus among the Arunta of Central
Australia such magic is chiefly resorted to in order
to bring about a runaway match. Itis true that,
according to native ideas, itis merely a case of one

tribal husband trying to entice the woman away
from another tribal husband, so that, as Spencer

and Gillen say, ‘it isa breach of manners but not
of custom’ (*, p. 544).
Even so, however, it would

seem to be extremely liable to lead to a general
fight within the group, or between one local group
and

another,

so

that

its

anti-social tendency

is

bound in the long run to become tolerably
manifest.
So much for what are perhaps the clearest
instances of types of ritual acts generated by
‘
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passions and desires which society is bound to try
to suppress in the interest of its own self-preservation. Such rites can be placed in a more or less
determinate class by themselves, whereas over
against this class can be set in contrast another
class of rites, entirely similar as regards the
general nature of their mechanism, but embodying

motives of a kind held to be socially salutary.
Broadly speaking, all
public rites have this
common quality of being licit and reputable, since
the fact that they are the recognized custom of
the community is taken as a suflicient guarantee
that they exist for the furtherance of the common
weal. Thus the totemic ceremonies of the Central
Australians, the object of which is the increase of
the food-animals and plants, occupy exactly the
same place in the life of the people as is filled by
the rites of the Church in a Christian country.
Hence E, Durkheim (Les Formes élémentaires dela
vie religieuse, Paris, 1912) takes the totemic system

of Australia as the typical instance of an elementary
religion, whereas Frazer, adopting what has been
termed the horizontal line of
division between
magie and religion, would assign these totemic
rites wholesale to the age of magic. Indeed, no
better instance could be cited to illustrate the incompatibility between the horizontal and the perendicular methods of viewing magic and religion
in their relation to each other. While, then, for
the simpler societies at all events, public rites
always rank as good and licit, does it follow that
rivate rites as such will tend to be regarded as
ad and illicit? According to Robertson Smith
(The Religion of the Semites*, London, 1894, p. 263 £.),

it well-nigh amounts to this:

‘It was the community, and not the individual, that was
sure of the permanent and unfailing help of its deity. It wasa
national not a personal providence that was taught by ancient
religion. So much was this the case that in purely personal
concerns the ancients were very apt to turn, not to the recognised religion of the family or of the state, but to magical
superstitions. .. . Not only did these magical superstitions
lie outside religion, but in all well-ordered states they were
regarded as illicit. A man had no rightto enter into private
relations with supernatural powers that might help
him at
the expense of the community to which he belonge
In bis
relations to the unseen he was bound always to think and act
with and for the community, and not for himself alone.’

Granting,

however,

that in

the small undiffer-

entiated society private enterprise is suspect, we
must recognize that, as the division: of labour
develops and the individual asserts himself more
and more, the law is increasingly ready tosanction,
or

at least condone,

the

securing personal ends,
roperty
by tabu-marks
itional curses (see P.
individuel,’ in ASoc x.
Mauss

and M.

H.

use of

ritual forms

for

such as the protection of
having the force of conHuvelin, ‘Magie et droit
[1907] 1 f.; and cf. M.

Beuchat,

15. ix. [1906] 117, on

the magico-religious significance of the Eskimo
property-marks).
For the rest, there will always
ein every society a number of ceremonial practices
to which a certain amount of magico-religious
value attaches that fall most naturally under the
category of folk-lore, having no place in the
official cult, yet being too insignificant to call for
much

notice favourable

or untavonrable,

and,

on

the whole, tending to be despised rather than
condemned.
In short, for certain purposes of
science it is best to treat all magico-religious rites
as generically akin, even while making due allowance for their tendency to group themselves round
the opposite pole of beneficence and maleficence,
of social service and individual greed or spite.
More especially is this so when the interest passes
from intent to content, from motive to mechanism.

Social and anti-social rites are hardly distinguishable in respect of their external forms at the stage
of the most rudimentary culture. Thus the agente
bear the closest resemblance to each other, the
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sorcerer and priest often meeting in the person of
The rites are of the same
the medicine-man.
general pattern, whether they be manual or oral.
the ideas that are bound up with the rites
astly,
conform to a common type, now to that of mana
and now to that of spirit (cf. Huvelin, op. cit. p. 2).
After all, it is no wonder that differentiation
should hardly have begun, seeing that, so long as
society is represented by an aggregate of small
groups living in a state of perpetual discord, what
would be evil if practised on a friend becomes good
the moment it is directed against the people just
Or, again, society may halt as it
across the way.
were between two ethical opinions, with the result

that ritual practices of contradictory intent may
obtain something like equal toleration ; the moral
status of love-magic was especially ambiguous,
so that,

for instance,

among

the

Kurnai

tribe of

magician surely does not postulate ‘that the same
causes will always produce the same effects.’ On
the contrary, his art is based on the supposed
possibility of miracle—on what might be termed
super-causation as contrasted with normal causation. Inother words, he seeks to help out ordinary
action by means of an increment of power borrowed
from a supra-sensible source. This is what Tylor
means by characterizing magic as ‘ occult science.’
It makes a fatal difference if, after the manner of
Frazer, this qualification be omitted.. Magic thus
stands in far closer affinity with religion than with
science, inasmuch as religion and magic equally
consist in dealings with the supra-sensible and
differ not as regards the means employed but
simply as regards the ends pursued, since the one
tries to bring blessings to pass by means of miracle,
aid the other to bring curses. On the otherhand,
at no known stage of his evolution does the existence of man consist in one continuous round of
It is mainly at the crisis,
mystic practices.

Victoria, where marriage by elopement verges on
the position of a recognized institution, ‘while
there were medicine-men who assisted those who
eriodic or occasional, in the social and individual
wished to elope, there were other medicine-men
ife that the need to draw on unseen sources of
who aided the pursuing kindred to discover them’
support is felt. In the intervals the workaday
(A. W. Howitt, The Native Tribes of S.E. Australia,
routine of senseLondon, 1904, p. 277). Once more the medicine- world of actions, guided by the
of attention ;
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the
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Chipping a flint so as to produce a cutting edge is
behaves improperly at the initiation ceremonies,
up a quartzor the man who attacks another by means of evil nascent science, whereas bringing
magic ; but he will likewise in his private capacity crystal mysteriously from one’s inside is a, magicoto quite another
use his power against his enemies, and will even religious proceeding belonging
order of experience. A considerable part at any
bring to bear on them the power of Daramulun,
the great anthropomorphic god of the mysteries, rate of modern science has originated in technical
the very embodiment of all that is most religious processes of a directly utilitarian and ‘lay’ charin the ‘eyes of the tribe (Howitt, pp. 543, 382). acter. Thus European geometry would seem to
Clearly, then, it is not to the simplerand more un- be the outcome of the art of the ‘cord-fasteners’
differentiated societies that we must look for an who measured out the Jand in Egypt after each
accurate evaluation of the purposes embodied in inundation of the Nile (cf. J. Burnet, Harly Greek
rites, leading sooner or later to their organization Philosophy?, London, 1908, p. 24). It cannot be
in rival systems that henceforth to some extent denied, however, that, so long as their occult
Organization and system, character be recognized, certain developments of
develop independently.
however, are terms that perhapsare hardly applic- the magico-religious way of thinking may be held
able even to the later developments of black magic. to correspond to sciences or pseudo-sciences, inasIt is religion that has all the organization to itself, much as they severally represent a body of organbecause public a proval affords it every chance of ized lore intended on the whole for the furtherance
Of these
agic, on the other hand, as the of secular. and purely technical ends.
free expansion.
enemy of organized cult and, indeed, of the social the most characteristic types are faith-healing and
divination (qqg.v.). Faith-healing is in its most
organization as a whole, must lark in dark places,
and grows not by internal systematization, but typical form a direct counterblast_to sorcery,
White magic
merely as does a rubbish-heap, by the casual which is in essence a faith-hurting.
disintegrated rites and black magic determine to a large extent each
accumulation of degraded and
of all kinds. At most it may affect a certain other’s form, since the natural procedure of the
definiteness of form by imitating religious ritual healer is first to establish by his diagnosis what
in a spirit of blasphemous parody, as in the case of exactly the wicked magician has done, and then
On the whole, however, it is by dramatic reversal of the action to undo it.
the ‘black mass.’
utterly deficient on the side of theory, and consists Indeed, as has already been suggested, witchcraft
simply in a congeries of practices which by per- is in no small part a pure invention on the part of
To bring about a faith-cure it is
version and distortion have lost most of the mean- Jeechcraft.
essential to show that what is wrong is something
Only in this sense, then,
ing that they once had.
rest on the principle of compulsion as that will answer to the proposed method of putting
do they
to conciliation, that, being mere rites, it right; and what more plain than that medicineopposed
lacking the support of any consistent scheme of man may checkmate medicine-man, diamond cut
thought, they have to depend for their validity on diamond 2 Meanwhile, the occult science of the
Religion, faith-healer is not the only form of medical science
the bare fact that they-appear to work.
On the contrary, it may
on the other hand, though never wholly escaping the known to the savage.
tendency to impute value and efficacy to its ritual be_more or less sharply distinguished from the
as such, is free to develop an ethical conception of ordinary folk-medicine, towards which it stands
,
the godhead in which the action of mere power is in a certain attitude of rivalry.
gradually converted into that of a power that
Thus Roth, who, as s medical man, went very carefully into
makes for righteousness, and is therefore to be the various methods of dealing with disease that prevailed
the aborigines of North Queensland, shows that ‘no
moved and conciliated not by rites but by righteous among
‘* doctors” atten: Specially on the sick, the charge of all such
.
‘
,
conduct. |
being left to individual caprice, ¢.g., 2 woman looks after her
(b) Magic as the rival of science.—The view husband, a mother after her child. Nor do they specially preadvanced by Frazer to the effect that the funda- scribe, the knowledge—where known to ali—of the therapeutivalue of any plant, of massage, etc., being common to the
mental conception of magic is identical with that cal
tribe’ (NV. Queensland Ethn., Bull. 5, p. 29)
It isonly when
of modern science (GB%, pt. i., The Magic Art, i. the ordinary treatment faila that the aid of the medicine-man
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will

hardly

bear

close

inspection.

The

ig called in (i2.).
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Among the specifics in common use among the
natives observed, by him, Roth enumerates more
than forty different plants, for some of which at
least genuine remedial proporties can be claimed.
Again, ligatures, bleeding, massage, poultices and

being, in fact, a branch or departmentof the official
religion (see DIVINATION [Assyro-Babylonian]).
It is not, in fact, until it migrates into Europe that
Babylonian astrology is ditferentiated from astro-

fomentations, dressings

apparent. Again,
tion divination can
as it calls out the
and supplies some

for cuts, the use of splints

for fractures, and so on, are ‘lay’ methods of
treatment which rest on a basis of what we too
would

be

ready

to

recognize

as

‘science,’ 6

a

more or Jess organized common sense. At the
same time, the lay mind is likewise addicted to
what the modern doctors would regard as pure
superstition, such

as reliance on charms, amulets,

the sucking-string, etc. But at any rate the
atmosphere of mystery with which the professional
faith-healer surrounds the exercise of his craft is
absent from these applications of; communal lore
to the ills of life. Further, the professional enters
into competition with the layman in order to
demonstrate how superior his wonder-working is
to the humdrum procedure of the ordinary. folkmedicine.
Thus Roth specially notes that ‘among the Boulia blacks,
there are indications of a desire on the part of the medicine.
men to claim a share in the cure, with acorresponding reward.’
The common cure for snake-bite being a vapour-bath, which
apparently answers very well, the medicine-man undertakes to
help it out by operating on the snake. ‘The doctor himself
goes to the place where the accident happened, is shown where
the snake lies hid, digs it out, and lets it glide away a few feet
before commencing to pelt it with stones. During this process
the snake gradually diminishes in size, and
ually becomes
harmless, when it is carried back to camp, where the medicineman, turning its skin half-way inside out while still alive, throws
it into water, and so makes an end of it. It is needless to say

at no yman is allowed to witness any part of this procedure’

It only remains to add, in fairness to the medicineman, that a reputation for magic in the sense of a
more or less bad and anti-social kind of wonderworking is thrust upon him by the very fact that
he is a professional and hence has the public
against him, according to the principle that whatever is private in rude society is suspect. As
Huvelin points out, so long as society remains
undifferentiated, all custom

rests on the common

belief and wears a, religious character, so that every
manifestation of individuality is destitute of sanc. tion, when it does not actually amount to a crime.
Hence, when social organization begins to come
into

existence

through

the

division

of

labour,

individual activity is obliged to disguise itself
undera cloak of religious forms, which gives the

professional an ambiguous character, not only in
the eyes of others, but even in his own eyes, since

others suspect, while he himself is obscurely conscious, that powers ‘and practices which originally
came into being for the public service are being exploited for private ends (Huvelin, p. 46). Whether
it be the professional doctor or the professional
smith, his right to be a specialist has been purchased at the cost of seeming, and being, something
of a humbug.
.
Passing to the subject of divination, we have
an even clearer case of a pseudo-science, since,
whereas faith-healing has been to a certain extent
arged of its supernaturalism and incorporated
into modern medicine, divination has no part or lot
in the science of to-day, unless we detect its aftermath in the accepted postulate that the goal of
science is prediction.

On the other hand, divina-

tion has in certain of its developments all the
appearance of science so far as concerns the organization of its principles and the directly practical
characterofitsaims.
Thus Babylonian divination,
theliterature of whichis particularly rich, reveals an
amazing wealth of lore involving the most elaborate
classifications of omens resting on a wide basis of
enuine observation. Itis also to be noticed that
ere the practice of the art depending on this body
of would-be knowledge was thoroughly respectable,

nomy, and the opposition between the two becomes

Thus

H, A.

at a lower stage of social evolufill the place of science in so far
reasoning powers of the mind
sort of intellectual gymnastic.

Junod,

a missionary,

who

gives

an

admirable account of the use of the divinatory
bones among the Thonga of S. Africa, spent many
hours with ‘his native teachers trying to acquire
the principles of this system of theirs which they
call ‘The Word,’ and vaunt to be superior to the
missionary’s Bible :
.
‘So I had an opportunity of reaching the depths of the Bantu
mind, that mind
which has perhaps invented nothing more
elaborate and more magical than the divinatory system, Of
course no sensible person would for a moment beHeve in the
objective value of these
practices. Astralogomancy has no
more real worth than Cheiromancy, Necromancy, and all the
other ‘‘mancies.” But I am obliged
to confess that the Thonga
item is far more clever than any other which I have met with,
and that it admirably answers to the wants of the Natives, ag
it comprehends all the elements of their life, photographs them,
80 to speak, in such a way that indications and directions can
be obtained for all possible cases’ (The Life of a South African

Tribe, Neuchitel, 1913, if. 494).
It remains to show how science in the modern sense

has managed to shake itself free of its rivals, the

seudo-sciences. As far as relates to what has
een called ‘the European epoch of the human
mind,’ the mother of science is undoubtedly ancient
Greece. There the human spirit shook itself free
of the domination of the magico-religious, thanks
to its interest in the things of this world.

‘Between Homer and Herodotus, Greek Reason has come
into the world. . . . Man has become the measure of all things ;
and things
are worth observing and recording . .. according
as they do, or do not, amplify human knowledge already acquired, or prompt or guide human attempts to classify and
interpret them,
In this high meaning of the word all Greek
records are utilitarian, relative to an end in view : and this end
is ever anthropocentric, it is nothing less, but it ja also nothing
more, than the G
Life, the Wellbeing of Mankind’ (J. L.
Myres, in Anthropology and the Classics, ed. Marett, Oxford,

1908, p. 123).
,
.
There is no violent breaking with the old-world
rituals and

the

associated

beliefs 3 but

coloniza-

tion, trade, and the progress of the industrial arts
beget
secular frame of mind which dismisses
theological prejudices in so far as they conflict with
technical improvements.
:
.
‘All ailments are from God,’ writes Hippocrates, ‘no one of
them being more divine than another, or more human either,
but all alike from God.
But each of such things has a process
of growth, and nothing comes into being without a process of
growth.’ Wherefore he turns without more ado to the study
of these physical causes (cf. Myres, doc. cit, p. 140).

Meanwhile, in philosophy, which at first understands by ‘nature’ something eminently supernatural in its potency for making wonders happen,
there gradually develops a scientific tradition b.
the side of a mystic tradition, the former of which
affirms the reality of the many things of the sense,
world as against the reality of the one transcendental world-soul conceived by the latter (cf. F. M.
Cornford, From Religion to Philosophy, London,
1912, p. 144f.), The former view culminates in
the atomism of Democritus, which has prevailed
in the sphere of physical science until recent times.
Now this whole scientific movement is opposed in
spirit to magic and religion alike. It contradicts
the whole tenor of the magico-religious type of
rocedure whetherby manual or by oral rites, and
hence cannot be identifiedor equated, after the
fashion of Frazer, with magic regarded as equivalent to the earliest phase of cult in general. Nor,
again, has it any real affinity with black magic or
any parallel development, save in so far as all
technical processes undertaken by experts are at
first more or less suspect as private exploitations,
as has already been explained. Natural science
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clear whether the results of sir are always subjective only or may be objective; and some com-

-by association with the productive arts has taken

into its hands the entire control of the mechanical

and material sphere of human life, and within
this sphere will. brook no rival. In the moral
sphere, on the other hand, it shows no signs of
making headway against the claim of religion to
be the supreme authority. Meanwhile, neither
science nor religion can atlord to tolerate the antisocial and immoral person, the man who tries to
make a living out of the credulity and idle fears of
weak humanity. In practice, however, both find
it hard to distinguish between the delinquent and
the innovator, so that the line between evil magic
and charlatanry, on the one hand, and mere heterodoxy, on the other, tends to be even now of a
somewhat

fluctuating

kind.

As

for black magic,

it has almost disappeared from view in civilized
society.
As the
folklorist knows, however, a
ermanent possibility of demoralizing superstition
urks in human nature, and- only education in
regard to both physical facts and moral truths can
keep the monster down. .
LrreraTURE.—The subject has a vast literature, more especially seeing that, according to one definition of the term, magic
covers all the ruder forms of cult. The following works are in
various ways authoritative: E. B. Tylor, Researches into the
Early History of Mankind2, London, 1870, ch. vi., PC3, do. 1891,

ch. iv., art. ‘Magic, in Bro; J. G. Frazer, C53, pt. L, The

Magic Art, do. 1911 (see also earlier edd.), Lectures on the Early
History of the Kingship, do. 1905;_A. C. Lyall, Asiatic
Studiea, 1st ser., do. 1899, p. 99ff.; F. B. Jevons, Introduction
to the History of Religion, do. 1896, ‘The Definition of Magic,’
Sociological Review, i. [1908] 105ff.; Trans. of Srd Internat.
Cong. of Religions, i. [Oxford, 1908} 71f., Introduction to the
Study of Comparative Rel., New York, 1908, p. 70f.; R. R.
Marett, The Threshold of Religion?, London, 1914, essay it ;
L. T. Hobhouse, Jlorals in Evolution, do. 1906, 21914, fi.5
A. Lang, Magic and Religion, do. 1001; A.C. Haddon, Iagic
and Fetishisin, do. 1906; Ww. E. Roth, North Queensland
Ethnography, Bull. no. 5, * Superstition, Magic, and Medicine,’
Brisbane, 1903; W. R. Halliday, ‘The Force of Initiative in
Magical Conflict,’ in FL xxi. {1910] 147ff.; E. S. Hartland,
Ritual and Belief, London, 1914 ; W. W. Skeat, Malay Magic,
do. 1900; I. King, The Development of Religion, do. 1910;
E.S. Ames, The
Psychology of Religious Experience, do. 1910 ;
J. H. Leuba, A Psychologieat Study of Religion, New York,
1912; H. Hubert and
M. Mauss, ‘Esquisse d’une théorie
générale de la magie,’ ASoc vii. [1904], Mélanges d'histoire des
religions, Paris, 1909; P. Huvelin, ‘Magie et droit individuel,’
ASoc x. [1907]; H, Hubert, art. ‘ Magia,’ in DarembergSaglio, vi; A. van Gennep, Les Rites de passage, Paris, 1909,
R Wt; KT.
Preuss,
‘Der Ursprung der Religion und
unst,’ in Globus, Ixxxvi. [1904]; H. Oldenberg, Die Religion
des Veda, Berlin, 1894; W. Wundt, Volkerpsychologie, vol, ii.
pt. fi., Leipzig, 1907; J. Ennemoser, Geschichte
der IMagie,
Munich, 1844; A. Lehmann, Aberglaube und Zauberei, Stutt-

gart, 1908.

MAGIC
in Arabic

R. R. MARETT.

(Arabian and Muslim).—The word used
for this notion is sihr,

connected

with

the verb meaning ‘to produce illusion’ on the eyes
(Qur'an,

vii.

113);

it seems,

therefore,

to

be

in

origin the causative of the verb kara, ‘to be bewildered,’ and is explained by the verb ‘to frighten’
(istarhaba), whence the whole plirase resembles
payeduy cat ciardvwr in Ac 8°. It is probable that
the Hebrew shahar, used twice by
Isaiah for
‘conjure away,’ is identical, and the Armenian
skhroumn, ‘marvel,’ may be borrowed from this
word. The passage in the Qur'an which contains
most information on the subject is ii. 96, where it
is stated that the sihr was revealed to the two
angels in Babel, Haérat and Marit, who taught it
to mankind, without concealing the fact that they
were tempting them; the sifr showed how to
separate a man from his wife, i.e. was the contrary
of a love-philtre. Isaiah (477) connects the shahar
with Babylon, which, according to classical writers

also, was the headquarters of magic:

~

‘Tunc Babylon Persea licet, secretaque Memphis
Omne vetustorum solvat
penetrale Magorum’
(Lucan, Pharsalia, vi. 449 1.).

Harait and Marit seem from their names to be
Aramaic personifications of mischief and rebellion,
with which their recorded operation corresponds,
In the Qur’in, as might be expected, it is not

mentators think both possible.

therefore, a

When,

miracle is branded as siir, it may be regarded either
as an optical illusion or as an illicit: process due to
the employment of demons; it is true that Solomon
employed them (according to the Qur’4n), but this
may have been a prophetic privilege. And a theological difficulty arises from the statement that
sihr was revealed to two angels, as what is revealed
ought not to be evil. The orthodox view is that
magic can be objective; but some Mu'tazilite
doctors and some members of the Shafitite and
Hanifite schools took the other view; and even
those who believed that it was objective thought
that it could affect accidents only, and could not
transmute substances,
The

forbidden,

practice was

and,

indeed, under

penalty of death; Malik held that one convicted
of sorcery should not even be given the option of
repentance,

Shafi'i

whereas

the

confined

death-

sentence to the case where examination of the
accused proved him to be guilty of unbelief (Qastallint,

Commentary

on

Cairo, 1278, vii. 116).

was, however,

the Mawdhib

Laduniyyah,

Acquisition of the theory

permissible, and, according to some,

a, duty incumbent on certain members of the community, as protection against those who practised
the art.
The recognition by Islim of the existence of
jinn furnished a basis for the belief in magic, to
which, however, the attitude of the educated
and of serious writers is about the same in most
countries; it is not ordinarily recognized as an
agent in the course of events, yet may well be admitted into tales of wonder and delight, whereas
the superstitious may resort to it for a variety of
:
needs.
It figures on one occasion in the biography of
upon
brought
the Prophet, when an illness was
him by a Jew named Labid ben al-A’sam ; according to one account, the latter obtained possession
of some hair left on the Prophet’s comb, which he
hid with some other objects in a well; according
to others, the object hidden was a string with a
number of knots upon it. The latter version is.
by the penultimate sira of
doubtless suggested
the Qur'an, which is a spell against eclipses and
The pracwomen who breathe or spit on knots.
tices against which these spells are directed are
similar to, if not identical with, those which are
enumerated by classical writers (¢.g., Lucan, vi.
Others, of which the Arabian Nights
460ff.).
offers ample illustration, also have analogies in the
literature of classical antiquity ; the transformaby a witch’s potion is
tion of men into animals
found as early as the Odyssey. In Arabic there is
a special word for this process, masih.

aji Khalifah (Lexicon bibliograph. et encycloped., ed. G. Fliigel, London, 1835-58, ili. 584)
classifies the various magical methods as follows:
The Indian consists in purification of the soul; the Nabatwan in the employment of spells at suitable times ; the Greek
in compelling the service of the spirits of the spheres and the
stars; that of the Hebrews, Copts, and Arabs in mentioning
names of unknown meaning—this method being a variety of
that by incantation, those who employ it professing thereby to

press into their service the angels who
jinn.

This last expression recalls

have power over the

Lucan’s

*habent haec carmina certum
Imperiosa deum, qui mundum cogere, quicquid
Cogitur ipse potest’ (vi. 497 £.).

The classification cannot be maintained, though it
is possible that the tendency in the case of the
different nations corresponded roughly with the
methods-assigned ; thus doubtless the theory
that
ascetic practice won command over the gods was
carried to greater lengths by the Indians than elsewhere, whereas the theory of mysterious words
may be particularly Jewish, and
the Hermetic
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magic specially astrological; ordinarily, however,
all these ideas are confused or combined.

The difference emphasized by Lucan between
authorized and unauthorized ‘occultism (‘si quid
tacitum, sed fas erat’ and

‘detestanda deis saevo-

yum arcana magorum’) was fully recognized in the
Islimic State, which had its ‘official astrologers
while it condemned the black art.

Since, however,

what was required from the former was prediction
of the future, the distinction could not
tained with the desirable clearness.

be main-

Fabari records (History, ed. M. J. de Goeje, Leyden, 18791901, iii. 1463) how the highly respected astrologer, ‘Ali ben

Yabya, in the year 247, was reading out to the khalif a book of

predictions (maldhim), when he came across the statement that
the tenth khalit would be slain in his own reception-room; he
had to alter the text in consequence.
Much the same is recorded by him in the case of an unauthorized lad, who possessed
‘the Book of the Empire’ (Kitab al-daulah), where there was a
Prophecy that the khalit Mahdi would last ten years. Since
such
a prophecy would mean certain death to any one who
was discovered to be in
possession of it, the word ‘forty’ was

substituted for ‘ten’ in the book, and with such skill that no

one could detect the interpolation (iii. 497). In the year 23%
(Fabari, iii, 2179) an unknown person haunted the palace of the
khalif Mu'tadid, who summoned ‘the lunatics and the conjurers’ to detect him ; the conjurers were to get control of the
demon in possession of one of the lunatics, who would then give
the necessary information. The behaviour of the lunatics, however, 80 much alarmed the khalif that he dismissed them all
with gratuities before anything could be done.

Similarly, there is a distinction between the normal
or legitimate spell and that which would be condemned

by the

orthodox, though

here, too, clear-

nessiswanting. The child’s amulet called tamimah
is regarded as normal.
About the magical em-

ployment

ifferences

(Tibr

of

Quranic: verses

of opinion.

Masbitk,

The

Cairo, 1896,

there seem

historian

p. 218)

to

be

Sakhawi

records a con-

troversy about the hafizat Ramadan, certain verses
which, if written on the last Friday in Ramadan,
will secure

the house

which

contains

them

from

burning and the ship whereon they are inscribed
from being wrecked ; the historian’s teacher wished
for government interference with their inscription,
but the practice was too widely spread to admit
of this. In the Jfagdmahs of
Hariri the impostor
succeeds with the spells which he composes; in
one case the magic lies in the eloquence of the
composition, whereasin the other (for facilitating
childbirth) the work is really done by a drug with
which he happens to be acquainted.
In the Arabian Nights the magician is frequently a Moor (Maghribi), and the association of

magic with those regions is not extinct; the most
elaborate treatise which we possess on Islimic
magic is E. Doutté’s Magie et religion dans
PAfrique du Nord (Algiers, 1909).
omen and
negroes also play a considerable réle.
In the
tradition the art has a tendency to be connected
with Israelites, as we have seen in the case of the

Prophet.

According to Mas‘idi (Jfurij al-dhahab, ed. and tr. B. de
Meynard and P. de Courteille, Paris, 1861-77, iv. 266), one of the
complaints against Uthman, the third khalif, was that he had
shown Insufficient firmness in dealing with the case of a Jew,
named Batruni, who had performed some marvellous exploits in
the mosque of Kita; ‘he caused a mighty king mounted on a
horse to ride in the court, he then turned himself into a camel,
then produced a phantom asa, which passed through him, then
he beheaded a man, and by another stroke with his sword put
him
together again’; a pious spectator beheaded the Jew, who
probably was a conjurer, and performed some feata which the
narrators have exaggerated.

Written spells which are brought to Europe from
Islamic countries are often in Hebrew or contain
Hebrew words,
The limits which separate the practices condemned by the Prophet from those which he
approved are again very narrow; thus in the
authoritative collection of traditions by Muslim
adduced to
(Cairo, 1290, ii. 180-183) evidence is
show that Muhammad sanctioned the employment
of spells or magical prayers for treatment of the
evil eye, snake-poison, and disease generally ; the
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expert who employed the Qurinic texts for this
urpose might even charge a fee, out of which the
rophet would accept a royalty. The word rugyah is employed for charms of this kind, and in
the case of snakes it would seem, from a story
told by Jahiz

(Zoology,

Cairo,

1906, iv. 134), that

their effectiveness depended on the loudness of the
charmer’s voice.
The

name

for collections

of oracles

is,

as has

been seen, Malahim, and this word is applied to
those prophetical works wherein the future is
regularly read (e.g., the Book of Daniel), as well
as to less authoritative books.
Others were of the
sort known

as Consulting-books, i.e. tables whence

make

up.

the future could be divined by certain modes of
combining the words, letters, or figures which
them

It

is likely

that

the

primitive

practices which constitute the magicians’ chief
stock-in-trade, and are common to many countries,
are handed on by oral tradition, and to be learned
only from the persons who perform them or from
travellers who have made careful observations
(e.g., E. W. Lane, Manners and Customs of the
Modern Egyptians, London, 1895).
Lirgratvrg.—The authorities are quoted in the article. Cf,
further, Divinarion (Muslim), CuarMs axp AMULETS (Muham-

madan),

D. S. MARGOLIOUTH.

MAGIC

(Babylonian).—For the purpose of this

article we may

regard

the

term

‘magic’

as con-

noting practices which have their origin in the
belief that man is able by their exercise to control
the unseen powers and force them to act in accordance with
his own will. Without attempting to
discuss the vexed question of the relationship
of magic to religion (see ‘Introductory’ section
above), we may say that this generally accepted
use of the term has great advantages for the classification of material. And it corresponds, moreover,
to a distinct contrast in attitude towards the
supernatural. Magic may be said to be present
wherever power over the unseen is believed to be
inherent in the ritual, whereas, according to the
religious concept, the seat of power is regarded as
resting outside the sphere of man’s deliberate control.

When the term is used in this sense, it must

be admitted that a great body of the religious
beliefs and practices of the Babylonians and
Assyrians should be more accurately described as
falling under the category of magic,
It is true that, when reading some of the Babylonian religious compositions, one is struck by the
resemblance which many, of the phrases bear to
ethical passages in the
Hebrew
Psalms and prophetical writings. Quoted apart from their context, such passages suggest an extraordinarily high
standard of morality and great depth of feeling.
But it is dangerous to judge any literature merely

by extracts or anthologies;

and, when

studied in

their own surroundings, they are at once seen to
have a background that is largely magical rather
than moral. To take a single example, the Babylonian penitential psalms and many of the prayers
to the gods show that the Babylonians had a very
keen sense of sin. The contrition and misery of
the penitent are expressed with great beauty of
metaphor; but it is essential to examine the
precise meaning of the words employed, and not
to read extraneous associations intothem.
In this
connexion it is important to realize that the moral.

character of sin which we find emphasized in the
Hebrew prophets is quite foreign to the Babylonian
conception.
In almost the whole of their religious
literature the expressions ‘sin,’ ‘sickness,’ and

‘possession by evil spirits’ are employed as pure
synonyms; they denote merely an evil state of the

body.

In fact,

all sickness

and

disease

were

be-

lieved to be due to the attacks of evil spirits, under
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whose power or influence the sufferer had fallen, ‘our eyes, only a vague relationshi to the character
But in other
whether by his own act or through the machina- of the god or goddess addressed.
tions of a hostilesorcerer or sorceress. Such spirits compositions the media employed for the magic are
and powers of evil were legion, and were ever on specifically named in the recitative, or liturgical,
They portion of the text. In fact, a study of the rubrics
the look-out to inflict bodily harm on men.
might be ghosts of the dead, or gruesome spirits makes it clear that many present a certain general
half-human and half-demon, or, lastly, fiends and resemblance in giving directions for the recital of
devils of a nature corresponding to, but lower than, the main text over something which is mentioned
in the accompanying formule.
The relationship
that of the gods,
.
The sole object of the magical texts was to between text and ritual may be illustrated by the
group of rubrics from the Eighth
Tablet
enable the priests to control and exorcize these following
demons, or to break in some way the malign of the Afakld series, col. iii, lines 8-22, which give
influence which they exerted upon their victim. directions for the due recital of incantations on the
Sixth Tablet of the series and the performance of
And, in order to be successful, it was of the utmost
importance that the spirit or evil influence which accompanying rites.
affected the sick man should be mentioned by
‘(a) The incantation (beginning): ‘* Thou art ‘Eood, whoina
name,
To this end the magician repeated long pure place art born!” over = good offering shalt thou recite,
and upon the fumigation-bowl, which is at the head of the bed,
lists of ghosts and devils, any one of which might shalt thou place it,
be the cause of the sickness,
Thanks to this
(5) The incantation (beginning): ‘* Come my sorceress or my
practice, we know a great deal about the Baby- enchantress!” over a nulukhkha-plant shalt thou recite, and
the fumigation-bowl, which is at the head of the bed, shalt
onian demons and their characteristics.
In order upon
thou Place it; (and) with an upper-garment shalt thou envelop
to illustrate the manner of their attack, and how the
bed.
dissociated this was from any moral offence on
(c) The incantation (beginning): ‘* Come my sorcerer or my
their victim’s part, it will suffice to refer briefly to enchantress!” over twelve pieces of sha‘trru-wood shalt thou
recite, and upon the fumigation-bowl, which is at the head of
one class of spirits, the ghosts of the dead. These the bed, shalt thou placethem. —
spirits were the ghosts of dead people which, for
(d) The incantation (beginning): ‘*Come my sorceress, my
some reason or other, could not
find rest, but witch, whose paths are over all the world!” over two caged
locusts
shalt thou recite, and to the right of the door and to the
wandered as spectres over the earth. After death left of the
door of the enchanted man shalt thou set them,
the spirits of men and women who died in the
(¢) The incantation (beginning): ‘‘Come my sorceress, my
ordinary
course of nature and were buried were witch |” over a stone from the mountain shalt thou recite, and
believed
to enter the under world, where they in the court (of the house) shalt thou lay it.
objects for ceremonial burning (Futari), which belong
eked out a miserable existence with the help of to (J)the Theincantation
(beginning): ‘‘ Ellil my head,” all that are
otierings and libations paid to them_by their described as potent against bans, shalt thou heap together and
descendants and

relatives upon earth.

But, if the

offerings were not made, or if the corpse was left
unburied, the spirit might wander unsatisfied.
Other ghosts were the spirits of those who died
violent or unnatural deaths, or who departed this
life before completing certain natural functions—
such as the ghosts of women who died in childbed.
As a rule, such spirits haunted ruins or desolate
places, and, if a man wandered there, they might
seize on him and plague him. A spirit of this sort
could also fasten himself on any one who had been
in any way connected with him in this life, by the
sharing of food with him or by the mere act of
eating, drinking, or dressing in his company. From
these instances it will be seen that a man was
liable, through no fault of his own, to supernatural

attack, and
precisely similar results were believed
to follow both ceremonial and moral offences. To
touch the chair or bed of a person already affected
by such evil influence or ban was, according to the
texts, quite as dangerous as committing a moral
offence, such as theft, adultery, or murder, and
the resulting condition of sickness or misfortune
was the same.
.
In order to escape the ban and cure his sickness
or misfortune, the sufferer had recourse to the
magician, who, by his knowledge of magical
words, prayers, and ritual, could invoke the help
of the great gods, and so
gain control over the
demon itself, or, in cases induced by human inter-

_vention, over the hostile sorcerer or sorceress who
had cast the spell. In a large class of texts prepared for the use of the magician their purely
magical character is sufliciently apparent from
their contents. In others, where the contents refer
more to the condition of the sufferer than to the
possible causes of his misfortune or the means to
relieve it, the essentially magical character of the

compositions may sometimes be detected in notes
or ‘rubrics’ which give directions for their due
recital and for the performance of accompanying
rites and ceremonies. For the rites prescribed
often have an intimate connexion with the subjectmatter of the prayer or incantation. Sometimes
the offerings and the accompanying rites have, to

_

make to goupin smoke,
The incantation (beginning): ‘* Ellil
my head,” shalt thou recite.’
:
The connexion between these rites and the corresponding
sections of the liturgical, or recitative, portiona of the composition is clear.
For example, the incantation referred to in
section (b) corresponds to Sfakta vi. 102-100, which twice refers
to the nulukhkha-plant (cf. 108f.); that _in (c) corresponds to
Makla vi, 110-117, and the sha‘irru-wood is referred to in line
115 of the text, which should read: ‘At the head of my bed will
I place twelve pieces of sha‘irru-wood’; that in (d) is Jfahla
vi. 118-126, and the two locusts are symbolical of the two ‘gods
of the watch ’ who will slay the sorceress (cf. 123 ff.).
.

This rite of the locusts, which may be regarded
as typical of a great body of Babylonian ritual,
will

be seen,

when

examined,

to

be

an

obvious

example of sympathetic magic. The locusts were
set, one on each side of the sick man’s door, to represent Lugal-girra and Meslamtaea, who, as
‘ gods of the watch,’ would be ready to pounce upon
the sorceress and slay her. The magic would work
and the gods would act at the second recital of the
incantation.
- In many of the rites and ceremonies the use of
fire was essential, and it would seem that, after
the recital of the correct formule, the destruction
of the objects collected by the magician for that
purpose synchronized with the destruction or
removal of the evil influence under which the
patient suffered. The rites sometimes required
substances of some value or rarity, such as fragments of gold or precious stones ; and it is probable
that, except for powerful or wealthy clients, the
magician would make the same fragments do again
and again.
But the objects used by the magician
also included plants, pieces of wood, various sorts
of seeds, vegetables, dates, palm-spathes, sheepskin,

wool,

etc.—all

perishable

substances

which

could easily be consumed. And in their case the
sympathetic connexion between the destruction of
the ban and that of the object is obvious. That
this is the correct explanation of this whole class
of ritual is clear from a singularly instructive
sub-section, in which the employment of images is
prescribed in place of unfashioned natural objects
or substances.
The images were to be fashioned
in human form, to represent the hostile sorcerer or
sorceress, and.

the destruction

of these

by fire, to
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the recital of the correct formule, was obviously
believed to synchronize with the destruction of the
hostile person whose figure had been imitated.
These images could be madeof wax, honey,

bitumen,

sesame-seed, and the like—all perishable and
common substances. When metal was employed,
we may assume that the mere passing through the
fire was sufficient for the purposes of the magic.
Evidence of the great part played by fire in Babylonian magic may be seen in the titles of the two
chief magical works, Shurpu and Makid, both of
which signify ‘burning,’ and in the great number
of prayers and incantations addressed to the fire-

In one particularly interesting class of magical
rites the relationship which was constituted by the
magician between the hostile influence and_ the
object destroyed may be clearly traced.
Here
the magician is engaged in exorcizing a demon
from his patient, and, having gained control by the

necessary formule, he transfers him to some 0 ject
which may be destroyed or rendered harmless. “ In
one such case the medium is a pot of water, which
is then broken and the water spilt; in another a
clay image is fastened to the patient’s body and
afterwards removed 3 or. the body of a pig might
be spread upon the sick man, and afterwards thrown
out of the house. In these cases we have a physical
transference of the hostile power from the sick man
tothe object employed. In other rites, such as the
knotting of cords, the weaving and unweaving of
coloured threads, and

the like, it is not clear

how

far the physical action was believed to exercise a
direct influence. It is possible that we should
explain such rites on the principle of imitation,
which is the basis of sympathetic magic,
But it must be confessed that with regard toa
considerable section of the ritual we are still not in
a position to follow the underlying trains of thought.
The large class of so-called medical prescriptions
were, no doubt, essentially

magical, and, although

in some instances the substances prescribed may
have actually had curative effects, the associations
which led to their employment by the Babylonians
are still obscure.
.
Most of our knowledge of. Babylonian magic is
derived from purely textual sources, for we have
recovered but

few amulets, in which we may

be said

to deal with magic in aconcrete form.
It is true
that we possess a few plague-tablets, inscribed with
a text relating to the plague-god, and intended to
be hung up in houses to keep off the plague; we
have also recovered the figures and heads of demons,
sometimes inscribed with incantations; and these,
too, were doubtless employed in propitiation or
defence. But the only magical apparatus, in the
strict sense of the term, that has come down to us

may be seen in certain rectangular plaques of cast
metal, moulded on the face with the figure of a
sick man lying on a couch, attended by the
magicians or exorcizers, and surrounded by various
hostile demons and protecting spirits or their
emblems, which are arranged in horizontal registers.
On the back is the large figure of a demon in relief,
with his head usually protruding above the top of
the plaque. From the subject of the reliefs it is
clear that the Plaques are to be classified under
the general heading of
athetic magic, but the
precise manner in which they were employed by
the magician in cases of sickness is not certain.
Another class of objects, consisting of little clay
figures of deities or birds, which were buried below
the pavement in the main doorways of a temple
or a palace, may be treated as magical in their
supposed

effects,

but

they

fall rather

under

the

special heading of foundation-deposits. It may be
added that the magical beliefs and practices of the
Babylonians survived their racial disappearance,
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and, largely through Jewish, Syriac, and Mandaic
channels,

contributed

in no

small

degree to

great and composite body of medixval magic.
LiTZRaTURE.—General

the

treatises on Babylonian magic will be

found in M. Jastrow, Die Religion Babyloniens und Assyriens,
ii., Giessen, 1910; A. H. Sayce, The Religions of Ancient Egypt
and Babylonia (Gifford Lectures), Edinburgh, 1902; C. Fossey,

La Magis assyrienne, Paris, 1902; R. C. Thompson, Semitic
Afagic, London, 1908; R. W. Rogers, The Religion of Baby-

lonia and Assyria, New York and London, 1908; and J.
Morgenstern, The Doctrine of Sin in the Babylonian Rel.
gion (=MVG x. 3 [1905]. For edd., with trr., of the
principal magical works see
K. L. Tallqvist, Die assyrische Beschwérungsserie Magia, Leipzig, 1894; H. Zimmern, Die Beschworungstafeln Surpu, do. 1896, and Ritualtafeln fiir den

Wahreager, Beschworer, und Stinger, do. 1901; L. W. King,

Badylonian Magic and Sorcery, London, 1896; Thompson, The

Devils and Eott Spirits of

Babylonia, do. 1903-04;

and S.

Langdon, Sumerian and
Babylonian Psalms, Paris, 1909.
Full references to other published texts (up to 1910) are given

in Jastrow,

op.

cit.; and

for subsequent

references, the

bibliographies in ZA, AJSL, or the Babylonian sections of the
Orient.
Bibliographie may be consulted. For the plazue-tablet
amulets see
King, in ZA xi. [1896] 60f.; and for the magical

plaques for the cure of the sick see K. Frank, Babylonische

eschworungsreliefs, Leipzig, 1908. For the latest discussion
of the survival of Babylonian magical practices, ctf. J. A.
Montgomery, Aramaic Incantation Texts from Nippur,

Philadelphia, 1913, p.106ff,

~
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L. W. Kine.

MAGIC (Buddhist).—If we rightly understand
the real character of Buddhism, what Buddhism
ought to be according to its cardinal tenets, there
is no possible connexion between Buddhism and
magic. The only aim of the Buddhist monk is
‘nirvana to be attained in this life,’ i.e. absolute
freedom from passion in order to reach freedom
from

rebirth,

i.e.

eternal,

blissful

nirvana,

All

the machinery of intellectual:and moral life is
organized with a view to this, Buddhism does not
deny that there are good (kuSala) acts that Nipen
into happiness in a future life (svarga, ‘ paradise’),}
but monks consider them not onlyas of no avail
for, but even as obstacles to, nirvana.
Ascetic
and religious acts (Silavrata, tapas, puja) have no

place in the training for nirvana, and it is a very
grave and delusive heresy to lay stress upon them.
A fortiori, in contrast with Vedism and
Brahmanism, Buddhism ignores all the magical theories
connected

with

sacrifice, worship, or asceticism as

a means of salvation.
As far as every-day or
trivial magic is concerned, its efficiency is acknowledged, but. Buddhists are strictly forbidden to
practise it; all kinds of magical arts and performances—even of a benevolent nature—are regarded
a3 pernicious.?
.
ut ‘historic Buddhism’ is not, in every respect,
what Buddhism ought to be. Buddhists are Hindus, ‘regular’ Hindus; and no large religious
body has ever been found that was always scrupulously

faithful

to the

true

spirit of its creed, the

more so asthe Buddhist creed implies a superhuman
disinterestedness and a non-Oriental disregard for
any kind of superstition. .
.
1. Rddhi.—There is a large category of ‘ superhuman’ activities, which to some extent would be
understood by Europeans as magical, and which
are ‘ very
good Buddhism.’
We mean rddhi (Pali

iddhi)—in
wonder,’

the words

of

‘wondrous gift,’

Rhys

‘ magic

Davids,

‘ mystic

power,’ & mas-

tery (prabhava), which is only the exercise of a
power acquired by pious works, by penance, and
also by ‘formuls,’ and especially by contemplation,
There is nothing ‘preternatural’ in the ¢ddfi,
natural character of the ‘miracles’ performed by rddht
shown in the following passage of the Milinda-paftha:
are persons who can go with this four-element-made

and the
is clearly
‘‘* There
body to

2 These are ‘mundane’ (laukikxa) good acts, in contrast with
*supramundane’ (Jokottara), those which lead to nirvéga, te.
the volitions concerned with ‘ trances’ (dhydna) and other ‘concentrations’ (samadhi).
.
.

20On the position of the Buddha with regard to magic see

T. W. Rhys Davids, Dialogues of the Buddha, i. (SBBii., London,

1899) 273,
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Uttara-kuru [see art. Burst, ABODE OF THE
(Buddhist)}, or to the
Brahma world...”
“But howcanthey?”
‘Do you admit
having ever jumped three or six feet of
ground?"
‘* Yes, I do;
Ican jump twelve feet.” ‘But how?”
‘I cause this idea to
arise : ‘There will
Lalight!’ With the genesis of this idea, my
body becomes buoyant to me.” ‘Justso doesa monk, who has
iddhi and mastery over his thought, travel through the air,” °1

The man whose thought is concentrated has
indeed a great’ power over his body; but this
power is not different, in nature, from the power
of an ordinary man.
.
Birds are, by nature, endowed with magic power,
as is proved by the fact that they go through the air.
Their rddhi is ‘ born from the ripening

of acts,’ t.c.,

the special character of some of their acts in a
former birth endows them with this special ‘ superhuman’

faculty.

Gods

are, of course, magicians ;

they go through the air, they create at their will
palaces and pleasures (bhoga). Sovereign kings or
world-emperors (chakravartin [q.v.]), too, are magicians by nature. Ordinary
men obtain momentary
‘magie
power by many
devices, and are ‘superhuman’ at some time and for some object.?
As a matter offact, Buddha was looked upon by
his followers—as he was by the unbelievers—as
a
great magician; and it is recognized by all
Buddhists that magie power is one of the natural
possessions of the saints, since they are holy men,

jost like the yogis of old and the modern fagirs.
fagic power ranks therefore with the divine eye,
the divine ear, the knowledge of the thought of
others, the knowledge of former births, the

know-

ledge of the disappearing of passions, 7.e. with the
most desirable gifts of saintship. And it is no
mean eulogy of Maudgalyayana that he is styled
‘the best of the Buddha's disciples with regard to
magic.’
It is evident that the admission of the reality of
rddhi is beset with many dangers,
Buddhists
were, accordingly, strictly forbidden to boast of
possessing superhuman faculties; that was one of
the gravest sins.
There is nothing specially Buddhist in the manifestations of rddhi. Buddha’s disciples win success
in the phantasmagorial shows which have long
been familiar to Hindu romancers and dreamers:
‘Being one, he becomes many, or having become many,
becomes one again; he becomes
invisible or visible; he goes,
feeling no obstruction, to the other side of a wall or rampart or
hill, asif through air; he penetrates up and down through solid
ground, as if through air; he walks on water. . .3 he travels
cross-legged in the sky ; even the sun and the moon, so mighty
though they be, does he touch and feel with his hand; he
reaches in the body even up to the heaven of Brahma... .’3

Stories of miraculous exhibitions intended to
convert the incredulous are frequent,
Buddha and
his disciples willingly condescend to give ‘signs.’
When the Tibetan writer Taranitha narrates the mediaval
miraculous tournaments between the Buddhist and Brihmanist
scholars, which often conclude with the Buddhist victory and
the conversion of kings, he only testifies the continuance of an
old tradition.
But—and this restriction is of paramount import
—even when narrating miracles, the old texts add that miracles,
by themselves, prove nothing; the unbelievers, conquered by
the more powerful magic of Buddha, used to say: ‘Gautama’—
the ‘mundane’ name of the Buddha, and the one used by unbelievers—‘ Gautama Is the magician (ma@ydvin); every thousandth year there appeara in the world a great magician who
eats or enjoys the world’ (AbAidharmakosa); or, in the words
of the Kevaddhasutta: ‘Well, Sir! there is a certain charm
called the gandhara-charm. It is by the etticacy thereof that he
performs all this.’4
:
‘

There is in the Bodhisattvabhimi, a text-book of
the Vijiinavadins (by Asanga, 4th-5th cent. A.D. ?),
10. A. P. Rhys Davids, Buddhist Psychology, London, 1914,
RB 161; see also
pp. 127, 190, 199; SBE xxxv. [1890] 1294.
{agic power (rddh1) is sometimes only a momentary possession ;
cf. the story of a disciple who, when crossing a river, concentrates his mind, and, accordingly, walks on water; but, being
distracted, he sinks (Jdtaka 190).
2 On theten kinds of tddhi see Patisambhiddmagga (London,
1907), ii. 205, The tddhé ‘ born from spells’ or ‘made of spells’
(oifjamaya) fs the worst.
See ‘Simafifaphalasutta,’ Dialogues of the Buddha, i. 88,
and ahanyutpatti, § 14f. (Bibl. Buddhica, xiii., Petrograd,
4 Dialogues of the Buddha, 1. 273.

a complete

survey of the magical

power

bodhisattvas.
It is said to be twofold:
rddhi, power of transformation, when a

modifies

the

nairmaniki,

nature

power

of an

some thing or some person.
(nirmita,

existing

of creation,

nirmitaka)

of

the

padrindmiki
dodhisattva

thing;

when

he

and

creates

The ‘created persons’

are frequently mentioned

in

the Mahayana works; but they are not unknown
in the Hinaydna, both Pali and Sanskrit.
Elaborate theories on the nirmitakas are to be found in
the Abhidharma treatises of the Sarvastivadins
(Lokaprajiadpti, Ist cent. A.D.), which embody the
views of the Sanskrit Hinayana; and in the Abhidharmakoga (ch. vi.), where

the creative power of

Buddha and of the gods (nirmdnarati, ete.) is
discussed.!
2. Paritta.—Another very orthodox form of
magie is parittd, or rakkha, ‘ guard,’ ‘ safeguard.’
It plays an important part in Shhhalese Buddhism
under the name of pirié (Spence Hardy, Eastern
Monachism, London, 1850, p. 240, Manual of Budhism?, do. 1880, p. 47;
D. J. Gogerly, Ceylon
Buddhism, ed. A. 8. Bishop, Colombo, 1908, pp.
327-393).
Good examples are found in Pali literature.

Taking refuge in the three ‘jewels’ (ratna,
ratana), Buddha, the Dharma, and the Sangha,
forms a charm called ‘sutta of the jewels,’ which
is very efficacious against illness :
“Whatever spirits have come together here, either belonging
to the earth or living in the air, let all spirits be happy, and
then listen attentively to what is said. Therefore, O spirits,
do ye all pay attention, show kindness to the human race who
both day and night bring their offerings; therefore protect
them strenuously.
Whatever wealth there be here or in the
other world, or whatever excellent jewel in the heavens, it is
certainly not equal to Tathagata. . . . By this truth may there
be salvation.’ In the same way: ‘Nothing is equal to the
Dharma, to the Sangha’?
.

So also, in the Peacock Jdtaka, sun-worship
(‘the only king, the one who beholds, the light of
the world’) is connected with that of the Buddhas:
‘I worship thee, golden and luminous being!
May I spend
this day under thy care!
Homage to the onmiscient sages!
May they protect me!
Homage to the Buddhas and to the

illumination,,to the delivered and to the deliverance! .. .”

When

he

Sakyamuni was a large golden peacock,

recited

this

half-solar,

half-Buddhist

all, acts

rayer

morning and evening, and consequently avoided all
dangers.
And, as the peacock is the born enemy
of serpents, the ‘ sutéa (or ‘ charm’) of the peacock’
is used as a preventive and as a cure for serpentbites.§
In these examples the magical character is not
very
prominent: there is nothing pagan in the
formule,

which

are,

converted

gods

and

above

faith ; there is nothing
magical, in the efficacy
non-Buddhist gods are
Buddha: it is almost

of Buddhist

mechanical, nothing really
ascribed to the pirit. The
clearly subordinated to the
a dogma that the Buddha

demons;

and

it

is

quite

reasonable to believe that they will grant their
favour to the disciples of Buddha.
It is believed
also that benevolence (maitri) possesses a power in
itself (maitribala), which is capable of protecting
the benevolent person against all the attacks of
the wicked; in order to avoid serpent-bites, it is
not a bad’ plan to sleep on a raised bed, but the
right method is to declare to all the tribes of
serpents that they are being enveloped in a universal
sentiment of benevolence.’ This magic of bene1A

summary

of

the Bodhisaticabhiimi has been published

by C. Bendall and the present writer in Afuséon,

vi. [1905] 38-

52, vii. [1906] 213-230,
A summary of the Lokaprajfdpti is
being published a3 an Appendix in Cosmologie bouddhique,
troisiéme chapitre de t Abhidharmakoga, London, 1915.
_.
2 *Ratanasutta’(Sutta-Nipdta, ii.1); Rhys Davids, SBE xxxv.
213; art. JEWEL (Buddhist), § 9.
3 Morajataka, Jataka, ed. V. Fausbéll, London, 1877-97, ii. 83.
4It is a dogmn for the Sarvistividins (see A. Csoma and L.
Feer, ‘Analyse du Kandjour,’ AMG ii. (1881) 167).
The Pali
sources admit that there are still wicked gods (Digha, xxxii.).
5 See Chullavagga, vi. 2. 3, and v. 6.
1(SBE xx. (1885) 163f.,

MAGIC
volence is the most noteworthy invention of
Buddhism in connexion with the subject which we
are discussing.
.
3. Hindu influences,—All practices tainted with
magic or superstition, from the most trivial to the
most serious, are strictly forbidden: astrology,
divination,

charms,

incantations—in

a word,

all

that any one may accomplish with the help of
certain secret recipes and a technical method.
Holy men, in ancient as in modern India, priests
or sorcerers, had only too much opportunity for
making huge profits by giving horoscopes and
practising white or black magic. The Buddha—
the first Order—was anxious that the monks
should be sheltered from this temptation, and drew
up & long list of ‘wrong means of livelihood,’ of
low arts, that were strictly
prohibited.
The
Brahmans also made an effort to distinguish themselves from sorcerers.
.
.
Among
these ‘low arts’ we may mention
specially :
:
So
:
‘ Arranging a lucky day for marriages; using charms to make
people lucky.or unlucky, to procure abortion, to bring on
dumbness, deafness, to Keep & man’s jaw fixed; obtaining
oracular answers by means of the magic mirror, or through a
girl possessed ; bringing forth flames from one’s mouth ;,causing
virility; making a man impotent; invoking
Siri Sri), the
goddess of luck ; worship of sun,’ etc.?
,
,

Whatever precautions the Order took to avoid
paganism and superstition, there is, nevertheless, a Buddhist magic. It was impossible to guard
against Hindu infiltrations. At no time could
people have been completely ignorant of the sun
or the inferior deities; a day came when the infiltrations became ‘streams,’ when paganism—gods,
rites, theurgies—under a thin Buddhist veneer, took
its place in sacred literature. Of course, we find
popular magic always condemned in principle (loverites, elixir of life, etc.).

What

is more

serious,

official worship and mysticism are permeated with
Hindu elements, heavily laden with magic ; this is,
properly speaking, what is called Tantrism (g.v.).
ong the earliest of these infiltrations we may
mention: (1) in some very orthodox books of the
Mahayana, the great value attached to the sacred
texts, to the siitras, the mere reading
effaces sin ; (2) the great value attached
names (e.g., the name of Amitabha):
turns to superstition pure and simple; (3)

of which
to sacred
devotion
the name

replaced or strengthened by mystic formule (see
AVALOKITESVARA), represented, when carried to
an extreme, by the
Tibetan ‘ prayer-wheel 's it

(Celtic)
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of much primitive lore having been first of all in
the hands of women, and these rites being largel
magical, they were par excellence magicians. Wit.
the gradual encroachment of man on woman’s
domain, with the growing supremacy of gods over
Goddesses, men became also greater magicians,
ut women still: professed magic, and their claims
were never forgotten. The so-called ‘druidesses’
of the later empire,

the

priestesses of Sena, and

the virgin guardians of Brigit’s fire were magicwielders, ‘The ‘spells of women’ were feared even
by St. Patrick, as they had been in earlier times
by Connla’s father,! and in the Irish texts women
as magicians, performing all magical rites ascribed
to druids, are much in evidence.
But their magic
was; so to speak, non-official; hence, when the
druids were overthrown, they still retained their

powers, and mush medizval witchcraft is directly
connected

with

them,

Women,

as the earliest,

remained also the latest, magicians, though in
time they were proscribed and
persecuted. On
the other hand, many of the druidie magical rites
were later ascribed to the jfilid, or poets, and also’
to Christian saints. Whatever view may be taken
of the origin of the druids, it is certain

that the

Celts believed firmly in magic, and did not require
to learn the superstition in any of its branches
from the races which they conquered.
.
For the druids as magicians in Gaul ‘and Ireland see Drums,

§ 7. Their

prominence is seen in the fact that in later Celtic

literature ‘druid’ is the equivalent of magus, ‘ magician,’ as in
the lives of Celtic saints magi
=‘ druids,’ while in saga and folke
tale ‘drnidism '=magic,
.
.o

-+2, Elemental magic.—The

to have created

druids, who claimed

the elements, claimed

also to rule

them. They could cover the dry land with the
sea to destroy their victims;? they
produced
enchanted mists in which to hide people or places ;
they changed day into night, or caused blinding
snow-storms. These feats are ascribed to them
even in the lives of early Celtic saints? They
caused showers of fire to fall upon enemies during
battle.‘ In other cases they dried up all the rivers
and wells in an enemy’s country by means of spells,
though the druids of the latter caused water to
flow again by shooting an arrow into the ground.®
They even claimed to remove mountains and dash
them against an opposing host. Druids accompanied the warring hosts of Erin, and these marvels
usually

occurred

on’

such

occasions,

the

rival

magicians striving to outdo each other. These
and other powers—e.g., rain-making—were later
has been noticed that, in the
Lotus of the True claimed by wizards (¢empestarii) and witches in
Law (q.v.), in which there is no mention of a female Christian times over the Celtic area.
Rain-making
deity, the formulas are’ made from feminine was usually associated with a sacred well, whither
vocatives: these invocations or litanies are un- the people went in procession, probably with an
doubtedly borrowed from rituals ; (4) the coming of image of a divinity, which was sprinkled with the
a day when the rituals received the consecration of water ; in some instances it was sufficient to beat
literature, and were put at the service of the
great the water with branches, sprinkle it on stones, or
work of identifying the faithful with the Buddhas
throw it in the air. In certain cases the Church
(Tantrism).
.
"
‘
took over this rite by making it a part’of an
Litzrattrs.—R. C, Childers, Dictionary of the Pali Lanelaborate ritual, including a procession with an
guage, London, 1875, 8.vv. ‘Iddhi,’ ‘Paritta’; M. Winternitz,
SBE 1, {1910}, 8.vv. *Iddhi,’ * Magic, ‘Miracles’; Jdtaka, Eng. image of a saint, the priest ofiiciating and saying
tr., ed. E. B. Cowell, Cambridge, 1895-1913, vil. a.vv. * Magic,’
prayers.’ But in pagan times the presence of a
‘Miracles’; L, de la Vallée Poussin, BouddAtsme, Paris, 1909,
druid was probably essential. The control of the
p. 362t,
.
L. DE LA VALLEE Poussin.
elements by tempestarii, which was denounced by
MAGIC (Celtic).—x. Wielders of magic.— the Church, was directly borrowed from druidic
Until ‘comparatively recent times - the
Magical rites resembling those used by other magic.
races abound in Celtic paganism. They were per1W. 0. E. Windisch, Irische Texte, Leipzig, 1880ff., 1. 56;
formed by the gods, the Tuatha Dé Danann being H, d’Arbois de Jubainville, L’Epopée celtique en Irlande, Paris,
p. 887.
De
later regarded as supernal wizards, by kings (a re- 1892,
2 D'Arbois, p. 277.
wt
:
miniscence, perhaps, of the origin of the kingship
SW. Stokes, Three Middle-Irish Homilies, Calcutta, 1877,
in the magic-wielding class), and by all members of
xii. [18913 83; d’Arbois de Jubainville, 424, society, but, above all, by the druids as the official P SE,celO'Curry,
Lectures on the MS Materials of Ancient Irish
magical class. There is evidence that they had Hist., Dublin, 1861, p. 271 £.
Dea
’
SRCel xii. 81.
ousted women as the earlier magic-wielding persons,

The

rites of agriculture and

the possession

18ee Rhys Davids, Dialogues of the Buddha, i, 23f.—a
collection of interesting documents on the ancient life of India,

VOL, VIII.—-17

7L. F. A. Maury, Croyances et légendes du moyen dge, Paris,
1896, p. 14; P. Sébillot, Folk-lorede France, do. 1904-07, i. 101,
iL.22¢t,; L. J.B, Bérenger-Féraud, Superstitions et surcivances,

do, 1896, fi. 169, 190.

7

Louie.

MAGIC

258

(Celtic)

priest in rural French parishes was believed capable
of causing rain in time of drought, or of averting
tempests.
:
:
3. Magic affecting human beings.—The druids
could make themselves or others invisible, and this
was also done by Celtic saints.2 A spell used for
this purpose, or y which the person using it appeared in another form to his enemy and so escaped,
as well as the effect produced, was called feth fada
(‘the wild beast’scry’). By it he and his followers
appeared as deer to their foes.* The power of such
an incantation is still spoken of in remote parts of
the W. Highlands.* Still more common was the
power of shape-shifting, which was also ascribed to
women.
The evidence of Irish texts shows that
the druid could take any shape, or invest others
with it, while the same power is also ascribed to
divinities.
:
“¢

ela, iii, 6), and many tales of goddesses or women assuming

the shape of birdsare foundinthe sagas.
In some instances the
belief is evidently connected with totemism, explaining a tabu
upon eating certain animals by saying that they were human

transformed.

:

‘Riming? people to death—a practice used by
the filid as well as by the druids—was connected
with the power of the spoken word, though it may
also be connected with the actual power of violent
emotion to affect the body. It was usually the
result of a satire spoken in verse to the victim ;
black, red, and white blotches arose on the face,
and were followed, sooner.or later, by decay or
death.
The satire was probably a magical spell,
and the fear of. such.a spell. brought about the
result automatically... Coirpre pronounced the first
satire in Ireland upon Bres, king of the Fomorians, and many other instances occur in the
vexts.5 To the power of the satire was attributed
a quelling force over nature itself.6 A magical
sleep was also produced in different ways.. Sometimes it. was done by music, which produced first
laughter, then tears, then sleep. These three
results are uniformly ascribed to music in Irish
saga; they were brought about by Dagda’s harp,
as well as by the songs of the jilid.
All this prob:
ably reflects the power of music upon primitive
minds, especially since it is so frequently connected
with religious or magical dances and orgiastic
rites, in which the motion and

the music

sometimes

the effect was

made

in which the

Many

of these are still practised, and the

method used throws light upon

the earlier pagan

customs.
These are of a magico-erotic nature,
and, like similar rites among savages, are founded

on the belief that the ghost can cause fruitfulness,
or perhaps may incarnate himself in the barren
woman who performs the rite. The woman sits
on the stone, or slides down it, or thrusts her head

or body through a hole in one of the stones of a
dolmen.
Pregnant women do the same to ensure
an easy delivery, or unmarried girls to procure a
husband.* Similar practices are used in connexion
with boulders or stones which are not sepulchral,
and
probably these were anterior to the use of
megalithic monuments.
In these cases the rocks
were believed to be the abode of spirits, or perhaps
manifestations of the power of the Earth divinity,
who gave vitality or fruitfulness to those performing the rites. A small offering was usually left on
the stone.> Such practices may already have been
used by the Celts, though they necessarily adapted
them to existing stones and monuments in the
lands conquered by them.
Other practices were
the passing of sick persons three times through 4
holed dolmen or a weather-worn hole in a rock, to
obtain strength and healing.’ In other cases a. slit
was made in an oak or ash sapling, through which
the patient was passed, and the
slit was then carefully closed and bound. The underlying idea is
complex. The spirit of tree or stone was expected

produce

to cause

curious, as

healing,

or there was

a transference

of

the disease to either, or perhaps there was some
idea of a new birth with renewed strength to the

when Ciichulainn, by the drink given him by the
druids, was

lucinatory cases, since the ‘glamour’

times.

delirium, then exhaustion.
But it may also suggest the soothing power of music. Similar magical
sleep was caused by the music of divine visitants
(see BLEST, ABODE OF THE [Celtic], §§ 2,6). In
other cases sleep
was produced by a ‘drink of
oblivion,’ probably some narcotic made from
herbs ;® but

seemed to be
the victim, is
influence. It
of actual hal-

modern Celt believes is little else than hallucination. The druid could also turn a man into a
lunatic by throwing a wisp of straw at his face
after saying a spell over it.! Even more primitive
was the method of killing a person by throwing a
spear into his shadow,? or of making an image of
him and sticking pins into it or placing it in running water, so that he might suffer or waste away.
This image is the corp creadh, still known and
used in remote Celtic regions.
‘4. The Airbe Druad, or ‘ Druid’s hedge,’ was an
invisible magic barrier made by the magician round
an army, probably by circumambulating it sunwiso
and singing
spells. Its effect was that the ranks
could not
be broken, but, if any one was bold
enough to break through, its power was gone,
though the act usually cost the trespasser his life.’
‘5. Magical rites connected with
stones and
trees.—The cult of stones and the belief that
sepulchral stones were the abode of the ghosts of
the dead probably gave rise to many magical rites,
the origin of which must be sought in remote

_ The children of Ler became swans through the arts of their
step-mother, the daughter of the
god Bodb Derg, while Oisin’s
mother became a fawn through the power of the druid Fear
Doirche(P. W. Joyce, Old Celtie Romances3, London, 1894,p. 1ff.;
P. Kennedy, Legendary Fictions of the Irish Celts, do. 1866,
Ge 235). The priestesses of Sena could take any shape (Pomp.

beings

magicians, by which stones or trees
armed men and were attacked by
also strongly suggestive of hypnotic
may, however, be merely the record

to forget his fairy mistress, and

re-born.?

.

.

his wife to forget her jealousy. _ Another ‘ druidic
sleep,’ in which the victim is made to forget or is
rendered motionless, and occasionally in that state

Certain magical stones had the power of producing rain or wind when turned with appropriate

is caused to tell secrets, is of frequent

of ‘a fetish kind had been dipped procured healing
when it was drunk—a method used by St. Columba.
Other magical rites with stones were used in cursinganenemy.
.

rites, or in ‘other cases the water

occurrence,

and is suggestive of hypnotism, the powers of
which are well known to savage medicine-men,
and may
uite well have been employed by. the
druids.”
“The power of ‘glamour’ produced by

Vo'Curry, Manners

don, 1873, il. 203.
~ 2 RCel xv. [1804] 444.

1 Bérenger-Féraud, iif. 218; GB3, pt. i, The Magic Art, London, 1911, 1. 232.
2 D’Arbois de Jubainville, p. 387.
we
3 Windisch, i. 62; Stokes, Tripartite Life of St. Patrick,
London, 1887, p. 38,
tee
.
:
:
4A. Carmichael, Carmina Gadelica, Edinburgh, 1900, fi. 25.

5 RCet xii. 71; O'Curry, p. 248.

-

°

oe

7 RCel xii, 109 ; O'Curry, p. 255.
© Windisch, Jr. Texte, i. 226.
.

20 Joyce, p63; RCel xxiii, [1902] 30.

8 Joyce, p. 279.
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Customs of the Ancient Irish, Lon-

- SSébillot, i. 334t.°

,

wa

stones

3 Stokes, Lives of Irish Saints, Oxford, 1890, p. xxviil.
.
4 Bérenger-Féraud, {. 620ff.; T. A. Trollope, 4 Summer in
Brittany, London, 1840, ii, 229; W. ©. Borlase, The Dolmens of
dreland, do. 1807, iii, 841.
oe
oo

6 Windisch, Die altir. Heldensage, Tdin b6 Ciialnge, Leipzig,

1905, line 5467,

and

in which

ne

. 6 Bérenger-Féraud, {. 529, fi. 367.

7 L’Anthropologie, iv. (Paris, 1893) 33; F. T. Elworthy, The

f

Evil Eye, London, 1895, pp. 69, 106.
,
.
8 Adamnan, Vita S, Columba, ii. 84 ; J. A. MacCulloch, The
Misty Isle of Skye, Edinburgh, 1905, p. 249.

6. Celtic saints and magic.—Mnuch of the magic
of the druids was popularly
ascribed to the saints
.who combated them—with
this difference, that
their power was held to come from God. ‘In the
Lives of Celtic saints we find them opposing druids
with their own weapons—neutralizing their magic,
controlling the elements, producing rain, rendering
themselves invisible, producing marvellous supplies
of food, and causing transformation or confusion
through their curses. The popular belief in magic
could not be eradicated, and they who now filled
the place of the ancient
priesthood were freely
dowered by the people and by their biographers
with the ancient powers.
.
See also CHARMS

AND AMULETS

(Celtic).

Lrrzraturs.—J. A. MacCulloch, The Religion of the Ancient
Celts, Edinburgh, 1911; S. Reinach, Cultes, mythes, et religions, Paris, 1905-12, passim,

J. A. MacCuiocn.
MAGIC (Chinese).—Magic in all its forms is a
subject which has always fascinated the Chinese
mind. The literature which deals with the theor
and practice of magic is enormous; and, if muc
. of this literature is wearisome to the modern reader
on account of the childish credulity of its authors
and the extravagance of their speculations, it is
nevertheless worthy of more patient scrutiny and
analysis than it has yet received from anthropologists and students of folklore, or even from
serious students of Chinese life and character. In
this article we cannot do more than touch the
fringe of a subject which derives much of its
interest from the fact that a belief in magic is still
a living force in the China of to-day.
.
There are many early references to a class of
sorcerers or witches known as wu. This name is
often applied to male as well as female witches,
though the more correct designation of the former
is chi. The term chi is rarely found outside the
old books, but the term zu (usually in some

such

combination as wu-p'o, which means ‘ witch-wife’}
has persisted throughout the ages, and is still in
common use. In pre-Confucian days the wu held
@ recognized position in the social organization of
the country. They
were entrusted even in the
‘courts of kings with certain quasi-sacerdotal functions, and in public ceremonials they had stated
duties to perform in connexion with divination and
exorcism. Judging from the somewhat meagre
accounts which we possess, we may suspect that
the rites observed by the wu were in many respects
identical with those practised to this day by the
shamans of Central Asia and Siberia (see BURIATS,
SHAMANISM),
Their methods included mimetic
dancing, drum-beating, chanting of mystic formule, and trance-mediumship,

and their efforts were

directed towards the foretelling of the future, the
conjuration of spirits, and (in general) the invocation of good influences and the expulsion of evil.
In the course of ages their position gradually
deteriorated. This was largely the result of the
rise of Confucian culture, which always aimed at
- reducing every non-Confucian ideal and practice to
& position of inferiority ; but it was also due to the
fact that many of the magical notions and methods
of the wu fraternity were taken up and systematized by the Taoists. This is one of the reasons
why the popular Taoism of modern times concerns
itself with magic and sorcery to an extent which
seems quite unwarranted by early Taoist philosophy, and why the illiterate village witches and
fortune-tellers of the present day usually profess
to act in co-operation with one or more of the
innumerable Taoist deities, in spite of the fact that
they are the sole surviving representatives of the
ancient wu, whose name they still bear...
There is reason to believe, however, that besides

the officially-recognized

wu

there were

always

(Chinese)
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numerous ‘free-lance’ witches who carried on a
lucrative business among the superstitious multi-

tudes, and whose connexion with the State-cult or

predominant religion of the time was little more
than nominal.
It was probably sorcerers of this
type that were aimed at in certain anti-witcheraft
regulations (reminding us of Plato’s Laws, xi. 933)

which we find in the Zt Ki—the canonical ‘ Book of

Rites,’

.

.

:

‘Those who gave false reports about spirits, about seasons
and days, about consultings of the tortoise-shell and stalks, so
as to perplex the multitudes: these were put to death’ (SBE
xxvii. 237).
It may be added that the same fate befell
inventors of ‘wonderful contrivances and extraordinary implements,’ because such things raised ‘doubts among the
toultitude’ (7d.).
i
.

But it seems that even the official 1 were not
always free from peril, for the very fact that they
were supposed to have a mysterious controlling
ower

over

the

forces

of

nature

rendered

them

iable to terrible punishment if those forces seemed
to be showing hostility to mankind.

In the year 683 8.c., ¢.g., there was a disastrous drought, anda
certain reigning duke expressed his intention of dealing with
the situation by burning two persons—an emaciated or deformed
man anda witch. Evidently this was a familiar practice in such
emergencies, and the reason why special mention was made of
it in this particular case was that, owing to the remonstrances
of the duke’s minister—who seems to have been far in advance
of his time in his attitude towards popular superstitions—the
barbarous custom was not carried out.1 Froma similar story
which refers to the reign of Duke Mu (409-377 B.c.) it. appears
that the practice had been modified to the extent that the witch
and deformed man were no longer burned alive, but were merely
exposed to the scorching heat of the sun.2

One explanation of these customs is that, by burning a deformed or emaciated man, or by exposing
him to the ‘sun, the pity of the heavenly powers .
would be aroused and rain would be sent to allevi-

ate the wretched man’s sufferings; and that the
same happy
result would follow the burning or
exposure of a witch, because a witch was a person '
who was able to compel spirits to descend to earth.
A sounder explanation is based on the belief in the supposed interaction of the principles of yang and
yin—the male and female, or active and passive,
forces, which -by their alternating pulsations or
activities give mse to all natural phenomena. ° In
time of drought the yang principle shows excessive
activity and disturbs the harmony of nature’s processes ; steps must be taken, therefore, to redress
the balance of forces. .The intricacies of the yinyang. theory are necessarily bewildering to a
Western reader until he has acquired some knowledge of the principles of feng-shui (q.v.); but it is
this pseudo-philosophy—belief in which is slowly
decaying in China, but is still far from extinct—
that supplies some of the most important hypo- theses on which the edifice of Chinese magic
has
been erected.
.
.
’ No doubt it was only in extremely serious cases
of drought that the witches were tortured or put
to death. The regular method
of obtaining their
assistance in rain-making was to send them out,
under the guidance of. their official leader, the
ssil-wu, to perform a ritual dance.’ The dancin
of the witches formed partof the ordinary ritua
observed on the occasion of the ollicial rainsacrifices; and, if we may. judge from similar
practices in other parts of the world, the dancing
partook of the nature of mimetic magic.‘ It was

\
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1See Tso
. 179 f.

Chuan,

in Legge’s Chinese Classics, vol. v. pt. 1.
:
:
ae

P 2See SBE xxvil.20L

It hasbeen suspected by commentators

that the two stories refer to the same historical incident.

3 Chou Li (Biot’s tr., if. 102).

;

:

4The ceremonial dancing of ancient China was not always
magical. There were six dances otficially recognized under the
Chou dynasty, of which only one (the Aang) had anything to
do with rain-making. . Ceremonial dancing is not yet extinct in
China, for it still forms part of the ritual proceedings at the

Confucian sacrifices.

For an interesting accountof the ancient

1906, p.119f,

a

Chinese dances see H. A. Giles, Adversaria Sinica, Shanghai,

te,

:
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accompanied by music; and, if there is any truth
in such ancient legends as that of King Mu (whose
reign

ended

947

in.

B.c.),

we

may

suspect

before

that

preceded dancing as & means of producing
music
We are told that the method adopted by
rain.
that monarch for putting an end to an excessive
.
drought was to play magic music on his flute.
Many of the observances still carried out at the
popular festivals in China are undoubtedly of a
magical character, and are intended to regulate
the rainfall, to expel disease and misfortune, to
ensure good harvests, and to attract good luck.
Communal magic of this kind is sometimes official
in character, as in the case of the spring-welcoming
ceremonies presided over by the local districtmagistrates; but for the most part the rites are
conducted by the villagers themselves, under the
guidance of their own clan-committees (hui-shou),
or headmen. ‘Ceremonies which at one time were
doubtless carried out with punctilious care and
with something like religious awe have in many
cases become mere village games and pastimes of
which the original significance has been partially
or wholly lost. Such are the lantern-dances and
stilt-walking of the children of N. China at the
fuli moon of the first month of the year. Few
of those who take part in such merry-makings
understand that by the skilful manipulation of
their paper lanterns they are supposed to be helping and encouraging the moon to go successfully
through her phases; that in getting u before
dawn on a certain day and cooking a dumpling
which ‘rises’ they are assisting nature to stimulate
the dormant

activities of animals

and vegetation ;

and that in walking on stilts over ground destined
to produce a crop of ‘grain they are helping the
wheat and millet to grow to their full height. ‘It
. is perhaps a significant fact (when we remember
the important part pla ed by women in fertilitymagic in other parts of the world) that many of
the men and boys who take part in these festivalceremonies are clothed for the occasion in women’s
garments.

o

ae

‘

Magical notions are also traceable in numerous
every family performs
simple acts which practically
with a view to the well-being of its own members.
Such are the hanging of certain plants above the
doorway: on certain days, the entwining of red
threads in the queues of children to protect them
from the demons of disease, and the affixing of
pieces of scarlet cloth to the scrub-oak bushes
to ensure the protection of the shrubs and the
silkworms against hurtful insects and noxious
influences. At the New Year it is customary to
cover the outsides of doors and windows with
paper scrolls containing sage mottoes, quotations
rom

classical

and

other

literature,

and

words

expressive of virtuous aims or suggestive of maThese scrolls may fairly be
terial prosperity.
regarded as magic charms which will not onl
prevent evil from entering the house, but will
attract the influences which make for good fortune
Many of the usages connected
and happiness.
with death and burial; the ceremonial summonin,
-of ancestral spirits, and the tabuing of persona
names are also essentially magical, though their
intimate connexion with religious beliefs and observances makes it difficult to decide where magic
‘
ends and religion begins.
In China, as elsewhere, magic arts are practised
for private and personal as well as for public and
persons who know of
family purposes, and many
no normal method whereby they may bring about
_the fulfilment of their desires are glad to seek the
aid of magicians and witches.. The witches of

China have had many illustrious clients.- One of

them was the T'ang emperor Hsiian Tsung, who
ordered certain Taoist necromancers to summon

him

shade of

the

his

dead - consort,

the

beautiful Yang Kuei-fei. Very similar stories are
told of the emperor Wu of the Han dynasty and
the emperor Hsiao-Wu of the earlier Sung dynasty,
As for the self-styled ‘ First Emperor,’ who reigned
in the 3rd cent. B.c., the assistance of witches and
necromancers in his case was unnecessary,

for he—

like the king Solomon of Muhammadan legend
—was himself a king of magicians.! Returning to
more recent times,

we find that the great empress-

dowager, who died in 1908, put implicit faith for a
time in the magical attainments of the ‘ Boxers’;
and, though the ‘Sacred Edict’? of the emperor
K'ang-hsi bids men abjure all kinds of heterodox
teachings and practices, among which the arts of
magic are included, and though in quite recent
years proclamations have been issued warning the
people not to allow themselves to be deluded by
witches and soothsayers, it is beyond

uestion that

a belief in the reality of magic is by no means
oe
confined to the ignorant peasantry.
-The official attitude towards ‘black magic’ (to
use the convenient Western term) is clearly demonstrated in the anti-witchcraft clauses of the
The
Penal Code of the late Manchu dynasty.
punishments inflicted on persons convicted of this
crime were extremely severe, though it is only fair
to add (in the words of a scholarly student of the

subject) that ‘the pages of Chinese history have
never been stained by such a mad epidemic of
witch-killing as disgraced Europe and America in
wo:
the seventeenth century.’?
As. recently as the summer of 1914.an alleged
case of ‘black magic’ occurred in the territory of

Wei-hai-wei,

at present administered
to,

Britain.

by Great

a

of a certain village approached

one of the

The inhabitants
British Courts with a petition in which they complained that
a fellow-villager had been practising magic with disastrous

It was stated that he had
results to their little community.
the
quarrelled with the village headman, and had foretold
‘And sure enough,’ they said, ‘the headheadman's death.
with
matter
the
man died, though there was nothing whatever
him.’ Two or three other enemies of the accused subsequently
a villager,
died in the same mysterious way; and, to crown all,
village,
on going to the shrine of the guardian-spirit of the
in
written,
discovered there a slip of paper on which were
with
people
various
of
names
the
handwriting,
the accused’s
discovery
This
whom he was known to be on bad terms.
created a panic among the villagers, who took it for granted
that the list comprised the names of all those unfortunate
death.
persons whom the wizard had condemned to a speedy

hey therefore aeized him and brought him before the writer of

the
this article, who in his magisterial capacity had to perform an
somewhat delicate task of differentiating between real
:
te,
:
.
imaginary wrongs and grievances.

From the point of view of the student of magic,
the special interest of this particular case centres
in- the unexpected part played by the tutelary
deity of the village. Here, it would appear, we
have an instructive example of the intermingling
of religion and magic, and the junction seems to
One of
have been brought about in this way..
the principal functions of the ¢u-ti, or village ©
deity, is to receive the spirits of the newly dead

and to act as their spiritual friend and guardian.’

Each village has its own little shrine dedicated
to the local deity, and this shrine usually stands
by the roadside a short distance outside the village.
When a villager dies, the members of his family
go in procession to the ¢‘u-¢i shrine to make a
‘ormal announcement of the death, in order that
the deity may make arrangements for the proper
reception of the dead man’s spirit. Now, at first
sight, there seems to be no obvious reason why an
1 For some of the stories of his magical exploits, which included

uninterthe transfixing of the sun with a needle in order that
rupted daylight might be secured for the building of the Great
Wall, see R. F. Johnston, Lion and Dragon in Northern China,
.
:
London, 1910, p. 20.

in a paper on ‘Witchcraft In the Chinese
China Branch) xxxviii. [1907] 95.
8 For a full discussion of the ¢u-ti and his functions see

2E. T. Williams,

Penal Code,’ JRAS (North
Johnston, p. 14

nd
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expert in black magic who wishes to bring about
the death of his enemies should expect the ¢'z-tt
—who is regarded as friendly to men and interested in their welfare—to give him help and
countenance in carrying out his nefarious designs
against their lives,
What, then, is the magician’s
object in placing a list of the names of his intended
victims on the little stone altar of the village
t‘u-ti?’ The theory seems to be that,: when the
t'u-ti perceives the list of names, he will assume
that the persons bearing those names are already
dead, and will make preparations in the under
world for the reception of their souls.
These
reparations will act with a powerful attractive
orce upon the souls concerned, and will create
in them an irresistible inclination to sever their
connexion with their respective bodies. The nonarrival in the under world of the spirits of persons
whose death had already been announced in a
formal manner would cause bewilderment to the
well-meaning ¢‘u-ti, and might perhaps arouse his
wrath; and, as it is strongly advisable, in the
interests

of

the

community

in general,

to ‘save

the face’ of the ¢‘u-¢¢ and maintain friendly relations with him, the only. reasonable course for
the spirits in question to adopt is to bow to the
inevitable and acquiesce in the premature loss of
their physical bodies,
Magical and semi-religious theories of this kind
are hardly likely to find Western parallels; but
many of the ordinary magical practices of the
Chinese are strikingly: similar to some of those
forms of sympathetic and mimetic magic with
which we are familiar in Europe. .

The great artist Ku K’ai-chih (4th cent. of our era), one of
whose paintings is among the most treasured artistic possessions of the British Museum, was himself a graduate in magic.
When spurned by the girl whom he loved, he drew her portrait,
and in the place where the heart should be he atuck a thorn.
Thereupon the girl, who knew nothing of the portrait and the
thorn, began to suffer pain in the region of the heart, and next
time her lover paid his addresses to her she did not scorn him,
The artist then withdrew the thorn from the portrait, and,
though the pain in the damsel’s heart promptly disappeared, her
love for him remained.
oo
:

“That many of the poets and artists of China
have been credited with a knowledge of magic
is no matter for surprise when we know how
frequently their passionate love of wild nature
brought them into contact with the Buddhist
and

Taoist

saints

and

hermits,

whose

favourite

dwelling-places have always been the caves and
forests and ravines of the mysterious mountains.
These mountain-dwelling ascetics have been for
ages regarded as the discoverers and
guardians of
occult secrets of various kinds, and,
though their
disciples and biographers endowed them with
faculties which they never possessed and which
the best of them never pretended to possess, it is
highly probable that there were some who, in the
course of their own heart-searchings
and their
solitary
communings with nature, not only made
valuable discoveries as to the properties of plants
and herbs, but were also successful pioneers in
various untrodden fields of psychology and mysticism.
To some extent, at least, the popular
belief in their supernormal capacities and attainments was justified.
,
,
When

Buddhism

first came

to China,

and

for

some centuries afterwards, the relations between
_Buddhists and Taoists were often strained to
breaking point. The victories of the Buddhists—
if we may credit the Buddhist historians and
biographers—were often brought about by miraculous occurrences which non-Buddhists would
perhaps describe as magic if not as mere conjuring tricks.
It is difficult, perhaps, in some
cases, to draw a distinction

between

miracles

and

magic. A miracle, as E. S. Hartland remarks, is
‘legitimate magic,’ while magic is ‘a forbidden

(Chinese)
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miracle.’?.
However this may be, many of the
marvellous doings attributed to Buddhist monks
and hermits bear a close resemblance to those recorded of Christian saints.. But we know from
the earliest Buddhist scriptures that the brethren
were not encouraged to perform miracles, and it
was certainly
not by the help of miracles or of
magic that the Buddhists achieved their most substantial suecessesin China.’

The Taoists, however,

did not scruple to ally themselves with various
forms of magic and sorcery, and it is their fatal
readiness to meet the popular demand for signs
and wonders that is largely answerable for their
present degeneration (see TAOIS%). :
- If we had space to deal with matters of detail,
it would be necessary to describe the various
magical uses made of plants and animals and also
of manufactured. articles such'as metal mirrors
and weapons.
An authority has stated (see
EBr™
. xviii. 577) that magic mirrors are mentioned in Chinese literature of the 9th cent.;

but

they are mentioned and their uses fully described
much earlier than that. . The curious book known
as Pao P'o-tzit, which was written by the famous
wizard Ko Hung in the 4th cent. of. our era,
contains full accounts of how to detect the presence of evil spirits and other dangerous beings
by the use of magic mirrors. The belief once
prevalent in the British Isles that a witch could
turn herself into a hare is paralleled by the Far
Eastern belief (still extremely common

in China)

that demon-witches can assume the form of foxes
and other beasts.2, A. book could be filled with
the magical notions and theories which in China
are based on the habits and peculiarities of animals.
Even insects are not exempt from the necessity of
making a contribution to the treasury of magical
lore. There isin China a destructive little insect
known to Europeans as the silver-fish (Lepisma
saccharina), which is a most unwelcome visitor to
libraries.
It is believed that, if one of these

insects gets into a Taoist classic and eats the two
characters

shén-hsien

(‘spiritual-immortal’),

its

herbs, large numbers

are

silvery body will become five-coloured.
If the
coloured insect be subsequently caught and eaten,
the man who eats it will have the happiness of
attaining the goal of Taoist ambition—he will
overcome death and develop into a spiritual being.
As

to trees, plants, and

believed to possess some magical property or to
be adaptable to magical uses. . The cypress, pine,
and similar trees are supposed to be conducive to
immortality,

and,

when

we

learn

that

a noted

hermit was in the habit of sleeping on a bed of
Pine-needles, we may be sure that this was not
one merely as a means of mortifying the flesh.®
The willow is much used as a rain-charm.
In
times of drought in Shansi and neighbouring provinces adults and children may be seen going about
with willow-wreaths on their heads. The peachtree is famous for its magical properties, and for
this reason peach-twigs and peach-blossom are frequently mentioned in Chinese fairy-lore. The use
of peachwood for the exorcism of evil spirits is very
ancient, for the brandishing of peach-wands was
part of the recognized procedure of the professional
wu at royal courts under the Chou kings and
probably at a much earlier date.
.
That a large and important subdivision of Chinese
‘magic which concerns itself with charms and
amulets and divination is dealt with elsewhere
(see

Literature

below).°

Here

it must

suffice

to

mention that the principal purveyor of charms is
1 Ritual and Belief, London, 1914, p. 81.
3For a full discussion of all forms of zoanthropy see de
Groot, Religious System of China, iv. 1561.3 see also art.

Lycaxturopr.

a

3See Johnston, Buddhist China, London, 1918, p. 245, and
Lion and Dragon in Northern China, pp. 262 1., 375-384. :
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‘Celestial

described

Master’ — usually

by

among
Europeans as ‘the Taoist pope’—who lives e of
Dragon-Tiger Mountains in the provinc
the
The practice of divination’ is also
Kiangsi.

ists and
largely in‘ the hands of Taoist specialhad
under
wu-po; but Confucianism has alwaysof divinat
ion
its patronage the complex

systems

J King,
which are based on that abstruse classic the

is a
or ‘Book of. Changes’ (SBE xvi.). There
grass known as shih-tsao which grows on the grave
of Confucius and is carefully gathered and put up
into packets. The stiff dried stalks of this plant
are believed to retain some of the ding, or spiritual
efficacy,

which

lies latent in the sacred

soil, and

purthey are or were highly valued for divining ting
interes
During recent years a Ver,
oses.
iscovery of ‘oracle bones’ and tortoise-shell fragThey
ments was made in the province of Honan.
are believed (mainly on the evidence of the archaic
script) to belong to the 12th cent. B.¢., though
certain authorities assign some of them to a somewhat later period. An inspection of these fragments throws o. most welcome light on the classical
and post-classical references to the ancient method.s
.
.
of ‘fortune-telling.’}
of
on by the tortoise-shell and by the dried stalks

. Divinati
ancient sage
certain plants ‘were the methods by which the days, revere
kings made the people believe in seasons and orders; the
and
laws
their
of
spiritual belugs, stand in awe
ne their permethods (also) by which they made them determi
BE
5. 27
plexities and settle their m: givings’ (Li Ki, 1. . {.
94)).
xxvii,

The forms of magic which are or were popularly
supposed to be associated with astrology and palmistry, and with automatic writing, telepathy,
clairvoyance, and ‘possession’ by gods or demons,
are all familiar to

the

people of China ; and

there

is good reason to believe that any society for
‘psychic research’ which showed itself enterprising enough to conduct some patient investigations
on Chinese soil would be rewarded by interesting
and perhaps valuable results.

or acquired skill. But, when inanimate matter
unproved recalcitrant, and living creatures were ,
moved by requests, prayers, commands, promises
or threats, there still

remained,

in their opinion,

of an
a method of achieving their ends by means
There is
art that they called Azke’ (Coptic 21K).
this
direct traditional authority for translating
very ancient term by the English word ‘magic’of
(poryetwr, parla, Ac 8% N), and the examination use
its
the hieroglyphic and hieratic exam les of
we
roves it to correspond fairly well to what myer.
understand by ‘magical power.’ Wherev
d to
sterious, miraculous knowledge was requiresomeeffect a purpose, that was hike’; hike’ was practices
thing different from the techniques and
powers
of everyday life, since it postulated special or less
in its user, and always made @ greater
.
:
demand upon faith.
traditional
2. Magic and religion.—For our are always
Western thought magic and religion one another,
more or lessconsciously contrasted with
assumed
whence students have often unwarrantably and that
that the two are radically heterogeneous,
mental
they represent successive strata in the
argue
developmentof mankind. Some investigators (¢.9.,
that magic is the earlier and ruder product
to bea
Frazer), while others (e.g., Erman) hold itenon of
debased corruption of the nobler phenom
there
religion. So far as Egypt is concerned,was part
hike?
that
doubt
t
slightes
the
be
cannot
created
and parcel of the same Weltanschauung as Before
the religion which it deeply interpenetrated. ogical
defining ‘magic’ and ‘religion for Egyptolto frame
purposes—and we must insist on our right bed by
our own definitions within the limits prescriterms—
the current, untechnical meaning of these
of the
it will be profitable to make a rapid survey
s.
facts to be distributed between the two province

concerned, and
It ig with active relations that we aro here
involved in the same.
with doctrines only in so far as they are
namely the
affected,
are
that
being
of
classes
There are three
Perhaps the most remarkable
living, the dead, and the gods.
is the
universe
the
of
view
s’
Lireraturs.—The subject of magic and allied topics is exEgyptian
the
characteristic of
s
they drew the
haustively dealt with in J. J. M. de Groot, The Religiou
thoroughgoing and impartial logic with which
were
dead
the
and
gods
the
that
belief
System of China, Leyden, 1892 ff., esp. vols. v. and vi. E. Biot’s
consequences of their
be
subject to human
Fr. tr. of the Chou Li (Le Tcheou-Li, Paris, 1851) should
beings of like nature with themselves,
and
of
methods
same
the
to
e
amenabl
consulted for information regarding the official standing
and
appetites and needs,
Hence the principal duty of the
functions of the wu Gee esp. il. 76-104). There are many referpersuasion or compulsion.
food
with
provided
served
they
ences to sorcery and magic—some of them shrewdly critical—
whom
priests was to keep those
in good order; the
in Wang Ch’ang, Lun Heng, an Eng. tr. of which (by A.
and drink, and to maintain their houses d by the living was
iL,
Forke) has 4 peared in two parts (pt. i, London, 1907; pt.
the domestic services demande
with
analogy
Hongkong,
and the dead were
In J. Legge, Chinese Classics,
Berlin, 1911).
fully conscious, for the priests of the gods
1861-72, and SBE xvi. {1882}, xxvii. [1885], xxviii. (1885), xxxix.
of the god’ (hm-ntr) and ‘the servants of
servants
‘the
called
references
the
even as the temple
[1891], and xt. (1891], English readers will find all
the departed spirit’ (hin respectively, and the tomb (or an
to magic which occur in the canonical literature mentioned in
was called ‘the house of the god’ (4'-t nir)
d spirit’ (h’-t ¥).
departe
the
of
the above article, Students of the subject will also do well to
house
‘the
it)
of
essential portion
gods and dead in
consult H. Doré, Recherches sur les superstitions en Chine,
Again, the Egyptians could seek help of their
man sought hel
one
as
way
Shanghai, 1911 (Variétés sinologiques, no. 32), and L. Wieger,
ticated
unsophis
and
the same naive
From a more popular
for an oracle
Folklore chinois moderne, Paris, 1909.
of another—e.g., by prayer, by questionin, (asking
art. Lirz AND
see
dead,
the
to
point of view the subject of Chinese magic has been dealt with
letters
(for
letters
and by writing
H.
F.
and
1876,
London,
China,
life, as seen
of
y
Folklore
everyda
in N. B. Dennys,
DeatHy (Egyptian], § 9). But in their own
Interfailed, to
else
all
when
,
Balfour, Leaves from my Chinese Scrapbook, do. 1887,
reso
s
Egyptian
the
1),
above (§
gathered
be
can
magic
of
notions
difficult
popular
on
various
esting sidelights
mysterious, uncanny arts (hike’) to achieve
, but
coercion
simply
from the collection of stories known as the Liao Chat, tr. H.
not
was
d
employe
aims; the method
Chinese
a
from
Stories
Strange
have
of
title
would
the
It
A. Giles, under
coercion of an abnormal and special kind.
The Chinese
to the
ed
restrict
been
had
Studio, London, 1880, new ed., Shanghai, 1908
hike’
of
practice
the
if
been strange
conceivable
every
from
subject
the
the
with
with
jiterature dealing
narrow circle of the living, when the living shared
oint of view is voluminous, and hitherto only fragments of
gods and the dead all their other modes of intercourse. In
be
will
ies
bibliograph
Chinese
Good
it have been translated.
point of fact, it was hike’ more than an ything else that welded
The self-protective
found in the works of de Groot, Doré, and Wieger referred to.
together the seen and the unseen worlds,
See also artt. Deswoxs aND Srirtts (Chinese), CHARMS AND
rites of the living, as we shall have abundant occasion to see,
dead. But the
the
AMULETS (Buddhist), Divination (Buddhist), Fene-Suvt, Festiand
gods
the
are full of trafficking with
(Chinese), ForTuxE
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R. F.

JOHNSTON.

MAGIC (Egyptian).—1. The Egyptian view of
magic.—If the Egyptians had been more selfanalytic than they actually were, they might, from
their own point of view, have described all their
actions as either ordinary or magical. By ordinary
actions would have been understood all those simple
ways of coping with inanimate things and living
beings which were suggested by habit, mother wit,

1 See, e.g., various passages in the J King, Shu King, Li Kt,
and Chou Li. A recent account of the new discovery is to he
found in JRAS (North China Branch) xlv. [1914] 651.

art (below,

§ 10), and in a demotic

story the dead priest

book
Neneferkaptah deeply resents the attempt to rob him of s tomb
his
of incantations that had been buried with him in
,
Oxford,
Memphis
of
(PF. LL Griffith, Stories of the H igh Priests

range of
1900, p. 30f.).. Nothing could better prove the wide
hike’ than to observe its transference from secular to funerary
Texts

or divine employments and vice versa. In the Pyramid
ensure the
and the Book of the Dead, compilations intended to
spells
well-being of the departed, one may often come across
that must originally have been composed for earthly nse—
altigyp.
Die
(e.g.,
snakes
of
bites
the
against
spells directed
of
yramidentexte, ed. K. Sethe, Leipziz, 1908, §§ 246, 247) or
London,
crocodiles (e.¢., Book of the Dead, tr. E. A. W. Budge,
may
charms
1908, chs. xxxi., xxxii.), for example; even erotic
nburg,
be found inscribed on coffins (cf. H. Schack-Schacke
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Zueiwegebuch, Leipzig, 1903, pl. 16. 11-13).
| Conversely, the
Book of Overthrowing Apophis (Budge,
Egyptian Hieratic
Papyri, London, 1910) was a liturgy intended for daily recitation
in the temple of Amen-ré‘ at Thebes, Apophis being the mythical
snake that was supposed to be the eternal foe of the sun-god
Ré's the rubrics of this book nevertheless declare that it will
prove of the greatest advantage to the private individual who
recites it in the presence of the god. It may be added that the
word hike’ is quite common in all parts of the Book of the Dead,
as well ag in such temple rituals as the Book of Overthrowing
Apophis just mentioned.
.
itmay therefore be takenas Rroved that hike’ was as intimately
associated with the presumed
existence of the gods and the
dead as it was with the real existence of the living. But,
further than this, a greater or less element of hike’ may have
been inherent in all the dealings between men on the one side
and the gods and the dead on the other. The two last classes
of being were, after all, creatures of a world apart, elusive in
their nature and hard to reach by ordinary, matter-of-fact
means. The very idea of their existence puts a strain upon
the imagination, and for this reason set forms of words,
indicative of an effort to break down mystical barriers, had to
accompany even such simple deeds of homageas the presentation
of food-offerings.
In other terms, the gods and the dead could
hardly be approached save by the medium of what is known as
‘ritual,’ and
the attribute which distinguishes ritual from
ordinary performances may have been just that attribute which
the Egyptians called hike’. The point is not susceptible of
absolute proof, for it was naturally only in the more extreme
cases, where the sense of mystery and miracle-working had to
be emphasized, that the term hike’ was actually applied 5 but
the view that hike’ underlies all ritual is favoured by the close
resemblance between the divine and funerary rites, on the one
hand, and the rites performed for human benefit (self-protective
and similar rites), on the other. The formule of the Book of
the Dead differ neither in form nor in substance from the
incantations which the Egyptians used to heal their own
maladies; and the game general similarity also runs through
the daily liturgies of the temples and the tombs (see A. Moret,
Le Rituel du culte divin journalier en Egypte, Paris, 1902).

own benefit or for the benefit of other living men,
ond which demanded certain miraculous powers
for their performance.
Warning must be given
against two misconceptions: in the first place, it
must be clearly understood that the gods and the
dead may, as indeed they usually do, enter into
the dramatis persone of the magical rite; the
rinciple of division is not de guibus but cut bono;
in the second place, magic as thus defined did not
differ essentially in its mechanism from the cults
of the dead and of the gods, nor was it necessarily
regarded with feelings of moral reprobation.

From the Egyptian point of view we may say
that there was no such thing as ‘religion’; there
was only ike’, the nearest English equivalent of
which is ‘magical power.’ The universe being
populated by three homogeneous groups of beings—
the gods, the dead, and living human persons—their
actions, whether within a single group or as between
one group and another, were either ordinary or
uncanny (Ai%e’). But the gods and the dead were
somewhat uncanny themselves, so that all dealings
with them or performed by them were more or
less hike’. It was only when men treated them
ordinarily, and as man to man, that this quality of

1889, p. 96; R. Lepsius, Denkmdler, Berlin, 1849-

hike’ was reduced to a minimum,

as in the case of

spontaneous prayer and the letters to the dead—
in fact, just in those rare instances where the
solemn phraseology of ritual was avoided.
.
3. Magic defined for Egyptological purposes as
privata religio.—We shall hardly be able to avoid
rendering Aike’ in English by the words ‘ magic’
or ‘ magical power’; but, if the Egyptian conceptionof hike’ be taken as the criterion of what is

magical and what is not, we shall have little or no

use for the word ‘religion,’ and a multitude of
facts which the common ‘parlance would more
naturally describe as ‘religious’ will fall under
the head of ‘magic.’
It is advisable, therefore,
in defining ‘magic’ for Egyptological purposes, to
strike a compromise between the Egyptian connotation of Aike’ and the English connotation of
‘magic.’ Taking our cue from the former, we
shall restrict the sense of ‘magic’ to those actions
which clearly have the implications of myster

For a similar definition see A, H. Gardiner, ‘ Notes on Egyptlan Magic,’ in Trans. Third Internat. Congr. Hist. fel,

Oxford, 1908, i, 208-210, Erman (Agyptische Religion?, Berlin,
1909), though forming a very different estimate of magic from

that here adopted, accepts the same tripartite division of the

active aspect of religion into Gétterkultus, Totenkulius, and

Zaubereit. Magic as thus defined has a whole native literature
of its own: various hieratic papyri in Leyden, Turin, London,
Berlin, Cairo, Rome, Vienna, and elsewhere, mostly dating from
the New Kingdom; several similar papyri of the Middle Kingdom, in the Ramesseum find of 1896, still unpublished and in
the writer’a hands; numerous ostraca in various collections.
Besides these must be named the medico-magical papyri (see
art. DiszA8z AND Mrpictng (Egyptian)), and the so-called Cippt
of Horus, of which the type is the Metternich Stele (ed. W.
Golenischeff, Leipzig, 1877).
.
:
:

The abstract concept of Atke’ is once or twice
found deified, apparently in something like the
restricted meaning assigned to ‘magic’ in. this
section. Two physicians of the Old Kingdom bear,
besides the honorific title ‘priest of Horus in
Hundred-town,’ also that of ‘priest of Hike’’ (A.
Mariette, Les Mastabas

de Pancien empire, Paris,

58, ii. 91a).

an

.

The deifled concept of Hike’ is figured in the form of 2 man in
some sculptures of the Vth dyn. (L. Borchardt, Das Grabdenkmal
des Kénigs Sahure’, Leipzig, 1913, ii. pl. 20), and is of occasional
occurrence also in the texts (ib. p. 99). A funerary incantation
whereby it was sought toconfer upon the deceased the powers
of Hike’ himself has recently come to light (P. Lacau, Teztes
religieuz, Paris, 1910, no. Ixxviii.); here Hike’ is described as
a creation of the sun-god in primordial times, when as yet
nothing else existed.
oo
-

4. The purposes: of magic,—In theory the
domain of magic was as wide as men’s
desires
themselves, magical art supplying all those things
that were not procurable by simpler means. Our
existing materials, which illustrate only a limited
number of purposes, are probably very one-sided.
The Egyptians

believed, or feigned to

hundred

of the

their wizards could work all
a late tale a charm is made
of Ethiopia up to Egypt,
Pharaoh dwells, where he is
blows

believe, that

kindsof wonders; in
to bring the viceroy
to the place where
to be beaten with five

stick, and returned

to the

land of Ethiopia again, ‘all in six hours thither’
(Griffith, Stories of the High Priests, p. 59). Itis
said to have been related at the courtof Cheops
how one magician fashioned a crocodile of wax
that devoured an adulterer, how another

parted the

waters of a lake into which a jewel had accidentally fallen, and how a third cut off a goose’s head
and replaced it in a twinkling (Erman, Die Mdrchen
des Papyrus Westcar, Berlin, 1891, i. 8f.). The
magical contest of Moses with Jannes and Jambres
(Ex 783, 2 Ti 38) is thus quite Egyptian in spirit.
Passing from such fabulous reports to practical
and the miraculous ; at the same time we shall
magic, we may classify the attested uses- under
attempt to maintain the distinction between magic 1 & comparatively small number of heads:
.
and religion, or, rather, between magic and other
1. DEFENSIVE.—How important this class was may be judged
He
creator
kinds of religions acts. It is fully in accordance from the fact that ina general panegyric of God as
‘made magical spells for men for defence against
with the practice of Egyptologists, instinctively ia said to have
Golenischeff,
[ed.
that happened’ (Pap. Petersburg 1116 A
adopted but inconsistently carried out, to contrast things
'
.
:
Petrograd, 1913], line 1364.).
‘magic’ with the ‘cult of the dead’ and the ‘cult
(1) Prophylactic.—To avert death, W. Pleyte and F. Rossi,
Petrie,
F.
afl.
W.
120.3;
pl.
1869-76,
Leyden,
Turin,
de
Papyrus
of the gods, as referring exclusively to those rites
and Rifeh, London, 1907, pl. 27¢; against scorpions,
which deliberately and in the first instance aimed Gizeh
Pap. Turin, 134; Pap. Leyden 349; against lions, hyenas,
at the advantage
of living human beings, the cults and ‘all long-tailed animals that eat flesh and drink blood,’ Le
of the dead and of the gods being in this division Papyrus magique Harris (ed. F. J, Chabas, Chalon-sur-Saéne,
Egyptian Hieratic Papyri), verso B ; against
implicitly classed together as ‘religion.’ Magical 1861; also Budge,
and other dangers of the river, such as drowning,
actions may therefore, for our purposes, be detined

us those actions which

men

performed

for their

crocodiles
id. recto;

against

1876, pl. 97, 17.

snakes,

L, Stern, Papyrus

Ebers, Leipzig,
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(2) Preventive. —‘To prevent a woman from conceiving,’
Ramesseumn medical, unpublished ; ‘to prevent rats from
devouring the grain in a barn,’ Ebera, 98. 6.
.
(8) Counter-charms.— To lay a spell (8;" 3}) on him whom one
fears,’ Louvre, Hier. Ostr. 694, no. 1; ‘to banish magic from
the body’ (prescription of drugs), Ebers, 34. 2, 7, 10; against a
complaint named ‘the artifice of spells,’ Ebers, 88.13.
A book
containing
‘formule for repelling the evil eye’ (ElEP-BUN 3
cf, also Pap. Anast. lil. 6. 4) was preserved in the Library of

Edtu (ZA ix. [1871] 44).

'

7

(4) Curative.—Spell to cure scorpion-stings, Pap, Turin, 31
+77; headache,
Pap. Leyden $48, verso 2.93 burns, Ebers, 69.
3,6; Pap. Leyden $48, recto 8. 13 to ease pain, Ebera, 30, 6.
For the relations of magic and medicine see below, § 8.
:
(5) Psychological.— A book for repelling fear which comes to
befall a man by night or day, from front or behind,’ Pap. Leyden
$48, recto 2.1.
.
:

ii, PRODOCTIVE—{1)

Obstetric.—To facilitate birth, Erman,

Zauberspriiche fiir Mutter und Kind, Berlin, 1901, pl. 5. 8, 6.83
Pap. Leyden 848, recto 12. 6; ‘to bring milk to a woman who is
nursing a child’ (prescription only),
Hlers, 97.10; ‘to keepa
child warm,’ Zauberspriiche, verso2.2.
.
.
(2) Weather-charms,—‘ Thou shalt perform these ceremonies
when a storm rages in the east of heaven, or when R&' sets in
the West, to prevent storm-clouds in the east of heaven. ...
Thou shalt perform these ceremonies many times against bad
weather, that the sun may shine, and Apophis be overthrown in
truth’ (Book of Overthrowing Apophis, 23. 14 £.).
:
(8) Love-charms.—A spell to secure sexual enjoyment,
secondarily used for funerary purposes, has been alluded to in
§2.
Erotic charms must have been frequent, but those that
are known are of late date; in demotic, see F. Ll. Griffith and
H, Thompson, Demotie Magical Papyrus, London, 1904, p. 14;
in Greek, O. Wessely, Griechische Zauberpapyrus, Vienna, 1888,
lines 296 f. and 1877 f.
:
:
(4) General,—‘ He who recites this book is blessed every day;
he hungers not, thirsts not, lacks not clothes, and is not melancholy.
He does not enter into the law-court, nor does judgment go forth against him.
But if he enters the law-court, he
goes forth vindicated, praise being
given to him like a god.
Nor does his popularity depart from him’ (Pap. Leyden 347, 12,
ili, PROGNOSTIC.—Many cases that fall under this head are
on the border-line between magic and the techniques of ordinary
8,

.

.

(1) Obstetric.—To know whether a child will live, Ebers, 97.
18; to know whether a woman will give birth, W. Wreszinski,
Bedizinischer Papyrus des Berliner Museums, Leipzig, 1909,
verso 1. 3, 7, 9, ete.
.
(2) Divination.—A number of magical modes of divination
are detailed in the :Demotic Magical Papyrus, ed. GriffithThompson (see p. 14), but these instances do not seem to be of
ancient origin.
Oracle-seeking does not come under the head
of magic, as here defined.
(8) Soothsaying.—In the tale of Unamiin (RTAP xxi. [1899]
81) there is related a case of a young man being ‘seized by the
god’ and giving a solemn warning while in this condition.
(4) Prophecy may perhaps be brought within the sphere of
magic, as it postulates supernatural power in its human mouthpiece, and usually involves the welfare of human beings. There
is only one very ancient book of
predictive prophecies, in a
Petrograd papyrus (see A. H. Gardiner, Journal of Egyptian
Archeology, i, [1914} 100f.),
There seems to be no Pharaonic evidence for horoscopes,
ordeals, and other forms of prognostic magic.
.
iv, MALEVOLENT.—See next section,
Cursing and oaths
(conditional self-curses) are magical in quality, but cannot be

dealt with in this article.

§. Magic

.

and law.~The

Egyptians themselves

seem to have made no distinction between ‘ black
magic’ and ‘white magic,’ but, when magical

arts were used for wicked purposes and to injure
others, they naturally came within the category
of legal offences.

Thus papyri of the XIXth dyn. (Les Papyrus Lee et Rollin,
published by T. Devéria, Guvres et Jragments [Bibliotheque
égyptologique, v.}, Paris, 1897, ii. 97 ff.) record the case of two
barem-conspirators, one of whom ‘made magical writings to
lead astray and work mischief, and made certain gods of wax
and certain medicines to weaken the limbs of men,’ while the
other procured ‘writings for giving himself fearfulness and
majesty,’ and made ‘men of wax and writings in order that
they might be introduced into the harem .. . 80 as to lead
astray the one faction and so as to bewitch the rest.’ - Both
these criminals were condemned to death.
Co

6. The magical rite—A characteristic example

of a magical

spell, translated

in extenso from

the

original, will give a truer -impression. of the
methods of Egyptian magic than any amount of
mere description.

ao

‘

:

’ Flow out, thou poison, come forth upon the ground. Horus
conjures thee, he cuts thee off, he spits thee out, and thou risest
not up but fallest down.
Thou art weak and not strong, a
coward and dost not fight, blind and dost not see. Thou liftest
not thy face. Thou art turned back and findest not thy way.
Thou mournest and dost not rejoice. Thou creepest away and
dost not appear.
So speaketh Horus, efficacious of magic!

(Egyptian)
The poison which was refoicing, the hearts of multitudes grieve
for it; Horus has slain it by his magic.
He who mourned Is in
joy. . Stand up, thou who wast prostrate, Horus has restored
thee to life. He who came as one carried is gone forth of himself; Horus has overcome his bites. All men, when they behold
Ré&, praise the son of Osiris. Turn back, thou snake, conjured
is thy poison which was In any limb of N the son of M. Behold,
the magic of Horus ts powerful against thee. Flow out, thou
poison, come forth upon the ground.
oO
.
To be recited over a hawk with the two feathers on its head,
being made of isy-wood and painted. Open tts mouth and offer
to tt bread and beer and incense.
Place it on the face of one
suffering from the bite of any snake and recite from beginning
toend.
It will repel t
ison. A succesaful specific’ (Pap,
Turin, 181. 1-8= Metternich Stele, 8-8).
se

_7. Analysis of the magical rite.— Except in
certain border-line cases (prognostics, medical
treatment,

etc.),

the magica

rite is always

two-

fold and comprises (1) an oral rite, consisting of
certain words to -be recited, and (2) a manual
rite, consisting of certain actions to be performed.
These two portions must be discussed in detail.
(1) The oral rite.—The task that lay before the
magician usually involved a struggle with some
difliculty, which might consequently be regarded
as a hostile and aggressive force. This force is
not always completely personified, but more often
than not it is treated personally, being commanded,
ersuaded, cajoled, warned, threatened, or cursed,
just like a human being.
..
,
A leading idea in defensive magic, which embraces no small
part of our material, is that of ‘possession.’
The possible
antagonists are often enumerated in a long rigmarole—e.g., ‘ the
assaulta of a god, the assaults of a goddess, the assaults of a
male pain, the assaults of a female pain, the assaults of a dead
man, or the assaults of a dead woman,’ etc. (Ebers, 30. 13);
‘enemy male or female, dead man male or female, adversary
male or female’ (Pap. Turin, 122. 5). Any god could doubtless
attack human beings, but savage or malicious deities, like Seth,
the murderer of Osiris, or Sakhmet, the ‘lady of pestilence’
(nb-t "idw), were doubtiess most to be feared.
The dead were
specially to be feared; nor was it only those dead who were
unhappy or unburied that might torment the living, for the
magician sometimes warns them that their tombs are endangered (Zauberspriiche, recto 8. 7-9; Pap. Turin, 124, 12-13).
The possessing spirit was particularly likely to be of foreign
origin, a negress or an Asiatic woman (Zauberspriiche, recto 2.
7-8); and it was wont to come secretly, ‘arriving in darkness,
gliding in, its nose backwards and its face turned ’ (ib, 1. 9f.).
Its mode of taking possession is, as a rule, vague 3 the ‘demon’
(8, Boheiric I
) doubtless often dwelt ‘with’ or in the
afilicted one (Bekhten Stele, 11.19=Budge, Egyptian Reading
Book, London, 1888, p. 27£.), but sometimes it merely injected
some kind of poison, such as its semen, urine, or the like (Pap.
Leyden $48, verso 6. 6f.3 cf. especially the word ‘d’e' in Evers, 24.
44, 34. 10, ete).
Or else, again, the
hostile power might attack
with arrows (Pap. Leyden 46,1. 5). The evil influences were
most easily ejected through the excretions of the body, such as
the sweat or urine (Zauberspriiche, recto 2. 8-10); or they might
come out in the form of winds (Pap. Leyden 848, verso 12. 9).
All the members of the body were subject to attacks of the kind,
whence their frequent enumeration in magical texts (see below);
here they are not seldom called upon to‘ open their mouths and
vomit yore what is in them’ (Pap. Leyden 845, recto G 2, 2,
14-3. 1
.

The

malignant

force

formed of its defeat:

was

sometimes

.

merely

Tt

in-

‘Thou flyest before the sorcerer, before the servant of Horus,
as soon as he mentions the name of Horus, or the name of Seth,
the lord of heaven.
He raiseth his scimitar, and smiteth th
forearm and thy throat. Thou fallest upon the ground on whic
thy loin-cloth is spread, and there thou gropest in quest of thy
heart. So dost thou die, and the report goes forth to the house
of Ro‘ that Horus has conquered the disease’ (Pap. Leyden $15,

rectoG 3,12-4.1),

-

Sometimes the magician frustrates the aims of the
‘enemy by a simple veto:
:
Lo
‘Dost thou come to kiss this child?
it * (Zauberspriiche, recto 2. 1).

I suffer thee not to kiss
toy

Elsewhere, as in the example qnoted in § 6, the
Poison is bidden to flow forth upon the earth.
Warnings frequently supplemented and reinforced
such commands, as:.,
:
‘ Fall not upon his tongue;

it is a serpent at the mouth of its

hole’ (Zauberspriiche, recto 3. 11, in the midst of a long series
of similar phrases).
.
.
Loo
.
1,

Commands ‘and warnings failing in their effect, a
more persuasive means is tried :
.
‘Come,

lay

thee

down,

departing

to

the

place

where

thy
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beauteous women are, on whose hair ie myrrh, and fresh incense
on their shoulders’ (Zauberspriiche, recto 3. 5-6).

More often the
point of the narrative is
implied ; in the followin short incantation
burns even the names of the interlocutors,
& messenger and Isis, are omitted:
—

‘ Ré waits for thee in order to shine, and Atum to set, that
thou mayest quit the arm of N son of M. The chief of the
Westerners waits for thee in order to enter in {riumphant,
that thou mayest quit the arm of N son of M’(Pap.
Leyden
$45, verso G 4. 2-4),

there?”
‘Thereis no water there.” ‘There is water in my
mouth, and a Nile between my legs; I am come to quench the
fire” ’(Ebers, 69. 8-4; see H. Schifer, in 24 xxxvi. [1893] 129-181),

Or else the demon is made to understand that in
delaying to obey the magician he holds the whole
'
order of nature in suspense :

In the last resort curses are employed:

. ‘Every god curses thee, every
goddess curses thee... . The
{great] Ennead curses thee, the little Ennead curses thee’ (Pap.
yden $43, verso 1. 1-8),
.

It often happens, indeed almost in every

gods

are

summoned

to

the

sorcerer’s

spell, that

aid. | They

are invoked with salutations and praise:

.

‘ Hail to thee, Horus, thou that art in the town of Hundreds,
thou sharp-horned one, who shootest at the mark... . I come
to thee, I praise thy beauty; destroy thou the evil that isin
my limbs’ (Pap. Leyden $47, 3. 10-13).
.

A trait
already
1857, p.
towards

characteristic of Eeyptian magic, noted
by Iamblichus (ed.
G. Parthey, Berlin,
245), is the threatening tone often adopted
the gods; examples are very common:?

‘On the night that the wife of Horus (Selkis, the scorpion
goddess) shall bite thee, I suffer not the Nile to beat upon its
ank, I suffer not the sun to shine upon the earth, I suffer not
the sced to grow, I suffer not cakes to be made, I suffer not
jess of beer to be brewed for the 365 gods, who are hungry by
th day and night—on that night of the burial of Osiris’ (Pap.

Turin, 187. 1-4).

a

The most daring menace of all is the following:
‘I will throw fire into Busiris
Turin, 135. 10; cf. Hbers, 80. 8).

and burn up Osiris’ (Pap.
:

On such occasions the magician is apt to disclaim
his responsibility:
—
.
‘It is not I who say it, it is not I who repeat {t ; it is Isis who
says it, it is Isis who repeats it’ (Pap. Leyden 348, recto 11.7 :
Pap. Turin, 136, 8-9; Pap. mag. Harris, 9. ID...
.

Elsewhere

the gods are referred to in the third

person, and the more numerous they are, the more
efficacious the rite is likely to be.
Thus, when

the limbs of the body are enumerated,? it often
happens that each separate limb is identified with,
or said to belong to, some special deity ; and the
list ends with the words,

‘There is no limb of his without a god’ (Pap. Leyden 333,
Origen (c. Celsum, viii. 58) asserts that the Egyptians divided the human body into thirty-six parts,
and placed each one of them under the charge of a

verso 6. 2).

god ; ‘and so,’ he says, ‘invoking these, they heal

the diseases of the limbs.’ The divine names mentioned by Origen are those of the gods of the decans,
:
.
or ten-day periods.
* The magician often speaks of himself in the first
person, but sometimes identifies himself with a
- particular god whose assistance he desires—e.g.,
‘Iam Ré'in this his mysterious name “ He-who-was-in-theKons shooting his arrows against his foes’ (Pap, Leyden $47,

or else with

some god who, like the person for

whom the rite is performed, had once been menaced

by some imminent danger:

~~

‘ Avaunt thon, for 1am Horus; retire thou, for I am the
of Osiris. The magic of my mother (Isis) is the protection son
of

my limbs’ (Hearst medical Papyrug, 11. 41.)

At other times he merely claims to be ‘the
servant of Horus’ (Pap. Leyden 345, verso F 1;

Pap. Turin, 134. 1.).

.

ften a mythical precedent. was alluded to or
narrated at length, and the mere mention of a
parallel case seems to have been considered a
useful expedient for ensuring the success of the
rite. Thus the magician declares:
:
‘T will banish all bad and evil things which come to fall upon
N the son of M, even as R&' saved himself from his enemies
even as Khnum saved himself from Sobk, even as Horus saved
himself from Seth, and even as Thath saved himself from

‘* Thy son Horus has been burnt in the desert.”

merely
against
namely
.

“Is water

Many valuable fragments of myths have been preserved to us by this means.
Especially frequent are tales that turn upon the
revelation of the true name of a god; a well-known
instance is the story of how Isis devised a atratagem by which the sun-god Ré should be compelled
to divulge his name; this she brought about by
causing him to receive a snake-bite which none
could

cure

save

herself

(Pap.

Turin,

131-133).

the knowledge

of names

Less well known is the narrative of the attempts
made by Seth to provoke Horus into betraying his
real name, which would have given the mischievous
god power over his nephew; Horus, however,
invents various absurd names, and so manages to
elude his wicked uncle (Pap, Turin, 184 .).
The importance of names in Egyptian magic
was

very considerable;

gave control, whether for good or for evil. It was
not a rare proverb that ‘a man lives who is conjured by his name’ (Pap. Turin, 133. 6, 11, 134. 7,
9, ete.).
Thus to be familiar with the names of

the epagomenal days (Pap. Leyden 846, 2. 6) was
a safe method of protecting oneself against their
This is a topic that might be greatly
perils.

elaborated (see art.

NAMES [Egyptian]).

Closely akin to the question of the importance
of names is that of the importance of language.
Certain formule were supposed to possess particular etlicacy, such as the words ‘ Protection

behind,

a protection that comes, a protection!’ (Zauberriche, recto 9. 2). The magical potency of anything depends in a large degree on its mysteriousness,

and

it

is therefore

but

little wonder

that

cabbalistic gibberish (Pap. mag. Harris, verso C)
and foreign spells were held in high esteem (Der
Londoner
medizinische

Papyrus, ed.

W. Wreszinski,

Leipzig, 1912, nos, 27, 28, 32, the last being in the
Keiti language). .
.
.
The significance attached to names and language
is an aspect of the doctrine of sympathy, by far the
most fertile conception of all those underlying
the
magical rite.
This doctrine holds that t ings
that have once been associated in any way remain
henceforth connected and almost interchangeable
for practical purposes; its chief varieties are (1)
the principle of contagion, which affirms that things
that belong together or have once been in contact
continue to influence one another even when separated ; and (2) the principle of homeopathy, according to which like has special power to affect like.
These and other forms of sympathetic magic not

so

easily classified are of

constant

recurrence

in

the Egyptian magical books, both in the oral and
in the manual rites; the recital of mythical precedents also clearly comes under this head.
‘he
very idea of the oral rite is an instance of homeo- pathic magic, for language may be said to imitate
and image the things which it expresses, and in 50
far verbal references to a desired effect may have
been considered instrumental in producing it.
‘Sympathetic magic takes curious forms at times ;
one or two instances may be singled out. In connexion with the importance of language reference
may be made to the significance of puns. -A
magician says:
So
.
.
*T make a charm

for him against thee of ‘afat-plant, which

Be'bd’* (Pap, Turin, 118. 9-10).

does injury, of onions, which

2 For similar examples from the funerary books see H. Grapow,
ZA xiix. [1911] 48-54,
—
:
2 See Erman’s remarks, Zauberspriiche, p. 23,

24)...

is eet

destroy thee, and ot honey, which

to men and sour to the dead’ (Zauberspriiche, Tecto
.

The virtues here ascribed to the ‘afai-plant and to
honey

are of

obscure

origin,

but the destructive
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amulets can, if explicable at all, always be interpreted by the principle of sympathetic magic in
one or other of its various forms (see Petrie,

property of onions is clearly due to the fact that
the Egyptian word for onions was hddg (the vowel
In
is merely guessed), while ‘to destroy’ washddg. live
order to tell whether a new-born infant would :
or not, its first articulate cries were to be noted

Amutlets, London,

it
should be made are nearly always specified, and

says mbi, that
‘If It says ny, that means it will live; / if it
,
means it will die’ (Ebers, 97. 13);

is evident that this was considered a matter of
Here we meet with a new
vital importance.
aspect of sympathetic magic, namely the doctrine
of properties; every plant, stone, metal, and

the sound mdi resembles the emphatic Egyptian
expression for ‘no’ (see ZA xliv. [1907] 182).
‘A widely different example of the supposed
influence of like upon like is illustrated by theis
following words, addressed to a demon that
:
.
causing sickness :
has no power

over his head,

possessed
col- our

thy arms have no

The mystical potency attaching to certain numbers
doubtless originated in associations of thought
that to us are obscure. The number seven, in
Egyptian magic, was regarded as particularly
eficacious. Thus we find references to the seven
Hathors (Pap. med. Berlin, 21. 8; Pap. Turin,

story the magician Hor, the son of Pa-neshe,

,

“The seven daughters of Ré',’ who ‘stand and weep and make
seven knots in their seven tunics ’(Pap. Turin, 185. 12£.);

Elsewhere the ceremony of ‘opening the mouth,’
familiar from the funerary ritual, was performed

:

and, similarly, we read of

‘the seven hawks who are in front of the barque of Ré'' (id.

186. 3).
Oral rites have occasionally to be recited seven
times (ib. 138. 9, 10), but the more usual number
is four (Pap. Leyden 348, verso 3. 3, 5, 4. 10, ete. 5
Harris, 7. 4), & number doubtless
Pap. mag.
with the ‘four pillars of heaven’ (ol
associated
résoapes

oruMoxot

(Dieterich,

p.

71]),

we

or, a8

should say, the four cardinal points.
A characteristic feature of the oral rite is its
complexity.

This

is shown

in various ways,

and

not least in the love manifested for enumerations.
Reference has been made to the long lists of parts
of the

body,

and

to the formule

naming

all

Active

elements.—The

employment of images played an important part in
the manual side of magic.
Sometimes it is the
hostile power to be destroyed that is thus counterfeited and done to death ; so, in the Book of Over-

throwing Apophis, the words of the oral rite are

Sto be recited over an Apophis made of wax or drawn on a
new sheet of papyrus and thrown into the fire’ (26. 20; cf.

More often the object imitated represented
.
means of effecting the purpose of the rite.

over the magical

a

Thus in a spell to assist child-birth there was made ‘a dwart
of clay to be placed on the forehead of the woman who is giving
ot
birth’ (Pap. Leyden 348, recto 12. 6).

Miniature hands, seals, and crocodiles were powerful to ward off evil, doubtless by slaying it, sealing it up, or devouring it (Zauberspriiche, verso
great number
2.4; cf. ZA xxxix. [1901] 87). A
of the amulets found in such abundance in
Egyptian tombs were of a magical nature, all,
indeed, except those whose purpose was exclusively funerary. Like the images mentioned above,

Turin,

(Pap.

figure

and

131.7),

offerings and incense were presented to it in
token of its now animate condition (ib.; Pap.
Leyden $46, 2.3). Drawings upon papyrus or
rag were treated in exactly the same way, and
(Pap.
been equally effective
to have
seem
Leyden 346, ib.; Pap. Turin, 31+77. 3); or the
figures of the gods whose help was invoked could
be sketched on the patient’s hand, and licked
At times
off by some one (Pap. Turin, ib.)
the mediating image could be dispensed with;
the magician Pronounced his spell, and then spat
on the diseased

the

ossible enemies from whom attacks are to be
eared. Similarly, lists are found of the various
ways in which a man might meet his death (Pap.
Turin, 120-121; Petrie, Gizeh and Rifeh, pl. 27¢),
and of the varions excretions through ‘which the
demon might transmit his baneful influence (Pap.
Leyden 348, verso 6. 6f.). This guasi-legal tautology is to be explained
partly by the desire to
cover all eventualities, and partly by the necessity
of compelling respect for the learning and skill of
the magician. (2) The manual rite.—(a)

the

thus

substances;

various

Ina fabulous
writing upon
made a litter with four bearers and ‘pronounced
them live’
them, gave them breath of respiration, and made
59).
p.
Priests,
High
the
of
Stories
(Griffith,

Dieterich,

Eine Mithrastiturgie, Leipzig, 1910, p. 71)):

which

virtue,

bees that supply the wax are said to have sprung
from tears hed by Ré (Pap. Salt 825, 2. 5-6,
(unpublished]), and the cedar-tree emanated from
the sweat of Osiris (ZA xlvii. [1910] 71).
Images were not immediately potent of themselves, but had to be charged with magical power
in one way or another. ‘Ihe oral rite is usually
recited over them (dd mduw hr, passim), and. this
transitory and intangible kind of contact seems to
have ensured their continuous efficacy.

may
“He who is deaf to this decree, may Osiris pursue him,
Sottas,
Isis pursue his wife, and Horus pursue his children’ (H.
228).
p.
1913,
Paris,
funéraire,
propriété
la
de
tion
Préserva

cf. at érrd Téxat rob odpavod {A.

to

origin

a divine

A conditional curse that runs upon similar lines.
may also be quoted:

137. 123

peculiar

own.

its

prompted its use in the diverse cases, Wax and
clay were very commonly employed, and perhaps ;
not only because they were easy of manipulation
their plasticity may have been thought symbolic
of a, wide adaptability. Aetiological myths assign

head
legs’
wer over his arms, thy legs have no power over his
Ostraca,
‘A, H. Gardiner, J. G. Milne, and H. Thompson, Theban :
London, 1913, p. 14f.).
‘Thy

1914).

The materials of which such images and amulets

limb (Zbers, 30. 17).

_Magically charged amulets, images, or beads
were often attached to the person whom they
were designed to protect or heal; some kind of
contact was a prime necessity of Egyptian magic ;
e.g., we read of spells that were fastened to the
left foot

(Pap.

Leyden

verso

4. 3);

recto

1. 3,

348,

neck was naturally the spot where
worn

were

passim).
for this
knots

(Zauberspriiche,

but

the

charms

most
8.

3, and

The string or strip of rag employed
purpose was usually tied into magical

(g.v.),

seven

being

the

favourite

number.

Such knotted strings have often been found and
are to be seen in many collections (Erman, Zauberspritehe, p- .31). In other lands than Egypt
the idea of the magical knot is frequently to
‘bind’ the hostile force; but, thongh references

to

binding

demons

can be found

in Egyptian

magical texts (Pap. mag. Harris, verso A 6), it is
not in connexion with» knots.
One view that
seems to have been taken of knots is that they
were obstacles, as, €.9., in the following words
put into the mouth of a magician:
“It the poison pass these seven knots, which Horus has made
on his body, I will not allow the sun to shine,’ etc. (Pap.
Turin, 135. 8).

Particularly interesting

is a spell

where

twelve

gods were invoked.
ae
These were drawn ‘on a rag of fine linen to be tied into
twelve knots.
Offer to them bread, beer, and burnt incense.
To be placed on the neck ofa man’ (Pap. Leyden S46, 2. 8).

Here evidently each

knot was

put

under

the

guardianship of a s ecial deity, and thus formed
a divinely protected
barrier between the malign
influence and its possible victim.

MAGIC (Egyptian)
Imitative or significant actions were frequently
performed with tle apparatus of the magical rite;
we have seen how a waxen image of Apophis
was thrown into the fire and so destroye » and
similar cases could be multiplied.
.
At this point may be mentioned the composite
stele known as Cippi of Horus; these are of
comparatively late date (Saite period and after),
and are covered with magical texts of the kind
described above, and with sculptured figures, chief
among which is the figure of Horus with his
feet on two crocodiles. Such stele seemto have
been

placed

especially

in buildings

for their protection, and

to rid them of snakes and

Golenischeff, Metternichstele; G.
et dessins magiques, Cairo, 1903).

scorpions (see

Daressy,

Textes
.

(b) Negative or precautionary elements.—Magical
rites could not
be performed at any time and
under any conditions, but strict rules and restrictions had to be observed. Of these some,
like the injunction to the magician to stand
‘with his face to the East’ (Pap. Leyden 347,
12. 10),

are of so many

different types

that they

elude classification. Times and seasons, like
everything else in ancient Egypt, had their own
specific properties; some days were lucky and
-others unlucky, in part at least through mythological associations (for such calendars on papyrus
see art.

CALENDAR

[Egyptian],

§ 2).

Such

siderations had to be taken into special
where magical rites were concerned, and
more attention was paid to the question
than is indicated in the brief instructions
given as to the performance of the manual

con-

account
perhaps
of time
usually
rites.

Of one spell we learn that it had to be recited ‘at eventide,
when the sun is setting’ (Zauberspriiche, verso 3.7); in
another case seven knots have to be tied, ‘ one in the morning,
and another in the evening, until seven knots are complete
(Zauberspriiche, verso 3. 3).
.

Magical rites were also in demand for safeguarding men against dangerous
periods of the
year.
As in ancient Mexico (GB*%, pt. iv.,
Osiris, Attis, and Adonis?, London, 1914, ii, 28,
n. 3), the intercalary days, in Egypt known as
the five epagomenal days, were fraught with
exceptional risks, against which enchantments
were employed (Pap. Leyden 346); the user of
these had to refrain from all work during the
period in question

(id. 3. 4).

Purity was requisite in him who would be benefited by magic (Book of Overthrowing Apophis,
24.19, ete.), Just as ch. Ixiv. of the Book of the
Dead was ordained to be recited by ‘one pure
and clean, not having eaten venison or fish, and
‘not having been near women.’ In another place
the user of a spell is charged to purify himself
for nine days, and his servants
are to do the
same

(E.

Naville,

‘Destruction

des

hommes,’

line 79, in TSBA iv. [1876] 16).
Secrecy was essential in dealing with magic.
In reference to a spell written on a strip of
fine linen the warning is given that ‘it is not
to be looked

at’

(Pap.

Leyden

348,

recto

2.7);

of another it is said that it must not be used for
any one except him for whom it was prescribed
(ib.

verso

8.6).

For similar instructions

in

the

Book of the Dead see J. Baillet, Idées morales
dans V Egypte antique, Blois, 1912, pp. 72-75.
8 Magic and medicine.—Magical ‘spells are
often recommended on account of their proven
efticacy ; ‘a true remedy on many occasions’ is
a formula extremely
frequent in the magical
papyri

(¢.g.,

Pap.

Leyden

847,

13,

2-3).

This
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never became really emancipated from its parent.!
The medical books are seldom free from incantations, and the magical papyri are leavened with
medical prescriptions (e.g., Zauberspriiche, recto
7.

2)

In

the

selection

of

drugs

the

doctrine

of properties undoubtedly played & great pats
though the defectiveness of our evidence and the’
fact that medicine was in process of becoming an
empirical science tend to conceal this from our
observation. It is no argument against the thesis
here supported that many of the herbs and drugs:
prescribed were actually, and were known to be,
wholesome.
In the first place, magic itself isnot necessarily irrational

in its methods,

and,

in.

the second place, even the utility of many wholesome things like onions was based upon essentially
magical conceptions (see above, § 7 (1)). The
exotic and abhorrent nature of many drugs
cannot conceivably be explained except as due
to superstitious

reasons;

how else could

one

ac-

count for the use of ‘the bones of an oxyrhynchusfish’ (Zbers,

has

6. 3), or

begotten another’

London,

1898, B.

‘the urine of a male ass that

(Griffith,

5, L. 18)?

Petrie

Papyri,

It is significant that

the latter medicament occurs in a treatise on
midwifery and kindred topics. One can often
make a shrewd guess at the meaning of a prescription. Tocurea complaint called ‘ the working
of charms’ (hmé-s’) the following is prescribed ;
‘A large beetle (Qprr), whose head and wings have been cut
off. To be burnt and putinto fat, and then applied’ (Eders,
88.13).
-

The point of this must surely be that, the word
for beetle being derived from the verb kAdper (Apr),
‘to become,’ a mutilated beetle would symbolize
the frustrated achievement of a purpose; the purpose here to be frustrated was ‘the working of
charms.’

.

,

It must not be imagined that there was no
distinction between a medical prescription and a
magical rite. The former consisted mainly, if not
wholly, of what may be considered as a specialized
development of the manual rite, namely, the
enumeration of drugs
and directions for their use.
The diagnosis, which is ushered in by the words
‘so shalt thou say’ (dd-hrk), and which sometimes
precedes the list of drugs, may owe its origin to
the oral rite of magic—just as the magician sometimes declares that he knows the name of the
enemy. A difference is made in the medical papyri
between an ‘incantation’ (shinet) and a “remedy”
(pakhret);

the latter is, in the main, an enumera-

tion of drugs.
In the same way the physician
(sunu) was not quite the same thing as the
magician; the physician might bea layman, while
the magician was a priest (below, § 9).
That even in the ‘remedy’ (pakhret) magical
ideas were latent may be proved by some additional
evidence. The following is explicit enough :
‘Formula for drinking a
come, which destroyest the
these my limbs. The magic
remedy’ (pakhret) (Evers, 2,

remedy: Welcome, remedy, weltrouble in this my heart and in
(Aixe’) of Horus is victorious in the
1-2),
:

using animal fat (#6.

14. 4), and so forth.

We also find formule to be recited in applying
remedies generally (bers, 1. 1-11), in using the
medicine-measures (Pap, med. Hearst, 13. 14), in
These

formule seem intended to supply the place of the
incantations of which most medical prescriptions
have purged themselves; their reintroduction was
a reactionary

step.

ae

Where, then, does medicine begin and magic
end? There is no definite boundary-line.
Medicine may be said to begin when incantations are
no longer used. At that point medicine becomes a
technique, though using means which it does not

appeal to experience indicates a desire to justify
magic as a science, and hints at the possibility of
areal science arising out of it. There cannot be understand, and which, if it pauses to give exwriter thus agrees with the views of E. Thramer (in
the slightest doubt that Egy ptian medicine is the art.1 TheHeattin
AND Goos oF HEeaLine [Greek]}) against F.. von
direct offspring of Egyptian magic, and that it- Ovtele and H, Schneider,
:
.
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lanations, it explains by superstitious reasons.
So far as medicine was practised without a sense
of mystery and without making 8p eals to faith,
it was a technique of ordinary life like any other;
but, wherever there was consciousness of its excep-.
tional, occult nature, it might be said to lapse
back into the domain of magic.
Egyptian medicine was at its best in diagnosis and in its physiological speculations; the materia medica, on the
other hand, remained permanently under the
influerice of magical conceptions, —
ais
9. The magician.—A Greek alchemistic treatise
quoted by Maspero (PSBA xiii. [1891] 502) exactly
efines the difference between the physician (sunz)
and the practitioner of magic. The former exercises
his craft drd BiSMlov.

. . RyxavKds,

‘mechanically

. and by book,’ while the latter is a ‘ priest’ (lepeds),
‘acting through his own religious feeling’ (da ris
llas

Sectdatpovlas

rodv).

There

appears

to be no

common word for ‘magician’ (s;w, ‘charmer,’ ¢.g., in
Ebers, 99, 3, is very
rare), and magicians certainly
formed no caste of their own. It is in accordance
with the homogeneity of religion and magic
emphasized

above

(§ 2)

that

the

priests

should

have been the chief repositaries of magical knowledge, and particularly those priests whose funetion it was to be versed in the sacred writings,
The subjects of many of the books kept in the
library of the temple of Edfu cannot be described
otherwise than as magical (see H. Brugsch, Aegypt-

(Egyptian)
io, Celebrities in magic.—Egyptian-wise, we
will begin with the gods. Théth
was the most
powerful of all magicians; in the end this qualification of his gave rise to the fame of
Hermes
Trismegistos (q.v. ; see Griffith, Stories of the High Priests, p. 58).._ The skill of Thoth as a magician
is associated with his reputation as the inventor
of hieroglyphs and the sciences of astronomy and mathematics ; in the myth of Osiris he played the
part of ‘physician of the eye of Horus’ (Pap. med.
Hearst, 14. 6). Isis enjoyed
great fame as a@ sorceress, mainly on account of the charms which she
devised to protect her infant son Horus (Pap.
Turin, 314+77. 6; Ebers,1,12and

passim).

Horus

himself was not devoid of magical ability, though
it was mainly in his skill in warding off attacks
that this was displayed ; the Horus of Letopolis is
described as the ‘chief physician in the house of
Ré’ (Pap. Turin, 124. 5), The eye of the sun-god,
which was subsequently called the eye of Horus
and identified with the Ureus-snake on the forehead of Ré' and of the Pharaohs, the earthly representatives of Ré@, finally becoming synonymous
with the crown of Lower Egypt, was a mighty
goddess, Uto or Buto by
referred to as Wéret-hike’,

name;
she is often
‘she who is great of

magic’ (Sethe, Untersuchungen zur Gesch.. und
Altertumskunde Aegyptens, v. [Leipzig, 1912] 128).
. According to Manetho, King Athotlis of the Ist
dyn. practised medicine and composed anatomical
books.
Under King Zoser of the [IIrd dyn. lived
ologie, Leipzig, 1889-90, p. 156; cf. Clem. Alex.
Strom. vi. 268). The ‘lector-priest’ (chrai-hab) is the wise Imhotep, whose skill as a doctor led to his
specially named as empowered to perform cures identification by the Greeks with Asclepius; like
(Pap. med. Berlin, 8. 10), as having discovered Amenhotpe, son of Hepu, 2 famous man of the
incantations (Pap. med. London, 8. 12), and as reign of Amenophis 11. (XVIIIth dyn.), Imhotep
being endowed with the gift of prophecy (Pap. was in late times worshipped as a god (see art.
HEROES AND Hero-Gops (Egyptian], IY. 2). The
Petersburg 1116 B, recto 9); and
the wonderworkers at the court of Cheops
in the tale were all prince Hardedef, a son of Cheops, was similarly
‘chief lectors’ (see Erman, Jfdrchen des Papyrus noted for his deep learning and wise utterances ;
Westcar, i. 21). A Passage in the Zbers Papyrus he was the reputed discoverer of various books of
(99. 2) singles out the ‘ priests of Sakhmet’ (w‘éd hike’ incorporated in the Book of the Dead (see
Erman, Mérchen des Papyrus Westcar, i. 18).
Sakhmet) for special mention as skilled members
of the magico-medical profession ; this is because Another royal prince, who was high priest of
Sakhmet was a baleful goddess who manifested her Ptah, became the hero of many tales in which he
wrath in inflicting disease; her priests were likely to appears as a great magician; this was Khamwése,
know best how to cope with her. Priests, doctors,
one of the innumerable
progeny of Ramesses II.
and sacred scribes alike received the final touches (see Griffith, Stories of the High Priests, p. 2.)
to their education at colleges called ‘the house of In the later Greck and patristic literature reference
life’ (per-onkh) ; of these we know Lut little.
is made to various Egyptian magicians of note,
A ‘chief physician’ of the time of Darius describes how he
Sochos, Psenosiris, and, above all, Nectanebo, the
was summoned by Pharaoh to restore the per-‘onkh (in Sais)
last native Pharaoh, who plays an important part
“because His Majesty knew the value of this (¢.e. the medical)
in the legend of Alexander the Great.
a
. art’ (ZA sxxxvii. [1899) 74). There was a per-“onkh at Abydos,
apparently attached to the temple (Louvre A 98=Z4 xxxii.
ir. The nature of Egyptian magic.—The
(1894) 119). The word iepoypappareis in the bilingual decrees is
magical rite, as described in § 7, was by no means
rendered in the demotic as ‘scribes of the house of life’ (see
wholly irrational in its methods; indeed, granting
Griffith, Rylands Papyri, Manchester, 1909, p. 81, n. 13, Stories
of the High Priests, p. 19). Magic could be learnt at the perits premisses, namely the existence of gods an
‘onkh (ib.; Pap. mag. Harris, 6. 10).
-|{ demons, the theory of possession, the principles
On the whole,we receive the impression that of sympathy, and the doctrine of properties, its
less importance was attached in Egypt than in manner of setting to work was perfectly logical
other lands to the personality of the magician ; his and businesslike.
Here, at first sight, we are face
owers might in some cases be due to special gifts, to face with a paradox; the essence of hike’ we
ut, broadly speaking, the belief in magic was a stated to reside in its opposition to the mechanism
tribute to knowledge, and not to the supernatural of ordinary action (§ 1), yet now the methods of
powers of certainmen. The instructions appended
magic are declared to be simple and straightto magical incantations usually presuppose that forward.
The fact is that no explanation of the
private individuals could use them for their own magical rite is afforded by the consideration of its
rofit if only they observed the right: precautions,
parts either severally or collectively ; its explanahus the magician’s presence was not ‘essential, tion can be sought only in the concept of hike’, which.
and his authority lay solely in the fact that he was is a thing apart from, and, as it were, superimposed
the possessor of magical
knowledge; the epithet upon, the methods and premisses of the magical
‘knower of things’ (rakh tkhet) was commonly rite, a sort of pervading vital principle making
applied to him (Bekhten Stele, 11; Ebers, 1. 9). this what it is.1 Without the concept of Like’ the
This point is well brought out in a passage describ- magical rite would doubtless have seemed to the
ing the all-wisdom of the Pharaoh Amésis :
Egyptians no more than what to us it appears
_*An unique king, whom Sothis taught, praised of the goddess
to be, a puerile, though not wholly meaningless,
of writing; the reverence of Thoth is beside him, and he gives
to him knowledge of things, s0 that he guides scribes according
tothe true rule. He is one great of hike’’ (Sethe, Urkunden,
iv. (Leipzig, 1906] 19 £.).
:

1 For the root of this assertion see H. Hubert and M. Mauss,

*Esquisse

d’une

théorie

{1902-03}, esp. pp. 97-108."

générale

de la magie,’ in ASoe

aad
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combination of words and pantomime.
There was
perhaps once a period when even the most gifted
were utterly ignorant of the limitations of their
own power and that of the world outside ; they saw
forces which‘ they treated personally in all kinds
of external phenomena, and the law of sympathy
seemed to them very good logic indeed. In this
hypothetical period magic and science were undifferentiated.

Later on, a distinction became graduall

discernible between the simple techniques of ordinary life and the less successful or, at least, less
trustworthy means by which men sought to achieve
more difficult aims, and the notion of Azke’, or
magical power, was precipitated. Hike’ gathered
round itself just those less matter-of-fact preconceptions which were found unserviceable in ordinary

life, and

these

became

its methods.

Now,

the simple techniques are always able to detect,
amid the complex environment in which acts are
necessarily performed, the actual determining factor in their results;

not so Aike’, which is therefore

apt to regard the whole complex environment as
essential to the achievement of its purposes. This
is the reason for the meticulous attention that
hike’
pays to detail, the set form of words to be
recited, the restrictions as to time and place, the
purity of the officiant, etc. The more restricted
the domain of hike’ became and the less successful
it was, the greater the necessity which it felt of
insisting on its own inherent efficaciousness, and
of diverting attention from its methods; hence its
love of secrecy, and its use of mystic, incom-

prehensible jargon to enhance the impression of
the wisdom lying behind it.
In this context
mention must be made of two more ways in
which it was sought to obtain credit for Azke’,
namely the appeal to antiquity and the appeal to
authority.
.
:
:
Such and

such a rite wag ‘found at nightfall in the forecourt

of the temple of Coptos as a secret of this goddess (Isis) by a
lector of that fane; the earth was in darkness, but the moon
shone upon this book, illuminating it on every side. It was

Hatin

a wonder to King Cheops’ (Pap. med.

The papyrus from which this quotation comes was
written in the time of Amenophis I1., more than
a thousand years after the reign of Cheops. A
mythical origin is assigned to other spells.
One was said to have been ‘invented by Geb on his own
behalf’ (Pap. med. Hearst, 5.11); while others were devised by
Nut or Isis on behalf of R& (i, 6. 13, 15),
ots

A more reputable way of app ai sing the value
of a magical rite4 was by appeali
opealing to the test of
experience; it is often claimed for a particular
spell that it has been successful on many occasions

(see

above,

§ 8).

-Where

the

claim

has

proved

justifiable, or where it has seemed sufficiently so
for. the rite to pass into general use, the more
mysterious elements rapidly
disappear, and the
rite becomes an ordinary technique; so in the case
of medicine and, it may be here added, of legal
oaths.' Nothing can better illuminate the nature
of hike’ than the alterations which it undergoes in
the course of its transformation into some ordinary
technique.
me
:
Lirzgatours.—This has been indicated in the body of the
article, Of general treatises may be named E. A. W. Budge,
Egyptian Magic?, London, 1901; A. Erman, Agyptische Feet
digvon?, Bertin, 1909, ch. vii. ; A. Moret,
La Sfagie dans CEgypte
ancienne (Bibliotha
de vulyarisation du Musée Guimet, xx.),
Paris, 1907; A.
Wiedemann, Magie und Zauberet im alten
Agypten (Der alte Orient, vol. vi., pt. iv.), Leipzig, 1905.
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(Greek and Roman).—I, Ivrropuc-

TOoRY.—It is practically impossible to extract
anything from the great mass of magic theory
and practice as certainly the particular contribution of any given people. There is no system of
human thought which, in its unchanging essential
1 Legal oaths are, of course, a fairly effectual way of
guaranteeing truthfulness; but less because the implied curse
is feared than because perjury is a criminal offence,

and

Roman)
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principles, is more primitive and, for that very
reason, more cosmopolitan, more literally devoid
of distinguishable national traits, than magic.
Anything which might be considered indigenous
is usually secondary as well. as comparatively
unimportant, and, in any case, can rarely be
identified with certainty. This is especially true
of the two great nations of classical antiquity.
Here, as elsewhere, magic was

believed

observe,

reflect,

create in so many

doctrine

of incantation,

and

prac-

tised by the common man, and even the litera:
record of magic theory and practice begins wit
Homer and continues with increasing volume and
particularity until the latest times. But, rich as
they are, the records of classical magic are too
incomplete and the possibility of filling the lacunsz
is too remote to warrant us in hoping that a search
for the indigenous would meet with any success.
We shall therefore omit all reference to this aspect
of our subject. For this reason, too, as well as on
account of the intimate cultural relations between
Greece and Rome, it seems best to deal with the
two nationsas one... .
‘
oe
- 1. Magic and religion.—From more than one °
point of view the civilization of classical antiquity
is still quite justified in challenging comparison
with that of any
other
period in history. No
civilization has shown such remarkable ability to organize,

and

great departments of human thought and action.
And yet among all the higher civilizations of the
world there is none in which magic—of all things
the most relentlessly and essentially primitive
~-had such an abiding influence, none in which
men had such a perennial interest in the subject,
none in which the progress of magic from the lore
of the farmer to the lucubrations of the
philosopher is more clearly marked ‘and more profusely
illustrated.
_
:
The paradox, however, is only apparent. Owing
to its exaggerated conservatism, the religion of
both nations always remained amazingly primitive, so primitive that it was always impossible
to distinguish it from magic on the basis of any
essential details of ceremonial or of the generalizations from which they were derived.
Even the
with

all the

conclusions

for which it is ultimately responsible, was never
distinctive of the one as opposed to the other.. It
is obvious, therefore, that the Greeks and Romans
were always in the position of their
primitive
ancestors—they were utterly unable to differentiate clearly between magic and their religion on
the basis of this or of any other criterion which,
when

seriously

applied,

would

have

left. their

religion unimpaired, and at the same time would
have transformed their once redoubtable magic
into an interesting but harmless fossil... Their
only course was to cling to the ancient distinction
of official recognition.
.

According to this distinction, ‘religion ia prescribed, offictal,
an organized cult. Magic is prohibited, secret; at most it js
permitted, without being prescribed’ (N. W. Thomas, EBrll
xvii. 805, summarizing H. Hubert).

Magic cannot be distinguished from religion by
the doctrine of sympathy, or by any supposed
necessary sequence of cause and effect, or even by

its maleficent character.
Religion, then,.is the
orthodox, magic is heterodox, it being understood,
of course, that for. the Greeks and Romans the

criterion of orthodoxy was the official recognition
of their own State. The god must be ofiicially

recognized by the

State, and

his ceremonial

must

be the one prescribed by the official experts of the
State.
Other gods, and therefore their ceremonials, are heterodox. Even orthodox gods must
be approached only by prescribed ceremonials,
This Greco-Roman retention of the primitive
distinction between magic and religion is our only
guide in establishing meaning and coherence in
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the bewildering array of phenomena with which
we have to deal. For instance, it will be seen at
once that the only effect of this criterion, so far as
magic itself is concerned, is, so to speak, to define
its social position. It does not necessarily destroy
or even impair the belief in the reality and power
of magic as such; on the contrary, from the very
nature

of the distinction,

it takes

them

both

for

granted..
Hence the persistence of magic in a
Civilization otherwise so advanced as was that of
classical antiquity.
oy
:
.
We must assume this test of orthodoxy, e.g., in
the case of Cato’s cure for a sprained hip (de Agr.
160). By any other test it is patently magic; but
Cato did not consider it magic, or he would not
have recommended it. It was orthodox, t.e., it was
Roman, it had an immemorial tradition in the
Roman

countryside;

at the most,

it had

become

secularized.
By the same test the old Roman
ritual for calling out and appropriating the gods
of a conquered city (Macrob. 11. ix. 7) is religion,
and the operation known as ‘calling down the
moon’ is magic.. Again, the same criterion is
responsible for the well-known method of raising
the heterodox to the orthodox by official recognition. This device of naturalizing foreign cults
and thereby embracing within the sphere of their
influence heaven and hell as well as humanity, is
several times illustrated in the religious history of
the Romans.?
.
ne
All foreign religions, therefore, were classified as
magic: The foreign cult, as such, was occasionally
despised, but quite as often it was thought to be
full of terrible possibilities in the wayof mysterious knowledge.
This was especially the case
if its possessors were an older nation or a nation
far away in space or time. . Despite their native
good sense, the Greeks were much impressed by
the pretentious wisdom of the East, as after them
were the Romans by the complicated. mummeries
of the Etruscans.
Nations living far away,
particularly those who live at or near the place where
the sun rises from the under world in the morning
or goes down into it at night, are notable for their
knowledge of magic. Under such circumstances
as these whole nations may be endowed by nature
with magic power, especially for some given thing.
Remoteness in time is, if anything, a more powerful factor than remoteness in
space. When a faith
has been superseded, it thereby becomes magic.
In Italy the term la vecchia religione is known to
be used as a synonym for ‘magic.’ So the elder
and alien race is apt to be looked upon, especially
by those who superseded it in the same country,
as a, race of formidable

magicians—so formidable,

in fact, and, by reason of their antiquity, so much
nearer the days of the gods, that they themselves
are sometimes believed to have been of supernatural origin. But they are still heterodox, they
belong to the old order of things, they are more or
less allied to the Lords of Misrule.

/

One of the most characteristic features of magic
is a direct result of this persistent association of
the heterodox and the foreign. -From the very
first, there is no magician like the one from forei
arts (Theocr. ii, 162 and often), no magic like the
imported brand.
Helen’s nepenthe (Hom. Od. iv.
219), as the poet is careful to tell us, was ‘
Egyptian’; the very word ‘magic’ suggests the influence of Persia; and to the end of the Empire the
native practitioner had no vogue as compared with
that of his rival who was, or pretended to be, from
Egypt, Chaldea, Colchis, India, or any other place
but
Rome.
= Ls
no
It is true, of course, that ‘magic is prohibited,
secret; at the most, not prescribed.’
But, so far

as classical antiquity is concerned, these distincLE, Schmidt, ‘Kultiibertragungen,’ in RVV viii. 2 (1909).

tions seem to be secondary and derivative.
Magic
was prohibited because it was heterodox.
‘The
Romans, in particular, disliked secret rites of any
sort,

above

all,

foreign

rites with

mysteria,

like

those Greek cults so much affected by the Greeks
themselves.
If the Greeks objected to the secrecy
of magic, it could only have been because mayic
itself was heterodox.
So far, then, as secrecy was
felt to characterize magic as opposed to religion,
the ultimate source of the distinction in Greece as
well as in Rome was the criterion of orthodoxy.
To the same criterion is due the fact that, asa
rule, men turned to magic for the things which
they could not or would not ask of religion. Nor,
of course, was magic necessarily
maleficent; on
the contrary, it might be distinctly otherwise.

So

long as.orthodoxy was the test, magic was magic
whether it happened to be white or black—and
this, of course, explains why the Roman law never
made any attempt to distinguish between the two.
2. Magic and legislation.—The general reputatio. of magic at all times was due to the same
criterion ;. it was always illicit, it.was always
distrusted, it always had a bad name.
And when
the law stepped in—as it did at an early date in
both Greece and Rome—the orthodox and the
legal, the heterodox and the illegal, became
synonymous terms.
Magic was. then criminal,
and punished accordingly. The history of magic
before the law began at an early period, but, so
far,

at least,

as Greece

is concerned,

our records

In Greece, however,

as in Rome,

are too incomplete to give a very satisfactory idea
of the question.

it concerned itself most seriously with the matter
of strange religions—a burning
question as soon
as communication with the outside world became
more in Rome
still
more intimate and extensive;
when, owing to rapid expansion after the Second
Punic War, alien beliefs and rituals came pouring

in from every side.

From the Decemviri to Theo-

dosius and beyond, the Roman laws against magic
were affirmed and reaffirmed, the domain of magic
was at once particularized and extended, new laws
were frequently passed, and the jurisprudence of
the subject grew steadily in volume and importance.
And, so far as the legal aspect of magic
is concerned, it may be emphasized anew that,
whether

in

mental

that

Greece

or

in

Rome,

the

ultimate

foundation and guide of procedure was always
the old criterion of orthodoxy.
It is clear, for
instance, that the characteristic tendency of the
law to extend its scope was both suggested and
ided by.this criterion. It was particularly usefal whenever the law felt obliged to take cognizance of some system of activity more or less
was

‘good

in parts’— such,

¢.g.,

as

divination (g.v.), which stands on the border line
between magic and religion, or alchemy (g.v.),
which hovers in like manner between magic and
science, or, again, certain types of mysticism
(g.v.), which were more or: less an amalgam of
magic and logical thinking.
‘In every case what
was to be considered legal and what illegal was
determined by official recognition. ‘Above all, the
inclusion of foreign rites and religions within the
legal concept of magic was an obvious and entirely
logical deduction from the test of orthodoxy.
Not
only so, but by the same test it was equally obvious
that precisely those foreign rites were the most
serious question in magic.
How, e.g., shall we

define the legal status of the native religions of
the

provinces?

entirely logical.

The

final

solution

was

again

The Emperor was the civil and

religious representative of the State.
He was
therefore entitled to investigate them and to make
such use of them as seemed
proper.
But: this
privilege was his alone, and only by virtue of his
office. In the hands of private individuals it was
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considered dangerous, and no doubt it was largely
for this reason that magic was so rigorously proscribed and its illegality so sedulously kept
alive.
The recorded history of Roman
legislation on
the subject of foreign rites begins with the cause
célébre of its type, the Senatus consultum de
Bacchanalibus

in 186 Bc, (Livy, xxxix. 8~19),? in

connexion with which it was ordered that all
books of divination and magic should be destroyed.
The history of Roman legislation on
the subject of magic, whether directed against
_ specific practices or against the art as a whole,
begins with the Decemviri (Leges XII. Tab.
vill. 8a).8
Notable in later days was the Lez
Cornelia de Sicariis et Veneficis in 82 B.c.4 . Dio
Cassius (xlix. 43) tells us that in 32 3.c. the triumvirs, Octavius, Antony, and Lepidus, banished
the magicians and astrologi, and refers (lii. 36) to a

speech by Meecenas against foreign religions and
secret societies for purposes of magic.
In A.D.
16 Tiberius banished the magicians and mathematict, and in the same reign L. Pituanius was
thrown from the Tarpeian Kock and P. Marcius
was executed ‘more prisco’ outside the Porta
Esquilina

(Tac.

Ann.

ii.

32),

and

Mamercus

Scaurus committed suicide to escape a suit
for magic (3. vi. 29). Under Nero, Servilia,
the young daughter of Soranus, was accused of
selling part of her dowry to procure the means to
save

The

her father’s life by magic

prescriptions of Tiberius

Claudine

(id. xii. 52) and

rites (ib. xvi. 31).

were

renewed

Vitellius (Suet.

b

Vitel.

14), and the end of official paganism was marked
by the laws of Diocletian against the malefici,
Manichei, and mathematici (Coll. xv. iii. 1
{Huschke]).

Sometimes the law prescribed special

and severe punishments, and how far the law
itself had extended by the 3rd cent. A.D. may
be seen from the Sententia of Iulius Panllus* on
the Lex Cornelia de Sicariis:

‘Qui abortionis aut amatorium poculum dant, etsi id dolo
non faciant, tamen mali exempli res est, humiliores in metallum,
honestiores in insulam amissa parte bonorum relegantur ; quod
gi ex hoc mulier aut homo perierit, summo supplicio adficiuntur.
Qui sacra impia nocturnave ut quem obcantarent, defigerent,
obligarent, fecerint faciendave curaverint, aut cruci sufiguntur
aut
bestiis obiicluntur. Qui hominem immolaverint exve eius
sanguine litaverint, fanum templumve polluerint bestiis obiiciuntur, vel si honestiores sint capite puniuntur.
Magicm artis
conscios summo supplicio adfici placuit, id est, bestiis obiici aut
cruci suffigi. Ipsi autem magi vivi exuruntur. Libros magicz
artis apud
se neminem habere licet; et penes quoscumque
reperti sint, bonis ademptis ambustis his publice honestiores
in insulam deportantur, humiliores capite puniuntur.
Non
tantum huius artis professio, sed etiam scientia prohibita est.’
See also the Cod. Z'heodos. ix. 16, xvi. 10; Cod, Justin. ix. 18,

Doubtless the object of the law was or, at least,
ought to have been merely
to punish the abuse
of magic (Plato, Legg. 933 D), but it went much
farther than that, All the old laws were revived
and reinforced by new legislation as soon as, under
Constantine, Christianity succeeded
paganism as
the official religion of the Empire.
Of course, the
moment the change was effected Christianity became the plaintiff and paganism the defendant in
the ancient process of Religion v. Magic. It was
Christianity now that was responsible for the welfare of the State in this world. But, among other
things, Christianity differed essentially from paganism in the fact that it had also a keen interest in the
welfare of every member of the State in the world
tocome, Between the two, the new representative
.of orthodoxy~—in

the hands

of those who

do not

understand or appreciate its message and meaning,
the most intolerant of all religions—thought fit to

1T, Mommeen, ‘ Religionstrevel nach romischen Recht,’ in H.
von Sybel’s Hist. Zeitschr, txiv. [1890] 389-429, reprinted in
Gesammelte Schriften, Berlin, 1905 f., iii. 889-422,

20. G, Bruns, Fontes turis romani antiquis, Freiburg, 1893,

p. 160,

5 J, p. 30.
415, p. 93.
.5 Collected by P. E. Huschke, Corpus turisprudentiae anteius-

tiniane’s, Leipzig, 1908-11, V. xxiii. 14 ff., vol. ii. p. 1408.
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proceed against its predecessor with a zeal worthy

of a better cause and « rigour that amounted

to

persecution.

_ The practice of the courts naturally went hand
in hand with the law and was regulated by it.
The charge of magic in one form or another was
always a cause of action, It was perhaps most
common in cases in which our plea is ‘ undue influence.’ In Greek testamentary law, ¢.g., this plea
was specified either as bd gapydxwr or as -yuvatkt
wetObuevos (i.¢., ‘drugs,’ in the ancient sense of the
word, or ‘persuaded by one’s wife’).
The best known case of this kind is the one brought against
Apuleius, the famous rhetor and author of the 2nd cent. a.D.,
by the relatives of the impressionable old widow, Pudentilla,
whom he had just married. The charge was that he had won
her affections by magic, and specified practices were alleged.2
The legal basis of the action was perhaps ultimately the Lez
Cornelia de Sicarits et Veneficis passed by Sulla in 82 8.c. The
defendant conducted his own case and won it by a speech, the
de Magia, which still survives and is a valuable contribution to
our knowledge of magic in that period. It must be said, however, that for the most part the great rhetor does not touch
upon the real point at issue.

Considering the comparative

frequency

of such

litigation in everyday life, we can understand with

what interest the Athenian audience listened to
the famous scene in the Andromache of Euripides

in which she is charged by Hermione, the wife of
Neoptolemus, with winning his affections by the
use of philtres, Her dignified and stinging reply,
‘Not of my philtres thy lord hateth thee,
But that thy nature is no mate for his.
’ That is the love-charm ; woman, ‘tis not beauty
' That witcheth bridegrooms, nay, but nobleness’
(205 ff. ; tr. A. S. Way, Tragedies, London, 1894-98),

is doubtless the poet’s own protest against the folly
of such a charge. But, if.one may jadge from
cases still occasionally reported in the daily press,
it is a charge which, old as it is, will never cease
to be preferred in one form or another,

3. Derivation and definition.—All the words for
‘magic’ in Greek and Latin record some real or
supposed fact in the history of the subject or else
indicate that some

particular

manifestation

of it

was sufficiently prominent to stand for the whole.

The ordinary Greek words for ‘magic’ are payeia,
yorrefa,
and dappaxeia, The last two are old and popular.’ The yourns,
according to the derivation offered by the Greeks themselves
ard tay your Kai roy Opjver tay ey Trois ragots yrwopdvwy—
was specifically a necromancer in the original sense of that
word, i.¢., like the Witch of Endor, he called up the dead
(vexvoparyreia)—a thing which in all ages has been one of the
most important specialties of the magic art. It is true that the
derivation just quoted is on the face of it equally descriptive of
professional mourners, and, as Hubert observes,® the two occupations are not incompatible. The yoirys may very well have
en both. But, ag we shall see below, the old etymologist is
not thinking of mourners; he is giving a very
description
of a special and particular type of magic with which he himself
was doubtless quite familiar. The
yonrys was, no doubt, much
feared by the population in general, but he was also more or
Jess a roadside charlatan, and in other respects the associations’
with a person of his type
were such that of the three ordinary
names of ‘ magic,’ yonreta appears always to have been the most
distinctly Pelorative, The prominence of ¢appaxeia in this connexion is due to the primitive idea that the action of any drug
(éppaxor) usin g that word in its most extended application—is
ue to magic power.
In its original sense dapuaxeia means the
science which deals with the magic properties of plants and
simples. Hence the ¢apyaxés—in all countries the primitive
ancestor of the doctor, the apothecary, and the toxicologist
(amateur or professional)—was the magician whose
specialty
was this particular branch of the subject, and the ddppaxoy,
i.e, the ‘drug’ which he
prepared, was a magic charm.
such, the efficacy of the ¢apuaxey is enhanced, if not actually
conditioned, by the incantation which generally is associated
with some stage of its history.
In most cases, too, it must
be discovered, prepared, or given under certain conditions or
in a certain way.
Of course, its effect may be helpful or
harmful according to the intentions of the giver. Hence the
secondary use of the word in the sense of either a ‘poison’ or
a ‘remedy.’ Homer himself generally distinguishes by the use
of an adjective (Od. iv, 230).
The origin and use of
eta.
(Lat. magia), from which, through the substantivized adjective
(réxvn pay, ars magica), our own word is derived, are an
1 Maury, La Magie et Pastrologte, PB 106 ff.
‘
2A. Abt, ‘Die
Apologie des Apuleius von Madaura und die
antike Zauberei,’ in RV V iv, 2 [1908] pp. 75-314.
3 In Daremberg-Saglio, 8.v. ‘Magia,’ p. 1499.
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towards
excellent illustration of the Greek and Roman attitude
In its
an alien faith to which allusion has already been made.
than
more
nothing
meant
eta
po
original and restricted sense
I, 122 A).
the relicion of the Persian Magi (so, ¢.g., Plato, Aletd,
Greece
to
imported
was
It is well known that this faith, which
religions of
by the Magi (g.0.). takes rank as one of the great
But it was imported, and had no official standing $
the world.
these
Between
zed.
unauthori
was
it
e,
impressiv
though
even
early, at
two facts payefa became & general term for ‘ magic’ as
Hist.
tus,
Theophras
from
see
we
as
B.C.,
cent.
4th
the
ag
least,
is
Plant. ix. 17, and, perhaps, Aristotle, frag. 861 (though thisand
8),
vi.
procem.
Laert.
Diog.
by
quotation
only an indirect
pretenand
thereafter retained no apparent traces of its specific
the three
tious origin. Mayeia is perhaps the most colourless of and diswords; yorreca, except when it returns to its original dappageneral;
in
magic
for
term
pejorative
tinctive use, is a
others of
xeia, when used generically, is possibly fuller than the seems to
vague and dreadful associations ; but otherwise there
have been no great difference between them in current speech.s
Hesychius, ¢.g., defines yoyreia by payeia, and for Porphyriv
yoyreia (pejorative) and whatthe general term for ‘magisic’
(¢.g.,
ever may be detached from it is religion. ‘The Mysticslly the
Porphyr. de Abstinentia, fi. 40) differentiated theoretica
and
magic
good
between
h
use of these words; they distinguis
regardbad magic, and enter into all sorts of subtle speculations
the
or
good
the
aid
whose
ing the hierarchy of demons through
purpose.
bad magic, as the case may be, is al le to accomplish its draw a
to
k
undertoo
ers
The Alexandrian school of philosoph
us
distinction between yonreia and the particularly pretentio
But Augustine (de Civ. Dei, x. 9) is too
theurgia of later days.
essential
the
see
to
not
Roman
ded
clear-hea
practical,
a
of
much
says,
weakness of the entire theory. The worship of God, he
incantaig a matter of ‘simplici fide atque fiducia pietatis, non
,
compositis
tionibus et carminibus nefaria curiositatis arte
quam vel magian vel detestabiliori nomine goetian vel honorailliet
biliori theurgian vocant, qui quasi conantur ista decernere
citig artibus deditos alios damnabiles, quos et maleficos vulgus
appellat (hos enim ad goetian pertinere dicunt), aliog autem
sint
laudabiles videri volunt, quibus theurgian deputant; cum
utrique ritibus fallacibus demonum obstricti sub nominibus
therefore
;
orthodox
is
nity
Christia
angelorum.’ In other words,
howall else is heterodox, te. magic. And, whatever we call it,
ever we disguise it, magic is—magic. This, of course, is nothing
,
more or less than our familiar old criterion of orthodoxy
unimpaired and unaltered by the fact that Christianity instead
_ of paganism happens to be the official and legal standard of
comparison. For the Romans themselves—at least, after the Ist
cent, a.D.—the difference between the maleficus, the veneficus,
the saga, and the magus was only difference ‘of degree.2

Pliny’s opinion (HN xxx. 2) is that magic began

with medicine, and that the chief causes of further

owth were the admixture of religion and astroogy (ars mathematica)—all with intent to deceive,
In the same way magic is extended to alchemy and
divination (Tert. de Idol. 9, de Cultu Fem, 1f.,
ete.).

Hubert

rightl

observes?

that, in

spite of

the fact that the Chaldsi and the plain magicians
are in the same class, a sharp distinction should
be made between astrology and magic. ' The busiis to foretell the very things
ness of astrology
which it is the business of magic to prevent or,
at least,

to modify.

If,

therefore,

magic

enters

into astrology, it is for that purpose (Pap. Paris,
2891, 2901, 2910). Hubert does acknowledge, however, that the astrologer’s ceremonial in consulting
the stars derives no small part of its etficacy from
the fact that it has so much in common with the
incantations of magic.. We might, perhaps, add
that the whole ‘science’ of astrology 1s based upon
a type of reasoning so primitive, so nearly akin
to that upon which magic itself is based, that
one might be excused for failing to see sometimes
There
ends.
where magic begins and astrology
was at least one large and especially popular class
of astrologers about whom there could’ be no
doubt: the so-called "Iarpopa@nparixol, or astrological quacks, whose entire practice was founded
on speculations regarding the mystic properties
The Roman legisand powers of mere numbers.
lators were quite justified in. believing that, if
there was any distinction between this theory and
the theory of magic incantation, it was a distinetion without a difference.
quite true, as Hubert insists, that
It is also
alchemy should be reckoned per sé as & science.
We might add, however, that alchemy never had
‘
‘
‘
led. V. Rose, Leipzig, 1858.
2T, Mommsen, Rom. Strafrecht, Leipzig, 1899, p. 6392.
.
'
3 Op, cit. p. 1495.

-
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Not until it
a chance to be reckoned per se.
assumed the alias of chemistry was it able to
escape from its old associations with magic (see
|
.
ALCHEMY).
It has already been noted that divination, even
by the old criterion of official sanction, occupies
a more or less: indeterminate position between
magic and religion. Indeed, pavrela and magic
are so thoroughly commingled that even in antique
parlance the one is often merely a synonym for
the other.2 In others a fairly sharp distinction is
supplied by official sanction. Ne yomantia, for
instance, was religiousif used in a family cult,
that a man

i.e., ib was presumed

the right to

has

call up his own ancestors if he pleases. By a somewhat similar presumption it was also sanctioned
in the cult of the heroes? Under any other circumstances it is not only magic, but one of the
most formidable and characteristic operations of
magic. ' The same distinction holds good in another
very important and extensive branch of divination,
one in which every one was interested and which
all the schools of philosophy, especially the Stoics,
at great length—the
investigated and discussed
source, valuation, and interpretation of dreams
(dvetpoxpiola ; see

AND

DREAMS

SLEEP,

vol. v. p.

30f., and ef. Artemidorus, Onirocritica, a curious
treatise of the 2nd cent.’A.D. which still survives).
The method officially sanctioned for securing true
and prophetic dreams -(dvetporoprla, dvetparrycla)
was incubatio, but the magic papyri (esp. the Pap. Lugd. Batav., Leyden, 1843-85, v., vi.) ore full of
dvetparrnrixd, formule and charms for obtaining
such dreams. Hubert would also include within
the sphere of magic such practices as divination per
sortes with verses of Homer, Vergil, or the Scriptures, gapuaxonarrcla (Athen, vi. 80 (261 F}) and, m

general, any ceremonial for purposes of divination
which implies the use of magic rites in our sense
the

of

word.

By

criterion,’ of

that

should agree with Hubert
rivate cults was strongly
he

same

was

true

even

course,

we

that divination in
tinged with magic.

of ofiicial

divination,

although this was when the oracles were revived
in the 2nd cent, and was for historical reasons. In
all these

cases, however,

magic was distinguished

from religion by the usual criterion of official
:
;
no
sanction.
Il. MYTHOLOGICAL PERIOD,—Until the age of
of our subject is largely con.
Pericles the history
fined to what Hubert calls the ‘mythology’ of
This is partly due to the fact that our
magic.
record is so fragmentary and that what survives
belongs to types less likely’ to be concerned with
such a subject. But it is fairly certain that not

far from the time of Pericles magic itself rapidly

assumed greater importance in the everyday life of
By that time the average man’s faith
the nation.
in the old gods was rapidly diminishing; and
among the factors contributing to the growth and
spread of magic and kindred ideas in any people
the decay of orthodox belief is by no means the
ee
bore
last to be considered.
x, The magicians.—Among mythical magicians,
the Telchines (or Telchinw), the Dactyli, the
Curetes--and in connexion with the Curetes the
Corybantes (see KOURETES AND KORYBANTES)—
hold a position which amply illustrates the funda-

mental

ideas

about

magic

already

mentioned.

The first three were reckoned the primitive preTelHellenic inhabitants of Greek’ lands—the
chines, of Rhodes (Strabo, RP. 472; Diod. Sic. v.
55, though here, as with the others, there is a

tendency
origin);
(Strabo,

to confusion

in names

and places of

the Dactyli, of Cretan or Phrygian Ida
p. 355; Apoll. Rhod. i. 1129); and the .

,
p. 632.
1829,
Aglacphamus, Kénigsberg,
A. Lobeck,
.10
210, p. 236; L. Deubuer, De "incubations: Leipeit, 1900, p. 6
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Curetes,

of Acarnania.!

As

such,

they

(Greek
were

all

regarded as servants of the gods and, indeed, as
themselves more or less divine;

and, in some cases,

they actually had acult.?- Even the Telchines, a
synonym of spitefulness in the folklore of Greece,
were in their time founders of cults (Diod. Sic.
v. 55;

cf. Paus.

1x. xix.

5).

But

they

all belong

to the old order, they are all heterodox, they
are all classed as yorres (Nonn. xiv. 36f, ; Strabo,
p. 601).3 Indeed, the Telchines are inimical to
the gods and spiteful towards men. They use
the water of the Styx in their charms (Nonnus,
Dionys. xiv. 36); they are malignant sorcerers,
who wither the plants, ruin the crops, and make

barren the domestic animals.
:
Most notable is the position of these clans in the
history of the arts. As the Cyclopes were the

servants

of Hephzstus,

so these

semi-divine cor-

porations of smiths were the first workers in iron
and copper, gold and silver; in fact, they were the
inventors of metallurgy.
Hence the Telchines in
particular are aptly compared by W. Pape‘ to the
Kobolde of Germanic mythology. These clans of
demoniac master magicians know all the secrets of

nature. The Dactyli were masters of music and
of the healing art. They taught Orpheus (Diod.
Sic. v. 64) and, long afterwards, Pythagoras.

Paionius, Iasius, Akesidas, the three great physi-

cians of the epic, are all Dactyli. Later, they
were regarded as inventors of the famous Ephesia
Grammata (Clem, Alex. Strom. i. 15 [PG viii. 781)).
The Centaurs Chiron and Nessus are also masters
of the healing art. The gift of prophecy, though
naturaliy common to all by reason of their magic
powers, 1s especially associated with the Curetes.
Among all nations the most notable symptom of
the power to prophesy is an ecstatic state of mind,
The assumed origin and pattern of the Corybantic
worship, the best known and most widely spread
cult of this nature among the Greeks and

Romans,

was the wild noise and clatter of the armed dance
of the Curetes around the baby Zens— really a
primitive spell, an dworporatov, to keep the child
from harm (see KOURETES AND KORYBANTES). .

The great individual magicians of Greek mytho-

logy are Prometheus (Apoll. Rhod. iii. 845; -Val.
Flac. vii. 356), Agamedes,® Melampus (Apollod,
Il. ii, 2), Ginone (28, m1. xii..6), Pasiphae (id. 111.
xv. 1), Agamede or Perimede (Roscher, ¢.vv. ;
Theocr. ii. 16 and schol.), Circe (Roscher, ii. 1193),
and Medea (id. s.v.).
The special, though not the
exclusive, interest of all is pappaxela. Prometheus,

the wise and kindly Titan, belongs to the old régime.
Melampus comes from Thessaly, the distant land
of magicians. ‘All the rest (except CEnone, and
even she is a water-nymph) are in some way connected with the sun or~—which amounts to the
same thing—with the sea or the moon... Agamedes
is the grandson of Poseidon. The rest are descendants of Helios. Agamede is also the beloved
of Poseidon. The greatest of all are Circe and
Medea—both of the seed of Helios and Poseidon,
both from Colchis, the distant land where the sungod himself rises at dawn from the ocean stream.
Circe.—In the Homeric account—the most
marvellously correct and sympathetic
portrayal in
all literature of her curious,

abnormal,

not quite

human by e—Circe dwells far away in the mystic
and trackless seas. Cruel, but no more consciously
eruel than the child who separates some luckless
fly from its wings, this ¢apyaxls, whose special
power is metamorphosis, amuses herself with
en-

ticing such wandering mariners as come within
her reach to drink magic potions which straight1 Roscher, fi. 1588.

3 Lobeck, p. 1181 ff.

.

270, ii. 161L.

t 4 Worterbuch der griech. Eigennamen’, Brunswick, 1876, 8.0.
eAxiv.

3 Deubner, p. 18, n. 7.

VOL. VIIL.—18

:

and

Roman)

| 273

way turn them into swine.
of the

mermaids,

Circe

Like any other queen
is unmoral

rather

than.

immoral.
Nothing could be more in harmony
with her type than her first meeting with Odysseus.
and their subsequent life together, or than the fact
that, in the long run and a

things considered, the:

Wanderer never had a more
among women.
. Medea.—Medea

disinterested friend
.

is a relative

of Circe and, like

Circe, was sometimes worshipped as a goddess.
(Hes. Theog. 956 ff.; Aleman, cited by Athenag.
Legat.

pro

Christ.

14);.in

fact,

the

Romans

identified her with Angitia and the Bona Dea
(Macrob, I. xii.; Serv. on 4/n. vii. 750). Of all
mythical magicians she is most distinctly the
sorceress, and her powers as such are the most
varied and terrible. As Hubert says,! she is evidently the most highly developed Personality in a
groupof homonyms.
It was therefore the constant
tendency of tradition to make her the originator
of rites and charms -which previously had no
definite pedigree at all or were attributed to some
moreobscure rival. Atall events, in song and story,
in the long annals of magic itself, there never has
been a sorceress to compare with Medea.
Medea,
the beautiful and awful Colchian, as awful as her

mistress the goddess of the -crossways, Medea
wapddppaxos, daughter of Aetes and granddaughter
of the sun-god, is still the arch-enchantress of all
the Occident. She is first and foremost a ¢apyaxls.
Itis therefore particularly, though not exclusively,
from her knowledge of ¢éppaxa that her power is
derived. Her box of magic simples is often men-.
tioned (Apoll. Rhod. iii. 802, iv. 25), and in art she

is often represented as holding it in her hand.
Her charms are innumerable.? She can- restore
youth, bestow invulnerability, lull the dragon of
the golden fleece to slumber, quiet the storms,
make the rivers pause in their courses, call down
the moon from heaven, etc. Indeed, Apollonius’s
description

(iv.

1665-72)

of

her

procedure

when,

from the deck of the Argo, she cast the evil eye on
the giant Talus far away on the clifis of Crete and
brought him down to his death is enough to chill
one’s

blood.

But

Medea

is also

beneficent,

and

K. Seeliger (in Roscher) even suggests that this
was really her primitive character. She heals the
wounds of the Argonauts, cures Heracles of his
madness, frees the Corinthians from a famine,

and.

is even a prophetess.
,
:
Even in the fancy of the unlettered her memo:
never fades. On the contrary, the popular tradition of her continued to grow in its own way (Tib.

I. ii. 51, note, ed. K. F. Smith, New York, 1913).
Special feats of magic were supposed to have been
her

invention

(¢.g.,

Paus.

u.

xii.

1), and,

as the

line just cited from Tibullus suggests, we may be
sure that the libri
,

‘carminum valentium
Refixa coelo devocare sidera’

°
:

of Canidia to which Horace refers (Epod. xvii. 4
contained more than one charm claimed to be
Medea’s

own.

So,

too,

the

magic

plants

and

simples for which Thessaly. was so famous were
supposed to have sprung up in the first place from
the box of charms lost by Medea as she was passing
over that land with her winged dragons (schol.
Aristoph. Nudes, 749 ; Aristides, i. p. 76 [Dindorf]).
Her fame in the written word is unique. We are
obliged to agree that she never lived among men ;
she was merely a child of popular fancy and the
foster-child of a long line of, literary artists few of
whom were men of transcendent genius; and yet
she emerges a3 perhaps the most wonderful woman
in allclassical antiquity. Poets, historians, orators,
philosophers, even unimpressionable grammarians
‘
.
1 Op. cit. p. 1498.
2 Roscher, ii. 2483, for list and references.
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and commentators—few fail to mention her. Ovid
never escaped from her spell. From Homer to the
last feeble echoes of rhetoric, and again in the
renaissance of the modern world, hers is a dominant
ersonality,

and

the

story

of

her

love

and

her

over, her betrayal and her terrible revenge, has
never grown old or lost its interest and charm. As we might guess, Medea is the typical GreecoRoman

enchantress.

Her connexion with Hecate,

her methods of discovering, securing, preparing,
and administering her ¢épuaxa, and the large preponderance of ¢apyaxela itself in her theory and
practice of magic are all typical of every other
enchantress both in literature and in life from
Homer to the end of the classical world.
.
2. Their methods.—dpyaxa are either to be
swallowed or to be applied outwardly as salves or
lasters.. The distinction is medical, but it is also
omeric, and applies equally well to magic at any
time. Circe uses a salve to restore her victims to
human

shape

(Od. x. 391 f.); Medea

uses another

to render
Jason invulnerable (Apoll. Rhod. iii.
1041 ff), and still another—in the form of an
aspersion—to put the dragon to sleep (id. iv. 156);
in the old Lesbian folk-tale Aphrodite gave Phaon
. & box of salve which, when applied as directed,
gave him youth and surpassing beauty (lian,
ar. Hist. xii. 18; Serv. on 4in, iii. 279; Palephat. 49; Lucian, Dial. Mort. ix. 2; Roscher, s.v.
‘Phaon’)..

The

shirt

of Nessus

and

the robe of

Creusa belong to the same type. Pamphila(Apul.
Met. iii. 21) went so far as to have a box filled
with little caskets, each containing a special salve
for a given metamorphosis.
Quite as ancient and characteristic is the ddppaxor
taken as a drink.
So Helen, herself a sorceress,

administered her Egyptian nepenthe (Od. iv. 220232) ; so Circe effected all her transformations (ib,
x. 237); so Medea
performed some of her feats.
And here, again, the method is typical of later
times.
One branch of it—the use of @lArpa or
pocula amatoria, i.e. drinks to inspire love—is
erhaps the commonest and most characteristic
eature of all ancient magic.
It is to be noted
here that in Circe’s case the process is not completed until she touches the victim with her séfdos,
or magic wand,
In art Medea is frequently represented with a wand; with a wand
Athene makes
Odysseus look young again (Od. xvi. 172); 80
Hermes overpowers our senses (Il. xxiv. 343; Od.
v. 47); and, as every one knows, to this day no
magician’s outfit, even if he is nothing more than
an ordinary sleight-of-hand performer, is complete
without this ancient and dramatic accessory. The
use of the wand seems to be an application of the
doctrine of sympathy.
It facilitates the transfer
of the magician’s power to the object upon which
he wishes to exert it. But in all cases the wand is
a help rather than an actual necessity. Except,
perhaps, in the case of the gods just mentioned,
who, as such, are too powerful to.need it, the
really essential thing is the ¢épuaxov, and, as we
have seen, the Greco-Roman theory of magic presupposes that Circe had already prepared her
pdppaxa to the accompaniment of the proper charm,
and that Helen’s nepenthe had been similarly
treated either by herself or by the specialists
from whom she had procured it,
The same rules.hold good for ¢apyaxela in the
art of healing. The sons of Autolycus bind up the
wound of Odysseus, and stop the flow of blood with

an ¢raod} (Od. xix. 457); the divine physician,
Asclepius, follows the same methods (Pind. Pyth.
ili. 52; cf. iv. 217; schol. Isthm. vi. 53; cf. Soph.
Gd. Col. 1194 [Jebb]), and at all times the use of
incantation with a remedy was so characteristic
that one of our richest sources for the study of

¢appaxela as magic is the works of the physicians

from Hippocrates to Marcellus.
Not that men
like Hippocrates and Galen were much impressed
by the magic of medicine; but their patients were,
and any good doctor learns that his most powerful
allies are the patient’s own determination to recover
and his belief that he is going to succeed.
In
popular medicine, of course, the survival of magic
is much more marked.
Here, too, the practice of

pre-Periclean times is typical. The case of Iphiclus
(Apollod. I. ix. 12; Roscher, ii. 306) is an excellent
example.

For ten years Iphiclus could have no children.
At last he
consulted Melampus the seer. Melampus, whose specialty, like
that of Mopsus the Argonaut (Apoll. Rhod. fii. 916 ff.), was the
language of birds, consulted the vulture. The vulture said that
ten years before, while castrating rams, Iphiclus had,threatened
his father Phylacus with the knife, It was then discovered that
the knife had at that time, and presumably by Phylacus himself,

been struck into the tree with which the life and
Iphiclus were

since.

bound up,! and that

{it had

stuck

well-being of
there

ever

The knife was removed, the rust scraped off and pre-

pared as a ¢dpyaxov, and, when Iphiclus had taken it as
prescribed, he immediately recovered his powers. Similarly,
the wound of Telephus could be cured only by the rust on the
spear of Achilles by which the wound had originally been inflicted. The principle is, of course, frequently {lustrated in
the later history of Greco-Roman magic, and still survives
in sour own homely saying that ‘the hair of the dog cures his
ite,

5

Other branches of magic referred to in this
period are equally typical. According to Homer
(Od. x. 516 ff.), Odysseus learned from Circe how

to call up the dead, and the ceremonial of nekyo-

mantia, as the poet pictures it, always remained
ractically the same. Indeed the antics of Empevocles, as described by Diog. Laert. (viii. 59, 62 f ),
show

clearly

that the type

of the -yojrys became

finally fixed at a very early period. Again, the
bag of winds given by olus to Odysseus (Od. x.
16 ff.) repeats the symbolism of wind and weather
magic in all times and countries,?_ The same is
true of the primitive rustic magic attributed to the
Telchines.
Finally, the love-charm known as
‘drawing down the moon’ was certainly familiar
long before the time of Sophron, who, according to
Suidas, was

a contempor:

of Xerxes.

Presum-

ably this charm was from the
first looked upon as
the special property of the Thessalian witches. At
all events, the idea was firmly fixed in the time of
Aristophanes (Nubes, 749) and was never afterwards forgotten.

VII. FOREIGN

INFLUENCES.— We

have

seen

that, in conformity with thejlaw of distance in time
or space or both, the early Greeks attributed special
magic powers to their alien’ predecessors, the
Telchines, Dactyli, and Curetes—apparently, too,
the Pelasgi—and that unusual activity and ability
in magic were attributed to what at the time were
felt to be such distant countries as Colchis, Egypt,
Thessaly, and even the Islands. As time went on
and the horizon of the known world became correspondingly wider, such local centres became pari
passu more and more distant, and the strange
tribes of the African deserts, the mysterious
nations of the Far East, and the still more
mysterious peoples of the Far North took their
turn as redoubtable magicians.
But the primacy always remained with Thessaly.
In the time of Aristophanes as in the time of
Apuleius, Thessaly was par excellence the realm of
magic and magicians.
The literature is full of it,
and evidently the literature was in this respect a
faithful reflexion of average opinion in the world
atlarge.
Numberless passages might be cited to
show that in the Athens of Pericles, as long afterwards in the Rome of Augustus, the average professional enchantress found it ‘good business’ to
advertise herself as a ‘ genuine Thessalian.’
Orphism.—Thrace too, though Pliny (HN xxx.
ONG

Mannhardt,

Antike

Wald- und Feldkulte, Berlin, 1877,

2 GE, pt. i., The Magic Art, London, 1911, {. 319 ff.
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1f.) denies it, was another famous locality for
magic. But Thracian magic, as Hubert warns us,!
was really another name for Orphic magic. Now
Orphism itself was not essentially magic; on the
contrary, it was not only a religions movement
but a religious movement of the most momentous
importance in the spiritual development of classical antiquity and
ultimately of the entire
Western

world

(see

ORPHISM).

But

it

was

heterodox and, therefore, ‘magic.’
This seems
to be the first great and definite example
within historical times of the impingement of a
strange religion on Greek orthodoxy. Aristohanes and his fellow poets make all manner of
an of the Orphics, and such a passage as Euripides,

Cyclops, 639 ff. (cf. Plato, Rep. 364E), shows that

Orpheus, like Muszeus, had already become an
inventor of magic, a sort of protomagician and
doctor? Finally, Orpheus the magician, as he
appeared to the popular mind of the 5th cent. B.c.,
became a character of great importance in. the
mystic magic of later days,* the rites of the Orphics
were

associated

with

those

of

the

Chaldzi,

the

Ophitze claimed Orpheus as their founder, and he
was even made one of the founders of astrology
and alchemy.

Indeed, as Hubert says,‘ it is often

difficult to distinguish between Orphic texts and
magic texts. Further confusion was caused by the
lustral ceremonies peculiar to Orphism, and to the
association of Orpheus with the cult of Selene and
Hecate.
So far as the average man was, concerned, the distinction between the dydprat and
the udvrecs and the unattached priests of Orphism
(Plato, Rep. 364 B; Theophr. Char. xxx. [xvi.])5 was

practically negligible. The standing
charge against
them was their emphasison mysteria. But Orphism
itself suffered from the fact that, being a strange

religion, it was at once classed as mere magic. As
such, it had no standing and inevitably began to
deteriorate.
It justified more and more its new
name of ordinary magic, and its adherents assumed
more and more the habits and point of view of
ordinary magicians.
On the other hand, ordinary
magic was enriched and enlarged, as usual, by
e<ontact with new principles and methods of procedure.

Here, of course, we have one important

reason for the incomparable wealth and variety of
Greco-Roman magic.
.
oe
The Magi.—But of all these foreign influences
on native magic the religion of the Persians, i.e.
of the Magi, was perhaps the most important. At
any rate, In the ordinary opinion of later times it
was the type of all such influence in genera]. An
almost immediate result, ¢.g., of absorption by its
native rival was the designation of the new combination as payela.: As we have seen, this was not
later than the middle of the 4th cent. B.c. ; we are

therefore safe in assuming that by that time the
Greeks had already drawn the inevitable corollary,
afterwards generally accepted, that the original
fountain-head of the new combination was Zoroaster,

the

Persian.

The

intrusion

of

Zoroaster

upon magic is characteristically reflected in the
Jater_ history of the subject.
Thus, as it’ was
popularly believed in the ancient world that great
scholars and sages—especially if, like Pythagoras,
Epimenides, Democritus, and even Plato, they had

also travelled in foreign parts and had been
vouchsafed the ineffable mysteries of the Oriental
religions—were thereby mighty magicians, if not
actually the first to reveal their wondrous art to
the world at large (Val. Max. VIII. vii. 7, ext. 2;
Solinus,
3; HN xxx, 3f., xxiv. 156if, xxv. 19 ;
1 Op, cit. p. 1499.

lt

2 For. formuls attributed to Orpheus see E. Abel, Orphica,

Leipzig, 1885; R. Wiinsch, Rhein. Mus. lv. [1900] 78,
8 Orphica, 974ff.; Lithica, 50; A. Dieterich, _Abrazas,
Leipzig, 1891.
4 Op. cit, p. 1499.
5 Lobeck, p. 625,
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Plat. Sympos. viii.

8; Aul. Gell. x. 12; Apul.

Mag.

Laert.

27, 31;

Diog.

mantia, 6; Apoll. Tyan.

ix. 7; Lucian,

de

Necyo-

Ep. xvi), we now hear

that Pythagoras was a pupil of Zoroaster ; indeed,

we are told still later that he was also a pupil
of Zaratas the Chaldean (Lobeck, Aglaophamus,
. 471).

Democritus

broke

into the tomb of Dar-

anus in order to secure the wondrous MSS buried
with the defunct ; and others say that, after being
initiated by the Persian Osthanes, he became

one of the fountain-heads of the tradition of
alchemy.
:
:
.
Of these Persian sages associated with the
tradition of Greco-Roman magic the most famous
was

Osthanes

(HN

‘xxx.

8,

etc.).

His

special

prominence was partly due to the belief that he
had committed to writing all the voluminous and
unutterably precious but, until his time, entirely
oral tradition of ancient magic (id.). The first
book on medical magic was attributed to him
(ib. xxviii. 6), and also certain apocryphal books
on alchemy.? Of all the authors on magic he is
the most frequently referred to, and his name may
be found cited as an important authority in
‘dream-books’ still for sale. ©
my
As we shall see, all this foreign influence on
magic was much discussed by the philosophers
(Diog. Laert. prowm. 1). One of the most notable
contributions must have been the so-called Maytxés,
usually attributed to Aristotle (Frag. Aristot., ed.
Rose, frag. 32ff.).
Suidas (s.v. ‘Antisthenes’)

does well to doubt Aristotelian authorship, for the
symptomatically childish statements referred to it
are eminently uncharacteristic of that residuary
legatee of Hellenic thought, the hard-headed and
highly intellectual Stagyrite.
:
IV. IT4Lic MAGIC.—The traditional history of
Italic magic is not so_ well attested, but the
assumption, that, generally speaking, it was quite
the same as that of Greece 1s fully supported by
such testimony as survives.
The first Roman
reference to magic is the law of the Twelve Tables
(‘QVI FRVGES EXCANTASSIT. . . . NEVE ALIENAM
SEGETEM

PELLEXERIS)?

which

forbids

xviii.

41), and

the

trans-

ference—by magic—of the crops growing in other
people’s fields to your own. This primitive and
universal explanation of the reason why the wheatears in your neighbour’s field are full of grain and
yours are not never died out among the Romans.
t is illustrated by Pliny’s typical anecdote of one
Furius Chresimus

(7.N

as late as

the 6th cent. A.D. we are told by Agobardus of
Lyons, de Grandine

et Tonitruis, 2 (PL

civ. 148),

that in his time the belief was current that the
witches had formed a sort of trust and were transporting all the crops in air-ships to a land with
the significant name of ‘ Magonia.’
’ A certain amount of magic of this primitive
type is preserved by the Elder Cato (de Agr. 70f.,
73, 96, 102, 127, 156-160) and Varro (de Re Rust.
I. li, 27) and is’ more or less discernible in later
authors (eg., HN xi. 5, xxviii.
4; Sen. Quest.
Nat. iv. 7; Serv. on’ Eel. viii. 99; Aug. de Civ.
Dei, viii. 10; Pallad. i. 35).
It will be observed

that the only

religion

difference here between magic and

is that

religion

is

officially

sanctioned,

while magic is not. The effect of the law of the
Twelve Tables is simply to establish this distinction from the legal point of view.
Divination, as usual, occupies a more or less
indefinite position between religion and magic.
Hence nekyomantia was
practised to-a certain
extent by private individuals, and Cicero’s accusation

of

Vatinius

(in Vatin. vi. 14) is not so extra-

ordinary as it sounds.

1M. Berthelot and E. Ruelle,
mistes grecs, Paris, 1888, ii.
2 Bruns, p. 30.

,

Collection des

anciens

alchi-
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The usual term fora magician is male,
, but the word does
not occurinthe law until Diocletian.)
Venesictum is the generic
name for,any magic ceremony, whether legal or illegal, and

venesicus or venesica as the epithet of a magician is used in the
same way. The magus in
Cicero’s time was still more or less
associated with his
Persian origin, but with the first year of

Tiberius 2 he comes under the ban of the law, and after Trajan’s

time the word was applied to any one who practised illegal
magic (Cod. Theodos. ix. 16. 4; Cod. Iustin. ix. 18. 7). ‘Saga,
‘wise woman,’ is probably one of the oldest words for a
‘witch’ in the language, and the fact that it also means a
*bawa’ is a sufficient indication of the saga’s social position as
well as of her specific functions as a magician. - She is one of
the standard characters of the Roman elegy. Striges (strige,
Petron. 63; Ital. streghs), lit. ‘screech owls,’ was a name for

witches

which

vampires.

records the popular

Roman

explanation
:

.

of

.

As the Greeks looked upon Thessaly, so the old
Romans appear to have‘ looked upon Etruria, as
a land of magic and magicians.
Among other
accomplishments, the’ Etrurians knew how to
call up the dead, bring'on rain, and discover
hidden springs (Wissowa, in Pauly-Wissowa, s.v.
‘ Aquilex’).
So, too, such ancient and mysterious
peoples as the Sabines, Marsi, and Peligni were
particularly famous for certain magic powers
(Verg. in, vii. 758; Hor. Epod. v.76, xvii. 29,
60, Sat. Io ix. 29f.; HN’ xxi.:78; Ovid, Fasti,
vi. 141 f.). The Romans saved the Etruscan Aaruspicina at an early dateby naturalizing it. Cato
(de Agr. v. 4) classes it with the rituals of the
augures, harioli, and Chaldei as a matter which
any solid farmer would do well to avoid; but,
although he himself was doubtless unaware of it,

his own charm for a sprained hip hasa suspiciously
foreign sound. Even then Roman magic had been
exposed for some time to the ‘influx of foreign
religions which set in soon after the Second Punic
War; the overpowering influence of Hellenism
began still earlier; and, as we have seen, Greek
magic itself had been thoroughly commingled and
overlaid with foreign elements.
Finally, our principal Roman source for the details of magic practice
is the poets—and the poets confine themselves for
the most part to the Greek tradition.
The result
-is that after Cato’s time we are dealing not so
much with Greek magic or Roman magic as with
the magic of the Greco-Roman Empire.
‘
Before referring to the ancient literature connected with this subject—originally enormous and
still formidable—it should be observed that’ no
small amount of magic of a certain type had
already passed into the category of what
Hubert
aptly calls ‘magie éternelle,’? t.e. magic too old to
have a definite origin, and so common that the fact

that it was ever magic at all has long since been
forgotten—in short, magic that has been secularized
and is reckoned merely so much scientific knowledge already acquired. This explains why Pliny,
a hard-headed Roman who had no use whatever
for what he would define as magic, is for us a
principal source for those magic formule and incantations which long usage fhad made a part of
medicine and the various sciences with which he
deals. And to a greater or less extent similar
material may be found in any other ancient authority who deals with the same matters. - One of the
most important themes’of Graco-Roman science
was the tradition of the given subject.. Perhaps
this explains the curious fact that in the course of
time the very word ¢voixés itself acquired the
secondary meaning of ‘magic.’
©
*
us
For these as well as for other reasons already
given, few sources are so valuable to the student
of Greco-Roman magic as the ancient treatises
concerned with medicine, especially if, like Pliny,
the author is an inveterate collector of useful
information, or if, like the de Jfedicamentis of
Marcellus, the book is intended for home use.
One of the most notable and characteristic develop1 Mommsen, Strafrecht, p. 640, n. 3.
ot
2 1b. p. 640, n, 7.
3 Op. cit. p. 1501.

and
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ments of antiquity, especially during and after the
Alexandrian age, was the extent to which every
conceivable subject of a scientific or guasi-scientific
nature was treated _as literature, particularly asa
theme for verse. In such cases whatever magic
there was in the subject was rarely forgotten.
Valuable sources for the. magic of medicine,
therefore, are the Theriaca and Alexipharmaca of
Nicander (even more famous were the lost poems
on the same subject by milius Macer) and the
long passage on snakes in Lucan, ix. 607-937,
which doubtless owed much to Macer.
Particularly valuable, too, are those writers who deal with

some homelier branch of medicine, such as the art.
of the veterinary—like Palladius and the authors
of Hippiatrica and the Mulomedicina.
Especially
notable among
physicians are Aitiusof Amida,.
Theophanes
Nonnus, and Alexander of Tralles,.
but, above

all,

Cyranides

and

Dioscurides..

-Scri-

bonius Largus and Serenus Sammonicus also might.
be considered... In short, any
ancient doctor,
however wise or learned, is likely to contribute:
something to medical magic.
_—
The writers on agriculture and kindred themes.
(e.g., Cato, Varro, Columella, the author of the
Geoponica, Gargilius Martialis), the writers on.
botany, beginning with Theophrastus (Historia
Plantarum), the naturalists, and the writers of
gvouxd, like Neptunalius, are valuable. -'The same:
is true of antiquarians like Gellius and Macrobius,
of the Paradoxographi, of the Agrimensores, and
of the Paremiographi.
In short, omitting for the.
present that large and important class of writers
who deal with the subject merely as a litera
asset, any ancient author, no matter what his
theme may be, is likelyto contribute something
to our knowledge of contemporary magic.
' It is the philosophers, however, especially the
philosophers of a certain type, who are most intimately associated with the most remarkable phase
in the history of our subject. ‘We have already
seen at how early a date the spiritual life of
antiquity began to feel the impact of foreign ideas
and systems.
‘The Orphics, the Magi, the worship
of

Mithra,-the

Assyrians,

the

Babylonians,

the

Pheenicians, the Egyptians, the Hebrews—these
are merely the most important.'. And the process
was facilitated to an indefinite extent by the conquests of- Alexander, as it was again later by the
extension of Roman power to whatever seemed
worth while in the way of territory. Laws were
passed and, as we have seen, were severely enforced.

ut they appear to have been

The classical

world

was

practically

powerless.

a babel of creeds, and

in

the timeof Augustus the great capital was alive
with a dozen different kinds of magicians, from the
lowly saga to the impressive Chaldaus.
As yet
the average man of birth and education was not,
as one might say, dangerously affected by these
different

varieties . of “hetero

oxy;

but

already

powerful disintegrating influences had long been
at work.
As early as three hundred years before

Augustus, the

ideas was already
in

it.

But

great tide of mysticism and related

rising. . Orphism was prominent.

Orphism

(and,

for

that

matter,

any

other specific creed that one might name) was perhaps quite as much asymptom as a cause. Spiritual

unrest was world-wide.

Men needed new wine, and

the old bottles could not contain it. :The craving
which for generations had been more or less vague
grew

in volume and

intensity, and finally reached

its acme not far from the
beginning of the 2nd
cent. of our era. There were creeds then—like
those of Isis and Mithra—that would seem to have
just inissed becoming great religions of the future.
There were men, too, in that period—e.g., Apollonius of Tyana and the Peregrinus of
Lucian—
who were philosophers of the contemporary type,
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and posed as the more or less inspired founders of
ereeds—all charlatans, of course, but not entirely
so; and it is not altogether inconceivable that the
names of some of these men might have gone ringing through the ages instead of. being merely an
object of occasional scholastic contemplation. - .
Mysticism.—The unusual prominence of magic
in this period is symptomatic and due to & number
of

causes.

‘There was,

of

course,

the

ignorant

lower class, who always believe in magic. But
there was also a higher class, fairly well educated
~—heavily recruited in a period like this—who had
lost their faith in orthodoxy, but who lacked the
character to seek the truth elsewhere and the continuity of purpose to attain it. They preferred to
ive themselves up to whatever . promised the
Incredible—in a way sutfliciently dramatic and
interesting to gratify the taste for novelty.. Under
such circumstances there is always another class
ready to cater to this form of intellectual and
spiritual . dissipation..
_Both these _classes—the
willing deceivers and the willingly deceived—are
pictured to the life in, Lucian’s admirable skit,
the Philopseudes, i.e. ‘ Liars for the love of it... A
few, of course, ridiculed the whole matter; the

most notable example is Lucian himself, who has
been well named ‘the Voltaire of antiquity.’
Others undertook to demolish magic by argument ;

chief among

these were

the Sceptics, the Cynics,

and the Epicureans, t.e. those who did not believe
in orthodoxy, and therefore, by our familiar criterion, were not logically driven to accept the reality
of heterodoxy.
.linally, however, there were also
others—especially ‘the Gnostics and the Alexandrian school of philosophy—who, after honest
and conscientious investigation, became responsible
for the most remarkable development of. magic in
Greco-Roman times, ‘This is the magic of mysticism in its.various forms. Among the most
important authorities for this aspect of the
Alexandrian

school

are

Porphyrius

entia and de Mysteriis) and
et Magia).

The

theory,

(de

Adbstin-

Proclus (de Sacrijicio

as Hubert

observes,?

is

one in which the philosophical and the religious
elements are still imperfectly differentiated. It is
a synthesis of all the known methods of acting on
the powers of the supernatural world. It is half.
way between religion and ordinary magic,.and
capable of moving in either direction. The philosophers, of course, emphasized the religious character
of the combination,
but, as Augustine (Zoc. cit.) saw,

and as Porphyrius himself acknowledged (quoted
by Eus, Prap. Evang. v. 10), they could make no
satisfactory distinction between goetia, magia, and
theurgia. Their principal criterion was the character and intentions of the individual performin,
the given ceremony—a criterion hard to apply an
of no real value in itself. Their theurgia became
dissociated from religion; its position in society,
like that of the theurgia of the old Egyptians, was
not such as to give it the character of a religion;
in fact, even without it the Alexandrian philosophy
had all the outward appearance of magic. The
attack on Apuleius was supported more by the
various initiations of which he was so proud and
the sanctity of the traditions which he invoked than
by any specific acts of magic with which he was
charged.. Theurgia did afterwards enter religion,
but it entered by the Gnostics, not by the philosophers—and this only in so far as the Gnostics who
transformed it into a cult were recognized as a
religious organization.

So, too, the cult of Mithra

gave a, religious character to theories and ceremonials that in Pliny’s time (HN xxx. 17£.) were
described as magic.
On the other hand, it was
always difficult to distinguish between the Ophite
and the regular associations of magicians.”
1 Op. cit. p. 1501.

2Dieterich, p. 149.
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Theurgical philosophy was violently attacked by
the Sceptics, Epicureans, and Cynics (Philostr.
Apoll, Tyan. vii. 39). Among the most important
works were the Kara Mdywy of the Epicurean
Celsus (probably the adversary of Origen, and the
one to whom Lucian dedicated his Pseudomantis),
and the Tojrwy.dwpd of. the Cynic CGinomaus.
The Ilpts Ma@yuartxo’s of Sextus Empiricus still
survives, and it is unusually dreary reading.
Like .
Lucian (¢.g., in his Alexander seu Pseudomantis,
Demonax, Philopseudes, etc.), they attacked not

only magic, but everything marvellous in either
religion or mythology.’ Lucian feels that the
wandering priests of the Syrian goddess are no
better than any other magicians,. All magic is
a mere pretence, all magicians are hypocrites,
rascals, and charlatans, whose object is to play on
the credulity of the average man.
a
- The Christians.—The attitude of the Christians,

as we have seen, was different.’
Origen, Celsus had no right to deny
magic; Augustine was quite certain
used for summoning demons were

According to
the reality of
that the rites
efficacious (de

Civ. Dei, xxi. 6); and, indeed, the Church Fathers

in general are far from denying the existence and
power of magic (Epiph. Her. xxxiv.1; Tert. Apol.
35, de Anima, 57 ; Eus. Prep. Evang. v. 14), especially in those early days when it seemed necessary
to make the sharpest possible distinction between
the Christians and the Gnostics. - All heretics in
general and Gnostics in particular were magicians
and their faith was magic (Iren. Her. i. 13 1f. ;
Justin Martyr, Apol. i..26).
Paganism in any

form was magic.
For the Alexandrian theurgi the
difference between gods and demons was merely a
difference in degree ; for the Christians there was
an absolute opposition ‘between the two: God was
good,.all

the

demons were

were

all demons,

were

evil.

-Any

happento be
demons)

therefore

and

all

orthodox

6)

evil;

the pagan

all the pagan

marvels

were

which

did

the workof

ey

mn

gods

gods
not

the

Loe

It will be seen that this is really the familiar old
distinction between the orthodox and the heterodox, with a much greater emphasis on the secondary

i

conclusion, also ancient, that the one was good and
the other evil, per se. And the same old distinc-

tion carried with it the same old assumption that
the one was just as real as the other. The Christjians never seem to have realized any more than
did

their. pagan

forefathers

that

the

difference

between their gods and other people’s gods might
conceivably be the difference between gods who are
and gods who never were. : The only way to deal
with the pagan gods was to classify them as evil
demons (Tatian, Orat. viii.). . They were just as
real as ever; the marvels and Prodisies attributed to them were just as real and just as readily
believed as ever; it was merely insisted that the
same had been wrought with intent to deceive. The
‘idols’ still nodded and gave signs from time to
time, just as they had always done; but that was
a magica operatio wrought by the demons of the
old religion (Iren.. Her, v. 28.2; Eus. HE ix. 3).
The persistence of this old prodigy of nodding,
etc.,

is an

interesting

proof that the Christians

still clung to the old pagan idea, more or less
generally entertained by the less educated class,
that the

Many a

gods

actually

inhabited

their

statues,

priceless example of ancient art has been

destroyed for this reason, and the idea still survives

in. the famous medizval story of .the ‘Ring of
Venus.’
ee
.
.
_ OF particular interest to the student of magic of |
this strange period are such surviving treatises as
the Poimandres of Hermes Trismegistus, A sclepius

sive Dialogus Hermetis Trismegisti, the
Hteroglyphica of Horapollon, and the astrological works

©
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of Nechepso and Petosiris.1 The literature of the
magic oracles belongs to astrology as well as to
magic.
Another important source is the Tabelle
Devotionis, so many of which have come to light in
recent years.?
The magic papyri.— But most important of all
are the magic papyri which continue to turn'up
from time to time in Egypt. -Hubert® gives the
list of those published down to 1904; for later finds
and their discussion, the reader is referred to Von
Christ (op. cit.), L.-Mitteis and U. Wilcken,
Papyruskunde (Leipzig, 1912), the Archiv fir
Papyrusforschung, and the occasional reports in
Bursian's Jahresbericht des klassischen Altertums.
The magic papyri belong for the most part to the
period between A.D. 300 and 500... Their discovery
1s peculiarly fortunate in view of the fact that they
belong to a type which came under the ban of the
law, and which

some of the later emperors, notably

Diocletian, made sedulous efforts to destroy. They
are not original and independent works, but merel
handbooks of magic, and, as might be expected,
the editorial tradition is very poor.- There are
often different versions

of the same

thing;

some-

times the hymn or formula in one version will be
considerably- abbreviated as compared with the
same hymn or formula in another version ; again,
certain habitual formule are often merely indicated. It is therefore extremely difficult to reconstruct any complete and trustworthy text of
this type.

-

ee

os

oo

' The authorities habitually quoted and the sources,
so far as we can trace them, seem in some respects
to bear out Pliny’s statements in his account (HN
xxx. 1 ff.) of the growth and development of magic.
Pliny distinguishes three principal: sources of
ancient magic: (1) the Persian school, founded by
Zoroaster ; his 2,000,000 verses on this important

* subject
istic of
to the
docles,
and

(note the childish exaggeration characterthis sphere) were revealed and explained
Greeks by Osthanes.
Pythagoras, Empeand Democritus belonged to this school,

also certain ancient Medes,

Babylonians, and

Assyrians. Democritus explained the magic books
of Dardanus, ‘which he had found in his tomb;
they were written in Phoenician.
(2) The second
is

the’

Jewish

school,

descended . from

‘Moses,

Iamnes, and Iotapes (Pap. Mag. p. 755; Apul. de
Mag.

9; Ex 7°),

and (3) the

third

is a Cypriote

school.
,
.
'
It will be observed that Pliny makes no reference
to the Egyptian school,’ which was particularly
important and which, of course, is often mentioned
in the papyri themselves,
One of the most imrtant authorities in magic alchemy is Maria, the

ewess,
hers

but the papyri also refer to real philoso-

like

Thales,

Anaxagoras,

Heraclitus,

and

iogenes. The genuine magicians, ¢.e. the contemporary or recent authorities, are
generally
referred to under such names as Zosimus, Synesius,
Olympiodorus,. Pelagius, and IJamblichus.
Now
and then we find such curious and characteristic
documents as a letter of the magician Nephotes to
Psammetichus, a charm of Solomon, or a letter of
Pitys, the Thessalian, to Osthanes. This gives
some idea of the attitude of the Alexandrian magicians towards the tradition which they followed.
It is no longer possible to trace the Persian,

druidical, and Brahmanical elements
in this strange
compound.
Assyro-Chaldzean influence must have
been strong, but it appears to have been indirect.

Jewish influence, on the contrary, was both strong

and direct, the magic papyri being strongly affecte
by Judaism. Jewish magicians were in evidence,
1See
1908, §
2 See
AJPh,

W. von Christ, Gesch. der griech. Litteraturs, Munich,
820, for editions, etc.
.
.
esp. W. S, Fox, ‘The Johns Hopkins Tabellx Defixionis,’
Suppl. to vol. xxxiii. [1912] and references.

3 Op. cit. p. 1503 ff.

and they doubtless encouraged the impression that
they
were the only depositories of the genuine
tradition of real magic. But, as Hubert remarks,!
they brought no organized system to bear upon the
Graeco-Roman type, but merely introduced certain
owerful elements of magic. Especially important
here was the Bible, which was presented in Egyp.
tian by way of the Hermetic tradition, after being
translated from Greek, and furnished part of the
more or less peculiar mythology of magic at this
time. Their god, as we should expect, is frequently
mentioned in incantations, especially the different.
forms of his name (Aoth, Abaoth, Arbathiao,
Abriao, Adonai, etc.). - Especially frequent, too,
are the names of Moses, Abraham, Jacob, Solomon,
and the various archangels.
F. G. Kenyon? has
explained ‘ Abraxas’ as 2, corruption of the Hebrew
benediction hab-berakhadh dabhtrah, ‘pronounce
the blessing,’ which still survives in the magic
of modern times as the familiar ‘abracadabra.’
Hebrew words more or less corrupted are frequent
in the papyri, and Christian influenceis also evident;
it followed in the wake of Judaism, and, though
naturally not so strong, is of the same general type.
- But one of the most remarkable contributions of
all is that of Egypt, as we might expect of a country
so ancient, so full of pretentious wisdom, with a.
language so utterly strange, and an alphabet
which to the ordinary outsider seemed so hopelessly
complicated and mysterious. The last two qualifications alone—both sovereign for charms—are
enough to establish the reputation of any country
as a land of magic and: magicians.. It may be
observed,

however,

that,

unlike

the

Jews,

the

Egyptians contributed a complete, organized system
of magic to the combination.
The fact that, as we
learn from the Book of the Dead, a magician
could be prosecuted shows that the old Egyptians
had long since separated magic from religion by
the familiar criterion of official recognition. So
far as the Greeks and Romans are concerned, the
great name here is Hermes Trismegistus.
He is
not only the principal vehicle and interpreter of
Egyptian magic, but, as we have seen, the

Hermetic

tradition is quite as powerful in the articulate
presentation of the Hebrew contributions.
. All these foreign influences on the theory and
practice of Greco-Roman magic of this later period
are more or less clearly traceable in the magic
papyri.
But it is to be observed that they are
never clearly differentiated.
Isis, ¢.g., reveals the
wonderful art of magic to Horus. -This is all well
enough ; Horus was one of the family.
But Isis
learned all her magic from one of the Hebrew
archangels. It is equally surprisingto see Sabaoth
approached with Greek rites. Often special eflicacy
is gained by issuing a sort of general call to all the
pantheon or—which, thanks to the doctrine of
sympathy, amounts to the same thing—by adding
to one god the names of the most revered gods in
a number of nationalities.
Magic naturally turns
to the foreign religions. It also believes that the
plural is more redoubtable than the singular.
ence the more or less chaotic pantheon of magic,
especially in its more advanced stages, the symptomatic tendency to multiplication and mixture for
purposes of power, which reflects to a certain
extent the fact that magic is an outlaw, that it is
not subject to official control, and that it has no
assured position in the body politic.
V. THEORY OF MAGIC.—~The proceduresof magic,
especially of magic so highly developed as was that
ofGreeceand Rome, are, at first sight, bewilderingly
complex. But the main ideas, the essential principles from which they all derive and upon which they
2 Op, cit. p. 1513,
.
2 Greek Papyri in the Brit. Museum, London, 1893 ff., L 63.
Sed. E. A. W. Budge, London, 1899, p. cli.

.

MAGIC

(Greek and Roman)

are all founded, are simple, universal, and eternal.

The fundamental purpose of magic is to compel
by supernatural means; the primary object and
supposed result of every charm is some form of
constraint.
Possession or obsession (xdroxos) is a
constraint, any form of metamorphosis (such, ¢.g.,

as lycanthropy) is a constraint, fascinatio in all its
numerous forms is a constraint. The ancients
habitually associate the processes of magic with
the ideas of binding, tying up, nailing down, and
their opposites. A magic act is a xarddecpos, a
xarddeots, a defixio, a devinctio; the removal of its
effect is an dydAvats, a solutio, and the corresponding verbs are, ¢.g., xaradéw, defigo, vw, solvo.

The

language of charms and the details of ritual are
largely suggested and guided by some form of this
fundamental idea. One sees it most clearly in such
symbolic acts as the tying of knots, the driving of
nails, and the binding of images.
‘The object of every magic act is to put beings or things into
or take them out of a state in which certain movements, certain
changes, certain phenomena must infallibly ensue. A character or condition is either produced or suppressed, a spell is
either imposed or removed.’

x. The doctrine of sympathy.—One of the great
fundamental principles of magic art is the doctrine
of sympathy ; but, while the doctrine of sympathy
explains much, it should not be forced to explain
all. This would be expecting too much of such a
henomenon as magic, in spite of the fact that its
eductions are, in their way, so amazingly logical.
It is also true that magic is supposed to work in
two different ways; it either reaches its object
independently and directly and acts at once, as it
were, automatically, or—and this was the prevail-

ing theory of the Greeks and Romans—it reaches
its object indirectly through the agency of some
intervening power to whom its behests are addressed
and by whom they are executed. The distinction
is important and enlightening; but here, again, we

must not apply it too rigidly. There are cases in
which the characteristic features of both methods
are more or less traceable. We must not expect
too much of the magician ; he is not always a clear
thinker, and he has an inveterate habit of calling

all known powers to his aid, whether they happen
to be logically related or not.
The doctrine of s mpathy is most clearly seen
in the direct method. The simplest and most
common form among the Greeks and Romans is
that in which the magic power possessed or acquired
by a given thing works upon the desired object by
contact.

The

virtue

of the amulet (see. CHARMS

AND AMULETS) is shared by the person who wears
it, the virtue of philtres and ¢dpyaxa of any kind
is appropriated by those who take them as directed.
It may be observed, however, that even here, so
far as the Greeks and Romans were concerned, the

supernatural
power had already intervened in the
preparationof the given article; and the magician’s
characteristic method of pluralizing for power is
naively illustrated by the rule that in preparing a
¢@dppaxov one should
combine ingredients which
individually are capable of producing the desired
effect. The reasoning is evident. The large use
of magic of this type, t.¢. pappaxela, helps to explain
the magician’s particular interest in the properties
of plants and simples. For a similar reason the
alchemist is particularly interested in the properties
of stones and gems; some of them are sovereign
for certain diseases, if ground up and taken
inwardly with the appropriate ceremonial. Primitive medicine is a fearsome adventure for the
patient. In rare cases the mana inheres in the
object as such, but this is generally a secondary
conclusion. As a rule, the mana is acquired, or
merely accidental. Some objects are only conductors of mana—which explains why they can be
1 Hubert, op. eit. p. 1506.
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used for apparently contradictory purposes.
Other
staple ingredients in a large number of charms—
such

as honey,

their original

flour,

rain-water, etc.—have

significance.

according to the usual

lost

Objects are selected

rules—some real or fancied

resemblance, especially the association with some
od, ete. A certain thing, e.g., is yellow, thereore itis good for jaundice.
.Such odd names for
plants as ‘Jove’s
Beard’ or ‘Venus’ Ears’ record
associations with gods, and were doubtless originally secret.. The place from which an object comes
is often a decisive factor: articles found in the
public baths were magic.. The Christians considered certain filthy animals magic because they
were associated with the devil.
Certain names of
plants and minerals are magic because they correspond to the planets.! Sometimes the decision is
made from etymology, true or false; the reseda
owes its power to its name only (HN xxvii. 131).
The virtue of lead for certain purposes is due to the
fact that it is heavy or cold or indestructible, ete.
One of the most important applications of the
doctrine of sympathy is the use of symbolism.”
As we have already seen, symbolism is even more
characteristic of magic than it is of religion.
Hubert defines two methods. In the one, which
is particularly dramatic, the person or thing upon
which we wish our magic to act is represented by
a substitute.
The most notable example of this
classis the use of clay and waxen puppets. . The
second consists in prefiguring the desired action
and result (Tib. 1. vi. 53f.; Soph. dias, 1175)—
¢.g., apply a stone to a wart (contact and sympathy), throw
the stone away (symbolism), and the wart goes with it. Or, if
you havea pain in the stomach, apply the stomach of
trog
to the part affected, and your pain
becomes his pain, etc. CH.
xxii, 149; Marcellus, xxvii. 123).
Ct
.

The same idea of contact and sympathy creates
the familiar rule of magic homeopathy, that the
cause of a given thing is also its remedy.
:
But, so far as magic is concerned, perhaps the
most momentous deduction from the doctrine of
sympathy is the rule that the part may stand for
the whole, that the two are inseparably connected;
the
part is able to draw the whole to itself, if

aided by magic. What Vergil called the exuviee of
/Eneas had a special function and a special significance in.the pretended solutio amoris of the unhappy Dido (4n, iv. 494 ff.).
Without assuming
the active co-operation of this principle, we cannot
appreciate the true inwardness of the most striking
erformances of magic in classical antiquity. If,
or instance, a magician can secure bones of the
dead, he has a special and powerful means of
calling up the dead to whom those bones originally
belonged (Tib. 1. ii. 46)—which is one important
reason why witches were so often accused of haunting the graveyards (Hor.

Sat. i.

8; Lucan, vi. 530),

and in primitive times the principal reason why
the corpse was so carefully watched until it was
safe in the grave (Petron. 63; Apul. Jfeé. ii. 21).
So, too, if we wish

to reach

the

living, it is very

important to possess a lock of their
parings of their nails, a garment, or
nearly or remotely associated withthem.
is more intimately and entirely part and
a thing than its real name.
‘Rome,’
(Tib.

1. ii. 57f.,

Macrob.

with

m1. ix. 2; HN

hair, the
anything
Nothing
parcel of
it is said

the present writer’s note ;

xxviii. 18, iii, 65; Plut.

Quest. Rom. 61 [p. 279 A]; Serv. on in. i, 277 ;
Solinus, 1; Lydus, de Ifens. iv. 73), is only the

alias of the great city with world dominion. The
true name, i.e. the name which would have enabled
her enemies to conjure against her with magic,
was a religioussecret. Sotheclay or waxen image
may be comparatively harmless until it has been
1 Dieterich, p. 171ff.
.2See esp. GB, pt. i. The Magic Art, 1. ch. 3. |
3 Op. cit. p. 1507.
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ceremonially named with the true name of the

person whom it is meant to represent.?
Names are not the only words which are an integral part of the things which they represent. A
similar relation exists between the verb, or the
sentence, and the action described by it. -Hence,
of course, the theory of incantation as opposed to
that of prayer in the modern sense. From this
point of view the lines of Euripides (Hippol. 478 f.),
cigtv 8 émpbai at x

“

werak me rhode

108 GeAxrijptoe®

Ha,

‘Ov VOTOY,

echoed by Horace (Epat ni aif) in
*

*8unt verba et voces quibus hunc lenire dolorem

’ Possis et magnam morbi deponere partem,’

ms

are true not only of magic theory in general, but of
the Graeco-Roman conception of magic in particular.
Incantation is rarely, if ever, absent from some
‘stage of the act. The influence of the indirect
method is seen even more clearly in the fact that
‘sympathy is often created by the incantation
which

accompanies

the

act (e.g.,

HN

xxvi.

93).

In the exorcism of disease the incantation is often
sufficient in itself. Again, a mere verbal comparison is sufficient, especially if accompanied
by
& gesture. ..
‘Salvum sit quod tango!’ ejaculates Trimalchio ptously
(Petron. 63), to avoid possible consequences when he touches

his friend's arm to illustrate where and how the unfortunate
character in his story was touched by the witch.

' Given, therefore, the right words in the right
order and pronounced in the right way, the desired
result must

ensue.’

But’

which words?

Ancient

of anysort.

Mere music, e.g., as such is distinctly

formule connected with or naming the appropriate
gods are, of course, valuable, but in many cases
nothing can compare with ancient words in an
utterly
incomprehensible
tongue.
The
most
famous example in antiquity
was the so-called
Ephesia Grammata attributed to the Dactyli.?
But it is by no means necessary that an incantation should consist of what, even in the most
general sense, could be termed articulate speech
magic.
The great musicians of mythology—
Amphion, Orpheus, Viiniimiinen, etc.—are always
magicians.
We no longer attribute the power of
music to magic in the literal

sense, but

primitive

man ‘can hardly be blamed for doing so. The
ancient doctors made a considerable use of music
in their practice, and we ourselves have learned
that it is sometimes distinctly beneficial in certain
obstinate nervous disorders of long standing.
Here, however, our

particular

concern is with a

class of sounds which are anything but musical,
but which are mentioned again in the literature of
the Empire as being especially powerful and efficacious in magic incantations.
Lucan, vi. 686 ff,
tells us that all the sounds of nature were imitated
by such an expertas Erichtho, and does not fail to
add his usual
and characteristic catalogue.
But
Lucan is too anxious to tell us all he has read in
his uncle’s library to be of any great value in a
matter like this, Whatever they afterwards may
have become, we can be sure that these phenomena
were

simpler

and

more

specific,

that

they were

probably inspired by some aspect of the doctrine
of sympathy, and used for a special purpose.
_The
Romans habitually describe them by stridor
and stridere. The sounds to which these words
are applied are many, and vary from the filing of
a saw to the creaking of a doorand the shrilling of
a locust. But they are all alike in being inarticulate, high-pitched, and disagreeable. The obvious
and instructive parallel is the primitive Greek
yonrela. The-yofres were specifically necromancers
and, as we saw above (p. 271°), they were supposed
to have received their name from .the most notable
1E. Rohde, Psychet, Tilbingen, 1907, p. 61;
Papyri.
;

often in the

See E, Kuhnert, in Pauly-Wissowa, v. 2771-2773, and refer-

ences,

Roman)

peculiarity of their magic, viz. ‘from their wailing

and crying among the tombs.’ So, long afterwards,
in Greco-Roman times the charms
deseribed by
stridor and stridere are very characteristic of
nekyomantia.: If so, and we can hardly doubt it,
the inarticulate magic charms connoted
by these
two words should be just those deseribed as ‘ wail.
ing and crying among the tombs,’ and their purpose
should be to call up the dead.
Such being the
case, the two most common and characteristic uses
of stridor and stridere outside the sphere of magic
itself are illuminating. (1) One of these is that
squeaking and gibbering of the dead to which the
ancients so often refer:
‘Ecce inter tumulos atque ossa carentia bustis Umbrarum
facies diro stridore minantur’ (Petron. cxxii, 137); ‘ auribus
incertum feralis strideat umbra’ (Lucan, vi. 628; cf. Stat.
Theb. vii. 770; Sit. Ital. xiii, 600; Claudian, in Ruf. i. 126;
Ovid, Fasti, v. 458; Verg. in. vi. 4924; Hom. Od. xxiv.5;

and Hor. Sat. 1. viii. 40 f.).

.

By the doctrine, therefore, of sympathy the
stridores of the necromancers were an imitation of
the wailing and crying of the dead, and owed their
efficacy to that reason.
(2) Stridor is regularly
used to describe the hoot of the striz, or screechowl—that long-drawn, shuddering scream that
suggests nothing so. much as the wail of the
banshee, the moaning of souls that can find no
rest, the ominous ery of the Bracofdvarot, questing
ghosts of those who died before their time (see
HECATE’S

SUPPERS).

No wonder. the striz is the

most remarkable and ill-omened bird in classical
folklore.
Owls, disembodied spirits, or necromancers calling up those spirits—so far as the c
alone was concerned, how was one to be sure whic
was which? As a matter of fact, all three were
more or less inextricably confused with each other,
and there can be no doubt that the cry had much
to do with the situation.
The striz is associated
with all sorts of witchcraft in antiquity, but especially and above all with vampirism in its various
forms (see the. present writer’s note on Tib, 1. v.
42). The classics are rich in examples of the type
which happens to be more familiar to us, especia
in the erotic sphere. The return of Protesilaus is
a case in point (Roscher, s.v.), also the story of the
Lamia (Philostr. Apoll, Tyan. iv. 25) immortalized
by Keats, and the simple and touching tale told
by Phlegon of Tralles (Mirab, 1) which is the
prototype of Schiller’s ‘ Braut von Korinth’ and
Gautier’s ‘Morte Amoureuse”
—But witches can turn owls whenever they like,
and they do so regularly, when their object is
some form of necromancy.

,

/

Ovid, Amor. 1. viii. 13-18, speaking of Dipsas,
the redoubtable saga with eyes of different colours
(‘ pupula duplex ),) says:
‘Hance ego nocturnas versam volitare per umbras
Suspicor et pluma corpus anile tegi;
Suspicor, et famast; oculis quoque pupula duplex
‘_ Fulminat et gemino lumen ab orbe micat ;
Evocat antiquis proavos atavosque sepulcris
_ Et solidam longo carmine findit humum.’

But the ever present and most gruesome side of
this idea, as of magic in general, is the sexual side.
Most frequently the witch is like Pamphila in
Apuleius (Jfet. ili. 21). She assumes the form of a
striz to fly to her lover; she never comes to him as
a human and normal woman.
The fires of hell are
in her eyes, the fires of hell are in her veins, the

taste of blood and death is on her lips.

She is the

erotic vampire—the succuba, as she was called in
the Middle Ages—who haunts her victim in his
dreams and little by little draws to herself the very
marrow in his bones. Hence it is that the GracoRoman screech-owl, who, even af her best, as
Pliny substantially says (HN x, 34), seems to make

no effort to look or act like a well-meaning and
self-respecting fowl of the air, belongs quite as
1See K. F. Smith, in Studies in Honor of B, L. Gildersteece,
Baltimore, 1902, p. 287.
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much to the kingdom of dreams as to the kingdom
of birds.
How can one be sure in any given
instance whether the strizis a real striz or a witch

in the form of one (Ovid, Fasti, vi. 141)?
Indeed,
asearly as Plautus (Pseud. 820; ef. Propert. Iv. v.

17) striges already meant ‘witches’ as well as
‘screech-owls,’ and this designation of what is
evidently the Roman parallel of the old Greek

. vores

records

@ popular

belief which

showed

no

tendency to diminish in later days.
:
— Our surviving
_z. Sources of magic power.
testimony is insufficient to give us a very clear
idea how the powers of the classical magician were
defined or from what sources they were supposed
to be derived. For the Egyptians, as Hubert}
remarks, the magician was like the priest in being
closely associated, if not actually identified, with
the god whose power he was utilizing,? and perhaps in the ultimate issue this is everywhere the
explanation of his power, Particularly notable was
the development of this principle among the Alexandrian

theurgi.

Here,

istic Graeco-Roman
method

afforded

a

of course,

for

preference

the character-

‘indirect

the

soil, but,- without

favourable

doubt, the chief factor was the direct influence of
the Egyptian theory just mentioned.
-_ But, granted that he does identify himself with
the god, how

does he compass it?

Is it a gift, or

does he acquire it, and, if 80, how? The theurgi
emphasized the theory that it was acquired, and
the methods recommended indicate in themselves
the effort to raise magic to the level of a religiophilosophical system permeated with the ideas and
-ceremonials characteristic of mysticism. Asceticism was recommended, but, above all, the magician
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struction of a charm, and which, in fact, are funda-

mental in the art of magic asa whole.

Generally

speaking, magic is a gift and, as such, it is often
due to some accident of birth or to some special

privilege. In some cases it is inalienable; again,
it can be outgrown or easily lost. Children, e.g.,
merely as such, sometimes possess it.} Virginity
has always been considered an important condition
of the power to prophesy (Geopon. XI. ii. 4; Plut.

de Defectu Orac. 46).2.

The idea seems

to be that

the seeress is, as it were, married to the god and
that infidelity to him is punished by loss of the
power which he gave her. The entire world seems

to be agreed that women, simply as women, are
peculiarly
gifted in this direction (Demosth. c.
Aristog. 1.17; Aristoph. Nubes, 749 ; Lucian, Dial.
Deor, xx. 10, Dial, Meretric,i. 2, iv. 4, Bis Accus.

21).

We have already seen how important they

are in the mythology of Greek

magic, and this is

true of all magic. . They are less prominent in the
magic of the mystics and their brethren, but this
is itself symptomatic of the ideals and pretensions
of the movement.
In the genuine, traditional,
immemorial magic of everyday life in Greece and
Rome they never lost their importance... As a
gappaxls,

Medea was typical of her sex. . The know-

fedre and practice of ¢appaxela as a branch of magic
were always more or less confined to women.

' The distant, the foreign, the strange, the unusual, even the horrible, are all important factors,
‘ Magic’ isa primitive name for anything abnormal.
Those who come from distant countries, especially
if, like the Brahmans (Philostr. Apoll. Tyan. iii.),
they are also the priests of strange and remote
religions, are magicians,

- Hence, on

the principle

Such persons may havea revela- of ‘omne ignotum pro magnifico,’ there are distant
must beanadept.
tion coming to them more or less directly by wa
countries in which all the inhabitants are magicians
f the fallen angels or the archangels (Tert. de or possess the evil eye or some such uncanny gift. _
Idol, 9{., Apol. 35): Indeed, Maria the Jewess Any person with the evil eye is a magician ; so,
was instructed by God Himself.* Gods, kings, too, the ventriloquist (schol. Aristoph. Vespa,
great philosophers, and sages of old loom large in 1014; Plato, Soph, 252 C; Plut. de Defectu Orac. 9).
this aspect of later magic. The ‘Book of Moses? Anything abnormal about one’s birth or pedigives us & good idea of the complicated ceremonial gree is likely to give one magic powers. Persons
through which the candidate was supposed to pass
rm with o caul have the gift of prophecy.
The
in order to arrive at the perfection desired. There child of incest, especially of deliberate incest, is
were purifications, sacrificial rites, invocations, and, bound to be a magician. This was harped on conto crown all, a revelation of the Kesporoila (how the
tinually in the witch trials of the Middle Ages, but
“universe was made and the secrets thereof).
This
it is also prominent in ancient tradition, especially
puts the adept in relation not with certain specific in connexion with the Magi themselves
(Catullus,
-gods, as appears to have been the idea of the Beyp- xe.; Xanthus, frag. 28
[FHG
43]; Sotion, ap.
tian prototype, but with the stars and planets, 7.¢. Diog. Laert. proem. 7 ; Strabo, p.i. 735).
Sometimes
‘the universal powers,
The magician, especially whole peoples, clans, or families are supposed to
the magician-alchemist, derives his power from be magicians (Herod. iv. 105);3 some—e.g., the
‘the acquaintance with the forces of nature. He Thibii (ZN vii. 17)—owe it to the possession
of the
has established rapport with the universe ; and, as evil eye ; others have some particular
specialty.
there is also rapport between all the parts of the
The Ophiogenes, the Psylli,
Marsi, etc. (ib. xxviii. 30, vii.
universe, he has extended his power over the entire 13-15), can kill snakes simply bythebreathing
on them, or can cure
universe

as a whole.

This,

of course,

is the old

-doctrine of sympathy on a-particularly grand and
impressive scale. -The result of the ceremony is
that the magician, the theurgus, ishimself no longer
-@man, buta gods
:
This is a conception calculated to appeal to any
man whose imagination is still in wor <ing order,
but it does not emerge clearly in ordinary magic.
It belongs rather to mystic magic, which was
‘the special development of serious souls, some of
them really great, who believed that this path
would lead them to the undiscovered secrets of life,
-death, and immortality. To speak in terms of the
-average man and of the history of the art as a
whole, the ideas which determined the powers of
the magician were much the same

as those which

-dictated the choice of a magic object or the con1 Op. cit. p. 1509.:
3 Berthelot, ii. 80.

4W.

2 Dieterich, p. 136,
:

:

Kroll, ‘De Oraculis Chaldaicis,’ in Breslauer phtlol,

~Abhandl,, vii. 1 [18943, p. 56.
§ Lieterich, p, 186, n. 1.

.

:

.

snake-bites merely by touching the wound with their hands.
A certain family in Corinth could calm tempests (Hesych. and
Suidas, 8.0, dvepoxotrat), and so on. Many similar statements
made by Alexandrian authors and others now lost are preserved
by Pliny (LN, esp. bis. vil. and xxviii.).

In the majority of such cases the ability is more or
less vaguely conceived of as inborn, in others it is
asecret transmitted from generation to generation.
But, whether inborn or imparted, magic is a secret.
Indeed, initiates were sworn to secrecy in the later
days among the mystics.
3. The powers invoked.—But the most characteristic feature of Greek and Roman magic is the
universal prevalence of the indirect method and its
influence on the development of the art. So far as
Greece and Rome were concerned, the theory of
demons—those spirits to whose action practically

every phenomenon is due—was as characteristic of

the world

at large

as it was

of Plato

and

his

2 Abt, op. cit. pp. 245, 262.
.
2Sce E. Fehrie, ‘Die kultische Keuschheit im Altertum,’ in
RVYV vi. [1910].
3 Ct, Lobeck, p. 1196.
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the rank of demons, became messengers of the uni-

Diseases
followers (Plut. de Defectu Orac. 10).
were caused by specific demons, panic was caused

versal

by Pan; such figures as the Erinyes, Nemesis,
Pona, Empusa, the Molpat, 'Avdyxat, and Bacxoowvat
arenot only popular but very old. There are even
demons whose only function is to execute the commands of the magic tablets deposited in the baths,
and there are others who are merely dréppoi, or

Theetficacy, ¢.g., of the tvyé demands,
emanations.
as Hubert observes,! the creation of a demon or of

a special god2—a curious but characteristic retention of the primitive view that nothing in thia world
can happen or be except by the individual exertion
in every case of conscious, energizing will.
The magician may find it necessary or advisable
to consider other spirits besides the specific agents
of the phenomenon inquestion.
He cannot besure

He may make mistakes,
of success beforehand.
And, even
and a mistake in a ceremonial is fatal.

if everything is correct, the ceremony may be enand unforetirely upset by something unexpected
In addition, therefore, to the specific
seen.
it prudent to sumenergizing demon, he considers
mon to his aid such other powers as he can comHe calls on some appropriate god, ¢.g., to
mand.
send

him

the

energizing

necessary

summons the spirit to whom the
hence the theory
itself ig due;
the magician’s own ‘demoniac
assumed such importance in the
_

demon,

or he

efiicacy of the rite
of the ‘familiar,’
factotum,’ which
Middle Ages.

The object, therefore, of magic was

to act upon

and use the supernatural powers either as energizing spirits or as auxiliaries. Some of these powers

occur only in the tradition of magic itself, but the

large majority are common to both magic and
religion.
Most important here are the demons.
Plato himself (Suidas, s.v. payela), as well as the
average man, attributed to them the success of any
magic rite.3 The magic charms of the later period
are full of invocations to demons—demons of all
kinds and descriptions and exercising every imaginable function, but all of varying degrees of inferiority to the great gods. In fact, as time goes on,
the realm of the supernatural assumes more and
more the aspect of an Oriental despotism with a
thoroughly organized bureaucratic government, all
in the hands of demons.
There are secretaries and
under-secretaries, guards, doorkeepers, messengers
—a regular hierarchy of demoniac officials, whose
rank and functions are established and fixed with
meticulous exactness. The only private citizens
in this government are the ordinary human man
and the occasional person with ‘influence,’ t.e. the
magician ; and it is curious to see how soon and
easily the latter assumes the methods and attitude
of the influential citizen who lives under a similar
government in this world.
If he wishes to reach
the ear of the all-highest at the other end of the
line, he addresses.the demon of lowest rank, the
message is transmitted through the appropriate
channels, and in time he gets his answer.

Indeed,

as in all such governments, the first demoniac
underling may be so nearly human and, therefore,
so much in sympathy with the magician himself
as to take a really personal and lively interest in
furthering the matterin hand. All this question of
rank and functions was carefully discussed by Proclus and Porphyrius (de Mystertis Zgyp.), and, in
fact, the prominence of it is particularly characteristic of their

school and

period.

This

school,

it

may be observed, made a distinction between good
demons and bad demons, attributing the errors of
yonreta to the latter.

The demons were identified

with the Jewish angels in their function of divine
messengers, and even the old pagan gods, reduced to
1 Op. cit. p. I51L
3 Kroll, op, cit. P 389.
3 J. Tambornino, ‘De Antiquorum Demonismo,’ in RVV vil.
[1902], passim,

deity (Aug.

de Civ. Dei,

ix.

19), while

the

archangels, Michael, Gabriel, etc., take rank with
the archontes of the Gnostics as tutelary gods
of the planets (W. Anz, TU xv. (Leipzig, 1897]

passim),

With Christianity the old gods became

demons, and all were considered evil. But magic,
the conservative of conservatives, never gave them

distinction

up, though all of them now without

were in the service of the devil.
One of the most important classes of demons
connected with magic are the spirits of the dead,
the vexviafuoves, especially those who, like the
PiawoPdvarot, died violent deaths or otherwise before
their time, or never received proper burial, and
therefore cannot rest in their graves.) The heroes,
so to speak, have a somewhat higher social position,
but they too are important in magic.?_
A notable peculiarity of paganism as contrasted
a sharp
make
to
inability
the
with its successor was
distinction between godsand demons. The obvious
Neither
criterion would be power or disposition.
Some demons were greater
were trustworthy.
than some gods, and some gods were as unmistakably malignant as some demons were beneficent.
The

demons,

not the only

therefore, were

powers

to whom the magician addressed himself. The
gods themselves
practised magic (Apollod. I. ii. 1,

Itt. vi. 8); indeed,

Pindar says (Pyth. iv. 213 ff.) that

it was Aphrodite herself who taught Jason how to
‘draw
down the moon’; and so the magician
would naturally turn to them (Apul. de Mag. 31).
The preference is, of course, tor the di inferi—
Hades, Demeter, Persephone, Baubo, the Praxidikai, the Erinyes, Gaia, Cybele, especially
those
who, like Hecate, Selene, and Hermes, habitually
pass back and forth between the two worlds.
The greatest of all, the goddess par excellence of
magic and magicians throughout antiquity, is
Hecate-Selene,? the Dea Triformis of the crossways, and the queen of the ghosts, who sweeps
through the night followed by her dreadful train
of questing spirits. Her power is universal, but
she is specially connected with the magic of love,
metamorphosis,

and

¢dpyaxa.

The

most

famous

ated with her.

The lunule, the tvyt, the selenitis,

and dramatic incantations of antiquity are associthe redoubtable spuma lunaris, and the rhombus
are only a few magic objects and properties direct!
associated with her. ‘The schol. on Apoll. Bhod.
jii, 478 even informs us that Circe was her daughter.
At all events, Medea was her. priestess, Muszus
was called her son, etc. Next to her, perhaps,
especially in the magic papyri, comes Hermes
Chthonius, often confused with Hermes Trismegistus (Diog. Laert. proem. 7; Porphyr. de Abstin.
ii.
But the Kup: Qecol, the great gods, are also addressed, and not only the great gods of foreign races
—which we should expect—but those of Greece and
Rome.

This habit, however, belongs

more promi-

nently to the babel of the later period.
Here the
habit of calling on a number of gods at once, or of
reinforcing the name of some Greek god with the
names of all the strange gods of foreign lands who
are supposed to be identical with him, or of using
Idwas the name of the god of gods, or "Idw, in the
feminine, to sum

up, as it were, all the aspects of

divinity, or of combining gods in the hermaphroditic form for the same purpose—all these are so
many: illustrations of the magician’s inveterate
habit of pluralizing for power.
The result is; of
course, that the divinities lose all personality and,
as Hubert says, ‘become mere factors of a divine
total.’> Nothing was left but the name, and even
TE. Riess, in Rhein, Sfus, xlviii. (1893) 307 ff.
3 Deubner,

p. 29.

4 Deubner, p. 21n.

3 Abt,

op. cit.

p. 197f.

5 Op. ‘cit, Pp. 1513.
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this was more or less concealed or defaced in the
magician’s characteristic effort to get at the true
name, the name of power for the now somewhat
vague supernatural force which he wished to utilize.
Having the name and also the image of the god,

is vital. In most cases there are gestures which
cannot be omitted.t
Equally important is the
magician’s own state of mind. He must have faith,
he must put all his soul into the accomplishment

he could use the force for anything desired, it being
understood, of course, that such accompanying

The time at which the rite should be performed
is also veryimportant.
This is largely determined _

of pluralizing for

addressed, and is an immediate deduction from the
law of sympathy.
For magic in general, but in
articular for
al magic connected
with Seleneecate, sunset and the few minutes just before

ceremonials had been performed as were appropriate for realizing the mystic presence of the god.
4. Rites and ceremonies.—Thanks to this habit
power, of summoning from every

direction all kinds of strange and, therefore, particularly irresponsible forces, a magic ceremony
was even more complex than a religious ceremony.
Especially notable in all ages is the number of
conditions and precautions which have to be observed. This is characteristic of any cult in which
the theory of incantation still survives. Under
such circumstances the immediate conclusion always is that religion is a perilous pursuit. Any
man who approaches gods with an invocation so
worded and presented that it isa command which
must be obeyed knows that he is handling an edged
tool able to cut both ways. The gods resent the
imperative, especially from an inferior, and will
destroy him if they can.. The Roman account of
the death of old king Tullus shows how dangerous
it was in their opinion—even in religion, much
more in magic—for an amateur to start the complicated machinery of invocation. There was an
old Greek saying that ‘the witch who draws down
the moon finally draws it down on herself.’ The
saying reflects the
general idea, afterwards so
strongly emphasized in the Middle Ages, that the
magician, of

all

people, is foredoomed to something

like the fate of Fratiue Hostilius in the end. The
Greek is also apt as a specific illustration. It was
generally held that of all charms one of the most
ifficult and dangerous was ‘drawing down the
moon’—so dangerous, in fact, that the magician
deemed it wise to arm himself in advance with a
protective counter-charm against the very power
whom he was about to invoke. The Atafod} wpds
Zejvyy preserved in the Papyrus Paris, line 3622 tf.,
is an interesting example of what was considered
efficacious against the wrath and vengeance of
Tlérvta Zeddva, ‘Our Lady Moon’—a suggestive
forerunner of the ‘magic circle’ of which we hear
so much in the more pretentious magic of the
Middle Ages.

The magician must also observe certain rules,
likewise characteristic of religion, which, toa large
extent, are suggested by the nature of the powers
with whom he has to deal.! He, or the person in
whose interest the charm is being performed, or
both, must be in such a condition that contact with

the spirits evoked shall be without danger... -_Regulations vary, but among the most common are
ayela,

‘purity,’

anointings
(esp.

with

ablutions

at

oil, avoidance

fish), fasting,

temporary

stated

of

intervals,

certain

foods

chastity? (cf. Tib.

Il. 1. 11 f.; the regular secubitus so often referred to
by the elegiac poets, etc.), More rigorous and
more numerous are the conditions attending the
performance of the rite itself, and most important
1s the observance of nudity or its ceremonial equivalent. The costume must be flowing, i.e. without

knots or fastenings of any kind, or it must be coarse,
or of linen, and in the last case, either white or

white with purple streamers (the ceremonial significance of colours has already been referred to).4
Having gone through the preliminary purifications
and donned the appropriate raiment, the operator
must then consider the attitude to assume. This
1 Deubner, p. 20ff.; T. Wachter, in RYV ix. 1 [1910].
2 Ct, Fehrle, loc. cit.
.
.
3J, Heckenbach, ‘De Nuditate sacra sacrisque vinculis,’ in

AVP ix. 30912).

.

{See Abt, op. cit. p. 148, n. 8, for literature on this point,

of the rite (Gargilius Martialis, 19).

by the

habits

and

associations

of the god

to

be

sunrise are very favourable;
so, too, any hase of
the moon, but, above all, the new and ‘lt moon,

The stars and planets for the most part became
important only after astrology gave greater precision to the sort of influence supposed to be exerted
by each.

Asa matter

of course, night

is a better

time than day.?
The place is quite as important as the time, and
the choice of it is again a direct deduction from
the law of
sympathy, as regards either the god to
be addressed or the person to be affected. Roads,
streets, boundaries, and the threshold are all sacred

in both magicand religion. Thecross-roadssugvest
Hecate, the graveyard nekyomantia.
Both are
favourite spots so far as the magician is concerned.
Finally,

as we

have

just

seen,

there

are cere-

monies which the operator does not venture to perform unless he is armed with some sort of protective
charm against the god whom he is addressing, or
against any one who might interrupt the ceremony,
or against the effect of
possible counter-charms.
The best and clearest description of the ceremony,
properly speaking, is given by Hubert.? It involves
the use of two kinds of rites. The purpose of the
one is to accomplish the object itself of the ceremony
by a logical application of the principles of magic
action; the object of the other is to manufacture
or, at least, to assure the presence

of the actual

magic power sufficient to work in the way prepared
and thus to accomplish the purpose desired. In
other words, to state it in terms of modern electrical science—the theory of which is curiously near
to that of masic—he must construct the proper
machinery and establish the proper connexions;
then, before turning on the power, he must see to
it that the power is really there.
The first class of rites, the machinery and connexions, calls for the use of a certain number

of

objects or parts which, in the end, generally come
to be considered magic in themselves, One of the
most common and dramatic is the magic wand,
which is really a conductor of the magician’s mana.
The divining rod,‘ though used in a different way
and for a different purpose, derived its efficac
from a similar conception. The Etruscans used it
in searching for hidden springs (Daremberg-Saglio,
s.v, ‘Aquilex’),

and,

as the writer of this article

can testify from personal observation, as late as
twenty years ago a similar method for discoverin
the best place in which to dig a well was still used
occasionally in the American countryside.
In addition to the magic wand and the divining rod, we
have the apparatus of dactylomantia (Amm. Mare.
XXIX. i. 2916), the lamps in lychnomantia, the
basins of water in lecanomantia, keys in their symbolic use, cymbals, the various substances referred
to above, threads of different colours, portions of
the dead, the tvyé (Pind. Pyth. iv. 213, and often),
the famous rhombus, turbo, or vertigo, i.e. the
‘witches’ wheel,’ the rotation of which, by imita-

tion and sympathy, was sovereign to influence the
will of the person whom one wished to gain, ete.
2 Deubner, p. 36, for examples.

2 Abt, op. cit. p. 202 ff.

.

3 Op. cit, p. 1516 ff,

4 The examples of its use in classical literature are collected
by E. Norden, Jahrb. fir Phil., Suppl. Bd. xviii, (1894) 317 f.,
319 n.
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All these end by being considered magic in them-

selves, but, in view of what has been said, it will be
Their real funcseen that this idea is secondary.
tion and purpose was to facilitate or render possible
the action of magic power and, at least originally,
they were chosen from that point of view.
Sometimes the ceremonial proper needs the assistance of some rite whose object is to put the
person interested in a state to receive the benefit
of the action desired. A case in point is the ceremonial of incubatio.1 The purpose of incubatio is
to surround a person with the appropriate conditions to secure for him the true and prophetic
dream which he desires. Conditions are, as often,
And, except
dictated by the law of sympathy.
that the nature of dreams was never quite clear to
the ancients—and perhaps will never be quite clear
to any one—the nameless theorists and thinkers by
whom these conditions were first discovered and
formulated appear to have been quite familiar with
the results of J. Bérner’s famous dissertation
afterwards incorporated and- extended in W. H.
pathologisch-mythologRoscher’s Ephialtes: eine
ische Abhandlung tiber die Alptritume und Alpdamonen des klassischen Altertums, Leipzig, -1901.?
Borner showed that, among other things, in a
healthy person nightmare is usually due to partial
suffocation caused by burying one’s head in the
pillow, coverlet, etc., that the rapidity with which
the nightmare, the incubus, appears to approach
the dreamer is always measured by the rate of
suffocation, but, above all, that the appearance of
the incubus itself is to a surprising extent determined by the sleeper’s surroundings, especially b
Such
the material and texture of his coverings.
goes too far
being the case, though L. Laistner®
in his theory

the

Uralptraum,

that the

primeval

al mythology, we may
nightmare, is the father of
at least suspect with Roscher that Pan’s legs were
the inevitable result of the style of bed-quilts used
by his primeval worshippers (ef. Latinus’s method
of securing an interview with Faunusin Verg. <n.
vii. 81ff£.), and, for that matter, that the ixcudi,

succube, striges, and all their monstrous brood must

have entered this world in the first place by the
If so, it is certain that some of our
Ivory Gate.
most cherished legends, our best and most thrilling
stories, and our finest poetry are literally the stulf
‘
that dreams are made of.
But of all magic operations none is more
and

‘gommon

characteristic,

more

and

dramatic

impressive, or a better illustration of the doctrine
of sympathy than the casting of spells (cf. Heliodorus, xi. 14, and the examples noted below). The
special feature of this operation is due to the theory
that, if ithe person whom we wish to reach with
our magic is absent or far away, his place may be
filled by a puppet, or some symbolical substitute
If, then, the ceremonial is appropriate,
for him.
whatever we do to the puppet will be exactly repeated, literally or symbolically, as desired, on
Consethe person whom the puppet represents.
eration of the one is immediately followed by consecration of the other (Verg. Ecl. viii. 74 f.), binding
of the one by the desired condition symbolized by
itin

the other, running

needles

into

the heart of

the one by some effect on the other symbolized by
such a process—as, ¢.g., wasting away to deat.
with no apparent cause (Ovid, Amor. HI. vii. 29f.,
Heroid. vi. 21, and often).’ Sometimes one figure
stand for an indefinite number, as in the
my

spells

of

Nectanebo

(pseudo-Callisthenes,

i,

1).

ne may cast a spell on spirits as well as mortals
Prep. Evang. v. 12 ff.).
by this means (Eus.
1L, Deubner’s De Incubatione, Leipzig, 1904, is the standard
work on this subject.
2Cf, AJ Ph xxii. [1901] 233.
3 Ratsel der Sphinz, Berlin, 1889.
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Hence we have cases in which two puppets are
used, one representing the person to be acted upon,
the other the spirit by whom the action is to be

Occasional

performed (Hor. Saé. 1. viii, 25f.).

even three tizures appear to have been used (schol,
Bern. on Verg. Ecl. viii. 75). Often: they were
hollow, and their power was enhanced by putting
written incantations inside. As.a rule, . these
puppets must be made of clay or wax, but occaother substances were just as rigorously
sionally
prescribed,

Eusebius (loc. cit.) speaks

of such an

image of Hecate made of pulverized lizards and
the roots of rue. A sheet of metal:or even of
paper upon which the figure has been traced is
often considered sufficient.?, The value and philosophy of exuvie have already been mentioned.
But one may use such arbitrary substitutes as the
body of a bird,

or of rue, ete.3

a sprig of myrtle

Indeed, as we have already seen, the name is sufficient in itself.. On the same principle, a written
has the same effect
incantation placed in a tomb
as would a puppet‘ (Apul. Jfet. i. 10, de. Mag. 53).
The verbal portions of a magic rite are of the
In many cases they are the
highest importance.
operator’s instructions to the intervening demon
in order that he may make no mistake as to the
meaning and object of the symbolic rite. The
puppet is inscribed with the name of the person
whom

it represents, and sometimes

panied by a written statement of
So, when one gathers a
to him.
one should be careful to utter
patient who is to be benefited

this is accom-

what is to happen
medicinal plant,
the name of the
by it. Again, in

constructing a devotio, one should specify

in order

ing them in different combinations, and

especially

‘sator

Thesaurus

each and every part in which it is desired that the
proposed victim shall suffer.§
he indirect method is also directly responsible
for the conclusion that incantations are a special
help to the operator in the accomplishment of his
second great task—the creation of magic power.
Hence the use of the magic hymns and litanies,
the object of which is to ensure the presence and
active participation of the appropriate spirit, to
duty, and, if necessary, to frighten
indicate his
him into doing it.®
,
.
We have seen how various objects, plants,
in
g
facilitatin
as
simples, ete., originally selected
some way magic rapport, finally came to be conNames and incansidered magic in themselves.
tations underwent precisely the same secondary
From being a means to an end
development.
they became magic per se. The further conclusion
was then drawn that their power might be indefinitely increased by frequent repetition, by.
lengthening certain syllables to an extraordinary
extent, by abstracting certain syllables and decorating them with affixes and suflixes, by rearrangby disposing them so as to form certain figures?
xamples still surviving are ‘abracadabra,’ and
arepo

tenet

opera

rotas’

(see

Ling. Lat., s.v. ‘Arepo’). The Ephesia Grammata
belong to the same type (Porphyr. de Alyster. vii.
4). Mystery and power were further enhanced by
the use of magic alphabets, by certain sacred inks,
and so on. Numbers pass through the same experience and acquire the same magic power per se—
e.g., there are seven planets. - It, therefore, we wish to invoke them, there is nothing so compelling as the pronunciation ©
of the seven vowels or a sevenfold
repetition of a ceremony,
1Ct. Riess, op, cit, p. 908.
2R. Wiinsch, Sethiantsche Verjluchungstafeln, Leipzig, 1898.

3G. Knaack, Rhein, Ifus. xlix. [1894] 310. ©
4 For clay and waxen

images see Abt,

L. Fahz, in RVV id. [1905} 125 ff.

.

op. cit. p. 1634f., and

5 See esp. Fox, op. cit.

0 Dieterich, p. 63; K. Dilthey, Rhein. Hus, xxvii. [1872] 375-

7K, Wessely, in Wiener Studien, vill. [1886] 184.
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gesture, or word (Eus. Prep. Evang, v.14). Odd numbers have
always been significant (Verg. Ecl. viii. 75, and often), three
and multiples of three are sacred to Hecate, and certain special
numbers like four, ninety-nine, etc., have a special importance.

‘In magic as in religion the object’ of sacrificial
rites is to ensure the actual presence of the gods
invoked. And here again the indirect method
suggests that these rites are of material assistance
to the operator in acquiring the desired power
(Theocr.

ii.

3,

10,

159).

In

the

choice of what

shall be sacrificed in any given instance the usage
of magic as a rule does not differ materially from
that of religion. This, of course, is quite natural.
Asarule, the gods addressed are common to both
and of equal importance in both; in fact, it is
perhaps safe to guess that, so far as sacrifice is
concerned, the usage of magic and religion is a
common inheritance.
For example, the notable
preference of magic for black victims is not distinctive of magic. .It simply means that, in accordance with the

naive

analogy set forth, for in-

and

Roman)
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therefore, quite as important as to get into it
safely ; prescribed rules are as necessary for the
one as for the other. The object of these rules
is to end the ceremony, to limit the eflects of it so
far as the operator is- concerned, to make it safe
and possible for him to return to the conditions
of everyday life. Above all, the remains of. the
sacrifice, unless he wishes to preserve them to produce some lasting effect (as, e.g., in a devotio),
must be disposed of ceremonially.
One may deposit them at some prescribed spot sacred to the
god to whom the sacrifice itself was offered. The
xa0dppara, for instance,

the ceremonial

remains of

the sacrifice to Hecate (see HECATE’s SUPPERS),
were deposited at the: cross-ways. The more
usual method was to eliminate them ceremonially
by burning them, burying them, or throwing them
into running water or the sea (Verg. Eel. viii. 102,

with the notes of Conington and. Forbiger).
Mavrela Kpovxy (Pap.

Paris.

3095) shows

The

that, at

stance, in the old hexameter quoted by Eusebius least in some cases, the ceremony closed with a
(Prep. Evang. iv. 9)—
,
. prayer to the god in which he was invited kindly
ut firmly to go back to where he belonged :
Parbpa pay obpaviors, xPoviors 8° evadlyxia xpoti},
‘dark victims to the powers of darkness, light to the powers

"Anéde, S€owora, kécpov mporarip, xai xdpyooy eis rovs iSlous
rémous, tva cuvrnpnOy ro way. "LAews Hucy, xupte.

are the gods of the under world.
So wine,? honey,
milk,
perfumes, meal (Theocr. ii. 18, 33), certain
cakes eear to these same gods, a cock to Hermes,

that among the Greeks and Romans the standard
ceremony of magic and the standard ceremony
of religion, so far as their essential elements were
concerned, were practically the same, even to the
oint of using the same names for these elements.
urthermore, with some comparatively slight exceptions, the gods of magic are equally important

of light—
:
:
,
the gods to whom magic habitually addresses itself

a white dove to Aphrodite, ete.—all common to
both religion and magic—are frequently employed.
The use of blood is defined by
Hubert as a sacrificial rite ; itis at any rate—asin Sallust’s account
of the oath administered by Catiline to his fellowconspirators—a striking illustration of the law
of sympathy (Lucan, vi. 544). The sacrifice of
human
beings, especially of little children, even
of

the

unborn

babe

torn

from

standing charge against magic
Epod.

v.;

Philostr.

Apoll.

its mother,

is

in all ages (Hor.

Tyan.

viii.

a

5),? and,

for that matter, against any heretical sect with
secret rites, The Christians in their time were
charged with such abnormalities as infant-sacrifice
and promiscuous incest at their meetings—precisely
the same charges which, & millennium later, they

themselves
preferred with wearisome regularity
during their long persecution of witchcraft, especially in connexion with the ‘witches’ Sabbath.’
In most cases the charge of human sacrifice is as
conventional as it is untrue;

safe to deny

it in toto.

such an outlaw, such

We

but

it would be un-

can hardly expect

a striver for extraordinary

effects, as magic to abstain altogether from what
was quite regular in the religion of more than one
savage

race,

and

which—in

accordance

with

the

familiar theory
that extraordinary occasions demand extraordinary sacrifices—has been known
to occur more than once at some grave crisis in
the religious life of nations which, comparativel
speaking, occupied a much higher plane of civilization. Finally, it may be noted that, as was the
case with the incantations, names of the gods,
etc., mentioned above, the things sacrificed, what-

ever they were, soon passed into the secondary
stage of being considered magic per se.
7
_ One important aspect of our ceremony—quite as
important in religion as it was in magic—remains
to be considered. As we have seen, the operator
must be careful to follow certain prescribed rules
in order to get into the necessary and intimate
spiritual relation with the
gods whom he is addressing, and, therefore, with
the sacrifice which
he is conducting.
The relation is abnormal and

distinctly

perilous.

To

get out of it safely is,

1K, Kircher, ‘Die sakrale Bedeutung des Weines im Alter:
tum,’ in RVV viii. [1910].
.
2 See also J. Grimm, Teutonic Mythology, tr. J. 8. Stallybrass,
London, 1882-88, pp. 44-46, 1800 f.
:

It will be seen,

therefore, as Hubert

observes,!

in religion, and, on the whole, they are treated
with the same reverence.
As we have seen, some

of the abnormalities of magic are just as characteristic of religion, and they are generally due to the
fact that,

at the

time

when

these abnormalities

occur, both are specially concerned
fernal gods. The worship of these
in religion or in magic, is visibly
the universal idea that the under
reverse

of ours.:

with the ingods, whether
influenced by
world is the

It is dark, silent, barren,

less, childless, eventless,
contrast to the world

stationary—a

love-

complete

above, a contrast regularly

symbolized in rituals to the dead and their gods
by such things as the use of the left hand instead
of

theright.

It is, no doubt, this ancient

idea of

reversed conditions in Hades that suggested the
most striking feature of the famous ‘ Black Mass’
as practised by.the early Christian magicians
(Iren. Her. 1. xiii. 2).- The normal ‘ White Mass’
is addressed to heaven; if we reverse it, i.e.
if we read it ‘backwards, we address it to hell.

But the Christian magician, in so far as he was’
a Christian, was bound to assume that his Black
Mass was a wicked and impious rite. Hence the
inevitable deduction was soon established. that,
the more wicked and impious magic could be, the
greater and more terrible its power. For the
magician of Graeco-Roman paganism there seems
to have been no such parodying of religious rites—
above all, no such deliberate and ‘malignant desecration of things considered divine as that of which
we hear so much in medieval magic and which
appeared again in the modern cult of: Satanism
(g.v.), as described some years since by Jules Bois*

and as utilized for purposes of fiction by J. K.
Huysmans.?
:
OS
ummary.—In so far as there was any real and
essential difference between magic and religion in
Greco-Roman paganism, the ultimate cause of it
was largely, if not entirely, the steady maintenance of the

ancient

distinction

of official recogni-

tion as defined and explained at the beginning of
1 Op. cit. p. 1520.
2 Le Satanisme et la magie, Paris, 1801.
3 La-bas, Paris, 1891; ef. also G. Legué, La Messe notre,
do. 1903.
,
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of resorting to philtres, The charge was quite as
characteristic of the Augustan age as it could
ever have been of Homer’s time (Tib. I. v. 41;
those primitive doctrines—notably the doctrine of Propert. Iv. vii. 72). Nor was the charge by any
sympathy
in all its forms—which are supposed to means always unfounded. Pocula amatoria were
enable it to use the imperative successf
in ad- a regular specialty of the Zena, or go-between, and
they actually were so frequently administered that
dressing the gods. Itis also the business of magic,
partly because it is an outlaw and bound to assert the average man generally assumed that they were
its importance in order to live, to promise extra- responsible for certain lingering diseases, especiall
certain mental or nervous abnormalities, for whic
ordinary, if not impossible, things~among them,
things which the social and legal restraints of he could see no apparent cause. Examples in
oint are the traditional account of the death of
religion would not allow it to promise.
In the
explanation of
course of its long and exceptionally brilliant _his- Pucretius and the contempora
tory classical magic promises practically everything the vagaries and perversions of Caligula’s temestuous brain (Jerome, Chron. Euseb., 1924;
from a cure for warts to a receipt for personal
ueton. Calig. 50).
immortality—all tried and true. Magic, thereVI. MAGIC IN LITERATURE.—The more or less
fore, was obliged not only to retain but to develop
in every possible way those primitive aids to its familiar presence of magic not only in folklore and
imperative.
It pluralizedforpower.
And religion legend, but also in ordinary everyday life, is rehad done the same.
But magic was an outlaw, it flected to an extraordinary extent in the written
had no position in society, it was free to range at word. It.is continually turning up in the arts,
professions, in law, religion, and
will, to gather into one portentous plural strange sciences, and
discussion, in history, anecdote, and
and terrible gods from the four corners of the philosophical
any other record of everyday life past or present.
earth, to combine them with the native gods, to
re-arrange, re-interpret, disguise, mutilate, etc., in All this, however, is characteristic of any people
the ways described.
In the long run, as we have among whom magic still survives as an active
to
seen, the pantheon of Greco-Roman magic was & force, and it appeals for the most part only
such persons as the special investigator and the ©
andemonium, and confusion worse confounded,
But the most
in which the only relating principle seems to be historian of manners and customs.
the fact that the doctrine of sympathy in all its characteristic and interesting aspect of GracoRoman magic is the deliberate exploitation of it
forms has been pushed to its uttermost limits.
art. One is
To the very end magic was obsessed by the old in the interests of conscious liter
imperative and, therefore, by the time-honoured inclined to assume, and perhaps justly, that this
means for securing it. When it rose in the social was particularly notable of such periods as the
Hellenistic age, the time of Augustus and his
scale, it merely learned to be pretentious.
Even
when it had been adopted, so to speak, by some immediate successors, and the Sophistic revival of
This use of magic was especially
distinguished family like the mystics, had changed the 2nd century.
and of such types of prose
its name, and had
been carefully educated and characteristic of poetry
as that of the hight Thetorical and semi-Romantic
refined, it was still haunted by the old ideas, and
generally ended by infecting with them its bene- historians of the Alexandrian age, the Paradoxographers, the writers of novelle and tales of marvel,
actors and teachers.
.
even the practice debates of the rhetorical schools,
The same may be said of the contemporary
development of popular magic.
Our
great author- and, in later times, the throng of professional
ity here is the magic papyri. They all come from declaimers for whom those schools were ultimately
Egypt and are much affected by local influences ; responsible. But this aspect of classical magic is
a matter merely of period and
but, among other things, they show that, under far from being
department.
On the contrary, nothing is more
the circumstances, the old rute of official recognition was eminently wise. In the civilization of characteristic of it than the extent and variety, as
well as the unbroken continuity, of its use in
Greece and Rome magic was given a rare, & unique,
opportunity to make the most of itself.
But, practically every department of artistic literature.
© one could.
be more thoroughly alive to its
whether it improved the opportunity or not, the
final result, as we see it in the papyri, is a striking esthetic possibilities than was Homer himself, and
illustration of its besetting sins. If it had clung he created a tradition of its literary use which not
to the native gods, as religion was forced to do, it even the semi-Oriental and unutterably dreary
is conceivable that, even with the heavy
handicap fooleries of the papyzi were able entirely to destroy.
In an article like this it is impossible as well as
of the imperative and its attendant vices, magic
inadvisable to attempt a thoroughgoing investigamight have risen to comparative respectability.
But its weaknesses were encouraged rather than tion of the debt of creative literature to magic in
We must content ourselves with a
checked.
By the 2nd cent. the number of strange antiquity.
passing reference to a few of those magic operareligions available, not to mention
the semimentioned, and
detached religious theories, had increased to an tions which are most frequently
indefinite extent. The result was that from being which by reason of their dramatic possibilities are
a thing which, at least, could appeal to the imagi- best suited to the purposes of literary art. .
One of the most notable of these is nekyomantia,
nation and the wsthetic sense, it steadily degenerated into utter absurdity as pretentious and com- calling up the dead to ask them questions. Nekyomantia 1s rarely absent from that catalogue of
plicated as it was dreary and commonplace.
Roman
But, fortunately for us, Graeco-Roman magic in magic feats with which so many of the
its best days was the familiar
possession of all poets seem impelled to supply us (Tib. 1. ii. 42, and
classes in a highly intellectual and highly imagina- note). They also mention even more frequently
tive people.
Men of Ovid’s calibre and training three other feats which are particularly awesome,
may not have believed in it to any extent, but but for which the modern reader, at least, can see
no adequate reason until it dawns upon him that
there never was a time when magic as such became
by no means
unfamiliar to any one. Even the major operations they are merely a useful, though
necessary, preparation for nekyomantia.
These
of magic were always being performed somewhere,
and, as we have seen, the charge of magic was are producing earthquakes, splitting the ground,
always kept alive in the courts. Hermione was and making the rivers either stand still or run
The magician uses his earthquake to
far from being the only jealous woman to soothe backwards.
her wounded pride by accusing her successful rival split the ground; the behaviour of the rivers is

this article.

It is the business

of

magic, as long

as it remains magic, to speak only in the imperative. It must, therefore, retain and emphasize
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merely a consequence of the quake.
He splits the
ground so that the ghosts can hear his incantation
(te. be reached and affected by it) and then can
come straight up to him from
Hades (Sen. Edip.
571;

Lucan,

vi.

728).

As

we

-have

seen,

the

literary use of nekyomantia begins with the famous
assage

of the

Odyssey

(xi. 241f.).

The essential

etails of the ceremonial as Homer describes it
were always the same not only in literary
tradition
but in actual life. Doubtless, Lucan felt that his
own long and lurid description of Erichtho’s special
erformance for the benefit of Sextus Pompeius
before the battle of Thapsus (vi. 728 ff.) was the
masterpiece of its kind. And so it is. It would
be hard to find a more glaring illustration of what
can happen to literature in an age when a furious
lust for effect is not restrained by any principles of
rhetorical self-control or common sense. Nekyomantia had a long and brilliant tradition in the
drama. Examples still surviving are Eschylus,

Perse (the ghost of Darius), and Seneca, Gdipus,
560ff.
Indeed, ghosts were as common, it would

appear, in the ancient as in the Elizabethan drama.
EAlwaxes Xepwveior, ‘Charon’s

step-ladder,’ was the

popular name for the regular staircase by which
the ghosts appeared on the stage as if from the
world below.
Nekyomantia was also quite as
characteristic of comedy.
In the later days of the
Roman Republic Decimus Laberius wrote a mime
entitled Necyomantia, and we know that this and
similar themes were characteristic of the mime as
developed by Philistion and his immediate successors during and after the Augustan age.
Brilliant examples in the satirical sphere are
Horace, Sat. 1. viii., and Lucian’s Necyomantia.
If we choose to emphasize the literary influence
as such of the Homeric Nekyia, we can say that it
is responsible for one of the most notable developmentsin classical literature. This is the theme of
the Descent into Hades. The Homeric
passage is
directly responsible for the 6th book of the Aineid
and its numerous echoes in epic and narrative
poetry both ancient and modern. Nor was epic
the only department to be affected. The theme
was a favourite in the Old Comedy of Athens,
although, as it happens, the Frogs of Aristophanes
is the only example now surviving. The same is
true of the satirists and popular philosophers of
the Alexandrian and Hellenistic ages.
It was
characteristic of their didactic methods to apropriate for their own purposes the traditional
orms and themes of literary art, and one of the
most notable was the KardBaos els AtSov, which
practically became conventionalized as a mise-enscéne for the presentation of doctrines and opinions.
Allied to it are such examples as Horace, Sat. 1.
v., Seneca, Apocolocyntosis, such works of Lucian
as the Dialogues of the Dead, and Claudian’s
attacks on Eutropius. The Zpicharmus of Ennius
and probably certain of the lost satires of Lucilius
and
Varro were illustrations. The poet Sotades
used it to a notable extent.
But, while nekyomantia is the most prominent
and pervasive aspect of literary magic, the most
famons and picturesque was the love-charm known
gs ‘drawingdownthemoon.’! Itis first mentioned
in surviving literature by Aristophanes, Nudes,
750, again and again by later writers, and still
survives, it is said, in modern Greece.
It was the
theme of no fewer than four masterpieces: a lost
mime of Sophron in the time of Xerxes, the lost
Thettale_of Menander (HN xxx. 7), the second
Idyl of Theocritus (founded on Sophron), and the
eighth Eclogue of Vergil (founded on Theocritus),

Certainly,

too, Lucian,

Philopseudes,

14 ff, is a

1 W. H. Roscher, Selene und Verwandte, Leipzig, 1903, with
plate reproducing a vase-painti

4
in Studies in Honor of B.

ng of the process; M. Sutphen,
L. Gtldersleeve, p. 315.
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masterpiece of its kind. The atmosphere reflects
to the life that aspect of the 2nd cent. which suggests the modern milieu -in which theosophy,

spiritualism, and

kindred

In this

ideas are wont

,

luxuriantly.

to grow

passage of Lucian we have the ‘Professor's’ story of

how his
disciple, Glaukins, was saved by the great ‘ Hyperborean’ magician.
It seems that Glaukias, a rich young orphan
whose father had been dead about a year, fell fairly ill with
love for the disdainful Chrysis—a genuine prototype of Jemmy

Grove and cruel Barbara

Allen.

His condition became so

serious that the ‘ Professor,’ as he says, ‘felt it his duty’ to
secure the services of the great Hyperborean.
Fourminz hadto
be paid in advance—tosupply the necessary sacrifices—and sixteen more if the uperation was successful, By way of preliminary
-—which showed that the specialist was not only a great man
but also a just and scrupulously conscientious man—he insisted
on having an elaborate rite of nekyomantia, to call up the boy’s
late lamented father and ask his consent. The old gentleman
was furious at first, but finally told them to proceed.
A
dramatic description of the ensuing ceremony follows—how
the moon came down, how Hecate came up, how the ghosts
flocked around, how, at the psychological moment, the distinguished operator ‘told the sort of little figure of Cupid which
he had fashioned out of clay to go and fetch Chrysis.” Away
flew the tiny thing at once. A few minutes later there comes
a knock on Glaukias’s door, in rushes Chrysis, throws her arms
around him, os ay éupavdorara épaca (‘like a girl utterly crazy
with love") and there she stays till cockcrow! Then up rose
the moon to heaven, down sank Hecate to Hades, and all the
ghosts disappeared,
But the ‘ Professor's’ listener is not duly impressed.
Besides, he knows the girl. He doesn’t see the use, he says, of
calling on one Hyperborean magician, one goddess, and one
clay ambassador to unite in overcoming the disdain of a girl
who, as every one knows, is ready to follow a man to the North
Pole and beyond for twenty drachma.

Such books as the Metamorphoses of Ovid and
the lost poem of the same name by his predecessor,
Nicander, show that change of form was quite as
characteristic of classical mythology and folklore
as of the Thousand and One Nights. Transformation was Circe’s specialty, and the Homeric account
of her methods (Od. x. 212 ff.) has always remained
the most famous literary account of the performance. Apart from the Homeric passage, the most
vivid and circumstantial accounts of transformation
by magic are those in which Apuleius (Jet. iii,

21 ff.) and Lucian (Asinus [the common source of
both was the lost romance of Lucius of Patras)) tell
how the witch, Pamphile, made an owl of herself,

and how, immediate ly afterwards, Fotis, her maid,
made

an

ass of Lucius.

But,

as

a rule,

magic

as such is not prominent in metamorphosis as a
literary theme.

This

is, of course, quite natural ;

for in this particular feat the dramatic
point
is the transformation scene, and all else is likely
to

be subordinated,

even

in

those

cases

where

the transformation is confessedly due to magic.
Vergil’s sorceress, ¢.g., says that she has seen
the werwolf transformation with her own eyes
and that it was done by magic:
‘Has herbas atque hac Ponto mihi lecta venena
Ipse dedit Moeris (nascuntur plurima Ponto);
is ego sepe Iupum fierl et se condere silvia
Moerim’ (£el, viii. 95 ff.).

But in all the famous werwolf stories of antiquity,' as in most of the stories told by Ovid, the

magic element is either absent, ignored, or referred

to so slightly that it calls for no special notice
here. Magic command of the wind and weather
is often mentioned, and nothing in the way of
magic was more common in everyday life, but the
one famous passage is that in which olus gives
the bag of winds

to Odysseus (Od. x.

191f.).

Also

unique—and terrible—is the spell of the evil eye
cast by Medea upon the giant Talus (Apoil.
Rhod,

iv. 1652 4f.).

Ovid (AMfet. vii.

160 ff.) gives a

full and dramatic description of her charm for renewing the youth of Jason’s father, son.
More
famous was her pretence of doing the same favour
for the aged Pelias at the instance of his daughters
(Apollod.

xix. 9f.),

1. ix.

27;

Hygin.

Fab.

24; Macrob.

v.

This was the theme of the lost'Pcforduot

1J, Heckenbach, op. cit. p. 36; Kirby Flower Smith, JHC,
1893, Publicat, Modern Lang. Assoc. of Amer., 1804,
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Indeed, the lost plays of the Greek
of Sophocles.
tragic poets would have been a wonderful field for
of the use of magic for literary purposes.
the study
Euripides
Creusa’s robe was a famous theme.
(Medea, 1156 ff.) merely described the awful effect

ately magnanimous mother of a great conqueror—
any great conqueror will do—was in the position
of Hermione, but possessed the wisdom of Andro-

preparation of it.. Which is the more artistic and
elective may easily be seen by comparison. On the other hand, there are types of magic in
which it is precisely the preliminaries, the things
which witches do
because they have something
of dramatic possiterrible in prospect, that are ful
bilities. This is especially true of nekyomantia.
As we have seen, the necromancers are always
eager to get mortal remains in order to be better
able to call up their late owners.
Striking
examples are Trimalchio’s story in Petron. 63, and
by.
told
as
the dramatic experience of Thelyphron
him after dinner in Apuleius,
Ze. ii. 21ff. So,
speaking in terms of magic theory, the dreadful
scene of Horace, Epod, v., was only a means to an

loc.

of it upon the wearer ; Seneca (Medea, 740 ff.), the

end;

the

object of the witches was

to

secure

snake

for

the

The liver is the
strongest possible love-charm.
seat of desire (Hor. Odes, Iv. i. 12); therefore
the liver is sovereign in a charm to produce
Now, when a savage wants snake-poison
desire.
for

his

arrows,

he

irritates

the

some

time before he kills it, so that it may secrete more
poison and that the poison may be more virulent.
So, here, the idea is that the more

desire, so
desire, as
therefore,
maximum
charm of
others.

the liver feels

much the more it actually accumulates
it were, and stores it up within. If,
we can secure a liver still containing a
of desire so.accumulated, we have «
maximum
power for arousing desire in

Hence,in this scene,

the

poor

child who

mache.

In Plutarch,.Conj. prec. 23,

the

position

of

Darius.

Alexander; the sands of
is held by the mother of
Egypt have lately disclosed the fact that in Satyrus,
cit., it was

held

by

the

mother

.
;
Others may yet appear.
-But for any one whois at all interested in the
development of magic for literary purposes the
Metamorphoses of Apuleius is a veritable treasurehouse.

-‘Those who have studied this unique book

generally gain the impression that its author is
a past master in the art of telling o tale of magic.
Two examples may be given by way of illustration.

The first (3fet. i, 11 ff.) is told by Aristomenes, and might be
called ‘The Witches’ Revenge.’ While travelling about Theesaly a short time previously, Aristomenes ran across one
Socrates, an old friend whom he had not seen for several years.
The man was & monument of rags, squalor, and wretchedness,
He had
he was also in a constant state of abject terror.
drifted into a liaison with a famous but elderly witch named
perless
or
more
her,
with
living
been
had
Meroe, and, in fact,
force, for a.number of years. Now he was trying to run away.
He
country.’
the
flee
to
friend
his
Aristomenes decided to help
took a room at the inn, made him presentable with a bath and
too
by
accompanied
dinner,
some clothes, the two ate a heavy
much wine, and retired early so as to be off betimwes in the
Aristomenes barred the doors, and for greater
morning.
Socrates felt
safety pushed up his trundle-bed against them.
asleep at once and snored loudly, but Aristomenes lay awake
for hours.. At last, about the third watch, just as he had
dropped off into a doze, there was a horrible noise, the doors
flew open and, indeed, came to the floor with such a crash that
the bed with Aristomenes still in it was turned upside down.
Then in walked Meroe and ber sister, Panthia, the one carryin
a Jeathern bottle, the other a sponge and a naked sword, an
gathered about Socrates, who was still plunged in his magic
his
Aristomenes could see all this from beneath
slumber.
trundle-bed and hoped he had escaped observation, but in vain.
Meroe was anxious to kill him at once with the sword, but
‘No,’
Panthia thought it better to tear him limb from limb.
said Meroe, changing her mind, ‘let him live, so that, when the
With
earth.’
little
a
with
time comes, he may cover his friend
that Socrates’ head was drawn to one side, and Meroe drove
Then
collar-bone,
the sword into his neck just behind the left
she plunged her arm into the gaping wound, and plucked his
Meanwhile she caught all the blood in her bottle
heart out.
When this
so akilfully that not one betraying drop escaped.
was done, Panthia pushed her sponge into the wound, with the

has been kidnapped by the witches for that
purpose, is buried
to the neck and left ‘to die of
a prolonged agonizingly intense desire for food and
drink, which is deliberately aggravated as mach
as possible by always. keeping food and drink
before his eyes. After the child was dead,. his
'
Lo
.
liver was removed, ‘and, upon being prepared words:
* Sponge, sponge, born o’ the main,
with the appropriate ceremonial, became a loveHaste ye, haste ye back again!
charm of superhuman power, & ¢fArpov secured in
—
, When you reach the river-side,°
nt
- In the water slip and slide ;
a special way for a special purpose.
.
=
+ Water, water, flowing fast,
he gathering of herbs is another preliminary
Bears you onward home at last.’
:
of ‘¢appaxela, which was fully appreciated for its Then, after heaping nameless insults on Aristomenes, the two
dramatic possibilities. In literature the process is women left the room, the doors flew back in place, the bolts
hod. iii.’ shot to (a regular occurrence in witchcraft; cf. Apoll. Rhod.
regularly associated with Medea (Apoll.
$43 tf. ;

Viler. Flaccus, vii. 323ff. ;

Ovid, Jfet. vii.

224 1f ; special. emphasis was robably laid on this
by Sophocles in his’ Prtorduor).
She went out at night
and by the light of the full_moon cut her plants
with a brazen sickle? held in her left hand and
behind her back, i.e. dueracrperrl (see HECATE’S
SUPPERS). : —
.
‘
.
So far as philtres are concerned, the most notable contribution to literature is what might be
called the case of Beauty. v. Magic in the court
of Love.? Its first appearance is in the scene
between Hermione and.Andromache (Eur. Androm. 2051f.), to which attention has already
been ‘called. The subsequent tradition of the
question at issue is a striking and characteristic
illustration of the methods and development of
ancient literary art. The topic was announced
from the stage, discussed in the boudoir, argued
in the schools of philosophy, enlarged upon in the
K. ; Afran.
schools of rhetoric (Menanider, fray. 646
378 R.; Lucret. iv. 1278 ih. ; Tib. 1 v. 43, viii, 23;
Ovid, Med. Fac. 3518, Ars Amandi,

i. 29911).

At

some time in the unrecorded past it was given a
new turn and made the basis of a properly illustrative and sprightly anecdote in which the appropri1 Abt, op. cit. p. 173f1.
2 7b. p. 159.
3 Kirby Flower Smith, ‘Note on Satyros, ite
Oxyr. Pap. 9, 157-8,’ AJPh xxxiv. [1913] 62-72.

ot Enripides,
0

iv. 41ff.), and all was as before—all but the murdered friend.
How was Aristomenes to explain that in the morning? He
tried to escape, but the porter was obdurate and even suspicious.
Then he went back in despair and attempted to hang himself
But the rope broke, and, what made
from the window-frame.
it more horrible, he fell on the corpse—whereat the corpse
After
leaped up in high dudgeon at being so rudely disturbed.
all, it had only been a dreadful nightmare, a warning against
Next morning
too much eating and: drinking late in the day.
the friends set out, and, when it was time, proceeded to take
their breakfast beside a stream under the shade of a tree.
Socrates was as pale as wax, but he ate heartily, and then, at
the suggestion of Aristomenes, knelt down on the bank of the
As he leaned over, his neck gaped open, and
stream to drink.
a sponge, followed by a few drops of blood, dropped out, fell
In a moment he was
into the water, and was swept away.
So then and there Aristomenes dug a shallow grave and
dead.
.
:
‘covered his friend with a little earth.’
. The second story (Jfet. ii. 82 ff.) is unique as a satirically exaggerated illustration of what can be accomplished by the
doctrine of sympathy when it is really given a fair chance.
During his stay at Hypata young Lucius, the protagonist of the
book, was entertained by his father’s old friend, Milo. The rest
of the family consisted of Milo’s wife, Pamphila, who was a redoubtable sorceress, and Fotis, a beautiful slave-girl, with whom
Lucius immediately fell in love. One night he went out toa
dinner-party, and by the time he started for home it was very
late and very dark—and the wine had been very strong. Just
as he reached the door, the dim shapes of two great burly
figures jostled up against him on either side. Thinking they
were thieves, he leaped back, whipped out his sword, and ran
them both through. . He was barely awake the next morning,
of what had happened, when
with a vague but awful memory
all the magistrates appeared, full of fear and office, and arrested
.
‘
him for murder.
It
The trial scene, which begins at once, is a masterpiece.

MAGIC
all seemed like a nightmareto the prisoner at the bar, and his
impressions are fully shared by the reader.
What surprised
him—and it surprises us too—was that the trial was held in the
amphitheatre.
Stranger yet, every seat was taken, and people
had even climbed up on the pillars to get a better view. After
the trial had gone on for hours, some one suggested that the
prisoner must have had accomplices, and that he be put to the
torture and made toname them. At this point the poor old
mother of the two murdered ones came forward, and insisted
that the unfeeling assassin be compelled to look upon his
innocent victims. The corpses were
brought in, lying side by
side, and decently covered
with a cloth. Lucius was forced,
much against his will, to raise the cloth, and discovered not
two stalwart men cold in death, but two wine-skins—horribly
gashed by his ruthless falchion blade, but unmistakably wineskins. A huge roar of laughter went up
from the crowd.
Mystifled, but relieved, Lucius was escorted
home in triumph,
The day, he was told, was the regular festival of Risus, the
goddess of laughter.
His own contribution on this particular
occasion had been go original and successful that the city had
unanimously voted him a bronze equestrian statue. Lucius
was still mystified and, indeed, somewhat resentful. As soon,
however, as Fotis had the opportunity, she Jet him into the

secret.

As Pamphila was passing the barber's shop the day before
the ‘ murder,’ she had caught sight of a blonde youth from
Beotia who was in the chair having his hair cut.’ She fell in
love with him then and there, and went straight
home and began
reparing a charm to draw him to her. The necessary preiminary, of course, was the possession of something belonging
tohim.
‘So,’ as Fotis says in substance,
‘I was sent out to
steal a lock of his hair. “But the barber caught me before I
could get away, and our reputation in town is so bad that he
made me give up the hair, which I had hidden in my dress,
I
was in despair, But on the way home J passed a shop in which
& man was clipping the hair off some wine-skins.. So, to save a
beating, 1 picked up some of the yellowest locks I could find,
and managed to palm them off on my mistress for the real
thing. She took them, and began her charm about the time
you started for the dinner-party. The charm worked only too
well. The robbers whom you met and slew at our door were
the original owners of those locks—two passionate wine-skins
struggling madly to get at their love and melt at herfeet. And
so it comes that ‘“‘non homicidam nunc, sed utricidam amlecterer” (“‘the lover now in my arms is after all not a
omicide, but a jugicide”),’

But nothing, perhaps, is a clearer proof of the
prominence of magic in everyday life than the fact
that, as H. Reich has abundantly shown,} the
favourite and most characteristic habitat of magic
as a literary asset is the most popular type of
drama in the ancient world.

This is the mimus (see

Drama [Roman], vol. iv. p. 904). Transformations of men and animals were frequent; all kinds
of charms were performed; the effects of all kinds
of
powerfol magic were represented, Witches,
warlocks, magicians, prophets, ghosts, demons,

popular divinities, Empusa, Mormo, Incubo, Anna
erenna, Ephialtes, etc., were all favourite char-

acters. The play went on in fairyland quite as
often as on the Imperial streets or in the Imperial
country-side. And
sometimes, no doubt, it was
hard to tell which was which. And yet the mimus
was realistic—the very name insists upon it. But
the investigation of Graeco-Roman magic emphasizes the undoubted

fact that, after all, the real-

ism of antiquity was not, and never could be, our
realism. The native gifts of imagination and
fancy were too enduring, the native inheritance
of mythology and folklore was too rich and
interesting, to allow it. Magic was one of those
vices of intellectual youth which the Greco-Roman
world never quiteoutgrew. Butintellectual youth
also has its virtues; and these two great
ryan
races of the Mediterranean

basin, in some

other

respects as well, retained to the last their unique
and priceless pift of never really growing old.

LiTZRATURE.—This is given for the most partin the text. The
best and most complete discussion of the subject is given by H.
Hubert, in Daremberg-Saglio, a.v. ‘ Magia.’
FLA. Maury,
La Magie et Pastrologie dans Vantiquité et au moyen age, Paris,
1860, is still valuable as a general survey. R. Heim,
‘Incantamenta magica Graca Latina,’ Jahrb. fir class. Philot., Suppl.
Band xix. [1893] pp. 463-576, collects and discusses the actual

texts of surviving charms and incantations.

Particularly valu.

able for special topics is the Rel
igeschichtliche Versuche
und Vorarbettungen (RV V), ed. RK. Winsch and L, Deubner,
Giessen, now in ita 15th volume.

Kirnsy Flower Ssura.
1 Der Mimus, Berlin, 1903.

VOL, VIIIL—I9

(Indian)

289

MAGIC (Indian).—I. HinbDv.—Indian magic is
essentially the profession of certain castes, though
magical rites may be practised by laymen and
magical
properties are attributed to countless
objects.
‘The caste which is peculiarly devoted to
magic as a vocation is that of the Yogis, which is
primarily Hindu but has Muhammadan elements
afliliated, to it. The Yogi claims to hold the
material world in fee by the magical powers which
he hasacquired through the performanceof religious
austerities,

but this claim

soon

degenerates

into

superstition of the worst type, and the Yogi in
reality is little better than a common swindler,
posing asa fagir, Thus, in the tale of the magic
oat, the gilt of it comes from a sddhu, or religious
mendicant.!.

Brahmans,

however,

possess

much

magical lore, though the practice of magic is not
a
Brahmanical function and the sections which
make a profession of it tend to form sub-castes.
The Brahmans are said to have secret books on
the subject which contain over 50 jotias, or figures,
consisting partly of numbers and partly of mystic
symbols, cabalistic words, and geometrical figures
not unknown to free-masonry ; these are used

all kinds of purposes,
abortion,

including

the

for

causing of

success in gambling, etc.,? as well as to

ensure easy parturition.®
:
The Yogis in particular claim power to transmute
base metals into silver and gold—a claim which
enables them (and those who personate them) to
reap a great harvest from the credulous.
This power is said to have been discovered by the Yogi Dina
Nath, who, passing one day by a money-changer’s shop, saw a
boy with a heap of copper coins before him and asked for some
in alms. The boy replied that they belonged to his father, but
offered him some of his own food. Touched py his generosity
and honesty, the Yogi prayed to Visnu for power to reward the
boy, bade him collect all the copper coin he could find in his
father’s house, and then, melting it down, recited mantras, or
charms, and sprinkled a magic powder over it, whereby it was
changed into pure gold. ‘This occurred in the time of Sultan
Altamsh (4,D, 1210-36), who witnessed Dina Naith’s
performance of a similar feat, and in commemoration of it had gold
mohars struck with Dina Nath’s name on them as well as his
own. These Dina Nathi aohars are said to be still. found.
The secret of the mantras and the powder has been handed
down, but is known only to the initiated.

i, Occasions.—Magical rites are practised at
weddings, during pregnancy, at birth to procure offspring and

ensure

its safety and to deter-

mine and predict its sex, and to resuscitate the
ead.
_ @) Marriage —The magic practised at a wedding
is often symbolical,
For. example, just as naked
women plough the soil in times of scarcity to
ensure & crop, so at weddings a Telugu bridegroom
of the Balija caste performs a mimic ploughing
ceremony, stirring up earth in a basket with a
stick or miniature plough.* Similar rites are, in
vogue among

the Palli,>5

Kamma,*

Sambadavan,?

and Tottiyan.? The Kamma bride carries seedlings in her lap, apparently to be planted by the
groom. Among the Kapu a milk-post of Odina
Wodier is set up, and, if it takes root and flourishes,

it is a happy omen.? An Unni bride plants a
jasmine shoot, whose flowers she should present to
the deity. The partingof the bride’s hair with a
thorn is probably an imitation of the ploughing
rite.¥
.
:
The Indian conceptions that all life is one, and
that life is something tangible or material, come
out in several rites. Thus, at the beginning of a
wedding, the Bedar scatter rice and gram (dhai)
1 NINQ v. [1895] § 69.
2 PNQ I. [1883] § 688,
3 1b. § 1017.
4E, Thurston, Castes and Tribes of Southern India, Madras,
1909, 1.144, The full rite is of interest.
5 Ib, vi, 20,
6 Id. iit. 103,
7 Id. vi. 355.
8 IB, vil. 19: 193.
9 7b, iii, 235,
1070, vii, 226. The milk-post is sometimes made of twigs of
other trees—¢.g., amon:
a
the Agamudalyan
if ia made of three
kinds of tree, typifying
rahma, Visnu, and 1 Siva (ib, i. 14),

11 BG xxiii, 11884] 45.
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seed on some white-ant earth near five pots filled
with water. By the time the wedding is concluded,
these seeds have sprouted and are culled by the
pair, taken to the village well, and cast into it—
obviously to ensure their fertility.!. An Idaiyan
couple sow nine kinds of grain in seven trays,?
and the Mala
groom digs with his knife a few
furrows, which his bride fills with grain and waters
after he has covered it up.?- Apparently the widespread custom of
pounding grain at weddings has
a similar origin.
This is done by five women, ¢.g.,
in Bombay.‘
:
The grindstone is also used among the Bhondari
in

Madras;

the

bridegroom

stands

on

it,

while

women bring a mill-stone and powder three kinds
of grain

with

it; then

he sits on

the dais, and a

number of married women each touch seven times
with a grinding-stone an areca nut placed on his
-head.® A Bedar couple are invited by the Brahman
priest to stand on a grinding-mill placed beneath
the pandal.®
bos
. Among the Agamudaiyan 4 grinding stone and
a roller, representing the god Siva and the goddess
akti, are placed in the north-east corner at the
actual wedding, and at their side pans containing nine kinds of seedlings are set. Seven pots
are arranged in a row between the stone and a
branched lamp, and married women bring water
from seven streams and pour it into a pot in front
of the lamp.? The grinding-stone is also used in
Bombay.®.
oe
The future offspring of the union is symbolized
among the Komati by a doll which is rocked in a
cradle, but both the prospective parents profess
lack of leisure to look after it.9 The Pariviram
use & stone rolling-pin to represent the child, which
the husband hands

over to the wife, who accepts it

as ‘the milk is ready.’
groom

takes some

The Konga Vellals bride-

fruit and

a pestle

to a stone,

which he worships.
It is supposed to represent
the Kongu king whose sanction to every marriage
used to be necessary, and the pestle represents the
villagers; but the fruit is not explained, and the
myth is probably setiological.™
newly-married
Bedar or Boya couple sit on’a pestle, and are
anointed after rice has been showered over them.”

In Bombay the rice-powder is used to personate

the baby.
:
Fertility can also be communicated toa bride by
placing a child in her lap, and fruit is an effective
substitute for one. On the same principle women
whose husbands are alive are admitted to take part
in marriage rites,“ more especially if they have
sons living; whereas widows and those whose children have died should be excluded, at least from
the more significant rites. Similarly, widowers
are excluded from certain functions.” Unmarried
girls may, however, take the place of married
women; é.g., among the Badaga, married women
or virgins,
referably the bridegroom’s sisters, go
to a, stream in procession to bring water for cooking
purposes in decorated new pots.
:
Water as a source of fertility also plays a great
partin wedding rites, Thus bathing isan essential
part of the ritual for both parties at weddings, and
The
visits to a well or stream are very common.
use of pots full of water is to be explained in the
same way. Thus among the Alitkar of Bombay
a couple already married bring pots from a potter's
house

to that of each

party

after an elaborate rite the

to the marriage, and

boy pours water from a

37d. iv. 384. |
2 7b, iL, 359.
Thurston, {. 205.
; Thurston, i, 233.
BG ix. pt. i, [1901] 159.
oe
2b, 13.
fb, 201,
i Thurste?, fil, 333...
Be xviii. pt i, {1885} 124,
a
420.
. iii.
.
VLD
13 BE xviii. pt. i. 216,
12 7b, 1, 202. 14 Ib, xil. [1880] 117, xviil. pt. £. 217, xx. [1884] 132, ©
15 7b, xv. pt. £. [1883] 161. 16 Thurston, i. 33.
1
4
6
i

17 Td. 107.

18 Jd, 1048.
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jar, A ja also plays a prominent part in other
rites, including a widow’s re-marriage.?
Fish being an emblem of fertility, they are often
caught by the bridal pair—e.g., among theGudigira
of Madras ;? the Holeya let the fish go after kiss-

ing them.?

But the Ksatriya,

in Madras, only

pretend to catch them,‘ as do the Nambitiri
rihmans.®
The potter’s wheel, symbolical of the creative
ower which fashions the earth as it fashions clay,
Is also in evidence at weddings. The clay is formed
into a revolving lump, like a diaga, and wheel and

clay together bear a strong resemblance to the
conjunction of likga and yont.®
The Pole-star (Dhruva in northern India) is called
Arundhati in Madras, and, as the wife of the rsi
Vasistha, is pointed out to the bride as the model
of conjugal fidelity.”
(2) ‘Birth.—Moagical rites to procure children are
very usual. A typical rite, often resorted to by
barren women, consists in burning down seven
In Madras a Koyi woman sometimes
houses.
throws a cock down in front of the cloth on which
portraits of ancestors are sewn, and makes obeisance
to it,® and this cures her sterility. Bathing is also
a cure for this misfortune, especially bathing over
& corpse.
In the Andamans a pregnant woman sows seed?
Pregnancy, moreover, involves peculiar risks necessitating the protection of magic and the avoidance
of various acts, such as stepping over the heelropes of a horse," which might apparently cause
protracted

labour,

or crossing

2 running

stream,

which would result in miscarriage—a common
In Travancore tamarind
belief in the Panjab.
juice is dropped into a pregnant woman’s mouth
to cast out devils.
When his wife’s first pregnancy is announced,
a Kota husband in Madras lets his hair grow long

and leaves his finger nails uncut, and on the child’s

birth he is under pollution till he sees the next
R Mukkuvan husband also lets
crescent moon.
his hair grow until the third day after the birth.
A

coco-nut, betel

leaves,

and

areca

nuts

are laid

at the place where he sits to be shaved, and the
coco-nut is smashed to pieces by one of his own
sept. A Nambitiri:- Brahman also remains unshorn while any of his wives are pregnant.”
Pre-natal divination to ascertain and magic to
Thus
determine the child’s sex are also common.
the Cheruman in Madras employ devil-drivers,
who seat the woman in front of a tent-like structure with ® coco-nut-palm flower in her lap.
When cut open, the fruits predict the child’s sex,
the birth of twins, and the child’s expectation of

life or death.

The goddess Kali is supposed to be

present in the tent, and prayer is offered

to her

to cast out the devil from the woman’s body.**

Another rite which is believed to influenge the
child’s sex is the so-called simanta of the Sidras
in Madras.. In a first pregnaney, water or human
milk is poured over the woman’s back by her
husband’s sister.!”
:
. To ensure that the child shall be a male the

pumsavana is performed

in the third month of

pregnancy, the wife fasting that day until she
is fed by her husband with a
grain of corn and
two beans symbolizing the male organ.
Sometimes curd is poured over them before she swallows

them, and she also pours juice of a grass into her

right nostril.38
roo

:

- 2 Thurston, ii. 806.
3 1b. ¥. 203.
8
10
12
18

.

t Monograph No. 52, Ethnographical Survey of Bombay,

31b.830.
6 Ib.iv. 191.

4 Zb. iv. 87.
7 1b. 4, 15, 108, 148.

17: Jd, vi, 102,

18 ZB, v. 211, 218.

Ib. iv. 63.
9 Census Report, 1901, i. 206.
BG ix. pt. i, 31,161.
1 NINQ il. [1892] § 136.
Census Report, 1901, i. 331; cf. Thurston, ii. 416,
Thurston, iv, 23.
4 Id, ¥. 125.
18 7b, 169. °

16 7b, ii. 73 £.

-

1

MAGIO

(Indian)

°

291

Quite distinct from this Brihmanical rite is one the spirit in the tree appears to endue it with
observed in the seventh month in Travancore.
.| magical properties; a man who conveys himself
The woman goes to the foot of a tamarind tree, where she
in servitude to the spirit of this tree will get all
receives a thread seven yards long, This she entwines round
that he wants, but only at the risk of his life. For
a tree, and, if it breaks, either she or her child will soon die.’
twenty-one days he must take a pot full of water
Next day the thread is unwound, and her husband gives her
daily to the jungle, and on his way back cast half
a handful of tamarind leaves. : On re-entering the house,
be also gives her tamarind juice to drink, pouring it through
of it upon a particular tree; on the twenty-first
his hands into hers.
The priestess employed in this rite

then
pours oil on her navel, and from the manner of its
fall divines the child’s sex.
As she drinks the Juice, the
woman Jeans against a cutting from a mango, which is then
planted ; and,if it fails to strike root, the child ig doomed to
adversity.}
con
‘
.
.
4

Among the Rolyandrous Kamméalan the woman’s
brother pives her rice gruel mixed with juices of
the tamarind, mango, and Hibiscus.*
.
In protracted labour the washings of a brick
from the fort of Chakabu or Chakrabhyu Amin
near Pehoa are potent, or it suffices to draw a plan
of the fort and drink the water into which the
picture has been washed off.3 The origin of this,
rite is obscure. The ‘fort of Chakabu’ is a game
played by children: they make a maze on paper,
and one child finds his way through it with a
pencil,
A dot within represents the treasure
which it is supposed to contain.
Vaisnavas of
the Vallabha sampradaya, or school, often make
their drti in this shape.‘

/

Difficult labour is dealt with in parts of Madras
calling in a woman who has had an ‘easy

time’;

she presents the

patient with

betel,

and, if that fails, a line of persons drawn up
water from hand to hand until it reaches
woman who had the ‘easy time,’ and she
some of it to the.sufferer.
Here the luck
quality of the one woman is transmitted to

other.
In one caste, the Malas of the Telugu

pass
the
gives
or
the

country,

who are Pariahs, the placenta is put in a
which are nim leaves and the whole

etc.,

pot in

is buried, lest

& dog or other animal should carry it off, which
would make the child » wanderer.®
(3) Death.—A magical rite of resuscitation is
practised by the Dasaris, a class of priests who

minister to
Sidras, in Madras.
If a Dasari is
offended, he will revenge himself by self-mutilation

night he will

be irresistibly drawn towards it; the

devil will appear to him, and, if he escapes death,
he will net all that he wants as the price of his

bondage.!

The tree called barkhar (Celtis caucasia)

has magical properties; any one cutting it down
or tampering with it loses
al his hair and becomes
very
ill. It yields a milk which raises blisters,
and even to sit in its shade, while it is exuding it,
has that effect. Indeed it is dangerous to sit in
its shade at any time.
This belief is eurrent
in the Morree
Hills, in the Panjab, but in that
very part the Giijars use amulets of batkar (its
usual Indian name) to ward off the evil eye (nazar)
from both men and cattle, and its fruit is also
much relished.?
a
To cure scorpion bite the insect should at once
be caught and burnt, and the smoke allowed to
touch the bite.? To cure saya, or consumption,
in a child (said to be due to enchantment caused

by ashes taken from a burning place and thrown
over or near the child) the parents should give
away salt equal to the child’s weight.* Toothache
is cured by a magical rite which consists in spreading sand over a clean piece of board and writing
on it the first six letters of the Arabic alphabet.
The patient then holds his aching tooth between
his thumb and index finger, and touches each
letter in turn with a Pointed instrument. When
he reaches the sixth letter, if not before, he will
be cured. At each he should be asked if he is
cured, and, when he says that he is, he should be
asked how long he wishes for relief. He should
reply ‘two years,’ as that is the limit of the
charm’s efficacy.
.
:
:
After a bad

dream, a Giro, in Assam, collects a

reed-like grass and is beaten with it by a priest,
who repeats certain exorcisms. Then they carry

or even by cutting off ‘his own head, - News of this a cock to the nearest stream, kill it, and let its
is miraculously carried to all his caste-fellows, and, ' blood fall into a toy boat; the boat is launched,
when collected, they display their magical powers and as it starts the dreamer bathes in the water.
The prayers, the chastisement, and the sacrifice
by frying fish which
come to life again on being
placed in water, by joining together limes cut in
two, and, finally, by bringing the suicide to life
again. The rite can fail only if the victim’s wife
is in pollution or when the rite is not carried out
reverently.®
.
.
2. Agents.—First-born children have power to
stop rain, Muslims say that they can
do so b
stripping naked and standing on their heads, heels
in the air, In Calcutta they need only make a
candle of cloth and burn if.?7 A first-born son
leaning against anything will, it is believed in S.
India, attract a thunder-bolt

to it.8

Girls born in

the asterism of Mala are believed in S. India to

place their mother-in-law in a corner, i.e, make
her a widow, and so such a girl, if her mother is

not already a widow, finds diffculty in securing
a husband.’
:
Just as charms are made out of various natural
substances, so such substances often possess magical
powers. The acacia is inhabited by a jinn, but its
wood is unlucky only if used to make or mend a
bed; no one will be able to sleep on it.
Here
1 Thurston, ii. 416.

the purhsavana,

This rite cannot be said to correspond to

which

is intended to influence the sex of

:
the child.
a,
27d, ji, 131.
A.
154;
p.
1883,
Report,
Settlement
Karnal
3
Archeological Survey Reports, Calcutta, 1871, if.
Thurston,
a
4 NING ¥. § 642,
7 PNQi. $§
vo
6 1b. 382, .
9 Ib. § 379,
8 NINQ i. [1891] § 878

Cunningham,
223,
iv. 369 f.
116, 463. -

appease the spirits, and the boat is allowed to carry
off the ill-luck.®
On the first day of sowing sugar-cane, sweetened
rice is brought to the field, and women smear the
outside

of

the

vessel

with

it, after

which

it is

given to the labourers. Next morning a woman
puts on a necklace and walks round the field,
winding
thread on a spindle.
This custom is
falling into disuse.”
,
Magic squares are in.vogue among Hindus.
Thus one which totals 90 lengthways cures quartan
ague; one totalling 100 every way causes excess
of milk in cows and women and of gfi in a churn ;
one totalling 130 every way will, if worn round
one’s néck or in one’s pagri (turban), bring any
person under one’s power;® and one totalling 15
each way brings luck and is commonly found on shops.
Squares totalling 55 and 20 each way should
be placed under one’s seat to ensure success at
play.®
:
.
.
1 NINQ iv. [1804] § 797.
:
soo
2 PNQ ii, [1884] $ 272, and Selection Calcutta Review, viii.
[1896] 124 (Calcutta Review, lxxv. (1882) 290). In the latter
R. CO. Temple identifies the bhar with the Skr. tefa, or banyan-

tree, but describes the batkar as a low thorny

shrub of the

zizyphus, or jujube, family, the fruit of which is the ‘fruit of
paradise’ in Arabic poetryon which account the tree is much
prized in Tripoli and Tunis, .
:
3 NINQi. § 563. - 475.§661.
5 Ib. § 870,
6 A. Playtair, The Garos, London, 1909, p. 115f.
7 Karnal Settlement Report, p. 181. :
8 PNQi. § 462.
.
9 1d. § 637.
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The power of magic is so great that by mere
assertion of its potency a bir, or demon, may be
brought into subjection.
Fast the whole of a ninth lunar day falling on a Friday, and
At 8 p.m. don red clothes
in the evening eat sweet rice milk,
ground. Sitin
perfumed, and make a circle of red lead on the
betel-nuts, and
catechu,
some
its centre with four cardamons,
Light a lamp fed with clarifed butter and say:
eight cloves.
a demon
times—and
‘Incantation can break down the stars’ 5000

,

.

will be at your service.

Il. Iszdu.—Muhammadans classify magic as
high (‘ulw?), divine (rahmanz), low (sifli), and satanic
(shaifani). In divine magic
perfection consists in
knowledge of the greatest of God’s names—the
ism-al-azam, which is imparted only to the elect,
and by which the dead can be raised. But God’s
other names, and those of Muhammad and of the
good jinn, are also efficacious, and written

charms

are composed of them or of passages from the
Qur’an, as well as of mysterious combinations of
numbers, diagrams, and figures, Satanic magic is
It depends on
condemned by all good Muslims.
Satan’s aid and that of the evil jinn, who ascend
.to the lowest heaven and hear the angels so that
Enchantment (al-sihr)
they can assist magicians.
is a branch

of

this

magic;

but,

as

it has

been

studied with good intent and with the aid of good
jinn, there is a science of enchantment which may
Enchantment results in
be regarded as lawful.
death, paralysis, affliction with irresistible passion,
Metamorphosis is
possession, or metamorphosis.
effected by spells or invocations to the jinn accompanied by the sprinkling of dust or water on the
Against enchantment
object to be transformed.
and other evils a talisman (tilism), t.e. mystical
characters, astrological or otherwise magical, or
a seal or image on which they are engraved, is
effective.

When

rubbed, it calls up its servants,

(Indian)
_

stone’), when olive, green-yellow, or opaque green,
is used

in charms;

and, when white, in medicine,

The hair of a child will never turn white if a piece
of it be tied on his neck at birth. Ifa piece is tied
on the right wrist, he will be immune to witchcraft
and the evil eye. Tied to a woman’s thigh, it en.
sures painless labour; and, if by the light of lailat
al-gadir (the night when Muhammad spake with
God) a man be sketched over it and the picture
worn over the head, the wearer will be safe from
wounds in battle.!
Ill.

Af4Gic

AND

RELIGION.—It

has

been

held

by many scholars that in ancient India the con-

fusion of magic and religion was rife, just as it
survived among other peoples that had risen to
H. Oldenberg? regards
higher levels of culture.
the sacrificial ritual of the earliest. known period
as pervaded with primitive magic, and he tells us
that the rites celebrated at marriage, initiation,
and the anointment of a king are complete models
of magic

of ever

kind,

and

that

the

forms

em-

Sylvain
loyed are of the highest antiquity.
évi3 observes of the sacrifices prescribed in the
Brahmanas that they have all the characteristics of
a magical operation, effective by its own energy,
independent of the divinities, and capable of producing evil as well as good ; it is only distinguishable from magic in that itis regular and obligatory,
so that both matters are treated in the same works.
Thus the Samavidhana Brdhmana is a hand-book
of incantations and sorcery, as is the Adbhuta
portion of the Sadvimnsa Brahmana.
Brahmana
M. Bloomfield‘ also holds that witchcraft became
intimately blended with the holiest Vedic rites,
the broad current of popular superstitions having
penetrated into the higher religion of the Brahman
possibly unwilling to
priests who were unable and
cleanse it from the mass of folk-belief which surrounded it. W. Caland,‘ in his introduction to the
Kausika Sitra, enlarges on the agreement between
the magic ritual of the old Vedas and the shamanism of the so-called savage. Indeed, some authorities would derive Brahman from brahman, ‘a magic

Divination (al-ihdna), which is also practised
by the aid of Shaitaén, is obtained by magic, by
invoked names, and by burning perfumes.
Its
forms are: darb al-mandal, inscribing the enchanter’s circle,? darb al-raml, the moving of sand,
‘ilm al-nujim, astrology,*. and al-zijr, or augury
spell,’ so that, if they are right, the Brahman would
from beast and bird.*
The Imim Zamini rupee is said to be dedicated seem to have been a magician before he was a
:
to that imam, and is worn by Muhammadans on priest.®
“ On the other hand, J. G. Frazer? also points out
the right arm when starting on a journey.®
The names of ‘Ali and the imams are used in how in India, from the earliest times down to the
magical squares according to the abjad, or letter- present day, the real religion of the common folk
value system of computation.
otices of the appears always to have been a belief in a vast
custom are not uncommon in Indo-Persian his- multitude of spirits of whom many, if not most,
This belief subsists
are mischievous and harmful.
tories as having been practised on the Mughal
under the great religions, like Brihmanism, Budcourt-ladies.®
Islamic medicine is acquainted with the olive of dhism, and Islim, which may come and go; and
in support of this thesis he cites Oldenberg for
Bani-Isri
il, a stone found on the banks of the
Vedic and Monier Williams for the modern
‘Indus.
It is black with a little red and yellow, or the
periods.
It is to this deep-seated and universal
olive-coloured with small white lines, and is used
elief in the existence of spirits, which fill all
only for sprinkling over wounds and stings b
Muslims.
Hindus are said to worship it as a god, created matter—the sky, the earth, trees, beasts,
and to the Persians it is known as the sang-i- the earthly waters and clouds—that many, if not
all, magical practices are to be ascribed, at least
Yahi, or ‘stone of Jahweh,’ or the hajar al-Hunid,
At every stage of a ritual
or ‘stone of the Hindus,’ in Arabia.
Jasper (in in their inception.
sacrifice,
¢.g., spirits have to be appeased, and the
Pers. yashm, Arab. hajar al-bashaf, or ‘hard
very stake to which a willing victim is tethered
1NINQ v. § 214.
.
’
for the sacrifice must be cut, shaped, and erected
3 Mandal is doubtless from the Gr. pdvSadoy, and not connected with Skr. mardala,a circuit or group of villages. The
pavSoAov was a kind of drum used to conjure up demons ; hence
an enchanter’s circle.
3 It wastaught by the two fallen angels Hardt and Marit, who
became enamoured
of the songstress Zuhra, who ascended to the
sky and mingled her splendour with the star Zuhra (Venus).
41%. Wilberforce Clarke, Divan-i-Hajiz, Calcutta, 1891, fi.

616f., citing the Mishkat-al-Magabth, ii. 394, 384, 385, 388, and

Mirat al-zaman, i. 1. For a charm to divine which of two rivals
will prevail see the Sirdj al-raml by Maulavi Roshan ‘Ali and
the Migdaq al-raml by Muhammad ‘Aftar Mal Lahor?, Lucknow,
cited in Divdn-i-Hafiz, ii. 831. It consists in writing the two
names in abjad, and dividing
by nine.
Then, if both the
quotients be odd or even, the lesser in number will conquer ; if
both are equal, the lesser in age; and, if one be odd, the other
even, the greater in number will prevail.

5 NINQ i. § 695.

6 PNQ I. § 686.

1PNQ if. § 17, quoting from the Makhzan al-Adiciyat, ot
‘Treasury
of Medicine,’ of Muhammad Husain of Delhi, 1761,
published
by Newal Kishore, Cawnpore and Lucknow.
2 Die Keligion des Veda, Berlin, 1894, pp. 59, 177 (tor particular examples of the blending of magical with religious ritual in
ancient pndia see pp. 311£., 509f., 476f., and 5221.)
3 La Doctrine
du sacrifice dans les Brahmanas, Paris, 1893,
P . 129,
,
.

4 Hymns of the Atharva-Veda (SBE xiii. [1897] p. xIvf.).

5 Altindisches Zauberritual, Amsterdam, 1900, p. ix.
6 ©. Schrader, Reallexikon der indogermanischen Altertums-

kunde, Strassburs, 1901, p. 687 f.

.

.

7 GB, pt. 1,
The Magic Art, London, 1913, i. 2234., pt. vi»
The Scapegoat, do. 1913, p. 89 ff., citing Oldenberg, p. 39 f., and

Monier sitiams,
+P. =

.

Religious Thought and Life in India, do.

MAGIC
with the most minute precautions against
sinister influences. Every
point in sacrificial
is symbolical, but the guiding principle in it
magical, but religious. By the part of the
which is dug in the sacrificer gains the
world

of the

fathers,

‘by its middle

part

their
ritual
is not
stake
lower

that of

men, and by its top the world of the gods, But
this winning of the three worlds is conditional
on his success in averting the onslaughts of evil
spirits. In the whole ritual of animal-sacrifice at
the stake (ydépa), as prescribed by the Satapatha
Brakmana, there is no trace of magic or of magical
practices.?
.
.
.
A question of minor interest is whether Indian
magic was derived from or has influenced that of
Arabia and the Nearer East.
The Skr. word
Silpd, ‘black magic,’ may be the original form of
siti, or, conversely, the Arab word

sift may have

been Sanskritized
as éilpa.
A typical rite in
Silpa illustrates the spiritual basis of belief in
magic. When performed with the object of destroying an enemy,

it is known

in the United Provinces.

as chel, or ghat,

A vessel is filled with

iron nails, knives, etc., and

sent by

certain incan-

tations through the air until it descends on the
victim’s head and kills him. But, if a river intervenes,

a sacrifice to the spirit called ghatbai (lit.

‘ferryman’), which is supposed to guard the river,
must be made to induce him to let the vessel
eross.?, Thus black magic has to reckon with the
spirits, however it works and whatever its origin.
Lrrgraturg.—i. The Hindu literature is vast, but mostly unpublished.
It comprises many treatises on special topics—e.g.,
the Kashtatuli (2) Sukdeojt, a Gurmukhi MS, contains only magic
squares for all kinds of ailments.3 It commences with the
Atharvaveda, upon which and other texts is based Alfred
Hillebrandt, Ritual-Litteratur: Vedische Opfer und Zauber
(=GIAP iii. 2), Strassburg, 1897,
ii. The Shi‘a Muhammadans, who are prone to occultism,
have six books on magic: the Ja‘afar Jama, Safinat al-nijat,
Tubfat altardm, Mahaj al-da’wat, Mukdrim al-tkhlag, and
Anwar i-Na'mdniya,
The Sunnis also have books on magic:
such are the Mujarrabat-i-Dirbi and the Naqsh-i-Sulaiman.

H. A. Rose.

MAGIC

(Iranian).—z.

Religion

and

magic.—

Although religion and magic are two essentially
different things, the interpenetration of the two
is fairly common; but nowhere are they so intricately commingled as in Mazdeism.
First of all, a clear line of demarcation has to
be traced between the real doctrine of Zoroaster,

as it is expounded in the Gathds, and the Later

Avesta.

.

(Iranian)
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Ahura Mazda, the real god, and the other by
his adversary, Angra Mainyu.
Every creature
of the wise lord is good, but all that has been
created by his foe is evil. Each creator has thus
communicated to his creatures his own specific
His creatures both share in
nature and power.
their lord’s natural and supernatural power and
must assist him in the incessant struggle which
is going on between the good and the evil spirit—
a contest which will not be settled before the end
of this world.
It follows that good creatures have a power
over evil ones and evil over good. Of course, we
may imagine that a good being, when he neutralizes the evil deeds of his opponent, acts, after all,
as a depository of his creator's power; but in
practice it is as though he had a real and etftective
.
power of his own against demons.
A good work is an act of war, capable of helpin
effectively towards the triumph of good over evi
and having, therefore, an eflicacy of its own to
conjure and oppose the noxious activity of evil
creatures such as evil spirits; and this is very
much like the efficacy ascribed to magical rites.
The only difference between such an activity and
magic is that, with the latter, material interests
are generally at stake, whereas, in the majority
of Mazdean religious acts, the concern is mostly
supra-terrestrial, being the religious purity of the
faithful (asavan)

as a Preparation

for the

future

he contrary state, the
happiness of the blest.
impurity of the imps of the druj (dregvants), has
:
.
to be destroyed.
2. Purification.—For the Zoroastrian the normal
means of getting rid of an impurity acquired by
sin is to outweigh it by merit’—a process which,
of course,

is far from

being magical.

Sin,

how-

ever, being in Iranian eyes not only a breach of
order which has to be repaired by repentance and
good works, but a positive product of the evil
spirits, of the evil creation, produces a substantial,

though invisible, pollution—a moral disease like a
bodily illness—and death likewise results from
some mysterious contrivance of the originators of
all evil. A material means of removing that pollution is therefore requisitioned, just as a remedy
by its beneficial properties,as a piece of good
creation, cures an ordinary disease. The power
of purifying man from impurity belongs in the
highest desree to water—an eminently good element

of Mazda’s

creation.

_ Besides

water,

other

In the Gathic hymns we find a religion of a substances—
gaomaéza (urine of cattle)—are
highly moral character.
It admits of no deity supposed toe.g.,
have great power to purify.. The
besides Ahura Mazda except personified moral rites
of purification by means of these substances
entities, and it expressly undertakes a struggle are strictly
fixed, as in a magical proceeding: the
against the lower beliefs and the magical practices priest
to sprinkle every part of the body ina
of the people of the time. The cult of the daévas definitehasorder,
beginning With the head, till the
in general and the nocturnal orgiastic sacrifices in
druj is expelled from the left toes, which are the
which haoma (q.v.) was drunk by the worshippers last
refuge of the evil spirit. Dogs have a speciwere specially condemned.5
More intriThe Later Avesta also anathematizes the sor- ally powerful wholesome influence.
cerers (ydéu) and witches (pairika), but many of cate ceremonies tending to the same result existed
the beliefs and practices which Zoroaster "had besides this relatively simple one—e.g., the great
associated with them have found their way back purification of the nine nights (Pahl. barainim
into religion. The whole subject is rendered all ni Saba) expounded in Vend, ix.; the ground is
the more intricate by the fact that a coherent prepared, holes are dug, and furrows are drawn,
system has been formed from a combination of according to a strict ritual; gaomaéza is put into
the superior elements of the. Zoroastrian creed the holes, the patient rubs the ground, and is
(sophisticated to a great extent by adaptation to sprinkled with water and perfumes by means of
a lower standard of religious thought) and the a spoon and a stick of a fixed size, ete. ‘he propopular and inferior beliefs of the Iranian people, ceeding cannot, however, be completely identified
including much that is in origin magical. As is with magic, because, however material the concept
of purity may have been in the thought of the
well known, this is the system called dualism Tranian people at that time, it was, after all, a
(g.v.). It is based on the assumption that there duty not confined to human interests in this world,
are two cosmic elements, the one created by because the activity of the purifying substances and
1J. P. Vogel, ‘The Sacrificial Posts of Isapur,' in Archaobeneficent power,
logical Survey Report for 1910-11, Calcutta, 1014, - 44 f,
‘ acts derives from an essentially
whereas the counter-spells, although tending to
2NINQ iL § 351.
3 PNQ it.
§ 901.
1b. i. § 686.
5 Moulton, Early Zoroastrianism, p.71t,

-

1 Moulton, p. 144,
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neutralize noxious influences, are regarded as
possessing a power of the same kind as the one
which they oppose, and, lastly, because the rites,
in spite of their magical

tendencies, are devoid

of

all mystery.
They are a public and accepted
rocedure, assumed—wrongly, of course—to date
ack to the Prophet’s teaching, and forming part
of the sacred struggle of good against evil.
Man
is supposed to make use of the weapons which
Mazda has put into his hands for a contest in
which he is serving the lord’s interests. Nevertheless, it is clear that a real degeneration towards

magic has taken place in these ceremonies, and
also that many an ancient magical prescription
for averting evils may have ‘been introduced.
This process is analogous to that which we observe in Mazdaism from Zoroaster to the Later
Avesta period.
Moral

beings,

like

the

amesha

spentas

((g.v.]

justice, good spirit, piety, etc.), have been turned
into—or, rather, identified with—the

genii of fire,

cattle, earth, etc., and Sraosha, ‘obedience,’ has
become a good spirit protecting men during the
night against demons and sorcerers, having the
cock and the dog as his assistants in this task
(Bund, xix. 33)
Lo
.
3. Sacrifice.—Of sacrifice we may say much the
same as of purifications. Neither to the Indians
nor to the
Iranians was the sacrifice properly a
magical act. Oldenberg? is quite right when he
says that sacrifice is in Vedic times a gift to the
od,

which,

in the

mind

of

the

sacrificer,

is to

influence the intentions’ of the deity, not by
way of compulsion, but by securing his powerful
goodwill.
his conception, however, was likely to
egenerate,

and

did.

Indra

and

Agni

are some-

times described as being mastered by the sacrificer.

Agni, the fire, is regarded as a miniature of the
sun, the great fire, and, by kindling fire, one gets

the sun torise. Indeed, the Satapatha Bréhmana’
says that the sun would not rise if the firesacrifice did not take place.
A similar process
can be. traced in Irin, where the sacrifice is
given its place in the general cosmic conflict, so
that i
‘

_

‘ig more than an act of worship ; it ig an act of assistance to
the gods.
Gods, like men, need food and drink to be strong 3
like men, they need praise and encouragement to be of good
cheer. When not strengthened by the sacrifice, they fly helpless

before their foes.’4

Sacrifice has thus a value of its own independently
of the will of the gods. It is an act
of war,
helping God in His struggle against the
evil creation, so much so that gods also have to
practise cult: .
|
‘ Adharmazd performed the spiritual Yaziin ceremony with
the archangels (ameshéspendan) in the Rapitvin Gah, and
in the Yazign he supplied every means for overcoming the
adversary,’ 5
.

' The value of sacrifice in itself is also to be
discerned in the fact that it produces merits independently of the piety and
attention of the
sacrificer. If he does not obtain them for himself,
they are not lost, but are collected in a store (ganj)
of merits. The sacrifice of the haoma (=Ind.
soma), although itself not really magicalin principle,
was specially prone to develop in that direction.
The Aaoma=soma, in the thought of the protoAryans, was a plant wherein resided an extraordinary strength of life capable of giving immortality to the gods, who were supposed to live
on it like the Homeric gods on duBpocta, and of
giving a superexaltation of life to man, in whom it
week's og nsartelli, Philosophie religieuse du Mazdéisme, Paris,

. 3H. Oldenberg, Religion des Veda, Berlin, 1894, p. 304,
. 3. fii, 15 (Oldenbeng, p. 110); SBZ xii. [1882] $28.
. 4 Moulton, p. 417, note.

5 Bund. ti. 9, tr. West, SBE v, (1880) 14.

Vagesattelli, $250.

(Iranian)
caused intoxication.

As was said above, the haoma

terrestrial

reward.?

It led to a division into two

the

Aaoma,

orgiastic sacrifice had been banished from Gathie
religion in company with the magical procedure of
the daéva-worshippers.
In the post-Gathic period
we see it reappear, but it has been deprived of its
savage character and turned into a mystical drink.)
Not only was it supposed to confer a greater
intensity of human Hife, but it was regarded asa
highly beneficial spirit, imparting to man also the
gift of spiritual life and a title to the suprahaomas.s
The one, the actual plant, was the
yellow Aaoma, the other, supra-terrestrial, called
white

The Faziin is the ritual reading of the

identified

with

the

tree

‘Get thee a feather of the wide-feathered bird Virengana, Oh

Spitama Zarathushtra. With that feather thou shalt rub thy
body; with that feather thou shalt curse back thine enemy.
He who hath a bone of the mighty bird or a feather of the
mighty bird gaineth (divine) favour.
No one, (however)
magnificent, smiteth him or turneth him to flight; he first
gaineth homage, he first (gaineth) glory; the feather of the

bird of birds bestoweth help”...

Thus we have here to do with a real amulet.
4. Spells.—If the sacrifice is apt to degenerate
into a magical rite, prayer may become a, spell.
The message of Zoroaster to man is a manthra, a
noble word
which
properly means ‘utterance,’
‘word,’ ‘ordinance,’
but has in the Later Avesta
the meaning of ‘spell’ and, indeed, the sermons of
the Prophet, instead of being a subject for meditation, are chanted in a dialect obsolete for ages, and
have degenerated into mere spells, the exact pronunciation of their words achieving what their
author sought by pure life and diligence in a noble
calling.” . The finest Mazdean prayers, such as the
Ahuna. Vairya ([g.v.] Parsi, honovar)—a kind of
profession of faith—have stiffened into a mechanical
repetition of formule, and have acquired an infinite
power of their own, so much so that they become a
weapon for the Creator Himself.
The Bundahi§n
(i, 21) narrates how Atharmazd, having recited the
Ahunavar and uttered its twenty-one words, confounded the evil spirit and secured
the victory over
him, in the firat days of creation. The power of the
same prayer and of some others is also expounded
in Vend. xix. (cf. also Yé. xvii, 20). Recited as
many times as is prescribed on every occasion, they
help as a spell the purification of man, which is
1 Moulton, p. 72f.
“
:
20. P, Tiele, Godsdienst in de Oudheid,
1901, ii. 222.

SGasartelll,

.

was

gaokerena (Pahl. gékar¢) ‘that stands in the middle
of the sea Vouru-Kasa .... that is called ‘the
All-healer” and on which rest the seeds of all
plants.’‘ It is by drinking the gaokerena that men
on the day of the resurrection will become immortal.
For that reason it was customary to put a drop of
haoma on the lips of a dying Zoroastrian, Haoma,
having
been made the Principle of all life and
fecundit >» was Suppose
to receive its healing
power from Vohu
Manah, and to be the son of
Ahura Mazda.
This mysterious power of the
drink of life is an approach to magic, although
it is extended to domains to which healing and
vivifying power cannot normally attain—e.g., the
gift of swiftness to horses in races, of healthy
children to pregnant women, and of bridegrooms
to gis.
Moreover, it is, in the traditions of the
Indo-Iranians, closely connected with a mystical
bird which took the soma=haoma from the place
where it lay hidden and brought it to gods and
men.® The Avesta speaks of the bird Saéna, which
is the Simurgh of the Persians, who make him play
the same part as the bird Varengana in Y2. xiv.
35 f.—a part which is completely magical.¢

$173.

Amsterdam,
.

"4 Pe xi 17.

1896~

5So Odin as an eagle carries away the mead. The victor
Kréinu was supposed to have shot off a feather of the cagle
(Oldenberg, p. 247).
:
:
6 Art. CHARMS AND AMULETS (Iranian), vol. ili. p. 448.

7 Moulton, p. 153. -
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_ MAGIC (Iranian)
substances and ceremonies mentioned above.
Nowonder, therefore, if themanthrais mentioned
Vend. xx.
asa regular means of curing diseases,

veda }—a name which is taken from the atharvans,

who were originally priests of fire. The Iranian
myth of Atar’s victory over the serpent Azi Dahaka

distinguishes healing by plants, by the knife, and
by the manthra, the last being the most powerful.
A series of formule is to be found there for repelling
both diseases and evil beings.. The prayer contained in Vend. xx. 11 is supposed to be peculiarly
powerful. It is directed to Airyaman, the healing
Vend. xxi. 18-23 is also a
god par excellence.
spell against all kinds of diseases, consisting of
some fragments of other parts of the Vendidad and
of some very well known prayers. These are the
means that Airyaman has at his disposal for curing
the 99,999 diseases created by Angra Mainyu for
the bane of mankind (Vend. xxii.), Airyaman is
an old Indo-Iranian god s in the Veda he is an
dditya (Aryaman) who is generally found in
company with Varunaand Mitra. He isa beneficent
and helpful god, but in Persia he has been narrowed
down to the character of a healing god. He sur-

(Yé.

xix.

45 ff)

belongs

to

the

same

order

of

thought.
Indeed, fire, in the conception of the
Persian atharvan, keeps closer to its original part,
inasmuchas it does not become, as in India, the
agent which conveys to the gods the substances of
sacrifice. It remains the great averter of everything impure, and must on no account be put in
contaet with anything that is not pure, least of
all with corpses or with anything coming from
the body. It has become an earthly form of the
eternal, infinite, godly light, the purest offspring
of the good spirit, the purest part of his pure creation,? the weapon of
ura (Ys. li. 9). It is the
principle of all life, in men as well as in plants,
We can distinguish
the son of Ahura Mazda.*
several forms of it, among which the dahrdm fire
is the most sacred. It is supposed to be an emanation on earth from the fire above and the most
protection of the land against foes and
powerful
It took its name from Verethraghna (Skr.
fiends.¢

vives in Parsiism as the ized of heaven, but, in his

replaced by Faridin
killed the dragon Azi
powerful enemy to the
Iranians knew, more-

over, of a healing fruit, which, according
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the friend and ally of man.
It repels diseases,
and it plays an important part in the proceeding
of Indian magic, as is expounded in the Atharva-

primarily attained by the marvellous power of the

quality of healing god, he is
(=Thraétaona), who, having
Dahaka, is supposed to be a
works of evil spirits. The

-

vrtrahan),

in Indian

the

myth

genius

of victory

and the slayer of the demon Vrtra.
— Astrology, as is well
6. Influence of stars.
known, was the chief concern of the Magi, as the

to Bund.

before his
pounded up
iii. 18, Ahura Mazda
coming to the ox, ‘so that its damage and discomfort from the calamity (zani§n) might be less.’?
On the same footing as the manthra for healing
diseases must, of course, be put the numerous
ineantations and mystical formule for removing
_
_ the pollution inflicted upon anything which has
come into contact with a corpse. Vend. viii. 141,
og explains that a road whereon the dead bodies
of dogs or men have been carried cannot be traversed
again by men or flocks, till the yellow dog with four
eyes or the white dog with yellow ears has gone
gone
three times across it and an dtharvan has
of
along it, saying aloud the fiend-smiting words
the honovar. Vend. vii. 28 ff. contains the method
of purifying wood which has been in contact with
acorpse, and formule for all kinds of good elements
infected by the same pollution (cf. Vend. x., xi,
etc.) In such cases the Gathds had become a mere
spell (cf. Vend. x. 1{f.). The reason of this custom
with regard to corpses is originally a magical one,
which has been fitted into the general Mazdean
system. It is the old conviction of mankind that
death, like illness, cannot occur without the

ancients describe

them to us; but there

is abun-

dant evidence that this element of activity was not
The proto-Aryan element of
of Iranian origin.
small, in contrast with
astrolatry was extremel
Babylonian religion.» We have, however, the cult
of Ti8trya, the star (Sirius) which was regarded
aving
as a good genius that brought rain after
slain the drought demon Apaoia (Y¢. viii. 20 ff.).

It is a very good genius
creation and before man
the noxious creatures by
waters. It would be an
real magic such beliefs
Tigtrya as we find in the
to believe, however, that
rain spells were in use.
says:

which, at the dawn of
was created, destroyed
an effusion of beneficent
exaggeration to treat as
concerning the part of
Avesta. There is reason
in some parts of Persia
The Great Bundahisn

‘The plague created against Saistan is abundance of witchcraft; and that character appears from this, that all people
trom that place practise astrology: those wizards produce . .
snow, hail, spiders, and locusts.’ §

On the other hand, it was a current belief among

Jranians that

planets had a malign influence; but

this does not oblige us to admit that they had any
therefore to be averted. .For a Mazdean to die belief in the influences of stars upon men’s fate (cf.
was to pass into the power of the druj Nasu. art. FATE [Iranian)).
:
:
Hence it was necessary to minimize the evil
4. Recent superstitions,—Among the superstiproduced by this demon by protecting all good tions prevalent among the Parsis and the Muhamings and substances from its power and freeing, madan Persians many customs, no doubt, go back to
as soon as possible, the beings or substances that old Mazdean practices or, more probably, to popular
had fallen into its hands, ‘The intervention of beliefs which persisted beside the official creed.
maleficent beings and the utility of spells were felt
The great power assigned, among the old Mazin many other circumstances—e.g., in the case of deans, to plants in general, and in particular to
&@ woman on the eve of child-birth (Vend. xxi. 8, some specially. marvellous ones, as well as the
12, 16), or when some accident occurred to cattle.?
extensive practice, among the Babylonian Magi,’
"gs. Fire.—Among the elements which have to be of natural or magical treatment of diseases “by
kept carefully from any pollution, fire occupies a herbs, probably explains the important part played
prominent position. It is well known that among by plants in the superstitious customs attached
the Parsis it enjoys a veneration which is not far to the ancient Persian festivals as described by
from being superstitious. Here, the process is not Persian writers®—¢.g., rubbing with olive oil on
a degenerative one, but rather the elevation of an the day of Nafirdz as a riddance from sorrows
elementary and, to a great extent, magical belief during the new year, eating a pomegranate on the
which is common to many. nations, but which is feast of Mihr (Mithra) to avert dangers, hitting
specially Indo-Iranian (cf. art. FIRE, FIRE-Gops,
lV, Henry, Magie dans PInde, Paris, 1904, pp. 4, 186, 233,
:
§ 6 £.).. Fire is the great purifier, which illumin.
2 Darmesteter, SBE iv.2 (1895] p. Ixxvi.
3Tiele, p. 303; cf. M. N. Dhalla, Zoroastrian Theology, New
ates the night, Keops off bitter cold and wild beasts,
York,
1914,
pp.
42f.,
184-137.
and, as such, is the great enemy of demons and
mateficent intervention

1

SBE.

of some

spirit, which

has

|

2 W. Geiger, Ostirdnische Kultur, Erlangen, 1882, p, 332.

:

-

@Darmesteter, p. Ixiv.
:
6 Moulton, p. 209.

_
’

5 Moulton, p, 210.
7 Pliny, HN
xxx. 6.

8 Decourdemanche, RIP xxiil. 209.

/
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an eating animal with an orange on the day of
Adar in
November as a way of securing happiness,
giving garlic to one’s friends on the (0é raz (14th
ec.), and boiling herbs on the same day, in order

to get rid of demons, fumigation with liquoric
e

on
the day of Di-mihr raz in order to avoid starvation or misery, eating apples and daffodils on the
same day in order to secure success in one’s enterprises, P acing betel, walnuts, ete., on a pregnan
t
woman's bosom, to make her fertile,? ete.
The power of fire against evil beings is illustrated by the lighting of a fire on the night of
the
Bahman (Vohu Manah) festival (10th Jan.).
fire, on which perfumes were thrown, was lit This
the image of the genius in order to repel under
wild
beasts.
During the whole night it was guarded
by standing Persians?
Anquetil du Perron re‘ ports that on 15 Spendarmat the Parsis
used
told a spell, written on a sheet of paper, in to
smoke of a fire, in which they had put Pieces the
of
horn from
cotton

an animal killed on the festival of Mihr,
seed, resin, and garlic, in order to remove

the dévs (daégva) from their houses.3 The
for rain has survived in the custom of pouringmagic
out
water on 30th Jan. in order to obtain rain
during
the year.
‘
In the last days of the Persian year the
the departed are said to come and pay a souls of
their relatives, who prepare a sumptuous visit to
them. .The souls—or, tather, the fravash meal for
is (q.v.)
are supposed to gaze at the food and smell
it
This also, no doubt, is a survival of
the beliefs concerning the fravashis.
.
The use of the Gathic hymns and ‘
Zoroastrian prayers as spells against of the chief
diseases
or
against the evil eye is current to this day
among
the representatives of the Mazdean faith,

‘In order to avert the Influence of the
child of some disease, a parent will occas evil eye or to cure a
ionalhire
ly the mobeds
to read from the Yasna, the Yashts,
or the Khordah
Avesta; and when women are childles
pay to have the Vendid4d Sadah reciteds, they will sometimes
that the curse of sterility may be remove b: the priesta, in order
d.’ 6

J.J. Modi knows of charms for diseas
or for avoiding pollution from contact es of the eye’
comes from the human body—e.g., with all that
hair or nails.®
Amulets are also used for the same purpos
e.®

Lrreraturg.—There is no special
The general bibliography on Mazdai book on Iranian magic.
sm has to be consulted,
especially the translation of the
Avesta by J. Darmesteter
(AnG, Paris, 1892-93); J. H. Moulto
n, Early Zoroastrianism,
ndon, 1913, For spells and charms
see literature at end of
art. CHARMS AND AMULETS (Iranian
).
For Parsis cf. J. A.
Decourdemanche, in RTP xxiii.
[1908]
209 fr. +_D. Menant, Les
Parsis, Paris, 1898,
o
Uy CARNOY.

(Japanese)
of the national religion, in the most authentic
documents of pure Shinto.
:
For this purpose we must apply chiefly to the
ancient: rituals (norito) collected in the Engishiki
in the 10th cent., although several of these—and
precisely those that contain most of the magical
element
— were certainly composed at a much
earlier date, even before the most ancient mythicohistorical works, the Kojiki and the NV’ thongi, which
were written in the 8th century.
By glancing
over the most typical of these norito, and explain.
ing them with the help of certain related passages
in the Kojiki and the Nihongi or in other equally

ancient sources, rather than

by abstract classifica-

tions, we shall gain a vivid idea of what J: apanese
magic was in its most ancient and most original
form.
The old rituals seem to have been not so much

prayers

as magical

formule,

solemn incantations,

and we shall see that at the same time they were
enveloped in powerful rites by which the magician
priests of primitive Japan conquered their gods,
This magical spirit appears at the very beginning

of the collection, in the Ist ritual,
Toshigohi no
Matsuri, which was said every
year at seed-time

to obtain a good harvest. The chief priest (nakatomt), who recited it in the name of the emperor,
addressed the gods in these words:

‘I believe in the presence of the sovereign gods
If the sovereign gods will bestow in many-bundof the Harvest.
led ears and
in luxuriant ears the late-ripening harvest
which they will
bestow, the late-ripening harvest which will be
produced by
the dripping of foam from the arms and by drawing
the mud
together between the opposing thighs, then
I will fulfil their
praises by setting up
the firstfruits in a thousand ears and
many hundred ears, raising high the sake-Jars,
ing in rows the bellies of the sake-Jars, in juice filling and rang:
and in ear.’

Other

offerings

are

then

enumerated,

amon

which we notice a white horse, a white
pig,
a white cock.
Now, a 9th cent. document,

and

the
Kogoshiti, gives the legendary origin of this
detail :
Mi-toshi no Kami, ‘the god of the august harvest,’
had cast his curse on the rice fields ; but the
obtained from him, by the gift of these samediviners
white

animals, the secret of

a magical process

abled them to save the imperilled crop. which enThe ritual
is, therefore, based on a history of magic.
The

main
ever,

point to remember from this first text,
how1s the conditional character of the offerings

which are to obtain the desired result,

The

same
precaution is found again, in the same
words, towards the end of this ocument, where
the officiant

invokes the gods who preside over the departur
e
of the waters on which irrigation depends.
ritual, therefore, is not so much a prayer as This
-MAGIC (Japanese).—Japanese magic
a conis such a tract, a matter-of-fact
vast subject that, if we were to
agreement, by which the
treat it systemati- gods receive
cally, with all its logical divisions
in
advance the remuneration promised
in exchange for the services expected from
it would be almost impossible to and subdivisions,
them,
index to the volume that would give even a bare and thus find themselves morally compelled
have to be written render them.
to
to describe it. We shall, therefore,
We
accordin
gly see at the very bedismiss every- ginning the familiar
thing that springs from foreign
nature
of the relations between
even in Japanese magic proper influences, and these very human gods and the priestly magician
s
the general classifications under we shall ignore who exploit their power.
In the 2nd ritual, Kasuga Matsuri,
numerable details supplied by the which the inwe again
of the country might be arranged. rich literature find this idea of the bond which must
fine our attention to emphasizin We shall con. the offerings with the services rendered; unite
for it
point, viz. the existence of magic ing the essential is ‘in consequence’ of these offerings
that the
the very heart gods are asked
to protect the sovereign and his
1Menant, Leg Parsis, p. 118,
court. We may also observe that,
3 Decourdemanche, p. 214.
3 Menant, p. 108.
4 Decourdemanche, p. 215.
worshipped in the temple of Kasuga,of the four gods
5
1b.;
Menant,
p.
106,
the first two,
6A. V. W. Jackson, Persia Past and
Take-mika-dzuchi an
Present, New York,
Futsu-nushi,
1906, p. 3781. ; Khudayar Sheriyar,
in Sir Jamsetjee Jejeebhoy
sented by magical swords (cf. Kojiki,were repreHadressa Jubilee Vol., Bombay,
1914, p. 2097,
tr. B. H.
7 J.J. Modi, ‘Charms or Amulets
Chamberlain, 2nd ed., Tokyo, 1906,
p. 36), and
Eye,’ JASB iii, (1894) 333-34 (repri for some Diseases of the
that the other two, Koyané and his
nted in Modi's Anthropological Papers, Bombay [1911],5 pp.
wile,
nected with the famous eclipse in which are con8 Modi, ‘Two Iranian Incantations43°50),
(reprinted in Anthropological Papers,’ JASB viil. (1909] 557-572
by his ‘powerful ritual words,’ helped that god,
,
pp.
340-354
),
to bring
9 Modi, ¢ Nirang-{-Jashan-i-Burzig
back
the sun-goddess (Kojiki, 64).
arin ‘and ‘An Avesta Amulet for Contracting Friendship,’
JASB
vy.
(1900}
There
398-405
is the same spirit in the 3rd ritual, Hirose
, 418-425
(reprinted in Anthropologica
Papers, Ppp. 222~139),
Oho-imi no Matsuri, devoted to the goddess
of food.

—
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Her worshippers make a bargain with her; while
bringing

her

various

offerings,

others if the harvest is very

they

abundant.

promise

her

The 4th ritual, Tatsuta no Kaze no Kami no
Matsuri, is just as characteristic, and, moreover,

relates its own legendary origin. For several years
unknown gods have bungled all the crops, and the
diviners have not been able to discover who these
gods are. Then the sovereign himself ‘deigns to
conjure them,’ and the. reveal themselves to him in
adream.
They are ‘ Heaven’s Pillar’s augustness
and Country’s Pillar’s augustness,’ the gods of the
winds who maintain the order of the world. They
require certain offerings, the founding of a temple
at Tatsuta, and a liturgy, by means of which they
‘will bless and ripen the things produced by the
great People of the region under heaven, firstly
the five sorts of grain, down to the least leaf of the
herbs.’ Here it is the gods who state their conditions. The people hasten to fulfil them ‘without
omission,’ but evidently the recollection of past
calamities

ing

has left some mistrust, for, when mak-

the present offerings, they announce

aifts for the autumn:

the

rough

if, between

future

now and

then,

gods have deigned not to send ‘bad winds and
waters,’ but to ‘ripen and bless’ the harvest,

they will grant them the
firstfruits of it.
will be their small commission.

This

We shall pass over the 5th, 6th, and 7th rituals,
which are not so interesting, and come to the 8th,

Ohotono-Hogahi, t.e. ‘Luck-bringer of the Great
Palace.’
This title itself indicates the magical
character of the document, and, in fact, we find
the ritual defined in itsown text in the words, ama

tsu kusushi thahi-goto, ‘the celestial magical protective words,’ It is a formula the recitation of
which wards off all calamity from the palace, as an
amulet would do; this is shown by the importance
ascribed to the perfect regularity of the words
pronounced ; for, in another passage, certain ‘ corrector ’-gods (naho) are begged to rectify all the
omissions that they may have seen or heard in the
rites or the words of theceremony. This ceremony
itself throws abundant light on the magical character of the ritual of which it was a part. We have
a description of it in the Gi-shiki of the 9th cent.
(see E. Satow, in TASJ, vol. ix. pt. ii. [1881]
p- 192f.). A priestly retinue, in which we distinguish chiefly the nakatomi, the imibe (‘ abstaining
priests’), and the vestals, goes through the palace
in

every

direction;

and in different

places,

from

the great audience-hall to the bath-room, even to
the emperor's privy, the vestals sprinkle rice and
sake, while the imzbe hang precious stones on the
four corners of the rooms visited by them. We
observe

here an application

of the custom, called

sammat, which consisted in scattering rice to ward
off evil spirits. Whatever is the reason of this
custom—whether it is simply a bait thrown to the
demons or perhaps & symbolical use of grains whose
shape represents one of the aspects of the generative

power, of the vital foree which combats illness

and death—the rite in question was very frequently
ractised in Japanese magic. Rice was scattered
inside the hut in which a woman was about to be
confined; in the divination at cross-roads (tsujiura; sce art. DIVINATION [Japanese]), a boundary
was

sometimes

marked

on

the

road,

where

rice

was also strewn, in order to take afterwards as an
oracle the words spoken by the first passer-by

who crossed this bewitched line ; and an old legend

tells how, when the son of the gods descended from
heaven to Mount Takachiho, grains of rice were
thrown at random in the air to disperse the darkness from the sky. Just the same is the magical
use of jewels to combat evil influences. Through
the whole of Japanese mythology there is the
sparkle of jewels, some of which are talismans—
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jewels which, at the time of an eclipse, the gods
suspended to the highest branches of the sacred _
cleyera, and whose brilliance recalled the sun
(AKojiki, 64); jewels which, in another famous
story, enabled their possessor to make the tide
flow or ebb at his will (id. 150); jewels which
even aimed at
shall see below.

resuscitating the dead, as we
We can, therefore, easily under-

stand the magical réle of the red jewels which,
paraded in the imperial apartments, caused the
ark threats of the invisible everywhere to retire
before their brightness. Still another point to be
remarked

is

that,

according

to

the

description

cited, the imide recite the ritual ‘in a low voice.’
Polynesian sorcerers also said their prayers in a
low singing, perhaps even hissing, tone, similar to
the hissing, whispering voice which they attributed
to their gods;

and even in Japan, in the divination

by the harp (Koto-ura), one of the practices of the
officiant was a complicated whistle. All this magical atmosphere which surrounds the ritual suits
its text very well. It points out, first of all, the
propitiatory rites which
the tmibe have accomplished in hewing down the trees intended for
the construction of the palace. Then it recalls
the mythical recollections which assure beforehand
the efficacy of the formula recited. Then the
protector-gods of the
palace are entreated to
ward

off certain

calamities,

several

of

which—

é.g., Serpent-bites, or the droppings of birds fallin
through the smoke-hole in the roof—are ritu
‘offences.’ Lastly, in the same way as it invokes
the corrector-gods for every possible omission, the
text insists on this fact—that the ‘innumerable
strings of luck-bringing grains’ have been made by
sacred jewellers ‘ taking care to avoid all pollution
and to observe perfect cleanness.’ The care in all
these details shows the magical importance attached
to each of the rites of the ceremony, and to the
most insignificant words of the incantation.
We shall omit the 9th ritual, Jfikado Matsuri,
‘Festival of the Sublime Gates,’ devoted to the

gods who guard the entrance of the palace against
the ‘evil influences

of the

‘crooked’

gods (maga),

and come to the 10th, which is much more important. This isthe ‘ Ritual of the Great Purification’ (Oho-harahi). This ritual was recited by the
chief of the nakatomi, at the end of the 6th

and

the 12th months, to blot out all the transgressions,
both moral and ritual, that the whole people had
committed in the interval. The choice of these
dates is in itself significant: the summer ceremony
recalls the lustrations formerly practised on the Eve
of St. John in different countries of Europe, and the
ceremony at the end of the year corresponds with
the need of renewal experienced by the majority of
men at this time, and which, in

Japan, still takes

the popular form of a dramatized exorcism called
tsuina, ‘expulsion of the demons.’
The Great
Purification included various

rites ; but the ritual

is often mentioned as if it itself formed the whole
ceremony—which provesthe magical power ascribed
to the words recited. This ritual begins by stating
clearly that it is the emperor who ‘ deigns to purify
and wash

away’

(harahi-tamahi

kiyome-tamafu)

the offences committed—from which we see that
the gods who, a little later, are to be invoked to
intervene really play a part inferior to that of the
emperor, and act only, so to speak, at his command.

The right of absolution which he exercises thus
arises from the general sovereignty conferred ‘ respectfully’ upon him by the celestial gods at the
beginning of the dynasty, as the continuation of
the text immediately recalls.
Then follows the

enumeration

of ritual

crimes,

voluntary

or not,

which are to be effaced (see Revon, Anthologie de
la littérature japonaise, Paris, 1910, p. 28f.).
We

may select from this list at least two offences con-
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nected with our subject. The one is the ‘ planting
of wands’ (kushi-sashi) in rice-fields, probably with
incantations—a process which an ancient native
interpretation explains as the erecting of magic
boundaries on the field of which one claims to be
proprietor, though perhaps it is an example of
pointed wands secretly stuck into the mud to hurt
the bare feet of a neighbour, just as, among the
Malays, a person in flight retarded the pursuit of
his adversaries by this means.
The other offence
(maji-mono seru tsumi) is the ‘ performing of witch-

cratt ” either in a general way (cf. Kojtki, 326 f.)
or in particular against a neighbour’s animals
(if we connect this passage with the expression
kemono-tafushi, ‘to kill animals,’ which precedes
it). In any case the Chinese character employed
shows that it is a question of black magic; and
that is why the xorifo, although it is itself a
magical text, does not hesitate to condemn it.
The ritual afterwards shows that, when these
faults are committed, the great nakatomi has to
prepare some twigs in a certain way, doubtless
intended to form a sort of purificatory: broom,
then to recite ‘the powerful ritual words of the
celestial ritual’ (ama tsu norito no futo noritogoto). The native commentators tried for a long
time to find out to what mysterious incantation
this passage could possibly allude, without seeing
that it simply referred to the norito itself. This is
the ‘celestial’ ritual which the gods revealed on
high to the ancestor of the emperors, and whose
“powerful words’ his descendant causes to be
repeated—an expression intended to recall the
intrinsic virtue of this formula.
When the high
priest recites it thus, according to the text of the
ritual itself, the gods of heaven and earth will

approach to listen, and all offences will disappear,
being swept off, carried away to the ocean by the
goddess of the torrents, swallowed by the goddess
of the sea-currents, driven to the nether regions
by the god whose breath chases before it all impurities, and there they will be seized at last by a
subterranean deity who will banish them for ever.
Clearly these deities are only the four wheels of
the machine which the emperor sets in motion by
the hand of the great nakatomi, the magician who
knows the sacred words which even the gods obey.
As for the rest, to make

more

certain, they bring

& horse whose erect ears will incite these gods to
listen attentively, just as the crowing cocks, the
lighted fire—all these magical processes of the myth
of

the eclipse (Kojiki, 63-65)—would recall the sun,

or as, in another account of the old Shinto annals
(Nihongi, tr. W. G. Aston, London, 1896, i. 106),
one had only to whistle to raise the wind. Then
an order is given to the urabe (‘ diviners’) to throw
into the river the expiatory offerings, to which a
mysterious sympathy unites the sins themselves,
which will
disappear along withthe objects to
which they have been attached. . The ritual
finishes, therefore, with a last example of the
mafic which has inspired the whole of it.
We may mention the 11th ritual along with this
one,
It is an invocation which the
hereditary
scholars of Yamato pronounced immediately before
the ceremony of the Great Purification, and in
which they presented the emperor with a silvergilt human effigy, which would play the part of
scapegoat by removing calamities from him, and
a gilded sword on which he breathed before it was
taken from him, with the same intention of driving away, after this magical transfer, both the
sins committed and their material support.
Another ritual which is plainly magical is the
' 12th, the title of which, Ho-shidzume, *‘ Appeasing
of the Fire,’ shows that its purpose was not to
worship the god of fire, but to banish him from the
palace.

As in the 10th ritual, the text first recalls

(Japanese)
the celestial revelation which has confided to the
emperor the ‘powerful words’ by means of which
he is superior to this god. Then it recounts the
atrocious crime of this ‘child with the wicked
heart,’ who caused his mother’s death by burning
her when she gave him birth (cf. Kojikt, 32-33) ;
and tells how Izanami_ herself, cursing this son
who had caused her death, came up from the
nether regions to give birth to the water-goddess,
the gourd, the river-plant,
and the princess of the

clay mountains, four divine things whose magical
use against fire she immediately taught.
Then,
in order that this wicked god ‘may deign not to
be terribly lively in the palace of the august
sovereign, he is loaded with offerings, which
have the effect of captivating and subduing him.
This ritual was accompanied by rites which consisted mainly in the lighting of a fire by the urabe
in the four outside corners of the precincts of the
palace, with the. primitive apparatus (hi-hiri-usu)
of which a specimen may be seen in the University
Museum, Oxford.
.
/
. The 13th ritual, Mfichi-ahe, also aimed at employing certain gods to combat others. Those who
were invoked on this occasion were three gods of
roads and cross-roads, whose phallic character
caused them to be looked upon as ‘preventive
gods
(sahe no kami) against the epidemics sent

y the demons.

.The ritual begins

by reminding

these protector-gods, without great reverence, that
their duties were inaugurated in heaven itself,
where they already served the son of the gods. It
then dictates to them what they must do:
© Whenever from the Root-country, the Bottom-country, there
may come savage and unfriendly beings, consort not and parley
not with them, but if they go below, keep watch below, if they
goabove, keep watch above, protecting us against pollution
with a night guarding and a day guarding.’
.

In return they are presented with offerings,
which they are to enjoy while defending the great
roads ‘like a multitudinous assemblage of rocks,’
and, finally, the celebrant insists

once more on the

the

ancient

Japanese

of

emperors,

* powerful words’ of his formula. .
The next ritual, the 4th, was devoted to the
Oho-nihe, ‘Great Offering of Food.’ Before eating
new

rice

of

the

year,

after

the

the

performed a ceremony called Nihi-name, ‘new
tasting,’ which had a propitiatory purpose towards
the spirit of the rice
(Uga no Mi-tama).
The Ohonihe was a more solemn Nihi-name, celebrated
some

time

accession

the

and constituting a sort of religious coronation for
them.
The ritual relating to this festival contains
nothing very curious in itself; but it is interesting
to find that the very complicated ceremony with
which it was connected included a long series of
preparations, in which magie occupied a large
place, just as in the essential part of the festival,
when the emperor in person, surrounded by ladies
of honour who repeated a mysterious formula,
shared in the repast which he had just offered to
the gods,
. ©
:
The 15th ritual is another. document whose
magical value appears as soon as it is placed in
its psychological surroundings.
It is entitled Jf&-

tama shidzumuru, which shows that its purpose

was ‘to appease the august spirit,’ z.e. the spirit
of the emperor.
It was a case of keeping the imperial soul in his body, of recalling it if it seemed
to wish to escape—in a word, of renewing magically
the vital force of the sovereign for the coming
year and thus prolonging his life.
This is the
meaning of the ceremony called Chinkonsai, which
was celebrated at the end of the year in the sanctuary of the priestsof the court (see Nikongi, ii.
373). Now, the gloss identifies this festival with an
ancient ceremony called Mi-tama furishiki, ‘shaking of the august

into deep magic.

jewels,’ which

again plunges us

The Kiujiki (ii: 2) says, in fact,

|
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that, when the sun-goddess gave the investiture to
the ancestor of the emperors,
him ten precious treasures :

she

bestowed
.

upon

‘one mirror of the offing, one mirror of the shore, one elghthands-breadth sword, one jewel of birth, one jewel of return
from death, one Ppertect jewel, one jewel road-returning [evil
things by the road they came}, one serpent-scarf, one bee-scarf,
and scarf of various things.’ She added: ‘In case of illness,
shake these treasures and repeat to them the words: Ht, fu,
mi, yo, ttsu, mu, nana, ya, kokono, tari, and shake them yurayura (onomatopoeia).
If thou doest so the dead will certainiy
return to life.’
:

The objects enumerated by the sun-goddess are

talismans,

several

of

which

occur

in

the

most

ancient Japanese mythology (see Kojiki, 86, 150,
324,

etc.).

As

for

the

incantation,

it represents

simply the series of numbers from one to ten, which
demonstrates its intrinsic power, independent of
the meaning of the words.
that the same incantation

We know,
was recited

besides,
at this

festival by young sacerdotal virgins (mi-kamu-ko),
who performed the sacred Aagura, in imitation of
the dance of Uzume in the eclipse myth (Kojiki,
64-65),

while

a nakatomi

knotted

threads,

which

were clearly meant to retain the imperial soul, and
which he shut up in a closed vessel.
We shall omit rituals 16 to 24,

.
which

exclusively to the offices of the temples of Ise;
it will be sufficient to mention in this
group the
formula of the 23rd ritual, for the installing of a
princessas vestal:
:
.t
“The offering of a sacred princess of the blood imperial to
serve as the deities’ staff, having first, according to custom,
observed the rules of religious purity for three years, is to the end
that thou mayst cause
the Sovereign Grandchild to live peacefully and firmly as long as Heaven and Earth, the Sun and the
Moon may last. I, the Great Nakatomi, holding the dread spear
by the middle, with. deepest awe pronounce this dedication of
her by the Afikado to the end that she may serve as an august

We have here evidently a survival of the ‘abstainer’ of -primitive
Japan, whose asceticism
assured on pain of death the good fortune and
health of the village, in the same way as here the
sacrifice of the imperial virgin is to guarantee the
happiness and long life of the sovereign (cf. art.
ASCETICISM (Japanese}).
The 25th ritual, of a

more

general

interest,

is entitled: Tatari-gami wo utsushi-tatematsuru
norito, ‘ Ritual for the Respectful Removal of the
Gods who send Plagues.’ In the 13th ritual the
gods of roads were made to intervene against these
wicked gods; now they themselves are directly
addressed.

It

is,

therefore,

a

real

formula

of

exorcism. The text begins by recalling how the
supreme council of the celestial gods, wishing to
‘pacify’ the country before the descent of the
fature emperor, sent Futsu-nushi and Take-mikadzuchi, who triumphed over the terrestrial gods
and ‘silenced the rocks, trees, and the least leaf of

herbs likewise that had spoken.’ After this warning, undisguised and all the more plain becanse,
according to the ritual, the wicked gods know well,
*by virtue of their divinity, the things which were
begun in the Plain of high heaven,’ numerous gifts
are made to them to win them over—and not only
the usual offerings of cloths, fish, game, vegetables,
rice, and sake, but also, in a naive form,
‘ag a thing to see plain in, a mirror; as things to play with,

beads ; as things to shoot off with, a bow and arrows; a3 a thing
tostrike and cut with, asword; aga thing which gallopa out,
a horse.’

Lastly,

after

having thus loaded

them

with

numerous toys and abundant dainties, which they

beg them to accept ‘with clear hearts, as peaceful
offerings and sufficient offerings,’ they earnestly

,

collection,

the

27th

ritual,

which

local chiefs, after

how he then divided his souls, by a curious

application of the Japanese idea which allows the
possible separation of the multiple souls of man,
attaching his ‘ gentle spirit’ (nige-tama) toa fetishmirror which he caused to be placed in a temple of
Yamato, while his ‘rough spirit’ (ara-tama) went
to rest in the great temple of Idzumo; and how at
length Ame-no-hohi received from above the command to bless the sovereign henceforth, that his
life might be long, healthy, and happy (cf. Kojiki,
54, 58, 113-124). It is while carrying out this
command that the descendant of Ame-no-hohi
intervenes, as he himself declares. He brings
to
the emperor ‘ divine treasures,’ whose magical réle
—fortunately for us—he clearly defines. There are,
first of all, sixty jewels, white, red, and green.
-*These white jewels are the
{ august white hairs (to
which your Majesty wil! reach]; the red jewels are the august,
healthful, ruddy countenance ; and the green-estuary
jewels are
the harmonious fitness with which your Majesty will establish
far and wide, as with a broad sword-blade, his lasting great
august reign over the Great-eight-island-country which he
governs,’

We have here, therefore, a typical case of the
action of like upon like, which is one of the essential doctrines of primitive man, and which, in the
present case, attaches to the different jewels a
power corresponding to their colour. The formula
continues by other applications of this principle of
imitative magic:
.
.
“As
hoofs,
upper
up of
more

this white horse plants firmly his fore-hoofs and his hindso will the pillars of the Great Palace be set firmlyon the
rocks and frozen firmly on the lower rocks; the pricking
his ears is a sign that your Majesty will, with ears ever
erect, rule the
Under-Heaven,’ etc,

It is possible that at some time these rites may

have

become symbols;

but it is impossible not to -

recognize in them, especially at the beginning,
ractices inspired. by that primitive logic which
has always and everywhere constructed magic on
the same universal principles.

Ancient Shinto, therefore, as it appears to us in

its most authentic liturgies, is a religion in which
the magical element still prevails over the religious
sentiment.
The rituals are essentially magical.
formule, addressed to magician

gods (as is demon-

strated by all their mythical exploits) by magicianpriests (the nakatomi, the imibe, and the urabe),
and encircled in magical rites. Magic is,. therefore,

at

the

base

of

the

national

cult

of

the

is called

show this magic in application in a typical and
exact case, we shall choose as an example sorcery,

Passing in silence a less interesting ritual (the
26th), we come at length to the last document of
the

These

having lost their civil sway, had preserved their
religious power. It is they who to this day in this
old province hand down the primitive fire-kindler
which their legendary ancestor, the god Ame-nohohi, had received from the sun-goddess herself,
and which each chief priest of Idzumo_bequeaths
to his successor by the ceremony called
Hi-tsugi,
‘perpetuation of fire.’ In this ritual the miyakko
first announces that he will recite the formula,
after many ritual preparations, to bring happiness
to the reign of the ‘ visible god,’,i.e. the sovereign.
He then relates how Ame-no-hohi and, later, other
celestial ambassadors were sent to earth to prepare
for the descent of the son of the gods; how Ohonamochi, the divine king of Idzumo, who achieved
the ‘making of the country’ with the help of a
stranger magician, and who was the first to found
a government in this important region of the
archipelago, was persuaded by the celestial envoys
to abandon his temporal rule to the son of the

.

‘without deigning to be turbulent, deigning to be fierce, and
deigning to hurt, to remove out to the wide and clean places of
the | mouptainetreams, and by virtue of their divinity to be
je

the Country of Idzumo.’

Japanese, and it appears there with all the characteristics familiar to the student of comparative
religion.:
a
oo
.
To finish with a vivid illustration, which, after

ask these ‘sovereign gods’ to be good enough,

Fi

Idzumo no kuni no miyakko no kamu yogoto, ‘The
Divine Words of Good Fortune of the Chiefs of

gods;

refer
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the necessarily short descriptions given above, will
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as it was practised in the most ancrent times. The
following is the curious account of the subject given
in the
Kojiki (326 £.):
‘The Deity of Idzushi (the country of the ‘ sacred stones’} had
a daughter, whose name was the Deity Maiden-of-Idzushi. So
eighty Deities wished to obtain this Maiden-of-Idzughi in marriage, bué none of them could do so. Hereupon there were
two Deities, brothers, of whom the elder was called the Youthof-the-Glow-on-the-Autumn-Mountains, and the younger was
named the Youth-of-the-Haze-on-the-Spring-Mountaing. So the
elder brother said to the younger brother: ‘Though I beg for
the Maiden-of-Idzushi, I cannot obtain her in marriage,
Wilt
thou be able to obtain her?” He answered, saying: “I will
easily obtain her.” Then the elder brother said : ‘If thou shalt
obtain this maiden, I will take off my upper and lower garments,
and distil liquor in a jar of my own height, and prepare all the
things of the mountains and of the rivers, in payment of the
wager.” Then the younger brother told his mother everything
that the elder brother had said. Forthwith the mother, having
taken wistaria-fibre, wove and sewed in the space of a single
night an upper garment and trousers, and also socks and boots,
and likewise made a bow and arrows, and clothed him in this
upper garment, trousers, etc., made him take the bow and
arrows, and sent him to the maiden’s house, where both his
apparel and the bow and arrows all turned into wistariablossoms.
Thereupon the Youth-of-the-Haze-on-the-SpringMountains hung up the bow and arrows in the maiden’ privy.
Then, when the Maiden-ot-Idzushi, thinking the blossoms
strange, brought them, he followed behind the maiden into the
house, and forthwith wedded her. So she gave birth to one
* child. Then he spoke to his elder brother, saying: ‘‘I have
obtained the Maiden-of-Idzushi.” Thereupon the elder brother,
vexed that the younger brother should have wedded her, did not
pay, the things he had wagered.
Then when the younger
rother complained to his mother, his august parent replied,
saying : *' During my august life the Deities indeed are to be well
imitated ; it must be because he imitates mortal men that he
does not pay those things.” Forthwith, in her anger with her
elder child, she took a one-jointed bamboo from an island inthe
River Idzushi, and made a coarse basket with eight holes, and
took stones from the river, and mixing them with brine [shiho,
in the sense of ‘hard salt’), wrapped them in the leaves of the
bamboo and caused this curse (tokohi) to be spoken [by her
younger son): ‘* Like unto the becoming green of these bambooleaves, do thou become green and wither! Again,
like unto the
flowing and ebbing of this brine (again the word shtho, but
here with the meaning] of ‘sea-water’], do thou flow and ebb!
Again, like unto the sinking of these stones, do thou sink and
be prostrate!”
Having caused this curse to be spoken, she
placed the basket over the smoke {apparently on the hearth of
the elder son]. Therefore the elder brother dried up, withered,
sickened, and lay prostrate for the space of eight years. Soon
the elder brother entreating
his august parent with lamentations and tears, she forthwith caused the curse to be reversed,

Thereupon

his body was pacified.

term “a divine wager-payment.”’

This is the origin of the

In this text we have a case of original sorcery,
founded on sympathetic magic (a conception so
well expressed by the Japanese word for ‘magic,’
majinahi, which conveys the idea of ‘to mix’),
but before the time when the progress of the arts
and foreign influences could have given the idea
of exercising sorceries on the effigy of an enemy.
(For this later development see, €.g., the popular

ballad of Shuntoku
Maru,
pt. ili. [1894] pp. 294-308.)

in TASUJ, vol. xxii.
We are, therefore, in

the presence of a, thoroughly Japanese rite, whose
ancient character is shown by its very obscurity,
and which cannot be understood unless it is replaced in the midst of the primitive beliefs from
which

it came.

First of all, the mother

provides

herself with the mysterious bamboo on which the
life of her elder son is to depend.
Purposely she
does not gather it in any chance place; she takes
it from an island—which already connects that
object with the [aquatic element.
With this bamboo she weaves

a

basket, in which

she

takes

care

to leave eight holes, which will be the eight openings by which eight years of misfortune are. to
enter for the victim.
In this basket she places
river-pebbles, which, even more than the bamboo,
come from the water. But it is from fresh water
that they have come; and the nature of the rite
demands that they should assume a maritime
character. They are, therefore, put among brine;
by

this

union

the

assimilation

is made,

and

the

sorcery can be accomplished.
The only thing that
remains to be done is to pronounce the formula
whose powerful words will act on all these things.

The victim will wither like the leaves of bamboo,
in the same way as, in another legend (Kojiki,
238), the magical imprecation (ukebi) of a chief
had made a great oak-tree suddenly
decay; or.
better still, in the same way as,
by the effect
of

a

the

cherry-tree

mortal,

general

malediction,

was condemned
fade

man,

formerly

im-

to die as the flowers of

(Koji ci, 140-142).

Then, as

the high water falls back, the guilty one will be

abased.
Lastly, he will be seen foundering as a
stone sinks when disappearing under the waves.
This curse pronounced, the basket of
perdition
is placed in the smoke of the hearth; the green
leaves become black;

the threat is executed.

Yet

in the end the mother’s heart hears the repentance
of her son.

She reverses the curse, t.¢., the terrible

magical formula is this time pronounced backwards
(cf. Kojiki, 238), and immediately the body of the
young man is ‘ pacified’; he returns to health, to life.
In this sorcery the most curious point is that
which is connected with the sca element.
The
fate of the young man is, in fact, connected with
the ebbing of the tide. We have here an interesting iHustration, among the insular Japanese, of
the belief so wide-spread among
primitive races,
according to which a mysterious
harmony exists
between the life of man and the flowing and ebbing
of the sea.
In this belief, it is when the sea is
flowing in that one is born, becomes strong, prospers; it is when it is ebbing that one loses his
energy, falls ill, and dies. The Japanese sorceress,
the depositary of primitive traditions, is well aware
of this secret agreement.

She

knows

that,

even

far from the seashore, an artificial connexion can
be formed between these two manifestations of a
single force.
Consequently she brings into connexion

with

the

salt element

these river-pebbles,

into which the consecrated words will bring the
very existence of her son; and the cursed one is
immediately delivered up to the enchantment of
the waters ; he becomes like a pebble on the beach,

the tide carries him away, drags him towards the
brightnesses of life, then lets him fall back and
roll in darkness and death. This story of witchcraft has, therefore, given us at one and the same
time a typical case of Japanese magic and a new
proof of the strange unity observable even in the
most curious beliefs of humanity in general.
LiTzRATURE.—This has been cited in the article. .

M. Revon.

MAGIC

(Jewish).

—The

attitude

assumed

by

Judaism towards everything not sanctioned by its
own monotheistic teaching has also affected the
ractice which may be called ‘magic,’ and it thus
ecomes

necessary,

first of all,

to obtain

as clear

a definition as documents of the OT and Jewish
tradition allow as to what is to be understood by
the term.
It must at once be pointed out that divination
and charms (see DIVINATION [Jewish] and CHARMS
AND AMULETS [Jewish]) are not part of Jewish
magic, which, properly speaking, corresponds most
closely to ‘witchcraft.’
The difference between
witchcraft and other forms of magic is that the
magician has nothing whatsoever to do with forecasting the future or with preventing any occurrence that is sure to happen in the or inary course
of nature. He has nothing to do primarily with
spells or incantations, nor is the writing of any
formula an indispensable condition for magic.
Magic can only
be ‘performed’; no magic is
effective unless it is the result of some ‘operation’ ;
the magician must ‘act’ in one way or another in
order to accomplish his purpose; and herein lies
the profound
difference
between magic and any
other form of superstition—preventing and altering
the regular operations of nature.
The magician is
not helping things to fruition ; on the contrary, he

MAGIO
seeks to subvert the regular course of events. He
is expected, if
possible, to obscure the sun and
moon, to bring

the dead

to life, to change human

beings into animal shapes or vice versa; he is to
produce fruit in winter, and, in fact, to do every-

thing that is contrary

The

magician

to the regular laws of nature.

will

kill, he will

and

destruction.

create

strife—his

activity will always be an evil one.
He is not
expected to do'good; he will be the agent for
vengeance, hatred, and everything that makes for

strife,

death,

But

he

cannot

carry out his intention without an ‘operation’;
he must ‘do’ something in order to bring about
the desired result.
Unlike the diviner, who is
guided by certain signs and omens, which he is
able to understand and combine, so that he can
read the future in the events of the present,
and unlike the charmer, who can only undo the
magician’s evil work by certain spells, songs,
formule, and written

perform

a whole

amulets, the magician must

set of ceremonies

quite

inde-

pendent of signs, omens, and spells.
It is a new
efinition that is here offered, which, by circum-

scribing much more narrowly the field of superstition, is an endeavour to give to magic its real
meaning.
The magician’s work, again, is not expected to be of a permanent character; it is
temporary, and it can be undone by other means,
or by other magicians who know the secret of the
action and the means by which it has been achieved.
In order,

then,

to disturb

the laws

of nature, to

transform existing things, to shape and mould new
creatures, the magician requires the help of superhuman powers. ‘This is the very root and basis of
magical art; the magician must be able to command

the

services

of spiritual

powers—-demons,

gods, or ghosts—malignant in their disposition and
willing to do mischief.
,
Jewish magic presupposes the existence of such
spirits, and occupies the borderland between orthodoxy and heresy, between Judaism and paganism.
It is an art that lives in the twilight between truth
and falsehood;

and the line of demarcation shifts

(Jewish)
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The LXX translates keshef by ¢dpzaxor, which
does not mean ‘poison,’ but, as in later Greek, a
‘spell’ cast by a magician. Keshef has remained
the technical term in Hebrew literature. Witchcraft is called Lishshif in the Mishna and Talmud,
and no words have been more widely used, and yet
with a very
definite meaning attached to them,
than kishshif and mtkhashshéef, nor is there any
doubt that the real meaning of this ‘magic’ is
exactly witchcraft. It is clearly stated (Sanh. vii.
4, 11) that only

he is to be called a magician who

produces a real act, but not the man who produces
an optical illusion, a kind of jugglery.
The fact that witchcraft is mentioned in connexion with Egypt (exclusively, in the Pentateuch,
and occasional , in other passages in the Bible)
shows the probable source of the magical art known
and practised in Bible times. The Egyptian m*khashshtfim in Ex 7 22% perform precisely the
acts defined above as the work of the magicians ;
they endeavour to change the order of nature. No
details are given regarding the operation of the magician in the Bible; but from Is 47%, Mie 5,
Mal 3°, Nah 34, Jer 27°, and 2 K 9” it is clear that,

in the eyes of the prophets, the work of sorcery
was tantamount to idolatry and to lewdness, possibly through the performance of some action by
the magician, That some of the witches performed
such acts in a state of absolute nakedness is an
attested fact throughout the history of magic, and
it is possible that the prophets had this in view
when in speaking of witches they placed them on
the same plane as harlots. It is noteworthy that
the witch, and not the wizard, is mentioned in Ex

2218, Dt 18, The sin of the mkhashshefahk must
have been so heinous that the law punished it with
death. Witchcraft must, therefore, have been connected with idolatry (Mic 5"*); it was characterized
as an ‘abomination’ (Dt 18%), and was also de-

scribed as zentinim, ‘lewdness’ (Nah 3¢, 2 K 9”).
The scanty references in the OT, which show
that the practice could not have been wide-spread
in Bible times, become clear in the light of the
tradition of Rabbinical literature. We learn to
know through what powers the magicians were
able to carry on their operations; the spirits

according to the change of theological views in the
course of development and transition. It depends
also upon the nature of those spirits and upon the
theological attitude towards them—whether they become, as it were, more materialized.
The existence of demons is not denied; on the
are considered as forces opposed to God or as mere
negative forces that are also creatures of God and contrary, they are universally acknowledged, posyet unwilling, by their own innate wickedness, to sibly through the influence of Babylon, and the
do good. The conception of a rebellious angel who Jewish belief of the period endeavours to account
has been cast down from the heavenly heights for them in a world created by God (see DEMONS
because of his arrogance and insubordination does AND Spirits [Hebrew] and DeMons AND SPIRITS
not enter

into

the sphere

of Jewish

magic,

nor,

with rare exceptions, have the gods of other nations
become evil spirits subservient to the wish of the
magician and willing to do his behest.
The Hebrew term for ‘magic’ is keshef, which,
like all technical expressions connected with superstition, is of obscure origin 3 though many attempts

have been made to elucidate its primitive meaning,
not one has pet proved satisfactory. The primitive
meaning of keshef, in the view of the present writer,
is apparently ‘hidden,’ ‘obscure,’ ‘a thing done
in a secret manner,’ which is the very essence of
magic. The performance is a secret one, and even
‘those who are allowed to witness it are slow to
understand its meaning. The word keshef, with
its various derivatives, occurs twelve

times in the

_ Bible.
It is to be noted that all the referencesin
the Pentateuch are to Egypt, while of the refer
ences in the Prophetical writings some are to
Assyria as well as to Palestine itself. In 2 Ch 338
Manasseh is described as having practised witchcraft as well as other forbidden things (cf. also
Mal 35); the wizards of Esypt are mentioned in
Ex 73 2218; in Babylon there is only one allusion
to them, in Dn 22,

{Jewish)).

According to the Pirké A bhéth, v. 9 (cf. C. Taylor,
Sayings of the Jewish Fathers?, Cambridge, 1897,
ad loc.) and Gen. Rab. 7, mazzikim were created by

God Himself at the close of the sixth day ; but, as
the Sabbath supervened before their creation had
been completed, they remained half human, half
spirit. They are not fallen angels, nor are they
ancient heathen gods, but intermediate between
angel and man, and mostly of an evil inclination.

How they are to be used—i.e. the art of witchcraft—has been taught to man by two angels who
have forfeited all rights to the bliss of heaven.
According to a legend found in the Book of Enoch,
the Chronicles of Jerahmeel (tr. M. Gaster, London,
1899), and other Jewish Haggadic collections, the
two angels Uzza and Azael, who showed their dis-

content at the creation of Adam, and afterwards
were sent by God, at their own request, to see

whether they could withstand temptation, both fell
in love wilh a woman and were punished by God.
One of them hangs head downwards from heaven,
and the other is chained behind the dark moun-

tains; it was the latter who taught women the
arts of witchcraft and cosmetics (Jerahmeel, ch.
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25,

and

notes,

p. xxiii).

The

Kenites,

the

de-

scendants of Cain, were the pupils of these angels,
and, according to the Book of Jubilees, corrupted
the descendants of Seth and brought about the
Flood. According to another tradition, the maz2ikim and shédhim were the children of Adam and
Lilith, the shédiah who leads the procession of
shédhitm, and who, during the one hundred years
that Adam was separated from Eve, consorted with
him (Zéhar, i. 116; cf. BRE iv. 614°).
Lilith
lays a great réle in magical literature; she later
comes the demon who kills infants at birth and,
together with her companions, is constantly mentioned in Aramaic inscriptions on magical bowls
from Assyria and Babylon (see below). The demons
are both male and female, and they also endeavour
to consort with human beings—a conception from
which arises the belief in incudi and suceube—and
it is through these demons that the magician is
believed to be able to carry on his work,
In apocryphal and legendary literature we get a
clearer glimpse of the beliefs prevalent among the
Jews concerning magic. and magical operations.
Faith in demons and demoniacal powers seems to
have been established by
these beliefs are far more

that time; at any rate,
in evidence, and do not

seem to be seriously contested.
The character of
these spiritual potencies is somewhat indefinite,
except in the Book of Enoch, where, as we have
seen, angels who had fallen in love with human
women use such powers as instruments for deception and sorcery. In the book of Tobit another
side of this belief is shown in which we may begin
to see a differentiation between a white magic, or
a@ magic tolerated by Judaism, and that kind of
magic which ranked as pure paganism, and which
probably would fall under the category of the
witchcraft for which the death penalty was prescribed by law. Here we find the angel Raphael
himself helping, by means of fumigation, to counteract the work of a demon who, falling in love with
Sarah, had

fore, kill any

The

become

an incubus, and

would, there-

one who intended to approach her.

spirit thus

exorcized

was

Asmodeus,

who

is

recognized in the later demoniacal hierarchy as the
king of the evil powers.? The position of Beliar,
or Belial (the name given also in Samaritan tradi-

tion to the evil spirit who deceived Eve), is, in the

Ascension of Isaiah and other apocryphal writings,
not so clearly defined, but in any case he is an evil
spirit approximatin
to the character of Satan in
the book

of Job (cf.

BELIAL,.

BELIAR).

To obtain the assistance and help of these
powers, certain means had to be devised : gifts or
sacrifices were made in order to win them over and
gain control over them.
Maimonides,’ in interpreting Dt 32", ‘they sacrificed to shédhim,’ says
that the gift most acceptable to the evil spirits
was blood, and that their willing help was obtained
by giving them the blood of the sacrifice as food ;
the magician must partake of the blood, thus sharing the food of the evil spirits, so as to become
their associate.

To

this

sacrifice, which

was

not

limited to the shedding and partaking of blood,
other ceremonies had to be added, all best understood as sacrilices; just as the fumigation or burning of incense in the temple is an offering to God,
so fumigation and the burning of incense must be
understood primarily as gifts very acceptable to
the spirits, who are not sutficiently materialized to
enjoy material food (cf. the Biblical parallelism of
1 For an Egyptian parallel to this legend ascribing the origin
of magical art to the teaching of an angel who had fallen in

love with a woman

see M. Berthelot,

Collection des anciens

alchimistes grecs, Paris, 1887-88, 1. 81.
_.
:
3 Later the host of shédhim had other rulers and princes
besides Asmodaus (ct. Jerus. Shek. v. 490, Gen. Rab. 20, Levit.

fab, &, and later Midrashic compilations).
3 Guide,
iiL
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(Jewish)
magic with idolatry, noted above).
In addition
there was the lighting of candles and the use of a
knife with o black handle which is mentioned by
Rashi to Sanh. 10la, and which can be understood
only as a symbolical sacrificial knife. Philtres
must be served in glass bowls (Babha més a, 2a).
Fasting and other ceremonies are all intended to
propitiate the evil spirit, and this is what made
magic and magical operations objectionable_to
Jews and an ‘abomination’ to
Judaism.
Yet
Rabbis made allowance for weaknesses of human
nature

and,

except

rigorous measures
necessary they did
the first centuries
of what might be

on

rare

occasions,

avoided

against witchcraft.
But when
not shrink from them.
During
of the Christian era the whule
termed the civilized world—

Egypt, Babylon, Greece, and Rome—stood under

the absolute sway of belief in evil spirits. It was
artly Babylonian tradition that ascribed every
orm of evil and harm to the action of the shédhint
and mazzikim and produced a large literature of ©
invocations and magical formule for harm and for
protection, and partly the Egyptian tradition of
magical operations and ceremonies of a mystical
‘and magical character. . During Talmudic times it
seems to have been believed that some shédhtm
were harmless, and, though they were looked upon
as evilly inclined and malignant, a friendly intercourse with them does not appear to have been
considered contrary
to Jewish law. Thus a Rabbi
once assisted in a

dispute between two shédhim, in

which one who had taken unlawful possession of a
lace belonging to the other was vanquished and a
ew drops of blood were found floating on the well
where they dwelt (Levit. Rab. 24); but, on the
other hand, Abaya saw_a seven-headed monster
coming out of a well and killed it.) The attitude

of the Rabbis was justifiable so long as it did not

lead to real idolatry.
The belief in the power of the Ineffable Name (see
CHARMS AND AMULETS [Jewish], NaMEs (Jewish])
was as old as any belief in witchcraft.
As soon
as the existence of evil spirits could not be denied,
they also were given mysterious names, and it was
held that, the moment the magician possessed the
secret of their names, he could win their assistance,
provided it was not contrary to the will of God.
egend says (Pal. Targ. to Gn 25'™) that among
the first who obtained mastery over these demons
and the knowledge how to deal with them for
their own purposes were. the children of Abraham
by his wife
Keturah, to whom he had imparted
the knowledge of the mystical names of the demons
(the names of the unclean). It was through the
names of these evil spirits that ‘the prophet of the
heathen,’ as Balaam is called, was able to perform
his witchcraft and was expected to harm the
Israelites.
He was considered to be the greatest

magician

of old, and, according

to Pal.

Targ.

to Nu 25%, he taught the daughters of Moab to
practise sorcery and witchcraft and thus entice
the young men to idolatry and immorality, which
brought the plague upon Israel. It is also said
that Balaam tried to escape by flying in the air,
but Phinehas, through the Holy Kaine, was able
to fly higher and smite him. The magicians in
Egypt who unsuccessfully withstood Moses were
Jannes and Jambres (so already in Pal. Targ.
to Ex 1), well known in apocryphal literature as
the great magicians at the court of Pharaoh (cf.
also 2 Ti 3%), According to the Samaritan Apo- crypha of Moses, the sorcerer who predicted the
birth of Moses was a certain Palti. The Samaritans trace the origin of sorcery and witchcraft to the ‘Book of Signs’ given to Adam before
he left Paradise;. but in Jewish and Christian
‘1 This is one of the earliest mentions of a seven-headed
dragon, which plays such an important rélein fairy-tales.
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apocryphal literature it is the ‘Book of Adam,’ or
the * Book of Raztél,’ a title afterwards given toa
handbook of practical £abbalé full of such mystical
names of angels, rulers,

princes, stars, planets, and

sublunar worlds.
Still
less. could the Rabbis
object to belief in power over these demons when
they remembered that even the Temple in Jerusalem was said to have been built by Solomon with
the assistance of the shédhim—a legend which rests
on a peculiar interpretation of the word shiddah,
occurring in Ec 2°. So firm was the later belief
in Solomon’s power over the shédhim—and whatever was allowed to Solomon could not be refused
to any other Jew—that Josephus has preserved to
us (Ant. VII.

ii. 5) the tradition

of

Eleazar, who

came before the Roman emperor Vespasian, and
was able to drive away an evil spirit by using the
ring of Solomon and certain herbs,
:
In the Solomonic cycle Asmodzus is mentioned
as

their

king,

and

Lilith, Mahalat,

and

Agaron

are also described later as leaders of evil spirits,
while even a demon Meridianus has been evolved
out of Ps 91°, Once the grouping of spirits was
conceded, numbers came from various quarters to
swell the host. Among these we find reference, in
the Talmud, to the princes or rulers over oil and
eggs,’ rulers

over the

thumb

or,

rather,

thumb-

nail, and over crystal—all shining objects used, no
doubt, for crystal-gazing

(g.v.).

It was a time

of

syncretism, in which everything that helped either
to do or to avert evil was eagerly sought by the
credulous. The work of the magician was wrapped
in obscurity ; his books

were

kept secret, and

his

operations were accessible only to the adept,
whence much of the practical operation is almost
lost tous, What has survived is, with few exceptions, the accompanying formule by which these
various spirits and invisible powers were invoked

or subdued either for evil, as in most cases, or for

good. In the Greek magical papyri some fragments of the formule are extant, but very little of
the operations. Much more seems to have been
preserved in the Hebrew Sword of Moses (ed. and
tr. Gaster,

JRAS,

1896, Re

149-198), of extreme

antiquity, and in some MSS of practical kabbald,
or practical occultism, mostly in the possession of
the present writer (one of the prescriptions in
these is given below). A large number of bowls,
many of them dating from the first centuries of
the Christian era, have been found in Babylonia
with Hebrew and Syriac inscriptions, these vessels
being used by the ancient magicians for the purpose
of making the incantation or conjuration written
on them effective. The inscriptions in question
contain whole lists of demons and spirits who are
in the service of the magician or whose power he
is expected to check. A large number of them
have been published by J. A. Montgomery
(Aramaic Incantation Texts from Nippur, Philadelphia, 1913), and one (no. 32) may here be reproduced as showing thestate of mind and the beliefs

of the people. The translation is independent and
differs somewhat from that given by
Montgomery.

‘This bow! is prepared for the sealing of the house and the
wife and the children of Dindi, son of Ispandarméd, that the Terrifier (fright) and evil Dreams may depart from him. The bowl I
lifted up and 1 have watered (drained)
it, an operation like that
which was established by Rab Joshua bar Perahyah, who wrote
against them:-—a ban against all Demons and Devils and Satans
and Liliths and curses which are iu the house of Dindi, son of
Ispandarméd.
Again: he wrote against them a ban which is
for all time, in the name of Aruna, Atitet Atét, within T, Atot
Atét, the name a scroll within a scroll. Through which are

subjected heaven and earth and the mountains ; and through

which the heights are raised (lifted) up ; and through which are
fettered the magician, Demons and Devils and Satans and
Liliths and curses ; and through which he passed over from this

1The

rulers of the egg must mean those who obtained an

insight into the work of the spirits or mastery over them
through looking intently into the yolk of an opened egg

(Sanh, 670).
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world and climbed above you to the height (of heaven) and
learned all counter-charms for hurt and for healing to bring you
forth from the house of Dindi, son of Ispandarméd, and from
everything that belongs to him. I have dismissed you by the
ban, and it is bound and gealed and countersealed, even as
ancient lines (of writing) which do not fail and men of old who
were not surrounded (tied). . . . Again: bound and sealed and
countersealed is this ban in the name of YAYHYRYHYH, YHYII,
Yura, A. (Amen), Amen, Amen, Selah,
Sealed and protected are the house and dwelling of Dindi, son
of Ispandarméd, from the Terrifier (fright) and
evil Dreams
and the Curse,
And sealed and protected
be (his wife and son)
from the Terrifier and evil Dreams and Curses and Vows and
.. Hallela, Amen,’
,
:
:

This inscription has been selected because it contains the name of the famous Joshua (Jesus) b.

Perahyah who was so important a figure in the
time of John Hyrcanus at the end of the 2nd cent.
B.C.

He was the teacher and friend of R. Simeon

b. Shetah, whose dealings with the witches of
Ashkelon are mentioned below. In the apocryphal stories about Jesus a noteworthy part is assigned to this Joshua b, Perahyah, who had fled
to Egypt, where he was believed to have learned
the art both of working and of combating magic.
The Jerus. Talm. (Sanh, vii. 19, fol. 25d) tells a curious
legend concernirg this same R. Joshua, who is made the
contemporary of R. Eleazar and R. Gamaliel. These three
came toa place where they found a young man whose manhood had been taken away by a witch. R. Joshua sowed flax
seeds on the table, and they sprouted in an instant and
grew
up. Out of the midst a woman with dishevelled hair suddenly
appeared—the witch. R. Joshua seized her and ordered her
to loosen the spell, but she refused, whereupon he threatened
to divulge her name.
She then answered that she could not
undo the spell, because the things had been thrown into the
sea. R. Joshua then ordered the angel of the sea to throw
them up, and thus the young man was restored to health, and
later became the father of R. Judah b. Bethera.
,

In the light of the Babylonian bowls, it is not im-

probable that this is a story of Joshua b. Perahyah,

but,

as nothing

was

known

of his magical

powers, it was transferred later to another Rabbi
also named Joshua.

The

Rabbis

witchcraft:

me

_.

had no doubt as to the originof

it

came

from

Egypt.

According

to

Kiddishin, 496, ten measures of witchcraft have
come down into the world, nine of which have
gone to Egypt, while
the rest of the world.

two witches

who

one has spread throughout
The Talmud names one or

are said

to have

practised in

Jerusalem, among them being Y6hni, the daughter
of Retibt (Sé¢ah, 22a), famous as a witch affecting
childbirth.
.
One day, whilst she was assisting » woman In travail, a
neighbour came into her house. Hearing a noise in a vessel
like that of a child in the womb, she lifted the cover; the noise
ceased, and the woman was easily delivered. Hence it was
recognized that Yéhn4 was a witch.

Evidence of the Egyptian origin of witchcraft and
of its purely temporary character—as is shown by
the fact that, if put to the proper test, it vanishes

—is seen in the

Talmudic story of Z*éri.

He bought an ass in Alexandria, but, when he attempted
to cross the river on it, it turned into a plank the instant it
touched the stream, for no witchcraft can withstand running
water, All who saw him laughed at his discomfiture, but he
recovered the money which he had paid for theass. Another
Rabbi, Jannai, being offered a drink of water, poured some of
the liquid on the ground, whereupon the rest turned into
scorpions. He then compelled the witch to drink and she was
transformed into an ass, on which he rode into the market.
There another witch, recognizing her, broke the spell, and the
Rabbi was then seen to have the witch for his steed (Sanh. 675).

-+ Ag

soon

as magical

operations

came

to be

re-

garded as idolatry, sterner measures were taken,
one of the foremost opponents of magic being R.
Simeon b. Sheteah (Sanh. 443, and Rashi, ad loc.),
who lived in the time of King J annzus and Queen
Alexandra (Ist cent. B.C.),
He went to Ashkelon,
where, with the assistance of eighty pupils, he
caught eighty witches actually
ractising their
magic arts, and he hanged them

al in one

day.

1 Thig idea of a witch who holds the soul, or the eyes, or the
heart in close imprisonment in certain vessels which, when
broken (the contents being restored to the owner), restore life,
health, and sight occurs frequently in fairy-tales and is derived
trom Egyptian tradition.
.
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The details are of much interest, for they show a complete
proThe women
continuity of practice from that day onward.

cured food and drink in a miraculous manner, and in the midst
of their feasting did not disdain to invite the Rabbi’s pupils

Each of the young men then took
to share in their banquet.
one of the witches in his arms and lifted her from the ground,
whereby she lost her magical power, the reason given for this
as
procedure being that no harm could befall a witch as long
she touched the earth.

to bring some
the Rabbis could

It was, however, found necessary
order into the chaos of magic, for

not transgress a clear prescription of the Bible,
punished with death could
and a sin which was
not be passed over lightly. On the other hand,
what was a deadly sin for the followers of one
creed might be tolerated by those following
a

practices,

and,

allowed

be

might

heathen

another;

to

be

4

magician and not fall under the ban of the Law,
while a Jew was strictly forbidden to follow such
vice

versa,

might

Jew

&

be con-

sidered a magician by the followers of another
creed. To a Jew all Yeathen practices and even
religious ceremonies might be magic, and the
Rabbis, therefore, divided magic into three categories. First, the death penalty by stoning (Ly
2077) was inflicted only on those who practised
magic and performed magical operations. The
second class consisted of those who merely acted
as jugglers or produced optical illusions, and who
were warned not to indulge in such practices,
but were not punished. <A third type of inagic
was that by which operations and identical results
obtained by the Holy Name were not only tolerA difference was
ated, but actually sanctioned.
thus made between the use of the names of the unclean spirits (magic) and the names of the clean ones
(kabbala). By the former are meant demons and
spirits, by the latter angelic powers. At the same
time mastery over demoniacal beings might be obtained through the mediation of heavenly powers.
Thus, when R. Simeon b. Yohai and other sages went to
ben Temalién, to enter the
Rome, they caused a demon,
emperor's daughter; and, when they arrived at the city, they
were able to cure her by expelling the spirit (briefly told in
Me‘tlah, fol. 17, a-b, enlarged form in A, Jellinek, Bét ha-Jlidrasch, Vienna, 1853-78, vi. 123-130; also Rashi, ad ‘oc. ; Gaster,
Ezempla of the Rabbis, London, 1896, no. 19; 3M. Seligsohn, in
JE xi. 3601.).

Thus was established a compromise which was
facilitated by the manifold meanings attached to
the word ruah, ‘spirit,’ used even in the Bible
for both a good and an evil spirit coming forth
from the Lord, possessing man and departing from
him. So strong was the belief in the harm which
such evil spirits could produce that, as far back as
the time of the Mishna, a light might be extinguished on the Sabbath if an evil spirit was
feared (Mishn. Shab. ii. 5); and_in the Bible riiah
is already occasionally applied to evil spirits,
demons, and devils (Jg 9%,
2%. Zec 13°).

1 S 16'418 23 18

1 K

Despite the stern attitude taken by the Rabbis,
magic flourished among the Jews, for the adepts
of this science often deluded themselves as to the
true character of their art. Not only did they
continue their forbidden practices and their operations for evoking spirits and subduing demons,
but in their formule they introduced names of
spirits and demons gathered from every form of
warring creed and ancient tradition, and gods
and spirits long dead and forgotten were retained
in magical practices and invocations. Gnostic,
Babylonian, and Egyptian names, and even such
appellations as Soter, Alpha, Omega, and Evangelion are found side by side with Stbhaéth and
Actual specimens of these conjurations
Shaddai.
are very rare,

close

his mode

example

(taken

for the magician

of operation,
from

the

would

but

present

the

never dis-

following

writer's

Cod.

no. 443, fol. 18b)is characteristic of the peculiar
mixture of names and powers used by the magician.

*and they are called ‘the princes of bdellium.” Take bdellium
and write upon it with olive oil! ‘Aunom (or) AUNGILEtA53
and take a boy seven years old and anoint his hand from the
top of the thumb to the end of the finger; and put the bdellium into his hand in the anointed place and seize his hand;
and you shall sit upon a three-legged stool and put the boy
between your loins so that his ear shall be against your mouth
and you shall turn your face towards the sun and say in his
ear: “ Aungil, I adjure thee in the name of the Lord God, God
of Truth, God, Keeper of the Hosts, ALPHA, Aru, ® that thou
shalt send from thee three angels.” Then the boy will see (a
figure) like (that of) a man; and say (the charm) twice more,
and he will see two (figures); and the boy shall say unto them:
“ Your coming bein peace!” And then tell the boy to ask of
them that which you wish, And if they will not answer him,
the boy shall adjure them, and say: ‘* Kaspar, Kg.zI, "EmaR
(or) Buztreisar,* the master and I adjure (you) with a second
adjuration that you tell me that thing or who has committed

that theft.”

And know that he who wishes to do this must do

it on a clear, cloudless day, and in winter time at mid-day.’

©

The most remarkable product of this type of
syncretism is the Séfer Maftéah Shleéméh (‘ Key of
Solomon’), a complete facsimile of which has been

edited by H. Gollancz (Oxford, 1914).

No legal command could eradicate so deep-seated
a belief as that in magic and magician, and, though
it is true that it was forbidden, almost on pain of
death, to become a pupil of a magician (amgishf)
(Shad, 755), yet his help might be invoked to break
a spell in the case of a man who had become
This was done
seriously ill through witchcraft,
almost to modern times (Jar, Yéreh dé'ah, § 179,
and the commentary of R. Joseph Karo [see QARo,
JOSEPH], ad loc.).
Belief in magic received an additional impetus
through the mysterious teachings of the Zéhar,
which, from the 14th cent., held almost unbroken
sway over the mind of the majority of the Jews.
In it the Talmudic legends concerning the existence and activity of the shédhim are repeated and
amplified, and a hierarchy of demons was estabhierarchy.
lished corresponding: to the heavenly
Halls of the nether world and their demon rulers
are fully described in the Zéhar (Ex. 2465-263a)
and exorcism of the shédh or any evil spirit was
recognized as within the power of every man fully
versed in mystical lore and in the mystical names
of God.
Many a tale is told of such expulsion of
demons by holy and pious men, such as
Heliodorus
in Catania

in the 8th

cent.

(L. Zunz, Zur

Gesch.

und Lié., Berlin, 1845, p. 486); and others are
mentioned by Manasseh in his Nishmat Hayim
(Amsterdam, 1652), bk. iii., which is full of informa.
tion concerning belief in demons and the power of
the pious to master them and use them for their own
purpose.
Even the scholarly and learned Rabbis
of the 17th cent. clung to the belief, while in the
legendary lore of the Middle Ages such men as
Maimonides (g.v.), Ibn Ezra (2.¥-), R. Judah the
Pious, Rashi, and Nabmanides (g.v.) were all
credited with magical powers, and many a legend
is told of their operations, Rabbi Jehiel of Paris
has even found a place in Victor Hugo’s Notre
Dame

de Paris

as x wonder-working

Rabbi,

and

no less famous was R, Loeb of Prague (17th cent.),
who was regarded as a great magician and was
credited with having a clay famulus that was able
to perform wonderful deeds, since it had under its
tongue a plate on which a mysterious name had been
engraved.
The Baal Shém (+1760), who founded
the sect of the Hasidhitm, had many encounters with
the shédhim, as described in his biography (Shibhé
Baal Shem Tob, Berdichev, 1815 {f.), and a collection of miraculous deeds performed by him and after
him by wonder-working
Rabbis of the Hasidhim
as detailed in the Kehal Hasidhim (Lemberg, 1864) ;
nor should we forget the legendary contest, de18. Daiches, Bab. Oil Magic in the Talmud and in the Later
Jewish Literature, London, 1913.
3 EvayyéAtov.
4The three kings

Baltazar—a

curious

from

the

invocation

3*Queya (1).
East, Kaspar,

in the mouth

Melchior,

and

of a Jewish

magician.
It is evident, from the corrupted form of the names,
that the copyist did not understand what he was writing.
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scribed in an anonymous chapbook, between a
bishop magician and a red Jew, who had come from
beyond the waters of the mysterious river Sambatyén, for upon the issue of the struggle depended
the life of the Jewish communities in Germany.
To this very day the Jews in Syria perform such
magical operations as fumigation, libations, and
offerings of oil, bread, and lighted candles, which
are put in the four corners of an empty house to
propitiate the shédhtm before the people venture to
enter the dwelling and make the proper dedication.
Gradually,

however,

the

belief in the shédhin

is

waning, and the literature of practical Labbald is
slowly but steadily being discarded, Indeed, much
of Jewish magic to-day is, in reality,
little more
than a concession to ignorance. When a Rabbi
was asked why the aid of a magician may be
invoked in case of serious illness, he replied, according
to Joseph Karo (commentary on Tur, Yéreh
Dé ah, ch. 179), that, although

there was

no basis

of fact for the
procedure, such an appeal might
soothe and comfort the patient, and therefore he
saw no objection to it. This is practically the
answer which is given in modern times when the
people are asked why they continue to believe in
the harm done by demons, and in magical operations intended to propitiate them and to obtain
reliefand safety.
Itis merely a temporary comfort
to those who are loath to give up ola beliefs which
are now recognized as vain imaginations.
. Literaturs.—In addition to the books mentioned in the text

see the Literature at artt. CHarws aND
Divination (Jewish), and Birtu (Jewish),

MAGIC

(Slavic).—The

AMULETS (Jewish),
M. GASTER.

Slavie countries

peculiarly rich field for the study
they were not Christianized until
remained isolated from Western

are 'a

of folk-lore, as
the 10th cent.,
influences, and

_ have conserved their written traditions,

On the vast uplands of the northern steppes
man’s relations to nature were characteristic.
The

Greeks,

in

their

narrow,

diversified,

hilly

varied and beautiful; the modern Western

Euro-

country,

developed

a corresponding

mythology,

pean, a city-dweller, turns to nature in a romantic
manner, semi-religiously idolizing what is to. him
unwonted and fresh. But to the Slav peasant
nature was business, his everyday surrounding,
beside which nothing else existed. ‘He was rather
unimaginative and
quite ignorant.
Whilst the
Norsemen and the
Greeks created mythologies
out of natural phenomena, the Slav, in the drear
monotony of his plains, fell into neither the deep
religious fatalism of the Scandinavians nor the
bright imagery of the Greeks ; he simply saw that
the sun

ripened

and

the sun

scorched;

that

the

earth was moist and fertile or parched and frozen;
that he was environed by unknown powers to be
obeyed or to be subdued; he addressed prayers
and incantations to them in a prosaic,‘ almost
rationalist,

attitude of mind,

without

adoration,

with merely a recognition of inevitable dependence. His spells and invocations (the bastard
descendants of heathen rites) were unsound science,

but good rationalism. A.N. Ramband? says that
the primitive Slavs adored matter and never felt
the incentive to personify, idealize, or philosophize it; perhaps it was a mere acceptance of

neoasity.
The
Pomeranian

:
Slavs, the only

‘
Slavs who had

access to the sea, had a very elaborate ritual,
and worshipped many-headed images in temples,
not in groves, like the other Slavs. Their
preatest
oracles and pilgrimages were in the isle of iigen ;
these pagan shrines were destroyed by Valdemar I.
of Denmark in 1168.
=
oe
:
The recollection of this sacred island has strongly
1 La Russie épique, Paris, 1876, p. 215.
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influenced Slav myth and magic. The word Riigen
is derived from the same root as the English
‘rough,’ and is called in Early Russian Ruydn.
Now the word Buydn comes from a synonymous

root, and

looks

like a translation

of the Teutonic

name Riigen ; and it is thus a safe and probable
theory to identify the fabulous island o Buyin
with the historical shrine of Riigen—all the more
so as the mysterious stone Aldtyr is thought
perhaps to mean amber, which was an article of
altie commerce.
When Christianity had effaced the old Slavic
nature-gods, the need for which they stood still
remained—that of dealing with nature, coaxing
and dominating her, and mastering her seercts.
Fragments of the old ritual, degenerating into
incomprehensible patter, continued to be used at
the old sacred haunts, but these incantations were

clandestine ; though the beings invoked were believed in, they were considered illicit or hellish ;

heathendom had changed into magic..
"Every village had its magician or witch-doctor.
These practitioners certainly possessed great know-

ledge of healing, as herbalists and masseurs; but,
where all nature consists of discontinuous miracles,

such cures had to be accompanied with the ritual
that was calculated to conciliate the powers and
convince the patient.
The Russian sorcerer lived alone;

he had learnt

the magic formule, and had been instructed b
the woodsprites (/esi), the goblin of the hearth
(domovoy), the fairies of the fields and the water
(polevdy, vodyandy). Such practitioners are known
by many names—e.g., zndkhar, kdldun, kudésnik,

vediin, vorozéy, etc.

; the women-witches are called,

vedima ; and to them more extraordinary powers
are attributed. These magicians hand down their
wisdom to their youngest children—a custom signifying that this magical knowledge was derived’
from non-Aryan peoples, and taken over by the
Aryan conquerors.
oo
, Tt is said that the zndkhar has physical marks
—a troubled eye, a grey complexion—that he
mutters, has a hoarse voice, and soon.
Unless he
communicates once a year, earth will not receive
his

body,

and

then

he

wanders

after

death

as

& vampire, sucking others’ blood. Witches are
credited with the power of flying, and are supposed to have marvellous muscular strength and
a spotted skin, They are said to forgather in the
gusts and whirls of snow at cross-roads; a pious
man should cross himself when he comes upon
such whirling columns
for ,‘in them the witches
dance.

If a knife

among

the Galician

be thrust into such a column,

it will drop to the ground blood-stained; and it
then becomes an implement for sorcery—e.g., &
man crossed in love may use its broad blade to
wipe out the track of his maiden in the snow.
he wizard is believed to have terrible powers ;
Rusins,

¢.g., if

the

zndkhar

inserts a knife under the threshold of his intended
victim’s dwelling, the victim is snatched awa
by a whirlwind, and detained until the knife is
removed.
:
Se
.
,
The magical formule are very curious. ‘They
are framed for every occasion of need; and, to be
efficacious, they, must be.spoken in one breath
without any departure from the text—only thus
can the powers of nature be quelled, and the
wizard be the lord of creation.
The following is
the text of a charm against lead, copper, and
iron bullets:
:
:
‘In the lofty chamber, at the river mouth, beyond the river:
Volga, a fair maiden stands, stands and decks herself, com.
mends herself to valorous folk, glories in deeds of war. In:
her right hand she holds bullets of lead, in her left bullets of
copper, on her feet bullets of fron. Do thou, fair maiden,.
ward off the guns of the Turks, the Tatars, the Germans, the
Circassians, the Russians, the Mordving, of all tribes and foes -
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smite with thy invisible might the hostile weapons.
If they
shall shoot from their guns, may their bullets not hit, but strike
the moist earth, the open field. May I be whole and uninjured
in this war, and my steed whole and uninjured, and my dress
stouter than armour.
I close my decree with a lock, and I
hurl the key into the Ocean-sea, on the burning stone Aldtyr.
And, as it is not to the sea to dry, as the stone may not be scen,
the reyes not be reached, 50 may I not, be hit by bullets for all

my

life.’

Sooty

te,

A charm against fever runs as follows:

.

“On the Mountains of Athon there is an oak, and under the
oak thirteen sages with the Sage Pafnuti. To them there go
twelve maidens, fair, with simple tresses, and simple belts.
And the Sage Pafniti with the thirteen sages says: “‘ Who are
these who have come to us?”—And the twelve maidens say:
“We are the daughters of King Herod, we Journey across the
earth to freeze up bones and torture the body.” And the Sage

Pafnuti spake to his sages: ‘‘ Break off three rods, and we will
beat them on for three dawns and three gloamings.” The
twelve maidens besought the thirteen sages with the Sage
Pafndti; but in vain. And the sages began beating them,

saying: ‘‘ Hail, ye twelve maidens!

Be ye turned into water-

sprites, and weakened, and live in the chilled water; nor enter
the world, nor afflict bones, nor torture bodies.” The maidens
fled into the cold water as water-sprites,’ etc. | -

These charms contain weird mixtures of legend :
beyond the sea of Khvalynsk (probably the Baltic),
on the isle of Buy4n, on

the mystic stone Aldtyr,

island,

, distinct

or on a sacred oak magical maidens sit; or there
is a mighty sword, a man with a huge bow, a
gigantic raven, or a castle with: seven locked
gates, In fact, the epic portion of the incantations is a medley of all the ancient myths, the
one common feature being the locality of the
and,

occasional

recollections

of

the ritual practise] at
Riigen by the Pomeranian
Slavs in the 12th century.
These incantations
also contain, as necessary parts, an invocation in
which

the ‘servant of God,’ the

suppliant,

states

his request, and a conclusion, such as ‘my word
is strong,’ ‘a seal on my words,’ to ratify, as it
were, and assert the mastery over nature ensured

by the spell.

-

oO

incantations must be pronounced in the traditional manner and at the right time and spot—
é.g., on midsummer’s day, facing east, on the
threshold,

etc.,

during

a

of ancient

the

offices

at

church

(to

contrive murder, a candle should be held upside
down during the hearing of Mass). The profes:
sional enchanter expresses his desires forcibly and
effectually to the natural powers whom he has
under his sway, by means of formule which are
farrago

Finnish

magic,

Aryan

folk-

lore, and Christian apocalypse.
The incantations
contain words of action, such as ‘I stand up,’ ‘1
wash myself, ‘I shroud myself in the clouds,’
‘I surround myself with the crowded stars’; and
the expression creates an illusion of the reality of
the action.
Among the incantations against toothache, one
invokes the dawn-goddess to cover the achin
teeth with her veil against the attacks of the fien
Limar ; the epic part goes on:
o
/
"In the field there is a hare, in the sea there is a stone, in the
depths there is Limar.’
.
:

, Another invokes the horned moon to cure the
affliction. A third invokes, literally in the same
breath, the Christian saints Martha, Mary, and
Pegalea, and the water-demon.
A fourth
runs
ot
4
|
as follows:
*I go neither on the road nor on the street, but on empty
Janes by copses and canals. I meet ahare. Hare, where are
your teeth? Give me yours, take mine.
I goneither on a road
nor a path, but in the dark forest, a grey wood. I meet a dusky
wolf. Wolf, dusky wolf, where are your teeth? I will give you
mine, give me yours. I go neither on earth nor on water, but
on the open plain, the flowery mead.
I meet an old woman,
Old woman, where are your teeth? Take out your wolf-like
teeth, take out my falling teeth.’
:
a

In an incantation to stay the flow of blood the
endkhar squeezes the wound and recites three
times in a breath: |
:
:
ue
*In the Ocean-sea, on the Isle of Buyin a fair maiden was
weaving silk; she did not leave off weaving silk; the blood
ceased flowing.’
oot
.
.
'
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Again, in another formula, the Holy Virgin is.
depicted, like Svantovit, one of the principal gods
worshipped at Riigen by the Pomeranian Slavs,
or St. George, as riding across the golden bridge
on her horse—an unmistakable reminiscence of
the chariot of the sun onthe rainbow...

There are charms to lull a child to sleep, and
these sometimes invoke mysterious beings—Kriks,

Plaks,

and

Stekotuna—as

well

as the

dawn,

coupled with the names of Christian saints...
. To

save

a

man

from drunkenness

a worm

is

taken out of an empty wine-cask, dried, and then
steeped anew
cited: .
.

in wine,

whilst

this formula
Cs

is rea

* Lord of the sea-depths! Carry the mettlesome heart of thy
servant out of the shifting sands, the burning stones ; breed in
him
a winged brood.’-’ ot
aa

The’ following examples illustrate the lyrical
quality occasionally found in these strange compositions, especially in some of the spring invocations :
.
,
:
,
‘Thou, Heaven, hearest, thou, Heaven, seest what I wish to
accomplish on the body of thy servant X. [There follow four
words unintelligible.
An unintelligible patter is sometimes
found, which looks very like a tradition of a lost language.)
Thou Moon, turn away the servant of God from wine; thou
little Sun, bring peace to the servant of God from wine. Ye
bright stars, do ye assemble in the wedding cup! But in my
cup be there water from the mountain-well!
Ye stars, do ye
wean X, the servant of God, from wine.
My word is potent.’
*Thou bright Moon, come into my net! But in my net there
ia neither bottom norcover!
Thou generous Sun, approach
my door, my courtyard, but in my courtyard there are neither
men nor beasts.’

The field of Slav magic is too vast and intricate
for adequate treatment in these few words. The
varied superstitions have been voluminously compiled by Sakharov and his generation;
but it
should be~particularly noted that there are extant
songs of witches in a meaningless gibberish, which
some philologist might very possibly interpret
and so assign definitively some origin to part of
the magic ritual, at any rate, of Russia.
_
.
In the 18th cent. Russian magic became specifically demonological. . An infernal hierarchy was
foisted upon .it with anti-ecclesiastical ritual.
These late charms impress the reader as being
identically artificial, like the imitative ballads of
the same period; in form they copy the medieval
spells...
:
oe,
:
.
P Summary. —The history and decline of Russian
magic, it would appear, traced the following course.
The primitive vague and inchoate nature-worshi
of the Slav Aryans was profoundly influenced ani
deflected by the subject races of the Finns,
Cuds,
and

other.

Turanian

races,

who

became

typical

magicians and had mystic powers ascribed
to
them.
The elaborate ritual of the Pomeranian
Slavs originated in a greater intermixture of race,
and, when suppressed, was soon forgotten ; but it
lingered on in tradition and folk-lore, in the incomprehensible patter of the spells, and especially
in f e legend of the isle of Buydn and the stone
tyr.

.

o

:

As Christianity spread, the ancient. gods of
thunder, spring, and progeny, the sun and moon,
etc., were duly canonized, whilst the pagan soul
and the pagan adoration of nature remained the
same, and the festivals were held, often on the
same

day

in

the

same

place,

and

with

similar

loci.

The specialization of the medicine-man,

ceremonies.
Lo
.
In the second medieval stage, merged in and
with the incantation are village science and medicine, village nature-poetry, and primitive religio
the

healer, the priest, and the minstrel came with
advancing civilization, the herbalist degenerating.

into

the

magician

and

enchanter...

medizevally, a formal demonology arose, a
anti-Christianity, artificial, sporadic, and
ived.
Lo
a

Post-

positive
short-
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MAGIC (Teutonic).—In all ages. and in. all
localities the belief. in magic is found to have
sprung from the same roots: panvitalism, te. the
conception of nature as alive in every part; the
incapacity of primitive man to distinguish persons
or things from their names or representations;
the belief in the transferability of the powers of
nature and.of human souls; and the dread of soul-

spirits and demons, as also of such hostile persons
as were believed to be in league with these supernatural

existences.

We

need

not wonder,

there-

fore, if the means by which the various peoples of
the earth have sought to defend themselves from
all sinister influences of the kind should likewise
show a large degree of uniformity. Naturally the
most effective mode of securing immunity from the
machinations of magic was to counteract them, if
possible, by a magic still more potent. . From the
earliest times the amulet and the
spell have been
specially resorted to as protective expedients,
While the former, however, was employed exclusively as a prophylactic, the magic formula was
used in the practice of other kinds of the occult
art, whether its design was beneficent or the
reverse.
ce
ay
Fes
With reference to the ideas and customs associated with the belief in magic, the Teutons formed
no exception to the general rule. Among them, as
aniong other races, are found the belief in the soul

and the various forms of superstition developed
from and dependent upon it. The souls of the
departed were believed to pervade and animate all
nature;

they could

assume

at

will

human

or
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both as Vikings and as peaceful merchants, while
the Southern

‘Teutons were the near neighbours of

the Romans, and were sometimes in their pay as
mercenaries.
In point of fact, however, the occult
art and its adepts are found among the Teutons
from the outset.
Here, just as on.Greek and |
Roman soil, the idea prevailed that it was possible
to work changes in the nature of objects simply by
the magical virtues of the spoken and written word
or of the symbol.
The magic utterance and the
magic rune—the engraved talismanic symbol—
were used for the most varied purposes. According to the Ynglinga Saga, runes and spells owed
their origin to Odin, while the rane-master of the

Hdvamdal

knows the right method of engraving the

characters, as well as the songs which effect cures,

restrain enemies, render weapons harmless, quench

fires, subdue winds and waves, call up the dead,
and awaken a maiden’s love, though the words of

the songs are not given. . Other magic songs are
referred to in the Sigrdrifumdl.:

That

a similar

profusion of magic songs was to be found among
the Southern Teutonsis shown by the Homilia
de sacrilegits, which came into existence in the
Southern Frankish kingdom under the Merovingians. Alike in the North and in the South these
songs were in great part. employed as expedients
for the cure of disease in man and

beast;

nor is this

to be wondered at when we remember that disease
itself was regarded.as due to demons and malefic
magic.
Magic alone, in fact, could undo the work
of magic.
—
me
:
Diol
an

Now, the articles exclusively employed for the
purpose of influencing the magica properties of
things were amulets and ligatures...There was
not the slightest misgiving as to the efficacy of the
appropriate amulet.
Discoveries in tombs furnish
ample information regarding the objects specially
in request as amulets among the Teutons. . Thus,
for the protection of the dead, belemnites, amber
rings, stone arrow-heads, and hook crosses were

laid in the grave along with the body. .Amulets
were also fashioned out of all kinds of objects
bearing figures and drawings, while a special vogue
was enjoyed: by the so-called bracteates, which

animal forms, and bring good or evil fortune to
men. From the soul of the sorceress came the were imitated from Roman coins, and brought to
powers of the witch whose devices could work the North in the early centuries of our era.. ‘These
injury upon other human beings.’ Many of the were mostly of gold. .The images of the gods
nature-demons, whose: place of origin was the which served as amulets likewise date from the
physical environment, were regarded as being period of Roman influence.
Se
endowed with magical powers, Among the GerWhen the missionaries of the Roman Church
mans, likewise, the practices of soothsaying and introduced the Christian religion among the Teumagic were intimately connected with the belief tonic tribes, they found ideas and practices quite
in soul-spirits. The prophetic faculty was attri- similar to what had prevailed in pagan Rome and
buted to women as well as men. In the north of its provinces. . Accordingly, they sought to apply
Europe the Vélven had a great reputation as the same procedure as had been previously resorted
prophetesses and sorceresses.
The practice of to, #.¢., they incorporated the deities of the pagan
magic was on the whole more fully -developed Teutons into the system of demons whose existamong the Northern Teutons than in Germany,
ence the Church recognized, while they forbade all
being fostered in the former case by the shamanism worship of them, as also the practice of magic in
of the neighbouring Finns, a people famous over
eneral, and inflicted severe penalties upon the
the entire North for their magic. ‘The most powerisobedient.
From. the early centuries of. the
ful and formidable sorceresses mentioned
by the Church’s history,
synods and councils had found it
Norse sagas belong, for the most part, to the necessary to forbid even the priests to. pander to
Finnish race, which, again, in its ‘religion, its the people’s craving for amulets, written spells,
demonology, and its magic, is very closely allied adjurations, and magic potions ; and, as late as the
to the ancient Sumerian peoples. . It is possible 8th cent., clergy in Thuringia, the missionary disthat many elements in the magic and demonology trict of St. Boniface, were making amulets of small
of the Northern Teutons were borrowed from the cards inscribed with Biblical versesof supposed
Finns... At all events, the practice of resortingto protective or remedial powers, and hung from the
the latter people in order to acquire their magic neck by a cord, just_as if they had been pieces
arts became so prevalent that at a later time the of amber or agate. The use of incantations was
Christian Church found it necessary to enact laws also vigorously assailed from the pulpit, . while
prohibiting it. . But this was not the only channel other . ecclesiastical ‘enactments against . amulets
y which the Teutons became acquainted with the and spells are found among the rules for penance
magical ideas and usages of foreign, and especially and in the ecclesiastical or Christian codes. Among
f the Roman, Greek, and Oriental, peoples. The the various collections of ;Penitential regulations—
Northern Teutons visited the Mediterranean Sea which, it is true,’ prohibit. many non-Teutonic
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superstitions—a peculiar place is occupied by those
of the Anglo-Saxons, as the Frankish regulations
are in
great measure verbally dependent upon
them. They warn against ‘ divinationes,’ ‘auguria,’
‘somnia,’ ‘mathematici,’ ‘emissores tempestatum,’

and especially

against

‘incantationes

* filacteria,’ and ‘ligature.’

diabolice,’

_ As yet excommunica-

tion was the extreme penalty for transgression.
The Venerable Bede (HZ iv. 27) relates that,
during a time of pestilence and high mortality,
recourse was had to adjurations and spells. The
abbot Regino of Priim has incorporated an entire
series of the decrees of councils dealing with the
subject in his work de Synodalibus Causis (A.D.
906;

PL exxxii. 187 ff.), and from that work much

has been borrowed by Burchard of Worms, who
wrote about the beginning of the 11th century (PL
exl. 537 ff.).
:
:
That similar ideas and usages were still flourishing in England at this period is shown by lfric’s
Passio

S. Bartholomei.

Apostoli,

with

its injune-

tion that no one shall seek to regain health by
using a ligature of medicinal herbs or praising a
herb in a ‘magic song.’ The ecclesiastical ordinances of Eadgar’and the Northumbrian priests’
laws contain regulations to the same effect. Among
the Northern ‘Teutons likewise canon law directed
its mandates against superstition and magic. Till well on in the 16th cent. synods and councils
of the Church were constantly under the necessity
of dealing with the use of spells and amulets and
the evils arisingfrom them.
Thuscan. 9 of a papal
pull

enacts

for

the Lateran

Councilof 1514

that

sortilegia made by invoking demons, by incantations, or by other superstitious practices are unlawful.
Clerics who offend are to be punished at
the discretion of their superiors, and laymen are to
be excommunicated or visited with civil penalties.
In dealing with such offences, the national codes
of the various Teutonic peoples do not show the
same unanimity as the Church.. The Teutonic
nations that came into existence on Roman territory found it necessary to’ base their legislation
against magic directly-upon the ordinances of
Roman law. The earliest Teutonic code, the lex
Visigothorum, enacted (bk. vi. tit. 2, 4) that those
who quibusdam incantationibus’ bring hailstorms
upon the fields and the vineyards ‘ducentenis
flagellis publice verberentur et decalvati deformiter
decem convicinas possessiones circuire cogantur
inviti.’? Rotharis, king of the Longobardi, sternly
prohibited the belief in cannibal witches. Among
the Germans, as among all other races, the feeling
prevailed that one who
practised’ malefic magic
must at all costs,be got rid of, whether by expulsion from the tribe or by death.

: But, on the other

hand, we havea variety of testimony from Northern
Europe which seems to show that the practice of
magic was not in all circumstances deemed criminal.
In the civil law of the Anglo-Saxons, from the
7th cent. onwards, we find penal enactments against
superstition and magic, and in particular against
the employment of spells and amulets.
The laws
of Alfred the Great dealing with magic are founded
mainly on the Biblical denunciations of the practice. Of similar character are the legal ordinances
directed against the occult art among the Northern
Teutons. The older Icelandic canon law of the
12th cent. ordains that those who tamper with
incantations or witchcraft ‘shall be punished by
banishment.
,
Te
So
The evil against which .the. enactments of the
Teutonic codes were mainly directed was malefic
magic (maleficium).
Until the 8th cent. we find
no similar ‘enactments against other superstitions

which

eventually

gathered

round the belief in

witcheraft.- But the belief. in the existence of
cannibal witches and in witches’ flights was ex-

plicitly forbidden by ecclesiastical and civil legisla.
tion, though Ivo of Chartres (c. A.D. 1100) thought
it possible that witches exerted some influence upon
the

sexual functions.

The

Church, however, not-

withstanding all its exertions, was by no means
successful in ridding the people of their magic
beliefs and practices. Both continued to flourish
abundantly in the department of medicine, thanks
to the recrudescence of the old neo-Platonic—
in reality, the Babylono-Egyptian—doctrine of
demons.
At an early period medicine had become
the monopoly of the cloister ; the demons of disease
were exorcized by the priest; and to relics, to the
rosary, and to the ‘Agnus Dei’ were ascribed the
greatest virtues.
Those who in sickness and
trouble applied to the
priests were treated by
means of the amulet and

the incantation,

so that

as late asthe 16th cent.—at a time, thatis, when a
medical profession in the proper sense existed—
adjurations were still resorted to by doctors.
|- The attitude of the Church towards the belief in
magic was twofold. On the one hand, it accepted
magic as an indisputable reality.
On the other
hand, it ranged itself with the civil legislation in
an uncompromising opposition to certain dangerous
popular superstitions. - But in the 13th cent. came
& momentous change in the Church’s standpoint.
The doctrine of Satan was now made the basis of
the doctrine of magic and witchcraft.
The nightly
journeys of witches, the transformation of human
ings into animals, the sexual intercourse of men
with female demons, and the operation of sorcery
in the sexual functions—all these things were now
accepted as facts not to be gainsaid. Then in the
14th cent. the two currents of heresy and sorcery,
which

had

hitherto

ran

side

by

side,

became

amalgamated with each other, and merged in the
belief in witchcraft. While among the Teutonic
tribes the practice of magic had hitherto been
penalized—to speak strictly—only because of the
mischief

which

it might work,

in the

13th

cent.

was

followed

the civil legislatures in Germany likewise resolved
upon a new policy. The Old Saxon code (Sachsenspiegel) sent those who practised magic of any kind
to

the

stake,

and

its

example

by

other municipal and territorial codes. In spite of
the rigour of the Inquisition, it is true, the earlier
penal law (which threatened with excommunication
the users of incantations, amulets, or other magic
devices) was still pleaded for by the councils and
by certain outstanding men among the clergy.
But the Inquisition at length silenced every stricture against its competence to deal with magic.
By the civil legislation of the 16th cent. those who
dealt in magic and soothsaying were punished
mainly by fines; the death-penalty was scarcely
ever mooted.
On the other hand, the Hamburg
criminal code of 1508 enacts that the punishment
of malefic magic shall be death by fire, and this
clause was taken over by the Imperial legislation

—the ‘ peinliche Gerichtsordnung

—while we find ‘that the criminal

Kaiser Karls v.’

code of the Elec-

torate of Saxony (1572) sentenced witches to death

by fire, and its example was followed by the legislation of the several States. The persecution of
witches was gradually introduced into thé various
territories of Germany
during the second half of
the 16th century. In England the earliest processes
of this kind seem to have been trials for real or
alleged attacks upon the person of the sovereign,
as from the reign of Henry vi. But in England
the laws against witchcraft were in general much
more lenient than was commonly the case on the
Continent.
Witch-persecution in England dates
from about the middle of the 16th cent. ; in Scotland cases are found as early as the beginning of
that century. . With regard to Sweden, we are not
in a position to say whether witches were burned
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before or during the Thirty Years’ War.. These
measures, however, were incapable of extirpating
the belief in magic—just as the Reformation itself
failed to destroy it, though the delusion certainly
received a telling blow from the Reformers... As to
the question whether sorcery has a foundation in

(C.°von Miillenhoff and W. Scherer, Denkmdler
deutscher Poesie und Prosa’, i, [1892] 17):
.

fact, the Reformers themselves shared the ideas of

With this may be associated the Anglo-Saxon.

their age, and the final deathblow to the belief in
witchcraft and sorcery was administered by the
reconstituted sciences of modern times.
.
Even in the earliest ages a clear line of demarcation was drawn between lawful and unlawful
magic. ‘The latter was treated by all races with
the utmost rigour, and not seldom punished with
death.

Among

the

Teutons,

as

elsewhere,

to

secure

protection

and

advantage;

(2)

magic

formule intended to injure others. . But, as the
subject itself suggests, the former class may be
further divided according to the effects which the
spells were intended to produce. Their object
might be either (a) to drive away an existent evil,
to ‘exorcize’ it, or (5) to avert a possible evil by

means of a ‘blessing.’ This dichotomy of the first
main group, however, will not be found exhaustive,
and it is necessary to mark off another subdivision.
Magic formule were used not only for the purpose
of dislodging present and averting future evils, but
also as a means

of inducing

spirits to throw light

upon the future, and upon lidden things generally.
In so far as this (c) prophetic magic (as it may be
called) had often to do with things which lay in the
future, it comes into close touch with the class of
magic formulw designed to prevent possible evil.
But, while the received spells can for the most part

be assigned to one or other of these four genera,
many particular species may be differentiated within
the larger groups, Thenumber of different varieties
will in general correspond to that of the various
purposes which the formule were meant to serve.
Magic can be overcome only by counter-magic;
such was at one time the universal postulate of the
occultart. In primitive times, however, all sorcery
consisted in words and symbols, generally conjoined
with actions. Thus, with reference to the Germans,
Tacitus (Germ. x.) states that, when the deity was

consulted by means of the lot, the
priests held
aloft the magic. wand engraved with
symbols,
muttering incantations the while. Sundry AngloSaxon spells specify the appropriate action to be
performed.. Thus the incantation for bewitched
soil gives precise directions regarding the requisite
. symbolic actions and sacrificial usages. _ For the
formula against the machinations of witches the
instruction runs: ‘wid ferstice feferfuige and seo
reade netele, Se purh ern inwyx¥, and wegbrade:
wyll in buteran’; then at the end, ‘nim
web sex, ado on wetan.’
But word and

“Gang Qt, nesso, mid nigun nessiklinon
Ot fana themo marge an that bén,
fan themo béne an that flésg,
Ot fan themo flésge an thia hdd, Qt fan thera hdd an thesa strila,
a
drobtin, uuerthe 561?
.

.

ponne
action

_

.

:

‘blessing of bees,’ the ‘wy ymbe,’ from a Cambridge
MS of the 11th century. After a direction
regarding a magical action, and a verse explanato
thereof, it continues (C. W. M. Grein and R.
P.
aarekers Bibliothek der angelstichs. Poesie, i, [1883]
19

f.):

in-

cantations and amulets were utilized as a means
of securing protection and profit to the individual
and his belongings, and also to work injury upon
others, and their possessions. The magic spells of
the Teutons may therefore be arranged in two
main divisions, according to the purposes that they
were intended toserve : (1) magic formule supposed

.

(Teutonic)

.

.

:

‘

‘Sitte ge, sigewif, sica
nefre ge wilde to wadu
Beo fe swaagemindige
_8wa bij manna gehwilc

I
to eorpan!
fleogent! ,
mines godes,
,
metes and epeles.’

|

.

.

It is quite conceivable that spells of this kind

should exist independently, and unattached to any
preliminary narrative.
This has been observed

also by Schréder in his article ‘Uber das Spell’
(ZDA xxxvii. 259):
.

‘Probable as it is that at a certain stage of civilization the
action of the galdr, i.e. the spell in the proper sense, or of
certain species of it, was produced in connexion with the
narration of a particular mythical incident, yet there is not
the slightest doubt that in other periods the epic narrative and
the magic formula are disjoined, and may each maintain a
separate existence.’
:

Besides these adjurations strictly so called, which:
were complete in themselves, and which may be
regarded as the earliest Teutonic spells, there comes
down to us from the same age another species—
that in which an epic narrative is prefixed to the
formula proper. - °
.

The classical examples of this type are the two Merseburg
incantations, and the Anglo-Saxon spell against the practices of
the witch is constructed on similar lines, The substance of the
introductory portion—the narrative—is generally borrowed from
mythology.
The
procedure was to relate some incident tradi-

tionally associated

with an effect identical with or similar to

that which the formula was meant to produce... It was not
necessary to say in so many words that the spell should now
operate with like efficacy; the bare recitation of the story
invested the formula with all the potency required.
But this
dependence of the formula upon the narrative certainly indicates
a change of view regarding the power of the formula, The
performer has lost his earlier reliance on his own capacity, and
this must, accordingly, be reinforced from without.
:
:

- While this epic type of spell is often referred to
as the primitive Teutonic form, the facts would
seem to imply its secondary character, though its
root may indeed lie in paganism, but in any
case the recitation of a short narrative before the
actual formula is not peculiar to the Teutons—let
alone the Western Teutons—this form of spell being .
traceable among other races and in much more
remote times. It was certainly known to the
Romans and the Hindus,

But, asa matter of fact, -

there is evidence to show that it was not even a
distinctively Indogermanic usage, since it is found
also among the Babylonians and the Egyptians.
An Egyptian papyrus of the XXth dynasty (now,
in Turin), for instance, contains a spell which in
its whole design shows a striking resemblance to
the Merseburg

incantation for fracture of the leg.

Inthe Babylonianand Egyptian spells, too, precisely
as in the Teutonic, the scene of the narrative part

is always laid in the mythological sphere. In view,
ad already been frequently employed indepen- of the vast influence exercised by the Oriental, and
dently of each other, and it is not surprising that especially the Babylonian and
Egyptian, magical
the word came to be used apart from all accessaries ideas upon the nations of the West, it is a tempting
or symbolic actions. The ‘Teutonic conviction that conjecture that Oriental models may have been’
magical effects could be directly produced by the largely instrumental in propagating the narrative
spoken word must doubtless have found expression spell among the Indogermanic peoples of Europe
in the particular form of the spell. Butthe simplest —first of all in the Greek and Roman area, and
—and
hence, no doubt, the oldest—vehicle of direct then derivatively in the Teutonic,
At all events,
influence is the express command, and, accordingly, the theory that the Teutons had a primitive type
such command must have formed the nucleus of spell consisting of a prose narrative followed
of the Teutonic incantation. Two examples of by a rhythmical formula, as adopted by Schréder
Teutonic spells may be given here. The first is a (loc. cit.), is beside the p
se. The primordial
formula

down

from

to us

the 9th-l0th

bearing

the

cent., which has come

title ‘contra

vermes’

element was certainly the formula, the narrative’
being added later ; and, as we have seen, each could
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be used by itself alone. We find, moreover, that
in Christian times quite different introductions
were combined with the real nucleus of the spell.
We must therefore think of each part as distinct
in itself, and in no degree the less so because in the
recitation ‘saying and singing’ came alternately.
In all probability the spells were simply muttered
in an undertone; there is a large mass of evidence
—and not from Teutonic sources only—pointing to
this mode of recital.:
‘
Thus the missionaries who came to evangelize

the Teutonic tribes found two types of indigenous

incantations, viz. the purely imperative and the
narrative. As the Church was unable to put an
end to heathen customs and practices, or the use
of magie formule, it adopted the policy of assimilating everything that could in any way be reconciled with its own views, hoping that by the
device of clothing the objectionable thing in a
Christian garb, it might succeedin eradicating
the superstitions of the heathen.
It likewise endeavoured

to transform

the ancient

formule, and

here probably its first, as also its most urgent, task
was to eliminate the heathen characters from the
narrative spells and put Christian onesin their
lace. These new formule were generally composed
in verse, and were embellished with rhyme. ‘Their
narrative portions exhibited Biblical characters,
such as Jesus, Mary, the apostles, and others, in
perfectly appropriate situations—a fact which in
itself conclusively
shows that the spells in question
originated in ecclesiastical circles. Such imitations
of heathen formule composed by the clergy are
relatively numerous, and date for the most part
from the 11th and 12th centuries.
.
From this narrative species of Christian spell,
again, was in part evolved a new type. This took
the form of a comparison or allegory, and its rubric
ran thus: ‘As such and such a result was brought
about then, so let it be produced now.’ Very few
of the surviving spells of this type are in metrical
form; the great majority are in prose.
A further form of blessing, for the use and
diffusion of which the clergy must again be regarded
as mainly responsible, derives its origin from the
special Roman Catholic ceremonies known as the
sacramentals,
New formule were formed on the
pattern of the ‘exorcisms,’ ‘benedictions,’ and
‘consecrations,’ or these were ‘simply translated
into the vernacular. ‘This species is probably not
older than the 13th century. .
sO,
Mention must also be made of a type of magic
formula in regard to which the monks played
merely an intermediate réle. This group consists
mainly of formule handed down in ancient medical
writings. The design of most of these is the cure
of disease, but adjurations for use in digging up
medicinal plants were also transmitted in this way.
These formule were, of course, mostly in the Latin
language.
Their potency Jay mainly in phrases
and letters—magic words and characters largely of
Eastern origin, being derived from Babylonian,
Egyptian, and Jewish magic.
This group, accordingly, comprises the most ancient type of spell,
which,it is to be observed, always exhibits an
unintelligible jumble of words.: From the earliest
times, indeed, this very unintelligibility was the
indispensable condition of the efficacy of the spell.
From the 13th cent., however, we must take account

also of another contributory source of the superstition which is concerned with words and letters—

and, it may be added, numbers also.

This was the

religious philosophy of -the Jews, as set forth in
the works of the Kabbala (q..).
:
:
These leading types will suffice to classify the
great majority of magic formule, and even the
hybrid, composite, and other derivative varieties
which inevitably made‘their appearance in the

(Teutonic)
course of centuries.

But the prime factor in such

secondary formations was doubtless oral tradition,
to the action of which a large proportion of the
spells would certainly be subject

at some stage of

their development.
The learned formule of the
Church are usually of considerable length, and in
their full form would have relatively little vogue
among the common people.
From these larger
spells, accordingly, certain typical portions were

excerpted, and then used independently.
The
popular mind laid the main emphasis upon the

nucleus of the spell—the formula proper; and
examples of this type become numerous from the
16th century.
In these the strict parallelism of
the earlier ecclesiastical blessings is to some extent
abandoned.
It was now considered sufficient to
say: ‘As surely as this act has taken place, so
surely

may this effect ensue.’

Sometimes, in fact,

the place of the parallel is taken by the antithesis.
It became the practice, further, to draw upon still
more remote quarters for the conclusion of the
blessing, and to introduce formule which in themselves had formerly done duty as blessings, so that
the formule of blessing, being supplemented by invocations of Godand multiplied petitions, often actually approximated to the character of prayer itself.
When we consider the mass of Teutonic formule
—even with the 16th cent. as the. ulterior limit—
in relation to the purposes which they were meant
to serve, we see that the multiplicity of forms
mentioned in the Havamdl, the Sigrdrifumdil, and
the Homilia de sacrilegiis is by no means an.
exaggeration,
Adjurations against disease certainly constitute the largest class. Many maladies
were believed to be due to malignant demons and
unfriendly magicians, and were. therefore combated by the magic formula..
But the same ©
means was employed in dealing with diseases
about the origin of which there was no uncer-.
tainty.
The remedies employed in such cases
were supposed to acquire peculiar etlicacy by
having’a spell uttered over them. |
ss
-Nor was it human beings only who in their
distresses were benefited by spells. As had been
believed from the earliest times, protection was
equally indispensable for the lower creatures most
closely
mestic

associated
animals.

with: human
life, viz. the doIn their.case also, therefore,

magic formule were used to ward off disease and:
other evils.
The dog, and especially the shepherd’s dog, was protected in this way from the’
dangers to which it was exposed from wild beasts.
People were very
specially concerned, however, to
guard against the bite of mad dogs. A certain
blessing, ‘ad pullos de nido,’ was supposed to help
the growth of chickens. The purpose of the some-

what numerous

‘bee-blessings’ was to keep the

insects from swarming. '
|:
There was, besides, a multitude of adjurations
for animals other than the domestic.

People tried

to rid their houses of flies, mice, and rats by appeal
to the power of the formula; wolves were adjured
not to hurt the cattle in the fields; serpents, to
be easily
caught.
The bite of the serpent was
averted by spells, and by means of adjurations the
reptiles were induced to yield up the potent ophite
stone, and to be obedient to all commands.
The
tooth and the right forepaw of the badger acted
as charms against all kinds of injury, and with
the shoulder of a toad a man could win the love of
whomsoever he chose. .
co
oo
:-In the therapeutics of ancient and medieval
times an important place was assigned
.to medi-

cinal

herbs.:

It was

of:

vital

moment,

however,

that these herbs should still retain their supposed
virtues after being plucked, and certain magical
formulse were believed to ensure this. The practice was to adjure either the whole world of herbs,
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‘nine-herb spell’), or, again, some particular herb.
But still further manifestations of the potency of
herbs could be elicited.’
They could be made to
secure

the

traveller

against

faticue,

to

act as a

defence against weapons, and to protect the cattle
from sorcery
and the crops from hailstorms. They
could also help one to win love, to open locks, to

ascertain

truth, and to read. both

the future and

the past.
.
Then the magic formule served to protect men
not only against disease, but also against the
malice of their fellows and the threat of misfortune. By their aid a person sought to safeguard himself—especially when on a ourney—
against the artifice of his enemies, to blunt their
weapons, and to free himself from prison. By
the same means he could defend himself against
malefic.magic, and against the bewitching of
his food and drink. Other formule possessed the
powerof procuring friendship, love, and favour,
and of gaining justice before & legal tribunal.
Wives sought, through the medium of magic, to
turn the harshness of their husbands into love.
An astute merchant of the 16th cent. would even
try by a spell to induce people to buy up his stock
of stale wares. .
_ ,Human life was thus surrounded by a rampart
of spells, and property likewise was in similar
fashion made proof against evil influences, Houses
were secured by spells against burglary and fire,
and corn in the granaries was kept from_ decay.
If anything was lost or stolen, the magic formula
could restore it, and even lead to the discovery
of the thief. The same means were also used to
protect, and to increase, the fruits of gardens and
fields.
.
.
0
The number of extant magic formule designed
to work harm is quite insignificant—a circumstance

which

is, no

doubt,

due

to the

rigorous

treatment meted out from the earliest times to
the practice of malefic magic. ~ Such | hurtful
spells might be used by the malicious to sow
dissension between old friends, to change the love
of a married couple into hatred, to bring every
conceivable disaster upon another, and even to
overwhelm with destruction all that he possessed. |
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MAGIC (Vedic).—x, Definition.—The sphere of
cult and ritual has two aspects in Vedic literature
—teligion and magic. The former (see art. VEDIC
RELIGION) represents the relation of man to the
gods and lesser divine beings. Its object is to
cultivate their goodwill by means of
hymns as
well as sacrifice, and thus to induce them to bestow

in return the benefits which man desires. The
essential character of Vedic religion, therefore, is
propitiatory and persuasive. Magic, on the other
and, endeavours to gain its ends by influencing
the course

of events, without

the intervention

divine beings, by means of spells and ritual.
essential character is, therefore, coercive.
aim at the same result, but in different

of

Its
Both
ways.

Religion achieves its purpose indirectly by inclining the will of a powerful ally through prayer and
ifts, for instance, to destroy an enemy; magic
does so directly by operating with the impersonal
(and imaginary) causal ‘connexion between the
means which it employs and the effect to be
attained, as burning the eli gy of an enemy in
order to burn the enemy himself. « Its practice was
beneficent, as the ritual
in part auspicious and
for the obtaining of offspring or luck, of rain or
victory, but it was largely maleficent in the interest
of indvidnals and not of the community, and,
therefore, as being dangerous, was condemned b
the priesthood, except in so far as it was applied
,
2
by themselves, ©
' 2. Literary sources.—The sphere of religion, as
considered apart from magic, is chiefly represented
by the earliest productof Indian literature, the:
Rigveda, which consists almost entirely of hymns
addressed to various gods, in which their greatness
and their deeds are praised and all kinds of welfare
are prayed for, and which are intended to accompany the ritual of the Soma sacrifice (cf. ‘art.
yMNS

[Vedic], § 7f.).

Only

a dozen

of its 1028

hymns are concerned with magic, about one half
of them being auspicious, the rest maleficent in
character. As to any magical rites connected with
the sacrifice, the Rigveda gives us no information.

On the other hand, magic is the main and essential

subject-matter of the’ Atharvaveda (art. HyMwNs
[Vedic], § 11); it is a collection of metrical spells,
largely to be accompanied by ceremonies aiming
at the welfare of the magician or the injury of his
enemies. The Yajurveda (art. Hymns [Vedic],
§ 13) occupies an intermediate position between
Vedas as regards magic. In its original
these two
part, which consists of prose formule, the gods are
only secondary, bearing a kind of mechanical relation to the sacrificial ceremonial with which these
formule are associated, and which they follow in
O. Montelius, Kulturgeschichte Schwedens, Leipzig, 1906 ; MGH its minutest details.
Its character is thus of a
i., iii,; H. Pfannenschmid, German. Erntefeste, Hanover, 1878;
magical rather than a religious type. The great
R. Schmid, Die Gesetze der Angelsachsen2, Leipzig, 1853;
development, in this period, of an intricate ritual
A.E, Schonbach, ‘Studien zur Gesch. der altdeutechen Predigt,’
ii, in SWAW cxlii. {1900} vil.; R. Schrider, Lehrbuch der
and the concentration of sacerdotal thought on its
deutschen Rechtagesch.5, Leipzig, 1907 ; H. Schurtz, * Amulette
perfect performance had led to the new conception
und Zaubermittel,’in
A A xxti. {1894}; B. Thorpe, The Homilies
that sacrifice was not meant to propitiate the
of the Anglo-Saxon Church, i., London, 18443 K. Weinhold,
‘Die altdeutschen Yerwinschungsformeln,’ in SBA W, 1895, ii, ; gods, but directly to control the natural course of
W.E. Wilda, Das Strafrecht der Germanen, Halle, 1842; A.
..
:
Se
things," Wuttke, Der deutsche Volksaberglaube der Gegenwart 8, Berlin,
The prose theological works called Brahmanas,
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which represent the next stage of Vedic literature,
being concerned with explaining and interpreting
the details of the ritual, supply much information
regarding the magical notions and observances with
which the sacrificial ceremonial was
permeated.
The Upanisads, though a continuation of the Brahmanas, are philosophical rather than religious, but
their speculations on the nature of Jrahman and on
the supernatural powers acquired by knowledge
and asceticism are charged with magical notions.
The final phase of Vedic literature, which comes
down

to c. 200

avith

domestic

These

B.c.,

concise

is represented by the Sitras.

manuals,’ especially those dealing
life

(grhya),

and

to

a

less extent

those concerned with customary law (dharma),
show how the observances of everyday life were
saturated with magical beliefs and. practices (ef.
also art. LITERATURE [Vedic and Classical Sanskrit], §§ 8-12).

.

.

.

3. Importance of the subject.—A knowledge of
Vedic magic is obviously important to the investigator of magic in general, for here we have
magical material, bearing on every
aspect of
human life, which began to be recorded well over
3000

years

ago,

from scanty

and

and

which

can,

from

that time

onwards, be historically studied in continuous successive literary stages, extending over more than
1000 years. Such facilities are afforded by no
other ancient literature as regards either the antiquity or the quantity and quality of the evidence
afforded.
The material in Vedic literature does
not require to be laboriously
gathered together
sary elsewhere.
great

abundance,

scattered

references, as is neces-

It is here supplied
but,

for

the .most

not only in
part,

in

an

easily accessible collected form.
Its aid is, moreover, essential to the student of Indian religion :
without it he would arrive at erroneous or exaggerated conclusions as to the purity and advanced
character of the beliefs and practices of that religion in its earliest form.
.
Lo.
4. Sacrifice and magic.—Considering that in the
Rigveda we have a collection of prayers, and in the
Atharvaveda one of spells, are we justifiedin supposing that the spheres of religion and of magic
were already separated in the Vedic
period? By
no means,
It is, indeed, certain that the sacrificial
invocation had by that time assumed a literary
type, and that the hymns of a magical character
found in the Rigveda are very few and late. It
must, however, be borne in mind that the prayers
of the Rigveda, being addressed to the great gods,
offered few opportunities for references to magical
practices, while the ritual which the hymns of the
Rigveda were intended to accompany, and which
is fully described in other Vedic texts, is, though
carried out by the sacrificial priests, from beginning to end saturated with magical observances.
Again, where there is a group of ceremonies directed
to the accomplishment of a particular purpose and,
therefore, favourable to a greater prominence of
the magical element, such as the wedding and
funeral rites, we meet with quite a network of
magical usages bearing the stamp of extreme
antiquity. It is thus impossible to suppose that
the sacrificial priests of the Rigveda, the composers
of the old hymns, should have occupied an isolated
position, untouched by magical practices derived
from a much earlier age and afterwards continued
throughout the priestly literature of later times,
In fact, a close examination of the hymns of the
Rigveda actually affords evidence that even in them
the belief in magical power independent of the gods
is to be found.

Thus

in one hymn

(x. xeviii.) the

sacrificing priest Devapi begins with the intention
of appealing to the gods
for rain, but then himself
brings down the waters by the magical powers of
his sacrificial art: ‘ the sage Devapi sat down to the

(Vedic)
duty of Hotr priest, familiar with the goodwill of
the gods; he then poured down from the sea above
to the sea below the heavenly waters of rain’ (V. v.).
Every page of the Brahmanas and of the ritual
Siitras shows that the whole sacrificial ceremonial
was overgrown with the notion that the sacrifice
exercised power over gods and, going beyond them,
could directly influence things and events without
their intervention. An incipient form of this
notion already appears in the Rigveda, where
exaggerated sacrificial powers are in:several] passages mythically attributed to ancient Priests: €.4n5
‘with mighty spells the Fathers found the hidden
light and produced the dawn’ (VII. lxxvi. 4); ‘the
Fathers

adorned

the sky

with stars, like a black

steed with pearls ; they placed darkness in night and

light in day’

(X. xviii. 11); ‘with their kindled fire

the Angirases (ancient priests) found the cows and
steeds hidden by (the demon) Pani’ (1. lxxxili. 4);
they ‘ by their rite caused the sun to mount the sky’
(X. Ixii. 3); ‘(the ancient fire priest) Atharvan by
sacrifices first prepared the paths; then the sun,
the guardian of ordinances, was born’ (1. 1xxxiii. 5).
The ancient priest ViSvamitra, by directly invoking
the rivers, made them fordable

for the tribe of the

Bharatas (111. xxxiii. 1-12). The composers of all
such passages must have attributed to the sacrifice
in their own day the powers which they thus projected
into the past.
i.
nn
An examination of the ritual literature shows
that the dividing line between a sacrificial act,
which is meant to propitiate the gods, and a magical
act, which is intended to control the course of things,

is by no means always definite, but that the two are
often intermingled. Thus the morning sacrifice
at sunrise, of which we read in the. Rigveda (e.g.,
Iv. li. 7), when the fire is kindled and an offering
is made to the fire-god, in the Satapatha Brahmana
(1. iii, 1.5) assumes a magical character, the fire
being kindled to: produce sunrise: ‘By offering
before sunrise he (the sacrificer) makes him (the
sun) to be born: he would not rise, if he were not
to sacrifice in it (the fire)’

A

similar

view seems

already to be expressed in a verse of the Rigveda:
‘Let us kindle thee,
brand may shine in

O Agni, that thy wondrous
heaven’ (Vv. vi. 4).
Again,

there are several passages in the Rigveda (e.g.,
Ix. xlix. 1, xevii. 17, evi. 9, eviii. 9 f.) in which the
Soma ritual is spoken of in the magical character
of producing rain direct, without influencing the
goodwill of the gods that shed rain.
.
The blending of a sacrificial and a magic rite
may be of two kinds. A ceremony which is primarily sacrificial may assume a magical character
by the nature of the object which is offered for the
attainment of a special purpose.
=

There can be little doubt that only food eaten by man originally constituted the sacrifice offered to the gods in fire. On the
Vedic sacrificial ground there was, by the side of the fire, the
litter of grass (barhts) on which the gods were conceived as
sitting to receive the offering. On the conclusion of the ceremony the darhis was thrown into the fire, originally, no doubt,
to render it innocuous after, by the divine
presence, it had
become dangerous to
profane contact.
To the barhis corresponds, in the ancient
Persian ritual, the baresman (a bundle
of twigs; see art. Barsom) on which the sacrificial offerings
were placed, and which was the seat of the gods. This indicates
that the oblation in fire was an Indo-Aryan innovation, and

that the burning of the ‘arhis not improbably formed the

transition to the fire-sacrifine.

'

'

The ritual literature furnishes innumerable ex-

amples of sacrifice receiving a magical turn by the

employment or addition of a non-eatable substance ;
as when a man wishing for cattle offers the dung of

a couple of calves(Gobhila Grhyasitra, Iv. ix. 13f.);

or when poison is added to an offering in order to
destroy ants (Kausika Sitra, exvi.).
On the other
hand, objects suitable for direct magical manipulation could easily be turned into an offering by those
habituated to the sacrificial idea in order to invest
magical acts with the garb of sacrifice. .Thus the
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burning of injurious substances

would become a

sacrifice ; for instance, arrow tips might be offered

in order to destroy an enemy (ib. xlvii, 44), In
this way the sacrifice came to assume the rdle of
driving away demons; of helping a woman to overcome her rivals; of enabling 4 prince to conquer his

enemies or to return from exile; and of
many other magical results.

The

of the latter led the whole

system

adual

producing
mixture

of the religious and the magical in the direction
of sacrifice to

assuine this character in the later Vedic

period.

_ Various causes contributed to this result. The
belief in the
divine presence at the sacrifice, and in the mysterious success
produced by the sacrifice, encouraged an increasing application
of magical
practices as the ceremonial system became more
elaborate.
Secondary observances of the sacrificial ritual might
already have belonged to the sphere of magic from the beginning. Efforts to explain accidental features of the ceremonial
would lead to the discovery of effects allied to magic. Priests
would also foster belief in the magical
power of sacrifice in
order to secure their own indispensableness. The magical
tendency would be increased by the mixture of
prayer and
spell; if in the prayer accompanying the sacrifice the magical
effects of a speli were assumed, such effects would naturally be
attributed to the sacrifice also.
_

§. Predominantly
several groups

magical

ritual.— There

are

of rites which, though belonging to

the sphere of sacrifice, are predominantly magical
in character.
They are partly connected with
family and partly with public life. The most important of these are:

Q1) The wedding ceremony.—What little worship of the gods
is found in this group of rites is almost restricted to the cult of
, the domestic god, who was constituted a witness of the
marriage, and who, in the form of the domestic fire, was to
accompany the young pair through life. On the other hand,
the ceremony was surrounded by magical acts, of which the
following were the
principal. The bride's hand was grasped
that she might be
delivered into the power of her husband.
She stepped on a stone to acquire firmness.
She took seven
steps with him in order to establish friendship. She ate the
sacrificial food with him to create community of life. When
she reached her husband's house, she sat down on a red bull’s
hide to ensure fertility. The son of a woman who had borne
only living male children was placed on her lap in order to fulfil
the hope of healthy male progeny. Later,
during pregnancy,
& magical powder was placed in her nose to secure the birth of
a son.
.
(2) Initiation.—Of the various religious ceremonies which
were performed during boyhood, and which display the same
~ predominantly magical character, the chief was that of initiation(upanayana). This, though not mentioned in the Rigveda,
goes vack to pre-historic times, as is shown by the parallel
Avestic ceremony, and is the Vedic transformation of a rite by
which, on the attainment of puberty, a boy was received into
the community of men. In India it was regarded as a second
birth, as being the entry into a new life, when the boy was introduced to a religious teacher with a view to Vedic study.
The outward signa of the initiation are the girdle, which is
wound three times round the pupil's waist, and the sacred cord,
worn over the left shoulder and under the right arm, with
which he is invested.
The ceremony includes a number of
observances and involves various tabus in regard to food, some
of which will be mentioned below (see also VEDIC RELIGION, $64,
and cf. Lutiation (Hindu).
(8) Public rites.—The public ceremonies of Vedic times were
performed on behalf not of the clan or tribe as such, but of an
individual, who in these cases was the king. The most prominent of them, aiming at the attainment of certain definite purposea, are magical in their main elements.
At the royal consecration (abhigeka (q.v.]) the king sits on a throne made of wood
from the udumbara fig-tree, which to the Indian was the
embodiment of all nourishment, The seat was covered witha
tiger-skin, the emblem of invincible strength. The contents of
a cup made of udumbara wood, filled with butter, honey, and
rain-water, were poured over the king in order to communicate
to him their strength and abundance. The royal inauguration
(rajasiya) is a further series of rites, chiefly of a symbolical
character (cf. 12 (6)) intended to ensure a successful reign. A
still more Imposing ceremony was the Vijapeya, the two main
features of which, a conventional race and another symbolic
observance, have a magic purpose (13 (6); cf., further, art.
Asuigzna),
Finally, the horse sacrifice (aévamedha (q.v.]) was
the highest sacrificial expression of regal power, which was
undertaken for the fulfilment of all the most ambitious wishes
of the king, and in which the victim indicated the desire to
transfer the swift might of the horse to the sacrificing monarch.

6. Priest and magician.—The magician of prehistoric ages, who manipulated only the lower ritual
concerned with demons and natural forces, had
long before the time of the Rigveda (at least as
early as the Indo-European period) developed into

the priest, who dealt with a higher cult in which
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he invoked

and

sacrificed

to gods.

In

the later

Vedic period of the Yajurveda, however, we find
the priest to a considerable extent reverting to the
réle of a magician ; for he now constantly appears,
independently of the gods, driving away evil spirits
or influencing the powers of nature by the use of
spells and other expedients of sorcery. In various
lesser rites the priest acts quite in the style of prehistoric times. Thus he makes the bride step on
astone

to ensure

steadfastness;

he causes fish

to

be eaten for the attainment of speed ; he produces
an imitation of rain that it may actually rain—
here he is not a servant of the gods, but a magician.
Yet even in the earliest period, that of the Rigveda,

the sacrificial priest was a magician as well (though
yy no means necessarily the only magician, for
both here and later references are made to sorcerers
whose magic is directed against the sacrificial
priest). It cannot be supposed that even the most
advanced minds among the priests regarded prayer
and sacrifice as the only means of securing welfare,
while rejecting magic as an ineffective and reprehensible superstition.
Magic was still to some
extent used by those who had occasion to apply it,
as is apparent from the character of some hymns
of the Higveda which, although late, form part of
its canonical text. But not the employment of
every form of magic was approved nor the practice
of magic as a profession, doubtless because alliance
with evil spirits and the use of maleficent magic
were liable to injure the community.
This is
sufficiently clear from the words of the author of a
passage of the Rigveda: ‘May I die to-day if I am
a sorcerer (yaéudhana), or if I have

harassed

any

man’s life; then may he lose his ten sons who
falsely calls me “‘ sorcerer”; he who calls me, that
am

no

sorcerer,

a practiser

of sorcery,

or

who,

being a demon, says that he is pure, may Indra
strike him with his mighty weapon, may he sink
down

below

every

creature’

(VII.

civ.

15f.).

It

was because the
Atharvaveda contained a body of
maleficent spells that it did not attain to canonical
recognition till after it had become associated with
the sacrificial cult by the addition to its text of
numerous hymns borrowed from the Rigveda.
On
the other hand,

in

the

Atharvaveda

itself

(e.g.,

V. viii., VII. 1xx.) magic is expressly approved when
directed against the sacrifice offered by an enemy;
and the ritual texts are full of directions for the
sacrificer who wishes to destroy his enemy, in
particular, when he desires to
give his sacrifice a
magical turn for the purpose of inflicting injury.
The post-Vedic Code of Manu even contains the
express statement (xi. 33) that the magic spells of
the Atharvaveda are the Brahman’s weapon, which
he may use without hesitation against his foes.
In the Upanisads the magician-priest has become
a philosopher who has passed from the path of
ritual (karma) to that of

knowledge (jfidna); but

his mode of thought is still full of traits derived
not only from sacrificial, but from magic lore. Of
such a nature are his conceptions of the worldsoul (brahman

[g.v.]) and of the identity

with

it

of the individual soul (déman [q.v.]), a8 well as his
speculations on the sacred syllable om (analogous
in sense to amen’).

‘Such, too, is his doctrine of

karma. (q.v.) a8 an impersonal power which, free
from any divine influence, rules future existences
with inexorable force. .The same mental attitude
is indicated by his approval of the grotesque and
forcible exercises of Yoga, which is an inextricable

blend of philosophy and magic.
By the aid of
Yoea he believed himself capable of acquiring the
ability to-make himself minute and invisible, to
increase his size infinitely, to multiply
his body,
to remember his former existences, and so forth.

7. Asceticism and magic.—There is evidence

that from the earliest

Vedic period ascetic prac-
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tices (tapas, lit. ‘heat’), primarily exposure to
heat, but including other forms of self-mortification, such as fasting, abstinence, and silence, were
regarded as a means of attaining various supernatural powers resulting from the ecstatic condition induced by them.
Thus the Rigveda says
(X. exxxvi. 2) of those who are in such a frenzied
condition that ‘the gods have entered into them.’
A poet of the same Veda tells (ViIt. lix. 6) how, in a
vision produced by austerity (¢apas), he saw the
old creations of ancient sages, the first sacrificers,
in the remotest past of the human race. -There are
many other Vedic passages ascribing similar powers:
dream is born from the soul filled with austerity
(Atharvaveda, XIX. lvi. 5); speech born of austerity

(Vedic)
generic name of raksas, ydtu, or pisacha, though
many of them also have individual designations,
Their appearance is for the most
part human,
though often with some kind of deformity; but
they not infrequently have an animal or bird
shape, such as that of a dog, wolf, owl, or vulture,
They also appear in assumed figures, human or
animal; thus at funeral rites they intrude in the
form of the souls of the ancestors to whom the
offering is made; and they approach women in
various disguises, The sorcerer himself (as well
as the spirits serving him) might assume animal
form and thus injure his enemies.
Belief in
such transformation is already expressed in the
Rigveda, where hostile magicians are spoken of as
becoming birds and flying about at night (vir.
civ. 18). Setting demons in motion is regarded as
letting them loose against an enemy.
Thus in the
Rigveda (x. ciii. 12) the demon of disease Apva
is let loose against a hostile army with the spell:

penetrates to the gods (Taittiriya Aranyaka,V. vi.
7); he who has practised great austerity reaches the
sun (Rigveda, X. cliv. 2); after practising austerity
Indra won heaven (x. elxvii. 1); the magical power
of austerity peculiar to the Brahman will bring
calamity on the man who injures him (x. cix. 4), ‘Go forth, Apva, to confuse their minds, to seize
Austerity confers the power to produce the mightiest their limbs; attack them; burn them with thy
creations: thegoddess Astaka, performing austerity, heat in their hearts; let the foe fall into deep
produced the greatness of Indra (Atharvaveda, III. darkness.’ Such spells might be accompanied by
x. 12); the seers were born of austerity (XI. i. 26, magical acts, such as letting loose a white-footed
XVIII. ii, 15, 18). In many passages of the Brah- ewe, in which the power of disease was supposed to
manas the creator Prajipati is described as gaining be embodied, against the hostile army.:
ve
by the practice of austerity the power to evolve out
Evil spirits are thought to be everywhere—in the sea, in the
of himeelf the worlds and all living creatures; and alr, but most of all in human dwellings; otherwise they especiin one place (Satapatha Braéhmana, X. iv. 4. 2) he ally infest the place where four roads meet. The time of their
is chiefly evening. and night; at night they seek
appears as practising such asceticism that from all activity
to kill the sacrificer who has undergone consecration (dikga).
his pores came forth lights, which are the stars. But they are particularly active during the night of new moon.
The Brahmanas also tell how various mythical Their usual mode of attack (mentioned in both the Rigveda
20] and the Atharvaveda [v. xxix. 6-8, vil. Ixxvi. 4])
beings attained by austerity to a high degree of is(vit,to xlix.
enter into a man, especially through the mouth; they
enlightenment that revealed to them some secret of then eat his flesh, suck his marrow, drink his blood, and
sacrificial lore. Itis for such magical effects that’ create disease of every kind; they also cause madness and take
austerity is required as an essential element in the away the power of speech. They are chiefly dangerous on the
most important occasions of domestic life—at births, weddings,
preparation for various particularly holy sacrificial and
funerals. One of the main objects of their attack is the
rites, Thus the Soma sacrifice is preceded by a sacrifice: the Rigveda speaks (vil. civ. 21) of the Yatus that
consecration (diksd) of the sacrificer in which he seize the sacrificial food, and the Atharvaveda contains (vm.
Ixx, 1f.) the spell of a magician desiring to destroy the sacrifice
practises austerity lasting, according ‘to some ofan
enemy through the wiles of a demon.
Hence the sacriauthorities (2b. XIIL L 7. 2), till complete physical ficial ceremonial is, from beginning to end, accompanied b:
formule directed to defence against demons.
These evil
exhaustion ensues.
.
oe
8 Magical conditions and agencies.—Magical spirits, moreover, do harm to man’s property, drinking the
milk of his cows, eating the flesh of his horses, and damaging
effect. is largely, if not altogether, based on con- his dwellings. In short, every moment of life, every act, every
tact (very often impalpable), which has to be possession is assailed by hosta of invisible foes, the allies of
brought about if the agency is beneficial to oneself,
uman workers of calamity.
:
.
or to be prevented if the agency is injurious to one- _. (8) Injurious substances.—Closely allied to these
self. The result desired is attained by the use of demoniac enemies are the numerous substances—
spells and rites of various kinds, The place selected the most general expression for which in the Vedic
for the Practice of magic, except when it is an elelanguage is tani, or ‘body’—-which, conceived.
ment of the sacrificial ceremonial, is generally a chiefly as impersonal, though sometimes still tinged
lonely one. A cemetery, the seat of flesh-eating with personality, perhaps represent an advance of:
demons, isa specially suitable place for its opera- thought.
Hence the boundary-line between pertions. A cross-road is a favourite locality to divest sonal demons and. impersonal agencies is. not
oneself of evil influences. A’ secluded part of a fixed; thus the term papman, ‘evil power,’ as a
house, a shed, and solitary spots in field or forest masculine is used in the former, as a neuter in the
are also used. The time at which many operations latter sense. Nor are even injurious creatures
of hostile magic take place is night; but that of like snakes, ants, and worms clearly distinguished
others depends on their circumstances or their from evil spirits, being often spoken of as demons
purpose.
Direction is an important: element.
to be driven ‘away.
Examples of impalpable
hus the south is the home of demons and manes;
agencies are the ‘substance’ of disease, of hunger
hence performers of rites connected with them’ and thirst, of guilt, even of such abstractions as
must face that point of the compass.
In auspicious sonlessness; or the intangible influence proceeding
rites walking and other kinds of movement are from auspicious or baneful stars and from the
directed from left to right, following the course of waning:
or. waxing of the moon. .These are supthe sun, while in funeral and other uncanny cere- posed to fly about in the air’and ‘to affect man by
monies the direction is invariably reversed, the various forms of contact.. The sphere of magical
performers moving from north to south.
~
operations is greatly extended by the belief that, if
(a) Spirits and demons.—Some of the lesser a ‘substance’ or power is embodied in any creature
spirits are concerned only with one activity, such or object—e.g., irresistible strength in a tiger—that
as presiding over the fields and helping at harvest ; power is inherent in all its ‘parts and in all that is
others, with Arbudi at their head, are invoked connected with it. Such a power, therefore, re-_
to spread terror and death among enemies on sides not only in the flesh of an animal, but in its
the field of battle (Atharvaveda, x1.-ix. 1ff.). skin, horn, hair, and so on, Again, the essence:
The characteristic of most of the rest is to cause of water dwells in aquatic plants like the avaka
damage and destruction in the sphere of human
(Blyxa octandra), and in aquatic animals like the
life. ‘These demons are usually called by the frog ; the nature of the boar is present in the soil

-
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that is torn up by its tusks; the force of lightning is latent in a splint of wood from a tree
that has been struck; the virtue of one’s native
land exists in a clod taken

from

it; a man is con-

nected with the earth by his footprints; even an
image
or a name is conceived as containing a part
of the essence of the beings or things which they
represent or name. As all such powers are communicable by contact, the whole sacrificial ritual
is full of rules as to the persons or things which
the performers are to touch, for thus the beneficial
power of the sacrifice is transferred to them. For
instance, the skins of various animals communicate
the characteristic quality attributed to them: one
who seats himself on the hide of a bull acquires
fertility ; on that of a black antelope, sanctity; on
that of a he-goat, plenty; on that of a tiger, invincible power.
:
9. Magical procedure.—The operations of magic
are mainly directed against hostile agencies, either
by preventing their contact with the operator or
by bringing about their contact with an enemy.
Auspicious rites, besides being much less numerous,
are often only another aspect of offensive magic,
and will, therefore, be treated under the various
types of action, partly auspicious and partly
hostile, employed in mugical ceremonies (§ 12).
10. Defensive magic.—This type of magic,
though consisting in warding off injurious powers,
is not always expressed in the form of hostility
when

demons

are

concerned;

it

may

then

be

attended by a certain amount of propitiation.
Thus in the Atharvaveda (I. xii. 2)
deterrent
homage is paid. to a demon of disease: ‘Thee,
lurking in each limb with burning, we,
paying
> homage, would worship with oblation’; lightning
is similarly addressed (1. xiii. 2):

‘Homage to thee,

child of the height, whence thou gatherest heat;

be merciful

eptin

to ourselves; do kindness

to our off-

*; also instruments and ministers of death:

‘To those weapons of thine,

O Death, be homage;

. homage to thy benediction, homage to thy malediction;

homage

to

thy

favour,

O

Death;

this

homage to thy disfavour’ (vI. xiii, i, 2), Again,
sacrifices to demons are often mentioned (Baudhayana Dharmasiitra, 1. i. 32); and in the general
sacrificial cult they

receive their share, which, how-

ever, consists only of inferior offerings, such as
blood and offal.
Hostile words or. actions are
often accompanied by spells expressive of homage.
Hiranyakesin Grhyasiitra contains a direction
(I. xvi. 20f.) that a brand burning at both ends
should be thrown ata jackal (regarded as possessed

by the evil

powers of death), and

that the animal

should at the same time be worshipped with the
Vedic verse, ‘Thou art mighty, thou carriest away.’
In a rite concerned with serpents the reptiles are
addressed with homage, while the intention to
destroy them is also expressed (Sarpabali, xi.). A
ceremonial intended to ward off ants (Kausika
Sitra, exvi.) begins with propitiatory offerings and

spells; but,

if these fail, they are followed

with

a poisoned oblation surrounded by symbols of
hostility and accompanied by an invocation of the
gods to destroy their eggs and progeny.’ Propitiation, however, plays but a very subordinate part
in this type of magic,
:

i, PREVENTIVE MAGIC.—On the principle that

prevention is better than cure the procedure of
efensive magic is largely prophylactic, everything
being avoided that might attract injurious owers,
The precautions taken are of the following kinds.
(1) Avoidance of contact.—The touch of beings
in

which

maleficent

spirits

or

substances

were

supposed to dwell was eschewed. Thus to touch
the mother during the ten days of impurity after
childbirth was regarded as dangerous; and the
stones used in erecting an altar for Niryti, the
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goddess of dissolution, were put in their place
without being directly handled. The access of injurious powers through other senses was similarly
avoided. Thus listening to impure sounds involved
tisk, Precautions were taken not to see impure
or dangerous persons or things; the sight of
offerings to the dead or to the uncanny god Rudra
was to be avoided;

and

those who were departing

from a place where inauspicious ceremonies ha
been performed, such as those concerned with the
dead, with demons, with the goddess Nirrti or
the god Rudra, abstained from looking back. On
occasions when evil spirits were likely to be in the
neighbourhood care was taken to prevent their
coming toonear.
Thus a bundle of twigs was tied
to the corpse on the way to the burning ground in
order to elface the footsteps and so hide the path
from the demons; and the sacrificial fire of the
departed, having by his decease become a, seat of
death-bringing powers, was removed by some
aperture other than thedoor.
,
oe
(2) Fasting.—
One of the chief
precautionary
measures against the attacks of hostile powers was
abstention from food, in order to prevent them from
entering the body. It is, therefore, a leading
element in the preliminary
consecration (diksa)
for the Soma sacrifice.

With

reference to this, one

of the Saitras remarks (Apastamba
Srautasitra,
X. xiv. 9): ‘When an initiated man (diksita) grows
thin,

he

becomes

purified

for the

sacrifice.’

A

special form of fasting was the avoidance of particular kinds of food. Thus the performer of the
new and full moon

sacrifice had, on the eve of the

ceremony, to refrain from eating either flesh or.
the kind of food which he was going to offer on the
following day. The teacher who has invested a
pupil with the sacred cord may not eat flesh for
anight and a day; while the student himself has
to refrain from eating salted food and drinking
milk for three days after the ceremony ; he must
also abstain from food altogether for three days,
ora day and a, night, before he enters upon a particularly holy part of his Vedic course. A newly
married couple must, during the first three nights
following the wedding ceremony, avoid all salted
or pungent food. The efficacy of fasting is illustrated by the precept (Gobhila Grhyasitra, Iv. vi.
13) that one who desires to gain a hundred cartloads of gold should observe the vow of fasting
during one fortnight.
:
;
(3) Abstinence.—-Another safeguard is the practice of chastity. This is enjoined for three nights
after the wedding ceremony in order to ward off
the attacks of demons that destroy offspring. It
is observed by the performer of the new and
full moon sacrifice on the night before the rite
takes place; for a day and a night by the teacher
who initiates & bupi ; for twelve nights by the ©
offerer of the

Sabali sacrifice;

during

the course

nence

newly

couple,

the Vedic

of the Diksi by him who undergoes that consecration; and by the Vedie student during the whole
period of his apprenticeship. :
.
(4) Asceticism,—This expedient appears in various
forms. One of them is exposure to heat; it is an
element in the Diks4 ceremony, a special formula
being quoted for use when theinitiated man breaks
into perspiration.
Sleeping on the ground is prescribed, during the same length of time as abstifor

the

married

student, and the performers of the Diks& consecration, 9f the new and full moon ceremony, and of
the gabalt sacrifice.
As a safeguard against
demons dangerous to the sleeper, watching through
the night is enjoined during the Diksa ceremony,
and on the eve of setting up the sacrificial fires and
‘of the new and full moon sacrifice,
Silenceis to be
observed by the sacrificer undergoing the Diks&
consecration, by the man about to set up the three
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sacrificial fires, and by the Vedic student on
Holding the breath, which
various occasions.
was regarded as an important form of asceticism,
appears, for instance, in a rite during the funeral
It may here be added that ousterities
ceremony.
of various kinds had to be undergone by one Rreparing to cure epilepsy, before he was qualified to
perform the magical ceremonies intended to effect
oo
the recovery of the patient.
(5) Concealment.—Another means of guarding
against the attacks of hostile powers was concealment of one’s person or of its parts, as seclusion in
ashed and covering the head during the observances
of the Diksa& ceremony ; or putting on garments to
make oneself unrecognizable; or hiding the hair
of the head and beard or nails cut off at sacramental
rites, such as the initiation of the Vedic student
(ef. § 8 (4).

(6) Amulets.—Charms worn on the body were
frequently employed both for the negative purpose
of warding off evil influences from one’s person
(amulets) and for the positive purpose of attracting
prosperity (talismans). Sometimes the same charm
serves both purposes; thus the pel destroys
at the same
demons, disease, and poverty, and
life. Amulets
time bestows welfare and long
were

for the most

part made

of

wood,

but

also

Their efficacy is
of various other substances.
regarded as dependent on the particular power of
repulsion inherent in them, and is not infrequently
spoken of as imparted by the gods. They are
called god-born, are said to have been given by
gods to men, to have been strengthened by the
gods, or to have

had their power communicated to

them by the gods, who co-operate with them ; the
gods themselves are described as having once been
successful by the power residing in them; b:
amulets Indra overcame the demons (Atharvaveda,
x. iii, 11), Their potency sometimes emanates from
their names. An amulet derived from the varana

(Vedic)
veda abound in’ references to such remedies,
These represent the earliest beginnings of medical
lore in India. The border-line
between magic and
primitive science here is not always definite, for in
some cases the plant used with the spell may have
been an actual

cure

for a particular disease, while

in other cases its application was purely magical,
as that of the herbs used to promote the growth of
hair on bald heads (these were doubtless as ineffective as the

hair-restorers

of modern

times).

The

following are two charms from the Atharvaveda
intended for this particular eure: ‘That hair of
thine which drops off, and that which is broken
root and all, upon it do I sprinkle the all-healing
herb’ (VI. cxxxvi.3); ‘Make firm their roots, draw
out their ends, expand their middle, 0 herb! ma

‘thy hairs
about thy
contains
(probably

grow as reeds, may the cluster black
head 1’ (VI. exxxvii. 3). The Atharvaveda
many spells in which the Austha plant
Costus speciosus or arabicus) is invoked

to drive out fever ; two of its hymns (I. xxiii. f.) are

meant to cure leprosy by the use of a dark plant;
one (VII. lvi.) operates with a herb that destroys
snake poison, and another (VI. xvi.) with a plant
Fractures are cured by the
against ophthalmia.
plant arundhati (rv. xii.), and wounds by the use
of the peppercorn (VI. cix.). The use of ointment is
associated with one hymn of the Atharvaveda (Iv.
ix.), of which this is one of the spells: ‘From him
over whose every limb and every joint thou passest,
O salve, thou dost, as a mighty intercepter, drive
away disease.’ Water notinfrequently appears as
a magical remedy, and its general curative powers
are thus expressed by the following spell of the
Atharvaveda (vI.!xci. 3); ‘The waters verily are
healing, the waters chase away disease, the waters

cure all ailments ; may they prepare a remedy for
thee.’

It also cures individual

diseases, as exces-

‘The spring water yonder
‘which runs down from the mountains, that do I
render healing for thee, in order that thou mayest
tree(Crateva Roxburghit) destroys enemies because,
potent remedy’ (11. iii. 1); or heartaccording to the meaning attributed to the name contain a
(ib. X. iii, 5), it drives off (varayati), An amulet disease : ‘From the Himavat mountains they flow
: may the
made of this wood is thus addressed in the Athar- forth, in the Indus is their gathering place
vaveda (X. ili. 14, 11): ‘As the wind and the fire waters, indeed, grant me that cure for heart-ache’
consume

the trees,

the lords of the

forest, so do

thou consume my rivals; this varana upon my
breast, the kingly, divine tree, shallsmite asunder
One of the amulets
my foes, as Indra the demons.’
most frequently mentioned in the Atharvaveda is
that made from the jangida tree, which protects
from diseases and demons.
Again, a long hymn
of the same Veda (VIII. v.) dwells on the aggressive
powers of an amulet fashioned from the wood of
the sraktya tree, which destroys foes, demons, and
sorceries, Cf., further, art. CHARMS AND AMULETS

(Vedic).
ii. REMEDIAL MAGIC.—Mazgical operations are
performed not only to ward off maleficent powers
that are threatening, but also to expel them after
they have taken possession of their victim in the
form of diseases or ailments. The Atharvaveda is
full of spells directed against these. Many such
incantations make no mention of any concrete
remedies with

which

their

use was

accompanied;

but the evidence of the Siitras shows

that these

incantations, at least very often, formed part of a

magical rite in which concrete remedies were an
element. Examples of simple spells for the cure of
diseases are the following: ‘As the rays of the sun
swiftly fly to a distance, thus do thou, O cough, fly
forth ‘along the flood of the sea’ (VI. cv. 3); and
‘The disease that racks and wastes thy limbs, and

the sickness in thy heart, has flown as an eagle to
the far distance, overcome by my charm’ (V. xxx.
9). Curative spells are, however, more usually accompanied by the express employment of material
objects, chiefly plants. The hymns of the Atharva-

sive bodily discharges:

(vi.

xxiv.

1).

Pdraskara

Grhyasitra

(U1.

vi. 2)

describes how water is used in a magic operation
for the eure of headache: the performer moistened
his hands and passed them over the eyebrows of
the sufferer with the spell: ‘From the eyes, from the
ears, from

the whiskers, from

the

chin, from

the

forehead I drive away this disease of the head.’
Another remedy is the horn of an antelope, used
against a hereditary disease named Asetriya: ‘ Upon
the head of the nimble antelope a remedy grows !
He has driven the Asetriya in all directions by
:
means of the horn’ (Atharvaveda, III. vii. 1).
11. Offensive magic. — Aggressive, operations
against maleficent powers cannot always be distinuished, especially in regard to demons, from that
orm of defensive magic ,which is directed to
warding
off their attacks,
Hence the expedients
adopted
are to some extent the same for both
purposes,
.
;

i. MEANS EMPLOYED.—(1) Fire.—Fire was one of
the chief direct means of driving away demons and

all hostile sorcery. Thusin the Rigveda Agni, the
god of fire, is frequently invoked (L. xii. 5, XXxv1. 20)
with such verses as: ‘Burn, O Agni, against the
sorcerers ; always burn down the sorcerers and the’
allies of the demons.’ This use of fire, probably’
the earliest in cult, though overlaid with its later
and much more extensive sacrificial application,
still survives in the Vedic ritual. Thus a special
fire called the ‘lying-in fire’ (sitikagnt) is introduced into the lying-in chamber (sttika-grha). Of
this fire the author of one of the domestic Sitras
remarks (Hiranyakesin Grhyasitra, Ul. iii, 6 f.):
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‘Sacred rites, except fumigation, are not performed
with it; he fumigates the child with small grains
mixed with mustard seeds’ ; he then adds a number
of spells to drive away various demons that prowl
through the village at night, that drink out of
skulls; Agniis invoked to burn their lungs, hearts,
livers, and eyes. At the sacramental ceremony of
cutting the child’s hair a fire is kindled while a
number of auspicious verses are recited ; as nothing is‘said of its application to sacrificial purposes,
it was presumably meant to ward off demons.
Of
similar significance were the fire employed at the

(Vedic)
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cure of disease. Cognate to this medicinal employment is the application of herbs to the purpose of
securing

the

love

of a man

or a woman,

and

of

promoting or destroying virility; of both these
classes of charms the Atharvaveda contains many
examples.. But they are also resorted to for other
objects. Thus some are employed against demons
and sorcerers,

others

to

(guggulu),

fragrant

counteract

curses,

and

several are associated with battle-charms. Aquatic
plants, together with frogs, as representing water,
are combined with spells to quench fire. Bdellium
the

exudation

of a tree,

fre-

‘quently occurs in the ritual as, by its odour, drivboth he and his teacher step, and that kindled ing away demons of disease or frustrating a curse.
when the pupil entered upon his course of Vedic
(4) Stones, ete.—In the wedding ceremony, as we
study. That this was the significance of the fire have seen, the bride stepped on a stone to ensure
beside which the Soma sacrificer watched during steadfastness. A stone, as representinga dividing
the night in the Diks& ceremony is certain, be- mountain, was regarded as a means of keeping off
cause it is expressly
said (Taittiriya Samhitd, evil spirits, and with this intention it was employed
vi.i. 4. 6) that Agni is here appointed ‘for the in the funeral ritual to separate the living from
destruction of the demons.’
It can hardly be the dead, where also a clod of earth taken from
doubted that in the great sacrificial ritual of the a boundary was similarly used. In the same cerethree fires the southern fire was understood to have mony
a mat was laid down while the formula,
the magical
power of dispelling demons, for the ‘This is put between against calamity,’ was prosouth is the Mirection from which the souls of the nounced (Kausika Sitra, Ixxxvi. 14). A wooden
dead and the injurious spirits allied to them ap- fence was placed round the sacrificial fire, the
roach. In the funeral ritual a brand was taken purpose being ‘to strike away the demons’ (Taitrom the southern fire and laid down pointing to tiriya Samhita, U1. vi. 6.2).
the south, while a formula was pronounced in
(5) Lead.—This metal was frequently employed
which Agni was invoked to drive away all demons in magical operations, as, ¢.g., in wiping off
that, assuming manifold forms, might venture dangerous substances, The Atharvaveds contains
near. At the conclusion of the funeral ceremony a hymn (I. xvi.) in which lead was used against
a fire was used by the survivors for the purpose of demons and sorcerers, this being one of its’
warding off the powers that cause death. Fire spells: ‘If thou slayest our cow, if our horse or
was also on various occasions carried round what our domestic, we pierce thee with lead, so that
was to be protected against the attacks of evil thou shalt not slay our heroes,’
:
spirits. Thus a brand lighted at both ends was
(6). Weapons and staves.—These appear on
moved round the funeral offering ; and a firebrand various occasions as a protection against demons.
was also borne by the priest round the victim, the Thus a man who woos a bride is accompanied by
post, and other accessaries of the animal sacrifice.
one armed with a bowand arrows. Atthe wedding
(2) Water.—Water is another efficacious means ceremony little staves are shot into the air, with
of repelling hostile agencies, as is indicated by the the formula: ‘I pierce the eye of the demons that
statement (Maitrayani SamAita, rv. viii, 5) that ‘the prowl around the bride who approaches the fire’
demons do not cross the waters.’ We have already (Manava Grhyasiitra, 1.'x.). At the royal innoted some examples of the use of water in curing auguration the priest beats the king with a staff,
diseases and ailments. Wateris further regarded as saying, ‘ We beat evil away from thee’ (Katydyana
a chief means of removing possession by evil spirits.
rautasiitra, XV. vii. 6) The staff is a part of
At the birth ceremony water is supposed to wash the ritual equipment in the Diksa ceremony, its
away allinjurious powers from the new-born child. significance here being explained by the Satapatha
A purifying bath is prescribed before entering on Brahmana (ut. ii. 1. 32) thus: ‘The staff is a
various ceremonies, as the Diksi, to remove superthunder-bolt to drive away the demons.’ The Vedic
natural substances that might be inimical to their student, as peculiarly liable to the attacks of evil
success. Thus the bride and bridegroom take a spirits, is provided with a staff at the rite of investibath or perform ablutions before the wedding ture. This he must always carry, never allowing
ceremony.
In rites of expiation especially, bathing any one to pass between it and himself; he parts
and washing play an important part. Various with it only at the end of his apprenticeship, when
ceremonies also conclude with a bath in order to he casts it away into water, along with his girdle
obviate the risk of taking back into ordinary life and other sacred objects. On entering the next
the magical influence inherent in the rite. Such is stage of religious life the Brahman receives a new
the case at the end of the Diksi, when clothes and staf! made of a different wood, the purpose of which
implements used during the ceremony are also laid is sufliciently expressed by the spells employed at
aside. The significance of the bath taken by the the accompanying rite: ‘Protect me from all powers
Brahman student at the end of his apprenticeship of destruction on all sides,’ and ‘Destroy all hosts of
investiture of the Brahman

is similar.

student, behind which

There is, farther, a rule that after the

utterance of spells addressed to uncanny beings,
such

as the dead,

demons,

or Rudra,

one should

purify oneself with water from the contact with
those beings which has thus been incurred. The
urine of cows was specially esteemed as a means
of purification,

being

perhaps

at

the

same

time

regarded as communicating the abundant nutritive
power inherent in the animal,
As long as a
magical condition is meant to continue, bathing
or washing is avoided ; hence dirt is the characteristic of one who, by means of asceticism (tapas),
aims at acquiring special magical power.
(3) Plants.—We have already seen that plants
were frequently used along with spells asa magical

enemies on every side’

(Hiranyakesin Grhyasitra,

1. xi. 8). A wooden implement shaped like a sword,
technically called sphya, and very variously applied
in sacrificial rites, has evidently the significance of
ademon-repelling weapon. At the sacrifice to the
dead the sphya is passed over the altar with the
words,

‘Smitten away

siton thealtar’
ii. MAGICAL
are regarded
various rites.

are thedevils and demonsthat

(Sankhayana Srautasitra, Iv. iv. 2).
ACTION.—Certain types of action
as producing a magical effect in
They may be grouped as follows,

(a) Hostile—(1) To make a noise is believed to be

an efficacious means of driving away demons.
At the solstitial festival drums were beaten in
order to scare evil spirits, which were deemed to
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be especially powerful at the time of the shortest
day. A gong was sounded at the ritual for exorcizing the demon of epilepsy. At the funeral
ceremony a din was produced
by shattering pots. (2) A frequent method of removing injurious
influences is to wipe them of.
Thus Jead or a
black thread of wool was used as an aid in the process... In particular, the apdmarga (Achyranthes
aspera) plant (popularly interpreted to mean
‘wiping out’) was most variously employed in this
sense. The Atharvaveda contains several hymns
with: which the plant is applied, the following
being one of the spells in which this action is
expressed

(IV.

xviii.

8):

‘Having

sorcerers, and all grudging demons,

wiped

out

all

with thee, O

Ap&marga, we wipe all that evil out.’ The Sata-

patha Brahmana remarks (V. ii. 4, 14) that by the
aid of this plant the gods wiped away fiends and
demons.
Among other magical applications of
this action may be noted the requirement that one
who has seen an evil dream should wipe his face.
(3) Another

means

of

getting rid of demons or

injurious powers is to shake, cast, or strip them off.
The black antelope skin used ato sacrifice is shaken
out with the words, ‘Shaken away is the demon ;
shaken away are the goblins’ (Vdjasaneyi Samhita,
i. 14). After feeding the souls of the dead, the officiant shakes the hem of his garment in order to remove the souls that may be clinging toit. At the
conclusion of the funeral ceremony, the bundle of
twigs, used to efface the footsteps.of death, is
thrown away for fear of the dangerous substance
which it may have derived from those footprints.
For similar reasons clothes worn at uncanny rites,

such as funerals, are cast aside. -Injurious substances are deemed to be stripped off by passing
through some aperture the person to whom they
adhere. This notion is found even in the Rigveda
(vu. Ixxx. 7), where Indra is said to have cured
the girl Apala, who suffered from skin disease, by
drawing her through an opening in a car. It 1s
doubtless a survival of this form of purification
when, in.the wedding ceremony, the aperture of
the yoke of a caris placed on the head of the bride.
The removal of injurious substances is not always a mere riddance, but is often also a transference to remote places or to
other objects animate or inanimate. . The Rigveda and the

Atharvayeda contain several formula or spells to relegate evil

agencies to particular places or persons in the far
distance.
Thus hostile magicis expelled beyond the ninety streams (Atharvaveda, VIII. v. 9, x. i, 16); the disease Takman (a sort of fever)
is sent away to far-off peoples, such as the Gandharians and the
Magadhas (td. v. xxii, 14); evildeed and evildream are banished
to the divine being Trita Aptya in the remotest ‘distance
(Rigveda, vi. xlvii. 18-17).
Injurious agencies are also transterred to others at particularly uncanny spots, especially crossroads.
A garment containing certain impurities is removed to
a forest, suspended from a tree, or hung over a post, to which
its dangerous influence is conveyed, and thus rendered innocuous (Atharvaveda, xv. ii, 49f.). Snake-poison is removed toa
firebrand, which, being then thrown at a snake, returns the
danger to its source (Aausika Stitra, xxix. 6). Fever is transferred to a frog as an antidote representing water (Atharvaveda,
vu. exvi. 2); while Jaundice is conducted in a hommopathic
manner to a yellow bird (#2.1. xxii. 4).

__(b) Auspicious.—(1) A very prominent part is
layed by eating in the communication of beneficial
influences; contact with injurious substances,
which would, of course, be equally well effected
by eating, is avoided by fasting (cf. § 10. i, (2)).

The

edic ritual contains innumerable examples of the
magical power conveyed by the eating of sacrificial
food. The eating of the food is regarded as communicating the blessing embodied in it; and in
the most various forms the view appears that the
sacrificial substance conveys the special. kind ‘of
power implied in a particular sacrifice.
Thus,
when the religious teacher initiates his pupil, he
gives him. the remnant of the offering with the
ormula, ‘May Agni place his wisdom in thee.’
On the occasion of the ploughing festival a mixtureof the milkof a cow. that has a calf of the

(Vedic)
same colour and dung, bdellium, and salt is eaten,
At the ceremony for the obtaining of male
offspring the wife has.to eat a barleycorn and two

mustard seed (or two beans), one of which

grains of

has been laid on each side of it (as symbolizing a
male being)
The act of two or more persons
eating together establishes a community between
them; at the wedding ceremonial the bride and

eat together, and at the royal

the. bridegroom

:

inauguration the king and the priest.

- Based on the idea that an animal, when eaten, communicates
its special characteristics to the eater is the correspondence in
sex, colour, and other qualities between the victim and the god
to whom {t is offered. To Indra a bull or (less often) a buffalo,
to which he is often compared, is sacrificed; to the Asvins, twin
gods of the morning, a reddish he-goat, for ‘of reddish colour,
aa it were, are the Asvins’ (Satapatha Brahmana, v. v. 4. 1); to
the goddess Sarasvati a ewe of certain qualities ; to Agni, with
his column of dark smoke, a he-goat with a black throat; tothe
Sun and to Yama (god of death), two he-goats, one white, the
A cognate magical correspondence appears in the
other black.
offering of a black victim in a rite for the obtaining of rain:
“It is black, for this is the nature of rain; with that which is its
nature he wins rain '(Z'atttiriya Samhitd, mn. 1, 8.5), When the
destruction of enemies is intended, a blood-red victim is offered
.
by priests dressed in red and wearing red turbans,

(2) There are several ceremonies in which anointing is applied for the attainment of auspicious
ends. Inthe Diks& rite the sacrificer is anointed
with fresh butter to give him unimpaired vigour
and sound sight. In the animal sacrifice the stake
is anointed with clarified butter for the purpose of
bringing blessings to the sacrificer. At the royal
inauguration the king is anointed with a mixture
of butter, honey, rain-water, and other ingredients,
which communicate to him the powers and abundAt the same ceremony
ance inherent in them.
the king anoints himself with the fluid contained
in the horn of a black antelope and refrains for a
year from cutting

his hair, which has

been

moist-

ened by it. At the Sautramani rite, an expiatory
part of the Soma sacrifice, the priest consecrates
the king by sprinkling him wit! the fat gravy of
the sacrificial animals: ‘ With the essence of cattle,
with the highest kind of.food, he thus sprinkles
him’? (Satapatha Braéhmana, XI. viii. 3. 12).
(3) Charms, made for the most part of wood, but

also of other materials, were frequently attached
to parts of the body for various auspicious purposes.
A talisman made of wood from the parna-tree
(Butea frondosa)

was

worn in order to strengthen

royal power (Atharvaveda, II. v.); a bridegroom,
while reciting

a hymn of the Atharvaveda, fastened

to his little finger, by means of a thread coloured
with lac, a talisman madeof liquorice wood to secure
the love of his bride (Kausika Sutra, Ixxvi. 8£.); at
. sacrificer tied on his
the full moon ceremonythe
person talismans made of lac, together with all sorts

of herbs, for the attainment of prosperity ; while
put on a talisman of
sowing seed, the husbandman

barley. . The Vedic student who, at the conclusion
of his apprenticeship, has taken the purifying bath
ties a pellet of badara (Zizyphus jujuba) wood to
his left. hand and fastens a pellet of gold to his
neck;

he then

attaches

two

earrings

to the skirt

of his garment, and finally inserts them in his ears.
life: ‘He who
A talisman of gold secures long

wears it dies of old age,’ in the words of the
Atharvaveda (XIX. xxvi. 1).. To ensure conception

a woman

puts on a bracelet with the spell, ‘An

acquirer of offspring and wealth this bracelet has
oe
0
become’ (VI. Ixxxi. 1).
(c) Indifferent. —(1). Burying was a frequent
secret method of conducting. magical substances
to others, generally’ with hostile intent. The
Atharvaveda is.full of spells expressing fear of
magic buried in sacrificial straw, or fields, or wells,

or cemeteries,. Objects belonging to a woman who
is to be injured—a garland, hair, a twig for cleaning the teeth—together with other things productive of misfortune are placed between three stones
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in a mortar (a symbol of crushing) and buried.
The luck of a person thus attacked might be
restored by digging up the objects; while an auspicious spell was uttered. The Satapatha Brahmana relates (III. v. 4. 2f.)a myth how the demons

buried charms in order to overcome the gods; but
the latter, by digging them up, made them inoperative. The
Soma sacrifice even contains a
ceremony the express porpose of which is to dig
=p the magical objects buried by rivals or enemies.
This idea of burying things ‘sometimes has an
auspicious intention, as when a mixture of milk,
dung, bdellium, and salt is buried in order to promote the welfare of cattle (Kausika Sutra, xix. 19).

(2) The action of ‘looking at an object may be
either beneficial or injurious. It has the former

effect, e.g., when the sacrificer says (Vajasaneyi
Samhita, v. 34) to the priest, ‘Look at me with the

eye of Mitra’ (the sun-god); or when a guest addresses the sweet food that is offered

ing,

to him, say-

‘With Mitra’s eye I regard thee’ (Asvalayana

‘Grhyasitra, 1. xxiv. 14).

But the evil eye (g.v.),

eg. of the serpent, brings disaster on him towards
whom it is directed. At the wedding ceremony
the bridegroom secures himself against the evil
eye of the bride by anointing her eyes and saying,
‘Look not with an evil eye, bring not death to th

husband’ (Paraskara Grhyasiitra, i. 4; Sankhayana
Grhyasiitra, i. 16).

In the Atharvaveda (IV. 1x. 6)

ointment is conjured against the evil eye with the
spell, ‘ From the evil eye of the enemy protect us, O
salve’; the jangida-tree is invoked against the
evil

eye

of. the

hostile-minded

(XIX.

xxxv.

3);

On

the

and a certain plant is employed with the spell, ‘Of
the enemy who bewitches with his eye we hew

off the ribs’ (11. vii. 5; cf. xrx.

xlv. 1).

& corpse-bearer,

similar

other hand, the evil effect produced by an inau:
spicious object on him who sees it is shown by
innumerable directions enjoining avoidance of suc
sights, Thus the Vedic student who, at the conclusion of his apprenticeship, has taken his purifying bath must not look at an enemy, a malefactor,
or

ordure.

For

reasons,

one returning to the sacrificial ground should not
look round after performing an inauspicious ceremony, such as an offering to the goddess Nirtti or
a rite for the slaughter of demons.
_

’ (3) The action o circumambulation, which occurs

very frequently in the Vedic ceremonial, is regarded
as having a magically auspicious effect when the
‘performer walks round an object in sunwise fashion
y keeping his right hand towards it ( ‘pradaksina).

Both living and inanimate things are three times
circumambulated in this manner; ¢.g., priests thus
walk

(Vedic)
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thy. mother, from

thy sister, from

thy

parents, and thy brother, from thy friends I sever
thee’ (Paraskara

Grhyasitra,

U1. vii. 2).

Move-

ment both in the auspicious and in the reverse
direction is not restricted to walking. Thus in the
sacrifice to the dead the officiant grasps a water jar
with his left hand and pours out its contents from

tight to left;

deposits the

he also holds the ladle in his left and

offering

on the grass in the same

direction (cf., further, art. CIRCUMAMBULATION).

12. Sympathetic magic.—A special type of magic
is that which has been called ‘sym athetic,’ being
the influence exercised on a remote eing or phenomenon by means. of a telepathic connexion between it and what is manipulated by the magician,
It may be either beneficent or injurious. ,
(a) Effigies.—An image is frequently made and
operated on for the purpose of producing a similar
elfect on the victim, , Thus an enemy is destroyed
by piercing the heart of his clay effigy with an
arrow, or by transfixing his shadow.
His death is
also produced by melting a wax figure of him over
the fire, or b
iting or burning a chameleon as

representing

him,

e elephants, horses, soldiers,

and chariots of a hostile army are imitated in dough,
and sacrificed piece by piece so as to bring about
its destruction... The magician annihilates worms
by stamping on or burning twenty-one roots of the
usira plant, while he pronounces the spell, I split
with the stone the head of all worms male and

female ; I burn their faces with fire’ (Atharvaveda,
v. xxiii..13),
In order to exterminate the field

vermin called tarda, a single tarda, as representing
the whole class, is buried head downwards, its
mouth being tied with a hair so as to prevent its
eating grain (Kausika Sutra, 1.19). With a view to
smashing the limbs of evil spirits pegs are driven
into the ground. One who pounds the Soma-shoots
for sacrifice directs the blows against his enemy by
fixing his thoughts on him during the operation.
The sympathetic connexion is sometimes very remote, as
when implements or materials are used in which a particular
power is regarded as inherent. Thus an exiled prince receives
food rendered magical by being cooked with wood that has
grown from the stump of a tree, symbolizing the restoration of fallen fortunes.
At a ceremony
for the removal of
troublesome ants a sacrificial ladle of bddhaka wood is employed simply because the name of the tree means ‘remover,’
At a rite to destroy demons the dipping spoon is made of wood
from the paldsa (Butea ‘Yrondosa) tree as representing the

magical spell (byahman), which is a slayer of demons,

When

the sacrifice for the restoration of an exiled prince is performed,
earth and other material from his native country are em loyed.
At a sacrifice for victory in battle, soil torn up by a boar fa
taken for the altar (vedi), with a view to communicating the
fiercenesa of that animal to the combatants on behalf of whom
the offering is nade.
.
,

round other priests or the victim, and the wives
(8) Imitative processe
of the king walk round the dead sacrificial horse. with the three sacrificials.—Thehighereultconcerned
Sacrificial altars and temples, the ground where a which the desired effect fires abounds with rites in
house is built, as well as houses (as a protection of the event or phenomenis produced by an imitation
on. Thus the kindling of
against serpents), are circumambulated.
This rite the sacrificial fire in the morning
is especially
often performed with the sacrificial magical rite to make the sun rise;develops into a
and the dripfire, as at the wedding ceremony and at the initia
ing of the Soma-juice through the purifying sieve
tion of the Vedic student. Water is cireumambuecomes & rain charm, At the ceremony of the
lated at a wedding, as also a new house, while
“water is at the same time sprinkled round it, royal inauguration, the conventional chariot race
When the ceremony is inauspicious, the direction in which the king wins is meant to gain for him
speed and victorious might. On various occasions
is reversed, the left hand being kept towards
the
object. This is done especially in funeral rites at in the ritual a game of dice is played; this has
clearly
the magical purpose of securing
luck and
the burying
ground and at cross-roads.. Thus the
mourners walk three times round the unlucky fire gain for the sacrificer. At the solstitial ceremony
an and a Sidra (representing a white and a
deposited where four roads mect, with their left an
sides towards it, beating their left thighs with black man) engage in a struggle for the possession
their left hands, When a patient is to be cured of of a circular-white skin, the former ultimately
snake-bite, the priest walks round him to the left, wresting it from the latter; the magical aim of
When a servant who is disposed to run away is this performance is the liberation of the sun from
asleep, his master, making water into the horn of the powers of darkness. In the same ceremony, as
a living animal, walks three times round him to well as at the Soma and the horse sacrifice, there
the left, sprinkling the water round him with the are certain sexual observances the obvious purpose
which is to produce fertility in women. “A good
spell, ‘From the mountain on which thou wast of
exampleof the imitative method

is the procedure
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meant to deflect a river into another channel. The
new course is first watered ; it is then planted with
reeds; and, finally, representatives of water, such
as a frog and the aquatic plant avaka, are deosited on it; the imitation is believed to pro:
uce the reality.
(1) This type of magic is very frequently found
in the particular form of rain-making. Suc is the
purpose when, at the solstitial festival, a cowhide
is pierced with arrows—probably an imitation of
the myth of Indra’s release of the waters by piercing the rain-clouds (which frequently appear as
On the same occasion girls
cows in the Rigveda).
dance round a fire with jars full of water which
they pour out, while they sing a song calling upon
the cows to bathe. At the ceremony of piling the
fire-altar jars of water are emptied on the ground,

(Vedic)
accompanied
word

in the

by some ritual act; but the spoken
form

of a spell,

a curse,

or an oath

also has a magical effect by itself.
(a) The spell,—The spell has generally a metrical
form, being sometimes an old religious verse
degraded to magical use. Though the formula is
magical in application, it is in form often a mixture
of prayer and spell, the gods being mentioned or
invoked in it; e.g., ‘Between the two rowsof Agni
Vaisvanara’s teeth do I place him that plans to
injure us when we are not planning to injure him’
(Atharvaveda, Iv. xxxvi. 2; ef. XVI. vii. 3}; ‘Thy
ninety-nine spirits, O Night, shall help and protect
us’? (XIX. xlvii, 3-5). It is, indeed, characteristic
of the hymns of the Atharvaveda to contain the
names of numerous deities, while the panegyrics
of the Rigveda are addressed to one only 3 ¢.9.,
‘Heaven and Earth have anointed me; Mitra has
is
grain
and
shed,
be
to
said
thus
is
on which rain
me here; may Brhaspati anoint me;
anointed
into
thrown
is
otter
an
When
spot.
sown on the
anoint me’ (VII. xxx. 1). The magician
Savitr
may
one
any
if
or,
;
abundance
in
falls
rain
the water,
‘threatens or commands in his own
usually
very
subwater,
the
into
herbs
casts
he
rain,
desires
‘I plague the demons as the tiger
¢g.,
person;
away.
float
them
lets
then
and
them,
merges
s; as dogs that have seen a
cattle-owner
the
is
magic
c
sympatheti
of
form
modified
A
(2)
a refuge’ (Iv. xxxvi. 6); ‘As
divination, the aim of which is to find out what is lion, they find not irresistibly smites the tree, so ©
hidden or future, largely from the occult corre- the lightning ever
the gamesters with my dice’
spondence between the representation and the would I to-day beat the wind be thou, O steed,
reality. Dreams and sacrificial and funeral rites (vir. 1.1); ‘Swift as
are the most significant representations ; these can

be’ interpreted by spiritual persons who possess
inner illumination, strengthened by the power of
From the
asceticism and other magical means.
point in
direction taken by a cow at a particular
the ritual it may be inferred that the sacrificer will
If at a certain sacrifice the
attain his purpose.

fire flames up brightly, the sacrificer will obtain

twelve villages; if the smoke rises, he will obtain
at least three. The fire kindled in a special way
between two armies about to fight prognosticates
the result of the battle by the direction of the
‘The observer who, at a funeral, notes
smoke.
which of the three sacred fires catches the corpse
first can tell whether the soul of the deceased is in
heaven, in air, or on earth.

- The following examples of divination are of a
more general type. If one wishes to know whether

an unborn child will be a male, the son of a Brah-

man must touch a member of the mother; supposing the member has a masculine name, the child
will be a boy. When it is desired to ascertain
‘whether a girl will make a good wife, she is bidden
to choose between various clods taken partly from
auspicious soil (as that of a furrow or a cowshed),

partly from an unlucky spot (as a cemetery or crossroads) ; her choice betokens her character and her
future. A special form of. prognostication is the
foretelling of weather by old Brahmans from the
smoke of dung.
,
Mixed with the knowledge of the future obtainable from a symbolic process is that derived from
gods or spirits, by interpreting the movement, the
flight, or the ery of animals or birds s ecially connected with gods or spirits, such as the wolf and
hyzena, the owl, crow, pigeon, and vulture. Thus,
in one of the two hymns of the Rigveda concerned
with augury, the bird erying in the region of the
Fathers (the south) is invoked to bring auspicious
tidings (II. xlii. 2). Again, in one of the Satras, the
owl “that flies to the abode of the gods’ is addressed.
with the words, ‘Flying round the village from left
to right, portend to us luck by thy cry, O owl’
(Hiranyakesin Grhyasiitra, 1. xvii. 1, 3). The direction from which the wooer will come is indicated
by the flight of crows after the performance of the
rite for obtaining a husband fora girl. Such omens

seem to be a Jater development, resulting from the

simplificationof the symbolical method of divination
by isolating a single feature of a complex process.
13. Oral magic,—Magical formule are usually

when yoked to the car; at Indra’s urging go, swift
as the mind; the Maruts shall harness thee; Tvastr

shall place fleetness in thy feet’ (VI. xcii. 1).
he also often mentions

But

in his spell a parallel case,

in order to effect his purpose, like the symbolical
process in sympathetic magic ; ¢.g., ‘ With the light
with which the gods, having cooked porridge for

the Brahmans, ascended to heaven, to the world of

o to the world of
.the pious, with that would we
the pious, ascending to the light, to the highest
firmament? (XI. i. 37) ; ‘As one pays off a sixteenth,
an eighth, or an entire debt, thus we transfer every
evil dream to our enemy’ (VI. xlvi. 3); ‘As the rising
sun

robs

the stars of their brilliance, so I rob of

their strength all the men and women hostile to
me’ (VII. xiii. 1); ‘The cows have lain down in their
resting-place ; the bird has flown toits nest; the
mountains have stood: in their site; I have made
the two kidneys stand in their station’ (VII. xevi. 1).
A frequent feature of spells, in order to make sure
of striking the injurious spirit, the seat of evil, or

whatever else is aimed at, is the enumeration of a

whole series of possibilities ; ¢.g., ‘ Out of eyes, nose,
ears, brain, neck, back, arms I drive the disease’
(11. xxxili. 1f£.).

If, however the demon is known,

this knowledge is emphasized as bestowing magical
power over him; ¢g., ‘This is thy name; we know
thy birth ; this thy father, this thy mother.’
On the most varied occasions spells are uttered
without any accompanying rite. The application
of one that may be pronounced by & man on entering a court of justice is thus described (Pdraskara
Grhyasitra, U1. xiii. 6): ‘If he should think,
‘This person will do evil to me,” he addresses him
with the words, “I take away the speech in thy
mouth, I take away the speech in thy heart;
wherever thy speech is, I take it away; what I
say is true: fall down inferior to me.”’ Spells are
also uttered,‘e.g., when a man mounts an elephant,

a camel, a horse, a chariot, when he comes to
cross-roads, when he swims across a river, and in
.
many other situations.
A formulas sometimes consists of two or three words, or even
If a man has spoken what is unworthy of the
of one word.
sacrifice, he has only to murmur * Adoration to Visgu’as an
The daily repetition of the single sacred syllable
expiation.
bhuh averts death from him who utters it; ‘he has nothing
to fear from serious diseases or from sorcery’ (Gobhila Grhyasiitra, Tv. vi. 1). Again, the mere mechanical repetition of
& prayer meant for a totally different purpose may have
magical effect. Thus, the celebrated Gayatri verse of the
Rigveda (11. Ixii. 10)—* We would sttain that excellent glory
of Savitr the god, that he may stimulate our prayers '—if
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muttered 3000 times, frees a man from the
unlawful presents. Even the formulaic use
dialogue secures the desired result. -Thus,
parting the hair of a woman is performed,
er, ‘What dost thou see?’ ‘Offspring,’ she

sin of accepting
of a stereotyped
when the rite of
the husband asks
replies.
.

(2) The curse.—A special form of the magically
effective spoken word is the curse. The earliest
examples of it in Vedic literature are mythological.
In the Yajurveda (Taittiriya Samhita, 1. vi. 6. 1)
Agni curses the fish for betraying his hiding place
in the waters, predicting that men shall kill it b
means of various artifices: ‘Hence men kill fish wit!
various artifices, for they are cursed.’

In Tandya

Bradhmana (VI. v. 11) the gods curse the trees with
the threat that they shall be cut down with an
axe the handle of which is made from themselves,
That the employment of actual curses was also
common in early Vedic times is obvious, and is
confirmed by the occurrence of many spells intended
to counteract them or to make them recoil on him
who utters them.
The Atharvaveda contains
several such ; ¢.g., § Avoid us, O curse, as a burning
fire a lake; strike him that curses us, as the light-

ning of heaven the tree’ (VI. xxxvii. 2); ‘Let the
curse go to the curser, we crush the ribs of the
hostile eye-conjurer’ (It. vii. 5; cf. V. xiv. 5, X. i. 5).
Plants, such as the apdmdrga, are invoked to free
from the calamity consequent ona curse. The Sataatha Bréhmana contains several passages showing the potency attributed to curses.
Thus it is there
sald (II. i. 4. 19, 11. ii. 1. 9) that, ‘if any one were to

curse him, saying, “May

the sacrifice turn away

from him,” then
he would indeed be liable to fare
thus’; ‘Were any one to curse him, saying, ‘He

shall either becomedemented or fall down headlong,”
then that would indeed come to pass.’ It is there
also said that he who curses a Brihman possessed
of certain knowledge leaves this world
bereft of
his strength and the result of his good deeds. In
other Siitras those who raise their hand to pronounce @ curse are said to be one of the seven
kinds of assassin (Visnu-smryti, v. 191).

(c) The oath.—This is really
against oneself, as is indicated

a curse directed
by the verb sap,

which in the active means ‘to curse,’ but in the
middle ‘to curse oneself, ‘to swear.’
It calls

down on oneself and one’s belongings loss of life or
possessions in this world and the next as a penalt
or telling an untruth or breaking one’s word.
Thus, in the ceremony of royal inauguration the
priest causes the king to swear the following oath
(Attareya Brahmana, viii. 15): ‘ All the merit of
my sacrifices and gifts from the day of my birth to
the day of my death, my position, my good deeds,
my life, my ofispring shall belong to thee, if I
deceive thee.’

ment

ensues;

the oath is broken, the punish-

¢9.,

the

Yajurveda

Samhita, 1. iii. 6.1) relates how, when

(Tatttiriya
the moon-

god did not keep the oath which he had sworn to
the Creator Prajipati,
disease of consumption.

he was

attacked

by the

Lireraturn.—t. TEXTS.—(a) Vedas.—For edd. and trr. see
Hrans (Vedic), vol. vii. p. 58, and add: Taittiriya Samhita,
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MAGICAL CIRCLE.—For the ‘operation’ of
‘conjuring’ spirits the medieval sorcerer sat in the
centre of a circle described on the ground. This
formed a spiritual barrier, protecting him from
ghostly attacks, while enabling him to question his
‘famillars’ or other spirits from a coign of supernatural vantage.
*Circull sunt munimenta
spiritibus reddunt tutos.’1

quaedam
.

quae operantes

a malis
——

The concepts of circle, circular, and encircling
lend themselves naturally to dramatic ceremonialism, and ideas of continuity, finality, and eternity
have been appropriately expressed by circular
symbolism.

In Scandinavian mythology a serpent engirdles the earth.
Popilius Lanas, delivering an ultimatum from the Senate of
Rome to King Antiochus, drew with his staff a circle round
hiniself in which he awaited the reply.2
_
_

The circular form of certain shrines and religious
structures may involve some symbolism, possibly
astrological. According to the Talmud, a round
house and a three-cornered house do not become
unclean—e.g., irom the contagion of leprosy—
whereas 9 square house does.? Possibly the sacred

number 3 renders the three-cornered house immune ;

possibly, again, the three corners represent the
points of supernatural weapons.‘ In the case of
the round house the idea may be that nothing can
cling to its smooth outline.
.
The
circle as a supernatural protective barrier
has several analogies in primitive custom, and
variations of form involve corresponding variations
of meaning. Throughout, from the earliest examples to the latest, importance is usually attached
to the material or the instrument with which the
circle is traced.

Among the Shuswap Indians the bed of a mourner is surrounded by thorn-bushes, the object being to ward off the ghost
of the dead person.5 The Bellacoola Indians, also of British
Columbia, have a similar practice. Besides surrounding the
bed with thorns, mourners cleanse their bodies while standing
in a square formed by thorn-bushes, as a protection against the
ghost.6 Here the mystic zareba depends not on its shape but
on its completeness in the geometrical sense.
.

Water and fire, excellent bulwarks both in
human warfare and in spiritual conflict, and,

possibly for this reason, among others, regarded as
supreme cleansers, are often used to avert evil
influences.
The Laotians had a custom of keepinga fire burning in a circle
around the bed of a mother for some weeks after child-birth. In
Abyssinia the bed was surrounded by blazing herbs, while the
mother herself was held in the circle by ‘stout young fellows,’7
Ina moving or dynamic form the flery circle was used for the
same purpose in Scotland.
Morning and night fire was carried
1G. O. Horst, Zauber-Bidbliothek, Mainz, 1822, tii. 70.
3 Livy, xlv. 12; Cicero, Phil. vill. & 23; Vell. Pat. i. 10.
3 Re Thompson, Semitic IJMagic, London, 1908, pp. 186, 189.
4 This seems to be one notion i the use of the pentagram or
ntacle (see Thompson, loce, citt.).

a) CGB, Ge il., Taboo and the Perils of the Soul, London, 1911,

p. 142, quoting F. Boas.
.
8 Ib., pt. vie, Balder the Beautiful, London, 1913, ii. 174.
7J.G. Frazer, in JAI xv. (1886) 842,
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round the mother till she was churched, and round the child
In some parts of Scotland a fir-candle
till it was christened.
was Whirled three times round the bed where mother and child
.

lay.

It has been suggested that in some such cases
the idea was to prevent the soul in its critical state
- from leaving the body, but the greater proportion
~ of cases certainly depend on the idea of protecting
the patient from external evil, though the firetreatment of childbed may have originated simply
in a primitive clinical intention of producing comfort or obviating complications.

In China candles are key alight round the coffin to ‘give
light to the spirit,’ or to light him on his way.2 The Caribs
burned a fire round the grave.3 A Chinese charm consists in
layinga circle of ashes round the dead man; it is supposed to

resuscitate him.¢ The Romans carried water or fire round
.
mourners on their return from the tuneral.§

‘The

custom

curious

as a

of cireumambulation

mark of honour was practised

by Hindus, Greeks,

.

and Celts.

In ancient India, walking round a person three times to the
right (stunwise) was a ceremony of honour,6as it was among the
Gauls and Celts.7 The ancient Indians walked round the
funeral pyre, as Achilles drove round the pyre of Patroclus 8 (see
The ancient Indians also practised the
art. CIRCUMAMBULATION).
rite aa a cure fora sick person.? Possibly the idea of protecting
a person with a mobile, living ring is behind the honorific .
variety.
In Nias a candidate for the priesthood consorts with spirits

in the mountains; when he returns home, he splits a young tree

and creeps through the fissure, ‘in the belief that any spirit
which may still be clinging to him will thus be left sticking to
the tree.’10 Highlanders of Scotland used to send their sheep
Similar
through hoops of rowan to ‘ward off the witches.’
customs are found in N, Europe and England as cures for

.

,

sickness.12

The Lapps wore a brass ring on the right arm by way of protection against the ghost of the dead person.!5 ~

Frazer instances superstitions about rings—arm
or finger rings—suggesting that the idea is to keep
For this purpose magic cords
the soul in the body.
body among various
are tied round wrist, ankle, or
co
peoples."
‘To keep the soul in or the demons out’ is a
uestion where convergence of practice is natural.
n ancient India the medical magician encircled the
bed of a woman at child-birth with black pebbles to
ward off demons." This is in line with primitive

practices

mentioned

above,

but

a

suggestion

of

. Henry possibly connects it with Babylonian
magic: he finds in old Indian magic traces of the
double

pentacle,

or

Solomon’s

Seal,

the

famous

constituent of the medixval magical circle, consisting of two equal and equilateral triangles, cutting each other so that the resulting segments are
The underlying idea may be that the
equal.
oints of the star pierce the invisible enemies.?®
he Indian data alone show & connexion, by means

of this astrological element, with the Semitic, and
it is from the Semitic practice that the magical
circle of medieval Europe, along with @ considerable body of astrological magic, was developed.
This is a remarkable case of permeation from one
source. Semitic magic and its conquest of Europe
may be described, not altogether . ancifully, as a
left-handed compliment to Semitic religion and
.
the conquest of Europe by the Bible.
The Babylonian texts continually refer to the
usurtu, which Thompson justly identifies as ‘the
prototype’ of the magica circle, possessing the
properties of a ‘ban.’
1 Frazer, in JAI xv, 85, note. °

2. Doolittle, Social Life of the Chinese, New York, 1887, i.
26.
:
:
.
3 Frazer, in JAI xv. 91, note.
System of China, Leyden,
Religious
43. J, M. de Groot, The
ce
vee
1992 ff., vi. 952.
5 Servius, on Virgil, 22n. vi. 228.
ae
6 SBE ii. (1897) 25, vii. (1900) 236f.
7J. Rh$s, Celtic Heathendom?, London, 1892, p. 567.
9 7d, xiii. [1807] 425.
.
8 SBE xvii. [1882] 299.

10 @B3, pt. ii., Taboo, p.175.

12 Jd, pp. 180, 184.
VY,

Henry,

p. 142. |
161, p. 92.

La

137d. p, 314.

Magie

dans

[inde

Ny. psi,

14 7b. p. 315f.
antique?,

Paris,

1909,

CIRCLE
The asipu-priest recited over the sick an incantation : ‘(The

man) of Ea amI,... the messenger of Marduk am I,...
the circle of Eaisin my hand.’1
In more detail, the sick person was safeguarded by an

enchanted circle (of the nature of a tabu-mark) made with
flour or other material, ‘asa kind of Aaram through which no

priest first performed & ceremony of
spirit could break.’ The
He flung the kid
atonement, in which a kid was sacrificed.
away, and then described the circle. ‘ Enclose the man with
gate right and
shut
the
kusurra (flour), flour of lime, surround
left. ‘The ban isloosed.’2 A mixture of meal and lime seems

The * flour

to be intended ; both substances possessed virtue.

of Nisaba (the corn-god)’ waa the ‘ban of the great gods.’$ In
another ceremony, before the god Nergal, the priest described
with lime a circle round seven winged figures, and in yet
another flour and water were used for drawing the circle.5
Here Thompson compares the medisval use of the Host as &
protection against vampires and witches. The Babylonians
described the mixture as the ‘net of the corn-god.’ Similarly
the Jews of Jerusalem employed the virtues of food against evil
influences, scattering a mixture of food round the bed of a sick
A Semitic parallel to the idea of stripping off evil by
person.
assing through a ring, or arch, or other circumscribed opening is found in a cure for headache, which consisted in making
a circle round a desert-plant with meal, plucking it up before
When the plant was resunrise, and tying it on the head.
same
moved, the headache disappeared simultaneously. On the
principle an ailing limb was cured by tying round it a charmed
sickness,7
the
with
along
away,
this
Erread, and then casting

The development of magic, white and black, in
Europe, and its remarkable exploitation, lasting
till well after the scientific period had begun,® were
bound up with Semitic animism, or rather dsemonism,

if

the

distinction

may

observed.

be

The

causes producing a state of culture in which every
man of science was @ necromancer and conjurer of
spirits do not concern us here, but the invariable
employment of the magical circle for the conjuration of spirits is typical of the culture of those
ages. The primitive Babylonian practice was now
As appliedto the
divorced from medical magic.
evocation’ of elemental demons, whose aid was
invoked for alchemical research or prophecy or evil
magic against individuals, its main purpose was to
protect the sorcerer from the dangerous servants
whom he called up. At the same time the geometrical possibilities of the circle appealed to the
mathematical instincts of the scholar, and geometry perhaps

owes

something to magical experi-

ments upon the circle. Kabbalistic lore was also
called upon for the exploitation of names and
numbers of power, to be inscribed in the circle.
Here begins the positive virtue of the circle, which,

in connexion with the universal concepts of the
figure, made

it something more

than

a protective

barrier.. It became rather a mystic focus of power,
and had at least the merit of concentrating the
Lastly, the
alchemist’s or astrologer’s thoughts.
astrological elements of the zodiacal system were
applied to it, and it thus became an intermediary
between chemistry and astronomy, as the focus to
which were attracted the infernal and supernal
oS
.
oo!
powers alike.
_ The Arabic and Hebrew developments of magic
in the early centuries of the Middle Ages are obscure. Theaccount given by Psellus of a Hecatinus
circulus, ‘Exarwds orpdpanos, calls for notice, though
its meaning is confused.
He writes:
cs
* Hecate’s circleis a golden sphere, enclosing a sapphire in the
centre, turned by a thong of bull's hide, and having characters
through the whole of it. They made conjurations by turning
this; and they are wont to call such things tvyyes, whether
they have a spherical or triangular or any other shape whatsoever.
Shaking these, they uttered unintelligible or beastlike
sounds, laughing, and striking the bronze.
It accordingly
teaches the operation of the rite, or the motion of such a circle,
as possessing secret power.
And it is called ‘‘ Hecate’s” as
being dedicated to Hecate; and Hecate is a divinity among the
Chaldwans’20..
:
ce
1 Thompson, p. xxiii. :
2 Thompson, p. lvii, quoting

P. Haupt,

Reilschristtexte, Leipzig, 1881-82, xi. ii,
-3

Akkad,

,

und sumer.

7d, p. lix.
'
Ib. p. lviii.
p. 102.
. 165.
8See FE. Barrett, Magus, London, 1801, passim, for proof
that magic was practised at the end of the 18th century.
9 75, ii, 105; the circles ‘are certain fortresses.’
10 Ezpositio oraculorum Chaldatcorum (PG exxii. 1133).
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‘his account may be simply
confusing the
Babylonian magical circle with the Greek magical
wheel (tvyé, torquilla); but, just as the medieval
circle was made material and portable in the form
of metal amulets and talismans, 80 it is possible
‘that Greeco-Chaldzan superstition may have developed the circle into a wheel like the tvyt The
fact that such ‘ wheels’ were sometimes triangular
or of other shapes is an interesting hint in the
direction of the pentagrams and other figures with
which the medimyal circles were filled. Psellus
notes that the object of the invocatio was oracular,
the idea, no doubt, being to evoke spirits for the

purpose of forcing them to

predict future events.

As for the Greek wheel on which the tvyé, wryneck,
was tied, there is considerable doubt as to its

nature.)
.
:
The magical circle of medieval occultism had
innumerable varieties, according to the purpose,
the time, and the species of spirit to be invoked;
and it also varied according to the predilections of
the operator. The following maybe considered
typical examples of the method of description and
formule of blessing and of invocation. . The magician, after purifying himself, collected his paraphernalia, including his magic wand, blessed candles
and holy water, magical sword or knife, and so
forth, and traced the circle, usually 9 ft. in
diameter,?

with

his

wand

or

sword.

He

blessed the circle, a typical blessing being :

then

‘In the name of the holy, blessed, and glorious Trinity, proceed we to our work in these mysteries to accomplish that
which we desire ; we therefore, in the names aforesaid, consecrate this piece of ground for our defence, so that no spirit
whatsoever shall be able to break these boundaries, neither be
able to cause injury nor detriment to any of us here assembled:
but that they may bo compelled to stand before this circle, and
+ answer truly our demands,’3
,

More elaborate formule include such terms as:
*Sanctify unto myself the circumference of nine feet about
me, ... from the East, Glavrab, from the West, Garron, from
the North, Cabon, from the South, Berith."4
:

Good spirits seem to have been invoked but
rarely ; necromancy was also rare, though two
forms of this were used, one in which the body

and the other in which the ‘shadow’ of the dead
was conjured.
Evil spirits of power were the
usual object of conjuration, and extraordinary
precautions were taken in the process.®
.
‘Now, if any one would call any evil spirit to the circle he
must first consider and know his nature and to which of the
planets it agrees and what offices are distributed unto him
from the planet. This being known, let there be first sought
out a place fit and convenient and proper for his invocation
according to the nature of the planet and the quality of the
offices of the same spirit as near as it can be done; as if their
power be over the sea, rivers or floods, then let the place be
the sea-shore, and so of the rest. Then chuse a convenient
time for the quality of the air (being serene, quiet, clear, and
fitting for the spirits to assume
bodies)... Let the circle be
made at the place elected, as well for the defence of the invocant
asthe confirmation of the spirit. And in the circle write the
divine general names and all those things which do yield
defence to us; and with them those divine names which do
rule his planet, and the offices of the spirit himself; likewise
write therein the names of the good spirits which bear rule in
the time you do this and are able to ind and constrain that
spirit which we {intend to call.
. We may odd characters and pentacles6 .; . frame an
angular figure with the inscription of such convenient numbers
as fre congruent amongst themselves to our ‘work... .
Further, we are to be provided with lights, perfumes, unguents

and medicines, compounded according.to the nature of the

spirit and planet which agree with the spirit by reason of their
natural and celestial virtue... holy and consecrated things
necessary not only
for the defence of the invocant and his
companions, but
algo serving for bonds to bind and constrain
the spirits; such as holy papers, lamens,? pictures, pentacles,

1Ct, O, Gruppe, Griech. Myth. und Religionsgesch., Munich,

1906, pp. 851f.,
2 Barrett, ii. 106,

897.

.

:

3 Thompson, p. Ix; Barrett, ii. 108.

To
.
,

.

‘44. E, Waite, Occult Sciences, London, 1891, p. 47.
5 Barrett, ii. 69f.
u
.
mo.
:
® Pentacle
(properly=pentagram) is used of any talisman
with figures (not necessarily angular) incised or embroidered
within a circle.
.
:
:
ee
1 Linen or vellum plaques inscribed with figures... .
‘
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swords, sceptres, garments of convenient colour and matter.
Then let the exorcist (sic) and his companions enter the circle,’ 1
If, after a prayer to God and an invocation, the spirit refuses *
to appear, ‘reiterate the same three times, from stronger to
stronger, using contumelies, cursings, punishments, suspension
from his power and office, and the like.’ If the spirit make a

doubtful assertion,

it must be tested by oath; the operator

stretches his sword out of the circle and swears the spirit by
laying his hand on the sword.3
:
,
At tlast, when the operation is beginning to have effect,
‘there will appear infinite visions, apparitions, phantasms,
ete., beating of drums, and the sound of all kinds of musical
instruments; which {s done by the spirits, that with the terror
they might force some of the companions out of the circle.’
At this point, ‘holding the pentacle in his hand let him [the
operator] say, Avoid hence these iniquities.’3 The spirit invoked
would now normally appear.

A plain circle was the exception. ‘ In some, two
diameters were drawn in the form of s cross,‘ but,
asa rule, the circle included a pentagram or combination of pentagrams.
Two intersecting pentagrams, viz. two equilateral and equal triangles
cutting each other so that their segments are equal,
constituted Solomon’s Seal ;* this seems to have
been often regarded as more efficacious than the
circle itself. ‘These triangles were described before
the circle, a frequent method being to draw
9 ft. square, then the diagonals, and then the
circle round the square.6
An inner circle was
described at a distance of a foot from the outer,
and between these were inscribed various ‘names
of power,’ or injunctions to the spirits, Alpha,
Omega, On Adonai, El-Zebaoth, Tetragrammaton,
Elohim, Jahweh ; ‘I forbid thee, Lucifer, to enter
within this circle,’
‘Obey me, Frimost,’ being ex-

amples of these.?_ The mystic combination Agila
was a favourite. Dove’s blood, especially that of
a white dove, was sometimes used for writing these
names

and

formule.

The

circle,

figures,

and

names might be described with holy water, charcoal, or consecrated chalk ; when the magical knife
was used for the drawing, the lines were sprinkled
with holy water. This knife, which also served
to frighten the spirits,® should have a black handle
of sheep’s horn, and the steel should have been
tempered in the blood of a black cat and the juice
of
hemlock.
For more important operations,
especially in black magic, as when using the
‘great kabbalistic circle,’ the tracing should be
done with the magical stone Ematille."” A curious
refinement was a gate in the circumference, by
which the operator and his associates might go out
and in; on leaving the circle, they closed the gate
by inscribing names and pentacles." ‘The more
elaborate circles were filled with names and kabbalistic figures and ‘characters.’ -Candles and
vervain crowns were placed within the circle, and
the operator had with him gold or silver coins to
fling to the spirit when evoked, the ‘seals’ to be
shown to the spirit, and talismans, generally made
of coloured satin embroidered with silver.
Incense
was burned within the circle, or it was
with musk, and holy water was sprinkled

perfumed
over it.

When the preparations were complete, the operator
and his associates stood or sat in the centre of the
circle, often in small circles marking their places,
and the operator began his invocation of the spirit
required.
ST
.
,
he ‘great. kabbalistic circle’ was made with

strips of the skin of a sacrificed kid.

_These were

1Barrett, ii.99f.
"276. iL 101.
. 8 7b, i, 114.
’
.
.
4 Horst, if. 103.
5A, E. Waite, The Book of Ceremonial Magic, London, 1911,
p. 2215 Barrett, li. 109.
:
§ Waite, Occult Sciences, p. 46.
.
ae
7 Waite, Ceremonial Magic, p. 286; Horst, ii. 103; Barrett,
i. 110.
srt
ae

8 Ib,
8 Waite, Ceremonial? Magic, pp. 280, 822, 286, 154, 158,
10 Ib, p, 2445 Waite, Occult ences, p. 60.
11 Waite, Ceremonial Magic, p. 82.
wee
13. Tb. p. 185."
1370,
pp. 244, 225, 124 f7., S21.
Ty

.
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fixed in the ground or floor by nails. Five concentric circles, close together, formed a strong
A triangle took the
protective circumference.
place of the pentagram, and three small circles
were described for the stations of the operator and
assistants.!
The elaboration of geometrical design and astrological figures within the circle was connected
with its positive efficacy for conjuration and control of the spirit. Thus Giordano Bruno writes :

varieties, as also were talismans of various make.
The latter were effective, as a rule, only in co-

operation with aring engraved with ‘characters.’
ig was worn on the finger, and the talisman on
the armor body.! The magician’s wand was sometimes pliant and could be made into a circle, the
ends being joined by a gold chain.? Described
on parchment, the magica circle served as 2 basis
prefor astrological calculations. This use was
valent wherever Arabic culture penetrated. Thus,
in Malaysia at the present time the circle is em*O?! quanta virtus est intersecutionibus circulorum et quam
plo ed for all kinds of divination. To select a
gensibus hominum occulta! Cum caput Draconis in Sagittario
spiritus
exstiterit, diacedio Iapide posito in aqua, naturaliter
ucky day for a journey or business, a circle en-.
ad dandum responsa veniunt.’3
closing a heptacle is used, but every alternate day
Consultation of the stars and seasons was is skipped, the lines of the continuous heptacle
essential.
running from, ¢.g., Sunday to Tuesday, Thursday,
*Oportet in constituendo circulo considerare quo tempore
Saturday, Monday, Wednesday, Friday, Sunday,
anni, qua hora circulum facias, quos spiritus advocare velis,
and so on.’ This heptacle is an ingenious develop3
habeant.’
functiones
quas
et
cui stellae et regioni praesint,
Magic squares of
ment of the double pentacle.
For summoning chance spirits or seeing visions three or five numbers enclosed in a circle are less
generally, a circle was made (probably at cross- frequently used. Another form of divinatory
roads) and perfumed, and the operator had to walk circle has only radii from the centre. Colours
round its circumference, east to west, till he was emphasize the various parts of these circles.
giddy.‘ For necromancy the churchyard was an
‘As a mathematical curiosity, the so-called magiappropriate site.® The operator wore elaborate cal circle isa development from the magical square,
oil.
holy
vestments, and was anointed with
known since the earliest Arabic science. The
The circle was invariably obliterated on the con- latter is a square divided into smaller squares in
of
practice
similar
clusion of the operation. A
each of which a number is written, and so arranged
destroying the traces of magical rites is regular that the sum of the numbers in any row, horizontal,
primitive
in
even
magic,
of
throughout the history
vertical, or diagonal, is always the same. The
culture.
magical circle, or circle of circles, has numbers
freely
used
seals,
or
pentacles,
The talismans,
in concentric circles with radial divisions, possessthe
upon
largely
depended
magician,
by the
ing the same property as the rows in the magical
them.
round
described
was
which
circle
magical
square.®
Here, as in the large operating circle, the more
Liverature.—lIn critical literature, R. C. Thompson, Semitic
concentric circles, the more potent the efficacy. Magic,
London, 1908, and G. C. Horst, Zauber-Bibliothek,
were very Mainz, 1822, are the best of a very few. Francis Barrett,
Against the attacks of spirits they
an adept, remains the most useful of the uncritical
with wonderful influence.’? himself
powerful, ‘presiding
to the spirit on its appear- exponents, in his 4fagus, London, 1801. A. E. CRAWLEY.
‘They were exhibited
ance; by their means the operator bound the
MAGYARS.—See HUNGARIANS.
spirit, and was able to prevent it from departing
‘without a licence.’ The issue of the licence was
MAHABAN (Skr. mahd, ‘great,’ vana, Hindi
an important detail; if it was omitted, the death
‘forest’).—A sacred town in the Mathura Disban,
of the operator might result. The first virtue of trict of the United Provinces and Oudh, on the left
a seal was from the star under whose influence it
the river Jumna; lat. 27° 27’ N., long. 70°
was, and, accordingly, it would be made of gold, if bank of; famous as the scene of the adventures of
E.
45’
the planet were the sun, of iron, if the planet were
Mars.® Seals ‘of the names of God’ were most Krsna, as a child.
Here and at Gokul (q.v.), as might have been
Others had the names of angels, such
powerful.
young god was
the, places where the
as Raphael, Michael, Gabriel, inscribed between anticipated,by the witch Putand, where he played
two concentric circles. Those which may be dis- attacked
in the dairy and was saved from the
tinguished as pentacles proper had a Solomon’s his pranks
mortar, and where he overcame the
Seal surrounded by a circle. The most usual falling wooden
Sakata are now shown.
and
form had enclosed within the circle the ‘table’ of a demons T'rnavarta
was, in reality, only the water-side
planet. These tables, it is interesting to note, Mahaban of Gokul, which has now appropriated
were ‘magical squares’ in the mathematical sense suburb
much of its sanctity, possibly because Mahiban
Each planet, and each of the other
(see below).
Mahmiid of
never recovered from its sack by
forces, had its own magical squares. The Seal
Hist. of India,
Ghazni in A.D. 1017 (H. M. Elliot,
had an obverse and a reverse, and was the size of London, 1867-77, ii. 458, 460). In the fort are
a, large medallion.* In connexion with the penta- found frarments of Buddhist sculptures, and it is
gram, this figure was a synonym for health. It believed that Mahaban was the site of some of the
was also developed into a continuous figure, by Buddhist monasteries which, in the time of the
combining two, resulting in five, not six, points."
Chinese pilgrim Fa-Hian, stood on both banks of
The ‘characters’ of spirits were taken by the the river.
“The existing temples are modern and
ok,
operator within his circle. These were ina
Only one is of any importance, that dedimean.
which, when completed, was consecrated in a cated to Mathuranath, Krsna as lord of Mathura.
triangle described Just outside the circle.“ When
The most interesting building, however, is that
a spirit appeared, it was asked to place its hands known as Assi Khambha, ‘the eighty pillars,’
on its ‘character’ and swear.’®
which also has the name Chhathi “Palna, so called
Medizval amulets for general use were frequently because women come here to be purified on the
numerous
its
in
circle
stamped with the magical
sixth day (chAafhi) after child-birth, and here the
p. 60, Ceremonial Magic, p. 243 f.
cradle (palnd) of the infant god is exhibited. In
1 Waite, Occult Sciences,
2 De Monade, 139, quoted
in Horst, iii. 70.
its original form itseems to have been a Buddhist
91,
also
see
953
li.
«Barrett,
3 Id.
building, afterwards used for Hindu ceremonial,
5 Ib, il. 69.
7 Barrett, ii. 109.
and finally converted into a Muhammadan mosque.
6 Waite, Occult Sciences, p. 48.

8 Ib, ii. 115 f.3 Horst, lil. 98 f., 142, 161.
10 7b, 188, ii. 41, 80, 109.
9 Barrett, 1. 88, 174.
13 2b, 11. 66, 41.
127. ii. 41.
11 7D, £. 143, 174.
. 18-7, i, 66L., 90.
47d, if. 908.

1 Waite, Ceremonial Magic, p. 124 ff.
3 W. W. Skeat, Malay Jagic,

41d. pp. 555, 660.

2 Ib. p. 130.

London, 1900, p. 558.

oC. A. M. Fennell, in EBri, ¢.v.

MAHABHARATA
The style of the colonnades closely resembles that
of the more famous building of the same class near
the Qutb Minar at Delhi (g.v.), and both buildings
have been ascribed to the same age, the close of
the 12th cent, A.D. The most remarkable feature
in this building is that one half of the southern
end consists of the shrine of a Hindu temple almost
undisturbed, with the original roof still in position.
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but neither this most improbable hypothesis nor
the basic theory—to wit, that the eple proper was
merely ancillary to the didactic mass—has obtained
general recognition. Itis merely the exaggeration
of a truth not denied by any one, viz. that moral
and narrative
poe
have always been more or
less commingled
in India.
If the hypothesis of

Dahlmann could be established, it would,

of course, -

tend to show that Buddhism had been very much
over-rated as an originator of ethical teaching.’
Very simple critical tests show, however, that no
such great antiquity can be assigned to the
W. CROOKE. ‘| Mahabharata; the metre alone proves that it MAHABHARATA.—The Mahabharata is an belongs to a period much later than that of
epic poem of India in eighteen books, containing Buddhistic beginnings. The epic is first mentioned
altogether about 400,000 verses of eight and eleven in the Grhyasutras, withal not the earliest (Asvalasyllables each, although these verses are united yana Grhyasitra, iii, 4), to which there is no
into stanzas (called
sloka and tristubh) of four cogent reason to ascribe an antiquity greater than
verses each, so that the Hindus call it a poem of a the 3rd cent. B.C., and it is notimpossible that even
lakh (100,000) of stanzas. The books are of very this reference may be interpolated. In the 2nd
unequal Jength, varying from a few hundred cent. A.D. the Greeks refer to an Indian Homer
to several thousand stanzas, and there is also a (Dio Chrysostom, Orat. liii. 6), and this perhaps
supplementary book—the Harivarnsa—of 16,000 implies the supposititious author or compiler
stanzas. The matter of the poem is partly narra- Vyasa, to whose activity the Hindus give the name
tive and partly didactic. The epic proper contains of authorship of the epic, as they say that Vyasa
about 20,000 stanzas embedded in and embellished compiled or arranged the Vedas—a story without
by moral, political, religious, and metaphysical
any historical importance. Not more successful
dissertations, the whole forming a heterogeneous has been the counter-theory of Holtzmann, who
mass of tale and teaching, which gradually accumu- holds that the epic was much later than the
lated around the epic-kernel.
As a tale the Christian era. He would date the Mahabharata
Mahabharata (‘Great Bharata’ story) represents from the 5th to the 9th cent, A.D., and thinks that
in its oldest form the purdna, or ancient tale, in the story as we have it is an inversion of an older
distinction from the avya, or studied, elegant epic, in which not the Pandus but the Kurus were
poem, of which the other epic, called the Rama- the characters originally besung by some
yana (g.v.), is the representative. It is probably poet, and that it is due to the retention of earlier
older
older in its oldest parts than the Rdamédyana, and
material that sins ascribed to the Pandus and their
yet in its entirety much later. It belongs rather ally Krgna have been kept in the poem of to-day.
to western (‘Midland ’) India, while the Ramayana
This theory also has failed to find recognition, in
belongs to the east. It celebrates Krsna as repre- part because it ignores the weight of inscriptional
sentative of Visnu on earth, while the Ramayana
half a millennium
evidence, which shows that,
celebrates Rima.
Finally, it has not the unity of before the Mahabharata, according to this theory,
the Ramayana, nor was it written by one poet, as had been completed, it was already of
the size it is
was the
Raémayana.
According to a tradition
.
now.
still extant in the work itself, the Mahabharata
The completed Mahabharata represents an age
at first contained only 8800 stanzas and was well acquainted with foreign nations, even Greeks,
subsequently increased to 24,000, after which it Seythians, Persians, and Chinese being
occasionally
was again enlarged by the addition of numerous referred to in it (eg., v. 19); it
episodes till it reached its present size. The chief time of empire, when, however represents also a
exaggerated, the
individual characters in the poem are known in conquest of all India was regarded as
quite a possible
part in ancient literature, but not the popular feat. It shows a superticial
of the
characters, the heroes of the winning side in the extreme north and south and knowledge
a very intimate
story as now extant. The war waged was between knowledge of Middle India. Castes
are recognized
the old and the new; the date of the poem as it as orders of society naturally, or, rather,
divinely,
stands cannot,
Lrrzraturs.—The history, legends, and architecture of the
place have been fully described by FB, S. Growse, Jfathurd3,
Allahabad, 1883, p. 272ff., and A. Fiihrer, Monumental
Antiquities and Inscriptions in the North-West Provinces and
Oudh, do. 1891, p. 103t.; IGI xvi. [1908] 427f.

therefore, be that of the antique
characters of the Brahmanic age. Asa whole, the

poem dates from about the 2nd cent. B.C., extend.
ine to the 2nd cent. a.p., or, with the margin
owed by some scholars, its period extends from
400 B.c. to A.D. 400, this representing the centuries
during which the whole poem was developed into
its present shape. The additions since A.D. 400
must have been slight, though it is possible that
one of the most probable references to Christianity in the poem, contained in the story of the
White Island. (xii. 335-339), was among such
‘latest additions.’ The material wrought into the
poem is in part older than the poem itself, probably
yy, centuries, especially the narrative and didactic
episodes, some of which seem

to be of Buddhistic

origin. But the mass of the poem is greater than
the epic narrative itself, and this mass, being
largely didactic, led to the theory that the epic
was originally didactic only, the narrative of
human conquest being utilized as a frame on which
to hang interminable sermons. This theory, put
forth by Dahlmann, was further burdened with the
thesis that the encyclopedic epic dated from preBuddhistic times and was the work of one author ;

established

(¢.g., xii. 72, 297).

Heterodox

beliefs

are freely discussed ; outlandish morals are gravely
reproved (¢.g., viii. 45). Sati is approved, but is not
regarded as imperative; the ethical standard is
high. Buddhist remains and Hindu temples are
mentioned (¢.g., iii. 190). Different epochs have
amalgamated their beliefs in regard to the gods.
In one episode the Vedic gods are paramount; in
another the authority of Brahma is supreme;
elsewhere Visnu is the one great god, or Siva alone:
is God and Visnu is his representative.
Only one:
late passage recognizes the Trimirti, or triad of
Siva, as three forms of one
Brahma, Visnu, and
:
god (iii, 272),
The Mahabharata begins with an Introduction,
or Book of Beginnings, which tells how the childhood of the heroes was passed and gives their’
origin, and also, incidentally, the origin of gods
and men in general. For the story, it may be:
compressed into the following statements, .Twobrothers, Dhrtarastra and Pandu, are educated by

their uncle Bhisma.

The former brother grows up

and marries a western woman, Gandhiri, who has

a hundred sons, called Kurus.
Pandu has two.
wives, one of whom, Madri, commits satz at his
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death; the other, Prtha or Kunti, survives Pandu
and brings up his five children, called the Pandus,
who

are reatly sons of the gods, whom

Kunti and

These'sons are Yudhisthira
Madri had invoked.
(son of the god Dharma, or Right), Bhima (son of
the wind-god), Arjuna (the chief hero of the epic,
son of Indra), and the twins Nakula and Sahadeva
{sons of the Aévins, or Dioskouroi). After this
Tntroduction, which, like most childhood-recitals,
is in general late, comes the ‘ Sabha,’ the title of

which is the sign of undisputed lordship (see art.
Into this book is inserted (16-51)
ASVAMEDHA).
the Anugitd, a poem imitative of the Bhagavad.
Gita. The fifteenth book, called ‘ Aéramavasika’
(‘ Hermitage’), takes up therlife of Dhrtarastra and
Kunti, the Pandus’ mother,
his queen, who, with
retire into the woods, where they are burned. The
sixteenth book, called ‘Mansala’ (‘ Club-Battle’),
tells of the death of Krsna and his brother Baladeva,

and

the fate of their city Dvaraka, which

was flooded by the sea. The family of Krsna, the
Yadus (Yadavas), are cursed by a Brahman, and
destroy each other. The seventeenth book, ‘ Mahiof
north
miles
60
(about
ur
Hastinap
begins. At
rasthanika’ (‘Great Renunciation’), tells how the
they
which
to
assembly,
an
hold
Kurus
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(near
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at
town
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tures,
last book of the epic proper, ca led
The Kurus intended to cheat the Pandus out of mented by the
*Svargdrohana’ (‘Ascent to Heaven’), describing
their kingdom by a game of dice, since they were
the journey. To this is later added the Harivansa
afraid of the waxing power of their cousins.
Visnu’), a long account in three
Yudhisthira plays away all his wealth and king- (‘Genealogy theof life and family of Krsna as e form
dom, and finally his brothers and himself. Then sections of It has, in part, the characteristics of a
he plays Krsna, the daughter of Drupada, poly- of Visnu.
Purana (g.v.), and is, without doubt, a subsequent
androus wife of the five brothers, and loses her.
perhaps from the 2nd cent. of our
Once more he plays, all that he has lost against addition, dating
generally regarded as still later.
a term of exile, and on losing: again he and era, though
The Mahabharata may be viewed as a rich store
his brothers and wife are driven ignominiously
and religious lore as well as a tale,
forth to live for twelve years in the forest. The of philosophical g important geographical and hisembodyin
as
and
narand
third book is called ‘Vana’ (‘ Forest’),
undoubtedly reflects some real
rates the life of the exiles. It is a storehouse of torical data. It
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which
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and
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of
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and Yadu, the ancestors of all
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part
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,
obviously
being the ancestor of Kysna,
The fifth book is called ‘ Udyoga’ (‘ Preparation for the lunar race, Yadu
of Bharata and Kuru,
Krsna (Visnu) is now enlisted upon the and Paru being the ancestor
War’).
Sdintanu, was the father of
side of the Pandus, as, with her brother’s consent, whose descendant,
goddess Ganga (the river Arjuna has married his sister after eloping with Bhigma (above) by the
Santanu’s wife, Satyavati, was also the
her. The following four books are named from Ganges).
of Vichitravirya, who died
the leaders in the ‘battle which now takes place, mother of Vyasa and
Vyasa raised up children
*Bhisma,’ ‘Drona,’ ‘Karna,’ and‘ Salya.’ Bhisma without children; but
Dhrtarastra and Pandu.
were
and Drona are the uncle and teacher respectively for him, and these
cted historically with
of the cousins now at war. Into the ‘Bhisma If these legends be reconstru
show
lists of kings, the
Parvan,’ at the beginning of the battle, is inserted the aid of the Puranic
This that a real historical background is reflected in the
the long poem called Bhagavad-Gita (q.v.).
The polyandry of the Pandus is
book ends with the fall of Bhisma, and-Drona then maze of myth.
trait of certain hill-tribes, and is not unknown on
assumes the leadership of the Kurus. Numerous
the plains; it is undoubtedly a genuine bit of
encounters are described with wearisome iteration,
which serves to mark the Pindus as a
tradition
Siva, is lauded as the great One God. Karna,
and
than the old and long-respected Kurus.
race
rader
her
of the Pandus, son of the sun-god,
the half-brot
’An attempt to group the participants in the
had been insulted by the refusal of Krsna to recogeat war according to their place of origin has
nize him as a worthy knight when she chose her
made by F. E. Pargiter (JRAS, 1908,
een
Kurus
the
with
part
taken
had
and
husband,
and 1910, pp. 1-56), who seeks in this
309-336,
pp.
‘into
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He
brothers.
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This leads to the examination to determine whether the theory
battle, but is slain by Arjuna.
Salya is successive invasions leaving inner and outer rings
*Salya Parvan’ (ninth book), ‘in which
ans in India can be substantiated thereby ;
‘ made leader of the Kurus ; but, with the exception of
but the result seems to leave considerable doubt as
of a few warriors, they are all routed and slain,
left traces in the poem,
and the chief Kuru prince is killed (after the battle) to such invasions having
of successive invasions may be
by Bhima. The tenth book is called ‘Sauptika’ though the theory
grounds.: The didactic
*Night-Attack’), and describes how the surviving substantiated on other not confined to any. one
Kurus make an attack by night on the camp of teaching of the epic is
part of the work, and from a general view of this
the victors, killing all the army except the Pandus
pantheistic
is evident that a later
themselves. It is followed by a short book called teaching it become
amalgamated with the dualistic
*Stri’ (“ Women’), which gives an account of the system has
doctrines of the Sankhya philosophy in its later
lamentation of women over their dead, The war
represented by the Yoga.
is now over; but Bhisma has miraculously sur- theistic tendency asis represented not only in the
vived, and in the long didactic books called ‘Santi’ This mixed system in ‘the Anugita and in the
and ‘Anngisana’. he is resurrected to preach re- Bhagavad-Gitd, but
the twelfth and thirteenth
ligion and philosophy, and give rules of ethical philosophical chapters of the systematic s ecalation
books.. The outcome of
behaviour. . Yudhisthira is crowned_emperor, and
is in accord with the teaching of the Vedanta, but
in the fourteenth book, called ‘Aévamedhika’
are those of the
(« Horse-Sacrifice’), he performs the horse-sacrifice, the terminology. and basic ideas
the second parvan (book), taken from the assembly
in the gaming-hall (sabha), where the epic drama

MAHAR,

MHAR,

Sankhya system throughout.
The chief interest
of the religious doctrine lies in the insistence upon
the loving devotion of the worshipper and the
saving grace of the supreme spirit (see BHAKTIMARGA).
Krsnaas a form of
Visnu is not revered
{as later) in his child-form, nor is anything made
of his being the lover of milk-maids, though both
traits are recognized. They come out strongly in
the Harivaiisa and later Puranas, and it is perhaps
not unjustifiable to conclude that they did not
form part of the worship as originally adopted into
Braibmanism,

”

.

_ Directly opposed to Krsna-Visnuism is the Sivacult also found in the epic, as already indicated.
This cult appears to have been set against that of
the Krgna-worshippers by the more orthoslox upholders of Brahmanism, although neither Siva nor
Krsna was
recognized

a Vedic god.
as a form of

But Siva had long been
the Vedic Rudra, and,

though probably at first a popular god, like Krsna,
he was already accepted by the grihman priests.
The parts of the poem exalting Siva as All-god or
as the

One

God

are not early;

on the contrary,
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und Rechtsbuch,

Berlin, 1895, Genesis

des Mahabharata,

do.

1899; Adolf Holtzmann, Das Mahabharata, Kiel, 1802-05 ; C.

V. Vaidya, The Mahdbhdrata: a Criticism, Bombay, 1004; R.
Garbe,
Die Bhagavadgita, Leipzig, 1905. See also for general
analysis and extracts: J. Muir, Ori inal Sanskrit Texts,
London, 1858-72; A. Weber, Indisc.
Literaturgeschichte,
Berlin, 1876; A. A. Macdonell, History
of Sanskrit Literature,
London, 1900; M. Winternitz,
Gesch. der indischen Litteratur2

Leipzlg, 1909, i.; L. von Schroeder, Indiens Literatur un
Cultur, do. 1887; for special studies see E. Washburn

Hopkins, The Great Epic of India, New York, 1901, and Epie
Afythology, Strassburg, in press, A. M. Pizzagalli, Ndstika,
Carvaka e Lokdyatika, Pisa, 1907, and La Cosmogonia di Bhrgu,
Milan, 1910, has contributed useful studies of epic problems,
Otto Strauss, Ethische Problems aus dem
ahabharata,
Florence, 1912, gives a careful survey of the didactic material
regarding the better lite on earth.
. Jacobi, Mahabharata,
Bonn, 1903, provides a table of contents, index, and concordance. V. Fausboll, Indian Mythology according to the Mahdabhdrata in Outline, London, 1903, furnishes a good epitome
ofepic mythology.
See also S. Sdrensen, Index tothe
Names
tn the
Mahabharata, do., 1904 ff. A critical ed. of the Mahddhérata is still a desideratum. The best edd. are, for the
Northern text, Bombay, 1890, and for the Southern, do. 190611; the only complete trr. are by Protap Chandra Roy,
Calcutta, 1884-96, and Manmatha Natt Dutt, do. 1895-1905,

E. WASHBURN
MAHABODHI.—See Gaya.

HOPKINS.

they bear the marks of later composition and the
trait now so familiar, that of phallus-worship,
appears only in a few late passages. As this aspect

MAHAR,
MHAR, MEHRA.—One of the
menial or depressed castes of W. India and the

cannot

1911, Their name is very doubtfully connected by
G. Oppert (Orig. Inhabitants of Bhdratavarsa or’

be in itself a late

feature,

it must

have

acquired the seal of respectability only by degrees,
being probably repuguant to the orthodox priests
of Brahma,
The special sectarian cults or forms of
cults as advocated in the Purdnas are unknown in
the epic. The cult of Visnp is that of the pantheistic All-god; the cult of Siva is that of the onl
One God. But, with the opposing claims of each
sect, each god gradually assumes the distinctive
attributes of the other. Visnu is the one theistic
god and Siva is the pantheistic All-god. Each in
turn claims to be maker,

preserver, and destroyer ;

and Brahma also, though originally creator-god,
becomes destroyer as well, till all three, the sectarian Krsna-Visnu and Siva and the older Brahma
of Brihmanism, coalesce into the ‘one god with
three forms,’ or, as the Hindu says, ‘ three gods'and

one form.’ Besides these great gods it is noteworthy
that a revival of sun-worship leads to strange
exaltation of the sun as supreme god (but only in
late passages), probably because of the identilication of Visnu with the sun on the one handand the
later Persian sun-worship on the other ; for, though
the epic was probably rounded out to its present
size by the 2nd cent. of our era and was virtually
complete in all probability as an epic two or three
centuries

before (by 100 B.c.), yet numerous

epi-

sodes and laudatory hymns have been added at all
times, as may

be seen by the manifold

additions

in the recently published southern text of the epic,
which contains thousands of verses in
great part of
this character. (in part, narrative).

6t such

sort

also are the hymns to Durga and probably also the
exaltation of Skanda as the great army-leader of
the gods, raised far above his earlier conception.
All these later additions are of priestly sectarian
origin. The original Jay of the Bharat war may
also have been of priestly rather than of popular
origin, though ‘ hero-lauds’ sung by hired minstrels
are not unknown in early literature. But it was
part of the business of the king’s chaplain to recite
audations in his honour, and it is not impossible
that some chaplain of the epic kings may have expanded the theme, for not only the king living but
‘dead kings and their glory’ formed the topic of

‘lays and eulogies.

The completed Mahabharata

was intended for recital, but this was in dramatic
form, so that even to this day it is acted as well as
recited by the purveyors of amusement at country
airs.
Do,
vO
Bobet,
Litrrarore.—M. | Monier
- Williams,
Indian » Wisdom,
London, 1876; J. Dahlmann, Das Mahabharata ale Epos

Deccan,
India,

num

ering

London,

3,342,680

1893,

p.

at

the

28 ff.) with

Census

that

of

of

the

ancient Indian Malla; and, according to J. Wilson
(Indian Caste, Bombay, 1877, ii. 48), they
their. name to the country of Maharastra,

gave
from

which the Marathds take their title. ‘They are
practically all Hindus by religion. Another caste,
the Dhed or Dher, is sometimes included with
them, and, if not identical, they are allied, with

the Holeya menials of the. Madras Presidency (E.
Thurston, Castes and
1909, ii. 329 ff.).

Tribes of S. India, Madras,
.

In the Central Provinces ‘the Mahirs say they are descended
from Mahimuni, who was a foundling picked up by the foddess
Parvati on the banks of the Ganges. At that time beef had not
become a forbidden food; and when the divine cow, Tripid
Giyatri, died, the gods determined to cook and eat her body,

and Mahimuni was set to watch the pot boiling.

He was as

inattentive as King Alfred, and a piece of flesh fell out of the
pot. Not wishing to return the dirty piece to the pot, Mahdmuni
ate it; but the gods discovered the delinquency and doomed
him and his descendants to live on the fiesh of dead cows’
(R. V. Russell, Central Provinces Ethnographic Survey, pt. ix.,
Allahabad, 1911, p. 84; cf. E. J, Kitts, Census Report, Berar,

1881, p. 114 n.).
:
Their religion is of the primitive animistic type,
with

a veneer

of: Hinduism.

and

P. the

District
feasts,

they keep
wors

the regular

In

the

Khandesh

Hindu fasts and

popular

gods

of

that

country-—Visnu, or Vithoba; Siva as Khandoba;
Mabiasoba, an evil spirit who abides in an unhewn

stone smeared with red lead; Bhairoba, or
Siva
in his terrible Bhairava form; and the Mother-

goddess in the form of Ai Bhavani, whose image
they keep in their houses. Besides these they
worship snakes and the spirits of their dead
ancestors (BG xii. [1880] 118

f., xvii. [1884]

172 ff.).

At a temple in Kathiiwar the Dheds worship what
is really an image of Visnu reposing on his serpent
esa.as Hani, who is sald to have been a deified woman

of the caste.

Women

who

are unableto

nurse their babies and owners of cows which give
a scanty supply of milk vow to wash this image in
milk if their milk be increased (BG xiii: [1884]
415)

:

7

oe

.

In the Central Provinces ‘the’ great body of the caste
worship the ordinary deities Devi, Hanumin, Dilha Deo, and
others, though, of course, they are not allowed to enter Hindu
temples. They principally observe the Holi and Dasahri festivals
and the days of the new and full moon. On the festival of
Nagpanchmi they make an image of a snake with flour and

sugar and eat it.

At the sacred Ambila tank at Ramtek the

Mahdrs havea special bathing-ghat set apart for them, and they
may enter the citadel and go ag far as the lowest step leadin
up to the temples: here they worship the god and think
that he accepts their offerings. They are thus permitted to
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traverse

the outer enclosures

sacred.

of the

citadel,

which

are also

In Wardha the Mahars may not touch the shrines of

Mahddeo, but must stand before them with their hands joined.
They may cometimes deposit offerings with theirown hands on
those of Bhimsen, originally a Gond god, and M4t& Devi, the
goddess of smallpox.’
.
.
.

In Berar they worship a curious collection of
deities, among whom are included the archangels

Gabriel, Azrael, Michael, and Anadin, all of whom,
they say, come from Pindharpur.
In Berar the
worship of these archangels was probably borrowed
from

the

Muhammadans;

but

in Gujarat

it was

apparently taken from Christianity.
“Jt seems that the attraction which outside faiths exercise on
the Mahara is the hope held out of ameliorating the social
degradation under which they labour, itself an outcome of the
Hindu theory of caste. Hence they turn to Islim or to what is
probably a degraded version of the Christian story because these
religions do not recognise caste, and hold outa promise to the
Mahar of equality with his co-religionists, and in the case of
Christianity of a recompense in the world to come for the
sufferings which he has to endure in this one. Similarly the
Mahars are the warmest adherents of the Muhammadan saint
Sheikh Farid, and flock to the fairs held in his honour at Girdr
in Wardha and Pratapgarhin Bhandara, where he is eupposed
to have slain a couple of giants’ (Russell, p. 90 ff.).
LITERATURE.—Besides the authorities quoted in the art. see
Census Re:
, Central Provinces, 1901, i. 182, Bombay, 1911, 1.

287; A.

1912, p. 76.

Baines, Ethnography [=GIAP il. 6), Strassburg,
.

.
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MAHATMA.—See THEOSOPHY.
MAHAVASTU.—The

Mahdvastu, one of the

most noteworthy books of Buddhist antiquity, is
a huge confused compilation of legends ‘on the
origins of Buddhism, on the persons of its founder
[up to the gift of the jetavana] and his first
disciples—in a word, on that ensemble which,
with infinite varieties of detail, crossed and ramified in every way, is the common
property of all
Buddhists.’ Besides all this, it includes a gnomic
treasure, which is also traditional, an enormous
mass of jatakas (‘birth-stories’) and tales, certain
dogmatic speculations (see below, § 3), intermin-

able lists of Buddhas—‘ needless digressions, mere
padding—two, three, four accounts and more of
the same episode, from different sources, sometimes

contradictory, sometimes following one another,
sometimes scattered through the book, dovetailed
into one another, dismembered, lacerated.’}

The interest attaching to the Mahdvastu is of
many kinds: (1) it is a book of vinaya (‘discipline’) of one of the ancient sects, and its history, so

far as it can be traced, is instructive; (2) it is a
vast repertory of legend and folklore, which, when
compared with Pali literature, supplies innumerable documents on the nature and primitive state
of Buddhist tradition; (3) the Mahdvastu, from
the point of view of dogmatic ideas, marks a period

comprises N. India, Magadha, Koéala, and Videha ;
but there were Mahasénghikas outside of the
MadhyadeSa, notably the Parvagailas and the
Aparasailas, who were also Lokottaravadins.
n order to understand the word mahdvastu and
to see how the Mahkdvastu, in which discipline
takes only a very small place, can belong to the
section on ‘discipline,’ it is necessary to go far
ack.
The disciplinary literature (Vinaya) was from
the beginning composed of two parts: (1) the
formula of confession (prdtimoksa, patimokkha),
a list and

classification of grave and venial faults,

Vibhdga,

in the

to which an explanatory and historical commentary was soon added: on what occasion such and
such
a prohibition vas made by the Master; in
the Sarvistivadin school this commentary is called

school

of

the

Pali language

Vibhanga; and (2) the statutes of the Order, 4
collection of the texts (kKarmavakya, kammavdcha)

relating

to

ecclesiastical

acts

(ordination,

fort-

nightly confession, ete.) and of rules referring to
ordination, confession, the cenobitic life during
the rainy season, to parishes, medicines, beds, and

schisms,
‘These texts and rules were also embedded in a historical commentary.
In the Pali
canon they are divided into two sections (khandhaka), in two chapters or books (vagga)—the ‘Great
Vagga’ and the ‘Little Vagga’ (Alahdvagga and
Chullavagga), the latter being devoted to subsidiary questions. There is the same division in
the canon of the Sarvistividins, under different
titles: the Xsudrakavastu (vastu, ‘thing,’ ‘ topic,’
‘point of discipline or doctrine,’ ‘story *), corresponding to the Chullavagga, and the Vinayavastu,
which, although it does not bear the title ‘Great,’

corresponds to the Mahdvagga.
One of the characteristics of the Makdvagga
(and the Vinayavastu) is that, especially in its
first part, it assumes the form of history. It contains a short epitome of the origin of the Order,
which is perfectly justified as an introduction to
the vaséw of ordination: it was in a book of discipline

that

the most

ancient writers,

for want

of a

better planned library, deemed it expedient to
place some pages from the life of the Buddha—his
illumination, fis first sermon, etc. The editors of
the Vinayavastu (which is, as we have said, the
Mahavagga of the Sarvastivadins), who came long
afterwards, took far more liberties: in the first
ten chapters their work preserves the character of
a historical

treatment of

monastic discipline;

but

contains

not

the last chapter (devoted in principle and in title,
like the corresponding chapter of the Mahavagga,
to

the

internal

strife

of the

Order)

only a fresh statement of the biographical elements
of the first chapter, but also the history of Sikyathe Mahayfna ; and (4) its language, too, deserves
attention.
:
. muni from the beginning of time, related in a
1. History and contents.—The Mahdvastu, or, continuous account down to the schismatic inaccording to the colophon (which is open to sus- trigues of Devadatta; a list of the chakravartin
picion), Mahavastv-avadadna, claims to be a part kings, the creation of the universe and Jife of
primitive men, and the history of the
Sikyas
of the Vinayapitaka, of the ‘recitation’ (i.e. the
canon) of the Lokottaravadin Mahdsaaghikas of (ancestors of S$akyamuni) ; legends of the birth
of Sakyamuni, his education, his departure, his
the Madhyadeéa.
.
(1) The Mahasinghikas are one of the old sects mottifications, ete.—a summa of ‘ancient tradior branches of the Order, the other branch being tions among which are to be found documents
which have an independent existence in the Pali
that of the Sthaviras or Theras (see Sects [Buddhist]) ; from the beginning it probably had special canon (¢.g., the Ajaiiasutia). Of the five hundred
rules of vinaya, or ‘discipline.’ (2)
The expres- pages in the eleventh chapter of the Vinayavastu,
ittle more than forty are devoted to the schism
sion Lokottaravadin, ‘believer in the supernatural
character of the bodhisatéva’ (see below, § 3, and which gives its name to the chapter, and which,
in all probability, was at first its only vastw, its
art. BODHISATTVA), indicates a dogmatic school.
one su ject,
In a word, the Vinayavastu, as a
It is possible that there were Mahasaaghikas who
whole,
is a faithful replica of the Mahdvagga;
were not Lokottaravddins.
It would not be difficult to eliminate from the Mahdavastu the passages but it shows a very wide use of interpolation.
It is different with the Mahdvastu, and the
which have a Lokottaravadin tendency. (3) The
Madhyadeéa, or ‘middle country,’ of the Buddhists manifest contradiction between the title and the
contents raises a delicate question. Such a title
1 Barth, Journal des Savante, 1899, pp. 463, 623,

or o transition stage between

the Hinayadna and

MAHAVASTU
implies that the book was, like the Mahdvagga
and the Vinayavasiv, meant to be a history of
disciplinary

. As a matter of fact, of thirteen

hundred

pages about twenty

(especiall

at the beginning,

treat of discipline

two

lines on ordina-

tion), and certain parallelisms with the Mahdvagga
cannot be mistaken; ¢g., theré is ‘a series of
stories in the Mahdvastu, in the Pali Mahkavagga,
and in the Tibetan Vinaya which hold together,
and really seem faintly to reproduce a common
prototype’ (Barth, loc, cit. p. 464).
But, on the
whole, the Afahdvastu is a collection of legends
without any connexion with discipline.
One can easily understand
how a
primitive
Mahavastu, a historical treatment of
discipline,
would be fed (Barth says nourri) by a mass of
heterogeneous materials, differing in date and
character, which, by their inorganic or chaotic
accumulation, would explain all that non-disciplinary literature which forms ninety-nine hundredths
of the present Mahdvastu,
This task of enlarging
and of ‘ feeding’ was carried on in all the Buddhist
sects,

for a longer or shorter time, with

more

or

less moderation ; and what is trueof the literary
units is still more true of the canonical collections,
Although we at present know nothing about the
library of the Mahdsinghikas, we may suppose
that it had no shelves in which the

jaéakas, suttas,

and stanzas would be arranged.
The only course
was to gather together in the Mahdvastu all that
seemed precious, The development of the Mahavastu, therefore, if it had remained

to any extent

a history of discipline, and if some pieces of the
framework of the Alahdvagga were perceptible,
would seem quite simple.
Must it be admitted
that the last compilers of the Mahdvastu systematically cut away the elements of vinaya already
sunk in the legendary
mass?
Or that, in the
fearful disorder in which the literature of the
Mahasangha was weltering, these elements fell
into oblivion? Or that the Mahdvastu was never
in any respect, except its title, a replica of the
Mahavaggat The three hypotheses seem equally
inadmissible.
Some light is perhaps afforded by the history of the Divydvaddna.
E. Huber (and after him S. Lévi2) has proved that
thia book is, above all, a collection of anecdotes and legends
taken from the Vinaya of the Sarvistivadins,
The extracts
have not always been made very consistently, and some fragments of vinaya proper—disciplinary rules—are to be found in
the Divydvaddna.
The history of the Mahkdvastu is probably
similar, The colophon gives it the name of Mahdvastv-avadaéna:
is this to be translated ‘the narrative part of the Mahdvcastu’?
In the Pali Vaggas the various episodes are linked to the history
of the Vinaya
by explicit references or allusions; these, without exception, are wanting inthe MJahdrastu: ‘So those same
episodes which in the Jiahdvagga and the Chullavagga are
more or less prolix and discursive chapters of a treatise on
discipline are here mere narratives, which end by making the

Mahdvastu a book of stories.’3

However this may be, ‘the materials which
have entered into the composition of the Jfahavastu
are of widely different ages; . . . the source of the
compilation is certainly ancient, since it forms part

of the canon of one of the ancient schools.

It must

be admitted, therefore, that it took a long time to
be formed, for it is certain that it was not com-

pleted until very late.” The mention of astrologers
under a Western name (hordpdthaka) and that of
the writings of the Chinese and of the Huns,
Peliyaksa (Felix 2), Ujjhebhaka (Uzbek 2), indicate

the 4th or 6th century.’ At that date, however,
‘the persistence,in the prose, of the ecclesiastical
jargon, which will be discussed below [§ 4], is an
astonishing

fact.’

We

must,

therefore,

admit

late interpolations and carry the date of the compilation a little further back. In order to realize
the character of this compilation, it must be
1 See the Introductions and notes of E. Senart, and cf, Barth,
Journal des Savants, 1899, p. 623.
:
2 T'oung-pao,m1. vill. [1907] 105 &.
2 Barth, loc. cit. p. 529.
41. p. 629.
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noticed that ‘the editors do not allow themselves
to invent anything, and do not dare even to correct
the most flagrant contradictions.’!
2. Comparison with Pali canon.—-There are
numerous parallel passages in the Mahdvastu
and Pali literature. Minayeff, Oldenberg, above
all Senart and Barth, and, lastly, Windisch, have
called attention to many, but not to all, Differences which seem to be marks of sect are rare.
We are able to study the unsettled state of
Buddhist tradition and the infinite diversity of
arrangement and treatment of the same materials.
‘In these examples, the amount of similarity is of all degrees,
from simple community of subject and vague resemblance to
complete identity. The latter, however, is rarely attained, and
never for long. . . . The similarity, especially in the verses, is
to a large extent an exterior one; ib
shown in mode of expression, in general assonance, in words more than in matter,
in sounds more than in words ; the stanza is the same, when the
meaning is sometimes quite different, like an egg of which
nothing
remains but the shell. ... They all go Teck to one
original. ... The probabilities are not always in favour of the
Pali edition. But for the ensemble of the fragments as well as
for the detail of their rendering, it is the Pali that is the best on
the whole and that gives the best representation of the original
version."

It is well known that all the comparisons set up
between the Pali canon and the other canons arrive
at the same conclusion. The Pali writings were
fixed and codified first.
3. Relation to Mahayana and Hinayana.—
The Mahdvastu may be said to form the bridge
between the Old Vehicle and the New.
As is seen
in

art.

MAHAYANA,

the

two

Vehicles

are

not

incompatible, and the book may present certain
characteristics peculiar to the Great Vehicle while
remaining unacquainted with the others,
(1) The ‘ Buddhology’ of the Mahavastu marks
a stage between the conception of Buddha as a
simple mortal (Little Vehicle) and that of Buddha
as & quasi-eternal god sending
illusory images
down to this world (Great Vehicle). The Buddha
of the Mahdvastu isa superman.
He feels neither
hunger nor thirst; he lives in ignorance of carnal
desires;

his

wife

remains

a virgin.

It

is

from

consideration for humanity, in order to conform to
the customs of the world (lokdnuvartand), that he
behaves as a man, or that he
gives to men the

false impression that he is behaving asa man.
technical

terms, he is dokottara,

past and

in the

In

‘superior to the

world,’
(2) The infinite multiplication of Buddhas in the
present is also a characteristic of

Mahaiyadnist tendency.
ever, that the

be free from
Buddhas may

It must be noticed, how-

Sarvaistividins, who

are reputed

to

Mahaydnism, allow that several
co-exist, though in different uni-

verses, or ‘ fields of Buddha.’

.

(3) Much more marked is the tendency of one of
the chapters of the Mahdvastu, entitled Dasabhiimika, ‘the book of the ten bhamis ’—successive

steps by which the future Buddhas have to mount
up to the state of Buddha.

‘It is to the beings who aspire resolutely to the condition of
Buddha that the Dagalhiimika oughtto be set forth... for
they will believe; the others will only cavil ’ (i. 193).

The AMahdvastu, therefore, has incorporated a book
which is addressed, in so many words, to the men
who wish to become, not arhats, but Buddhas, 7.e.

to the men who enter the Vehicle of the future
Buddhas, the Mahayana.‘

1 Barth, loc. ett. p. 624.
21d. p. 627.
8The text says that his body is manomaya, ‘mind-made."
This expression has been discussed by E, Senart and A. Barth
(see art. Bonmisarrya). According to the Abhidharmakoéa, it
means, not ‘mental
ly,’ ‘body formed of mind,’ but ‘ bod
created by the mind,’ without intervention of seed and blood.
Such is the body of the creatures called aupapdduka, ‘apparitional,’ one of whose characteristics is that, on dying, they
leave no trace,

4Several other instances of Mahiyanist tendency are dis-

cussed by Senart and Barth (loc. ett. p. 526). Different interpretations may be suggested from that of these two scholars for
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On the other hand, Amitabha, Avalokita, MaiijuSti, the dhdranis (‘ spell’), and the Sinyata (‘ voidness ’)—and, we may add, karund (‘compassion ’)
—are unknown in the Mahdvastu, which remains
‘a book of the Hinayana in its mythological and
legendary Patty as Barth remarks (p, 527), and which
is really
Mahaydnist only in the considerable interpolation of the Dafabhimika.’
- .
a
4. Language.—The ancient religious literatures
of India—with
the exception of the Brahmanic—
were written in popular and spoken dialects. In
course of time these dialects
became ‘fixed languages,’ subject to rules. This happened with the
Jains (ardhamagadhi), and with the church which
was afterwards that of Ceylon (Pali).’ The Buddhist school of the Sarvastivadins adopted Sanskrit,
and Sanskritized both the ancient nomenclature
and the traditional texts’ in prose and in verse.
The language of the Mahisanghika school remained ‘in an unsettled state: it was neither
Sanskrit nor Pali, nor any of the known Prakrits,
but an arbitrary and unstable mixture of all
’ these.’ —
_
.
It is a literary language, says Senart, ‘and it is certain that
it was no longer [t.e. at the time of the compilation of the
Jahdvastu) a spoken language, and not less certain that, for
several centuries before and after that time, inscriptions and
books were written in much the same way.
But, in the Jfahdvastu, is it still
alanguage? At bottom, there is undoubtedly
the substance of a real idiom, akin to that of the most ancient
inscriptions and to that which has come to us so admirably
fixed in the Pali texts,’ but this idiom remained without grammar and without orthography, and, especially in the prose, ‘it
was indefinitely open to the influence of Sanskrit.’3
|

Such is the language of the Jfahdvastu in the
present state of the text—more Prakrit in the
poetry
than in the prose, and extremely interesting for the linguistic history of India.
This
language has received the name of ‘language of
the Gathds,’ because it was first studied in the
books of the Great Vehicle, the prose parts of which

are in Sanskrit

or quasi-Sanskrit, and

the verses

or stanzas (gathds) in this peculiar jargon.
difference

of

treatment

does

not

exist

This

in

the

Mahdvastu, in which the Sanskritisms seem to be
unconscious. woe
a
.

Lireratort.—E, Senart, Le Mahdvastu (Skr. text, introduc:
tion, and commentary), i.—iii., Paris, 1882-97; A. Barth, RHR
xi. [1835] 160, xlii, {1900] 51, and Journal des Savants, 1899, pp.
459, 517, 623; E, Windisch, ‘Die Komposition des Mahavastu,’
ASG, phil.-hist. Klasse, xxvii. [1009] 467-511; M. Winternitz,
Gesch. der ind. IAtteratur, uu. 1. (Leipzig, 1918)187. The remarks
of P. Minayeff and H. Oldenberg are wer by Barth.
:
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_MAHAVIRA.—See Asivicas.
MAHAYANA.--I.

TION.—tr.

In order

DEFINITION

AND DESCRIP-

to define Mahayana,

we

must

first notice certain characteristics of the Hinayana.
Buddha, has said that, as salt is the only flavour
of the sea, the only flavour (rasa) of his doctrine,
the true doctrine or religion (saddharma), is the
flavour of deliverance (moksa, mukti), or of nirvana.
Buddhism, therefore, can be looked on as a path

(marga, pratipad) leading to nirvana, as a supramundane (Zokotfara) path leading to the end of

the

two passages In which they think they discern references to
the two sects of the Mahiyina—the Yogichiras and the
Madhyamikas,
(1) Yogdchdra, in Mahdvastu, 1, 120, means
simply ‘he who practises yoga, “contemplation.” Itis by this
name that the Abhidharma (ch. vi.’
tnit.) designates the
ascetic who practises ‘ meditation of the horrible’ (asubhabAdvand, contemplation of the corpse, etc.), the smrtyupasthanas,
etc. (2) As regarda the ‘ middle path’ described in iii. 448, it is
certainly Madhyamika, but it is also ‘canonical’ (SarhyuttantCaya).
.14 We know that one of the chief books of the Mahdyina is

called

Dasabhiimika (tr. into Chinese,

a.p.

265-316),

The

Yogachiras claim it as patronizing their doctrine, because it
teaches that ‘all things are only thought’ (chitia
theory
which does not appear in the Dagabhiimika of the Mahdvastu,
The bhiimis of the two works have been compared in art.
Bopusattva.
The scholars of the Maha4ydna argue from the

fact that the theory of the Ukumis is taught in the Mahdvastu,
a Hinayana

Ke

3 Barth, p. 459.

Lt

,

:

constant succession of re-births (sassdra punarbhava) which constitutes the ‘ world’ (Joka) or existence (6havaloka), or as a vehicle (yana) conveying
those who mount it to the same goal, ‘the town of

nirvana, the island of nirvana.’
:
The first metaphor has been adopted by primitive
Buddhism ; the second one by the new
Buddhism.
The adherents of this later Buddhism found fault
with the earlier Buddhism;
and, accordingly,
while styling their own creed mahdydna (‘great
vehicle’), true, great, and profound: (gambhira)
doctrine of salvation, they characterized

the creed

of their predecessors as Ainaydna (‘little vehicle’),

an inferior, imperfect, inefficient doctrine of salva-

tion. . Another name for the older Buddhism, a
more polite one, is érévakaydna; inthe old
scriptures the disciples of the Buddha who have
entered the path are called érdvaka (‘ disciples,’
‘auditors,’ or ‘

preachers’ of the Law), or dryasra-

vaka (‘noble
disciples,’ ‘true disciples’).
The
term srdvakaydna conveys the idea that the old
doctrine is nevertheless an efficient means of salvation.
Moreover, it marks a contrast between the
two Buddhist creeds ; for the adherents of the new

Buddhism style themselves dedhisativa (future
Buddhas) and employ the term Jbodhisattvayaina
(‘vehicle that conveys the bodhisattvas’) as a

synonym of Mahayana.

poole

(1)
The Hinayana asserts that salvation can be
quickly
gained; it is a vehicle drawn by deer
(mrgaratha).
It professes to lead, when duly
practised, to nirvana in this existence (drstadharma).
One has to become an arhat, i.e a
jivanmukta (q.v.), & man freed even in this life.
In fact, the arhat has already obtained nirvana,
the nirvana called sopadhisesa, the liberation from
desire and lust, the machineryof life continuing

automatically

he says: ‘I
be

re-born

until it runs down,

When

have nothing more to do.
here again,’ and

he

enters

I shall
into

dying,

not

niru-

padhisesa nirvana, ‘absolute nirvana,’
.
It is mysticism, but'a perfectly coherent mysticism. It involves no elements that are foreign to
the end which it has in view, viz. the destruction
of desire or thirst, the suppression of all activity
(karman) liable to induce a new existence. It
consists essentially in contemplation (darsana=
‘sight’) and meditation (hdvand) on the four
truths: everything is painful, ete. These four
truths may be summarized in a_ philosophical
dogma: what we call the ‘soul,’ or the ‘ego,’ is
only a complex of incongruous, transitory elements
(skandhas), which endures by means of desire (or
thirst) alone; and an ethical dogma: desire can
be rooted out and the consequences of action can
be suppressed by meditations which emancipate
and deliver from existence. .
(2) This method of salvation (the: method of
supramundane meditations) cannot be practised
except by a person who observes, and has observed
for some time, ‘morality ’—7.¢. the laws that make
an action or a thought good (see art. KAnMA)—and,
what is very important, a person who practises
continence (or the religious life brahmacharya) as
a Buddhist monk.
- (8) Although the Buddha is neither a god nora
supernatural being, he is nevertheless very different
from the other saints. The saints, like the Buddha,
have attained nirvana in this life, because they
have attained bodhi (‘illumination’); bat it was
the Buddha who discovered the truths of salvation
which potentially contain bodhi, and who showed.
the ‘path’; and he was able to do so because in
the course of his innumerable existences, with a
view to saving human beings, he had accumulated
good works and acquired infinite knowledge.
.
(4) The cult of the Buddha is not distinguished
by what is properly called ‘devotion’ (bhakti)—
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this sentiment implies a living god—though the
Abhidharmakoéa employs the term. Veneration
of relics, stapas, etc., is useful and recommended ;
it is good, it is helpful, as penance (tapas) is, but
itisnotessential
==.
:
:
(5) Ancient Buddhism is not merely a vehicle of
nirvéna;

it also

teaches

how

heaven, in the world of Brahma.

to

be

re-born

in

ree Vehicles are usually distinguished : (1) the Vehicle of
the Sravakas, the Vehicle of the Pratyekabuddhas, (3) the
Vehicle of the
bodAtsattvas, The first two together constitute
the Little Vehicle, the third the Great Vehicle (see E. Burnouf,
Le Lotus de ia bonne loi, Paris, 1852, Pp. 52, 315, 369; H. Kern,

SBE xxi. [1884] 80, anual of Indian

Buddhism, p. 61; Dhar-

masaigraha, ed. F. Max Miiller and H. Wenzel,
Oxford, 1885,
. 2, and sources cited on p. 35; E. J. Eitel, Handbook of Chinese
uddhism?, London, 1888, #.v. ‘Triyina’; cf. Buddhavarhsa
(PTS, London, 1882}, Commentary, p, x f., where the SravakaPratyekabuddhag are opposed to the Samyaksambuddhas),
There is no difference between the Vehicle of the Srivakas and
that of the Pratyekabuddhas; both arrive at thesame bods, or
illumination, and the same nirvdya; but, while the Srivakag
appear ata time when the Law of the Buddha is known, and profit
by the teaching of others, the Pratyekabuddhas attain to
he
themselves at a time when the Law of the Buddha has disappeared; while the
Srivakas preach (srdvayanti; srdvaka,
translated ‘hearer,’ meana rather * preacher’ (see SBE xxi.,
Saddharmapungarika, iv. 63)), the Pratyekabuddhas do not conyert except by miracles. There are still other differences, but
they are of no importance to the Vehicle of salvation (see Abhidharmakosabhagya, ch. iii., Fr. tr., London, 1915, p. 103 and
notes; Chandrakirti, Madiyamakavatdra (Fr. tr., Jusdon,
new ser., viii. [1907] 2 ff., quoting literary authorities),
It is
natural, then, for the Vehicle of the Srivakas and the Vehicle of
ips Fratyekabuddhas to be fused in the Little Vehicle (Hinayana
q-0.]).
:
:
:

2. Great Vehicle.—The new Buddhism adopts
the name of mahdyana (‘ great vehicle’). The
word ydna (‘vehicle’) is used to express the same
idea as that conveyed by the ‘supramundane path’
(lokottaramdrga), the ‘path leading to nirvana.’
But, as we shall see, there are various kinds of Maha-

yana, and this fact explains the diversity of definitions and the evident difficulty in which early
writers—e.g., the Chinese pilgrims—found themselves when they tried to explain the difference
between the Little and the Great Vehicle. —
.
The Great Vehicle

consists of (1) the

practice of

the virtues (pdramitds) of a bodhisativa or future
Buddha (Le. paramitayana [°naya] or bodhisattva-

yana); by it one becomes a Buddha (buddhayana) ;

(2) the wisdom or knowledge of vacuity (prajiidyana or jidnamdrga) ; (3) devotion ; it is

the path

of devotion (bhaktumarga).
(1) Career of the bodhisattva.—The books which
profess to belong to the Great Vehicle (Afahayanasitras)

tend

to

assert

that

nirvana

cannot

be

attained by the ancient method.
To obtain
deliverance from desire, ignorance, and existence
it is necessary to practise all the virtues and
acquire all the knowledge of the Buddhas, to enter
on the career of a future Buddha (bodhisattvacharyd) and
pursue it for centuries. Instead of
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add that these elements themselves do not exist in
themselves, but are ‘void’ (Sanya). (For the two
ways of understanding vacuity, and{the two schools
of the Great Vehicle, see artt. MADHYAMAKA and
VIUNANAVADINS.) The doctrine of vacuity (sznatdvdda) is the second characteristic of the Great
ehicle.- But a layman or a monk can perform
the ‘vow to become a Buddha’ without thinking
out the doctrine of vacuity. The ‘theologians
themselves declare that, as the beginning of the
saintly career is entirely devoted to charity, it is
not good to give too much thought to philosophy,
On the other hand,
i.¢. to universal nothingness,
an adept of the Little Vehicle who does not believe
in the necessity of becoming a Buddha may adhere
to the doctrine of vacuity and become imbued with
it, in order to attain nirvdra as an arhat, i.e. in
Some texts even explain that, if
this present, life.

the doctrine of vacuity is really indispensable to
the attainment of nirvana, it is sufficient, without
the career of the future Buddha.
(3) Devotion.—A third characteristic of the Great

Vehicle is the worship of the Buddhas and ‘future
Buddhas’ of high rank (see art. BODHISATTVA).
The Buddhas

are great gods, almost

eternal, who

sit upon thrones in heavens surrounded by saints,
and send ‘magic bodies’ down to earth to save men.
The worship of the Buddhas may exist independently of any desire to become oneself a Buddha and
independently of philosophic speculation.1. There
is therefore a Great Vehicle that is merely devotional: (a) the Buddha (Amitabha, e.g.) is a god
in the full meaning of the word, eternal or almost
so (Amitibha, ‘infinite splendour,’ is sometimes
called Amitayus, ‘infinite life’); (4) the only

concern of the faithful is to be re-born in the paradise of this god, ‘the blissful world’ (Sukhavati),
the western paradise, by the grace of the god and
with the help of the holy saints Avalokita, etc.?

This Mahiydna, purely devotional and with monotheistic
tendencies, is not a ‘ Vehicle of future Buddhas.’ In the books
etc.) there is practically no
discussing it (Sukhdvativyitha,
This Vehicle is a Buddhist form of the
reference to nirvana.
Hindu bAakti, or devotion. Bhakté must be accompanied by
highly orthodox acts of worship, which are recommended in
the Hinayina: worship of stupas, mandalas in honour of the
Buddha, abstinence from food before worshipping Buddha, etc.
But the Mahiydnist bhakti is laden with litanies and formula ;
it declares that rites effaca sin, and attributes salutary virtue
to the reading of the sitras and the repetition of the name of
the Buddhas—which is not quite orthodox.
It is to be noticed that the worship of Buddhas, Taris, etc.,
is compatible with the strict orthodoxy of the Hinayana, as has
been remarked in regard to Java, which is very idolatrous and
yet attached to the Hinayfina.3 —
.

3. Vedantic and

Tantric Vehicle.—The Maha-

yana, as analyzed above, is, from the philosophical

point of view, a phenomenalist system, and, from
the religious and mythological point of view, polytheism with monarchical and devotional tendencies,
From
early times phenomenalism and polytheism
‘Great Vehicle,’
it may therefore be called ‘ Vehicle
led
to conceptions of immanence and monism.‘ In
of the future
Buddhas’ (bodhisattvaydna), or
of Asafga (A.D. 4th cent.) men believed
‘Method of the perfect virtues, charity, patience, the days
Adibuddha (g.v.) who would play the part of
ete.’ (pdramitanaya)
. in an
Now the Buddha Sak amuni, during his former Brahmi in his various aspects as Brahma, or Krsna
existences, has always lived in the world. It is divine, or Krsna incarnate. These speculations
and emanation, which often
ossible, therefore, to enter the ‘Vehicle of the upon immanence
ture Buddhas’ although married. Nothing, mingle with the doctrines of the Mahayana proper,
1¥or the combination of the cult of the Buddhas and comhowever, prevents monks from making the ‘ vow
assion, or charity, with meditation on vacuity, see art.
to become Buddhas’; by this vow. they mount the
DINSATTVA.
.
‘Vehicle of the future Buddhas,’ but by their
2See artt. Amitiyus; BLesr, Asopr op roz (Buddhist); cf.
monastic

observances

they

belong

to

the

‘old

Buddhism,’ and frm part of one of the disciplinary
schools of the
Sravakas. Young laymen often
take the vows of monks, and, after acquiring merit
in this way for a time, renounce them in order to
take the vows of a future Buddha.
corey
(2) Vacuity.—The books that treat of philosophy

explain that the ancient dogma, ‘The soul

is nothing

but a complex of transitory elements (skandha), is
perfectly accurate, but unsatisfying;
they would

Matsumoto Bunzaburé, Gokuraku jédo ron(‘ Study of the PureLand Sukhivati’), Tokyo, 1909, and Miroku jode run GStudy
of the Pure-Land of Maitreya’), do. 1911 (Fr. tr., M. N. Péri, in
Bull, de VEcole frang. d’Extréme-Orient, xi. [1911} 439 ff.).
2 A. Barth, ‘ Le pélerin chinois I-tsing,’
in Journal des Savants,
1898; cf. the remark of Winternitz, Geschichte, ii, 157, on the
Buddha in Buddhaghoga: ‘eine Art Halbgott wie in den
Mahiyinasitra.’.
yo
wt
.
. 4See Poussin, Bouddhisme, Opinions sur la dogmat
+ Ps
8925 also his papers on the three bodies of a Buddha and allied
subjects in
JRAS, 1910, p. 129, and Muséon, new ser., xiv.
(1913) 257; cf. D. T. Suzuki, Ouélines of Mahdydna Buddhien,
London, 1907.
vs
.
.

-
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are the basis of the ‘ Vehicle of formula’ (mantrayana), the ‘diamond_method’ (vajranaya), also
called the ‘Tantric Vehicle’? (¢antrayina). This
Vehicle is Vedintg in Buddhist disguise as regards
its doctrine, and Saivite and pagan as regards its
mythological representations and its rites. Its
goal is the condition of a Buddha, its doctrine that
Buddha,
(1) every being is, in his inmost nature,
and

(2)

spells,

meditation,

by

can,

being

every

practices of all kinds (often
Buddha nature at little

(sédhana), and theurgic
erotic), ‘realize’ this

expense (see TANTRISM).

:

4. Is the Mahayana the only Vehicle ?—This is
an interesting question and worthy of our attention.
Do the Mahayana teachers regard the Mahayana
as the only Vehicle of salvation? I-tsing’s remarks
may be accepted as giving the general opinion :
rfectly

and Hinayina) are

* These two systems [Mahay&na

in accordance with the noble doctrine (of the Buddha]...
Both equally conform to truth and lead us to Nirvana.’ a

But the scholastic literature and the Mahdydnasiitras of course give different and often narrower
Maitreya-Asaiga says that ‘the meditaviews.
tion (dhyana) of the Hinayapa, though impure,
leads to salvation’;?

but

Sintideva the

for

Hina-

yina is of only relative truth, and its followers are
upon a path that has no issue ;* Chandrakirti sees
no virtue in the Hinaydna except its teaching of
‘vacuity’ (see MADHYAMAK A): there are old sitras
which proclaim vacuity (Sinyatapratisamyukta) ;
in an extreme case arhatship and nirvana may be
attained by meditation on these sitras‘—in an
extreme case, we say, because the follower of the
Hinayana has no part in the spiritual aids that are
reserved for the future

he does not have

Buddha;

the great ‘means’ (wpdya) of salvation, compassion,
great compassion (mahakarund), i.e. the desire and
the vow

to save

the

creatures;

all

possession of

wisdom (prajiid) is unavailing, since he lacks the
great ‘means’ of remission of sins and elimination
of passion. In fact, there is only one Vehicle, as
the Lotus of the True Law (g.v.) and several sutras
teach very clearly. The only way to salvation is
But this demands a long
to become a Buddha.
career; so the Buddha has shown men 4 nearer
goal, the nirvana of the arhat, that they may not

Jose heart—like a caravan-leader who creates a
magic town in the midst of the forest, far from the
end of the journey, that the travellers may think
they are near their destination, and

take heart to

advance.© ‘The men who mount the Vehicle of
Sravakas cannot obtain deliverance by the
the
Vehicle

vane,

of the

they

are

mistress’s

corpse;

exemption

from

Sravakas’;

like

they

a false nir-

embracing

a lover who
have,

embraces

however,

his

advanced

At death, they falsely
nearer to the true nirvdua.
think that they have attained deliverance and
re-birth;

they

are

re-born,

for

they are not yet delivered, but they are re-born
beyond the world (tridAdtz), in the ‘ pure realm’
(andsravadhatu), in lotuses which open their

petals

to the rays of Amitabha and other Buddhas.
There they learn the true Vehicle, make the dodhi
vow, and enter, through numerous lives, upon the
career of a future Buddha.®

The Chinese texts studied by J. J. M. de Groot (Code du Jfahd-

yanaenChine, Amsterdam,1893, .94) reduce the Hinayana tothe
observation of monastic rules, taking no notice, either purposely

1A Record of the Buddhist Religion, tr. J. Takakusu, Oxford,

.
.
1896, p. 15.
2 ‘Sotralanhkare, xvi. 50.
oo.
3 Bodhicharydvatara, iv. 7, ix. 49.
4 Madhyamakavatdra, 19; Bodhicharydvatdra, loce. citt.
tique, pp.
5 See Poussin, Bouddhisme, Opinions sur la
313-320; Lotus of the True Law, tr. Kern (SBE xxi.), p. 1813
402, an
p.
1912),
Madhyamakavatara (Bibl. Budd., Petrograd,
source cited. .
MS, on
Poussin’s
of
6 Abhisamaydlarhkdraloka, p. 166
Astasahasrikd, xxxiv. 8, who cites the Lankdvatara, the Ratnainegha, Nagirjuna, etc.

or through ignorance, of all the Noble Path and meditation on
the truths. They say that the Little Vehicle, thus understood,
Jeads to re-birth in the very inferior paradises of the world of
Kama (see Cosuocoxy anp CosMoLoay (Buddhist) ; it is therefore a Vehicle that leads to the gods (devaydana, according to
de Groot’s translation), and nota Vehicle of salvation.

5. Speculative doctrines of the Mahaydna.—
These are examined in the artt. MADHYAMAKA
and VISRANAVADINS, which discuss the two chief
philosophic schools of the Great Vehicle. The
doctrines connected with the ‘career of the future
Buddha’ (bodhisattvacharyad) are treated in art.
Many details might be added on
BoDHISATTVA.
the technique

of meditations;

but the works

on

this subject (Abhisamaydlamkardloka, Bodhisattvabhiimi) have not-been published, and present
very serious difficulties.
6. Discipline (Vinaya) of the Mahayana.—The
Indian schools of devotion (bhakti) are often not
strict as regards morality and discipline. There
existed, accordingly, lax Mah&yina, inclining to
Tantrism, which preached salvation and the remission of sins by the recitation of formule, etc.,
independently of rules of conduct.
But there is also a rigid Mahaydnist ‘monachism,’ sometimes adhering to the ancient Vinayas,
sometimes introducing new ones.
(1) The Akdsagarbhasitra says?
“Ifa Bodhisattva [i.c. an adept of the Great Vehicle] begins
to think : “The Bodhisattva does not require to study the law
which forms part of the Hinayina; he need not make it a rule
What is the use of accepting this rule? Whatis
for himself.
the use of this rule?”—if he thinks in this way, he is guilty of
error, and renders himself very culpable.’

Santideva speaks in the same strain:
‘The adept of the Great Vehicle will never give his hearers
the vain hope of acquiring purity by simply reading the books
, while abandoning
of the Great Vehicle, and reciting form

the rules of conduct."2

_

One fully realizes I-tsing’s statement :
‘Which of the eighteen schools (of the Hinaydna) should be
grouped with the Mah4yana or with the Hinayana is not
etermined. ... Both {Mah%yana and Hinay4na] adopt one
:
and the same discipline (Vinaya).’?

Monks and convents practising the strict monastic
observance of the ancient Vinayas adopted the
Mahayana; Yuan
dogmas and worship of the
Chwang therefore mentions monks who were
‘Mahiyadnists of the Sthavira-school and all
perfect in Vinaya observance.’* It has been supposed that the Vinaya of the ancient Mahasinghika sect was the most popular in Mahaydnist
convents, because it was in a Mahdydnist convent
that Fa‘Hian found the Mahasdnghika Vinaya,*
because the Mahisaihchikas seem to have been
the forerunners of the Mahayana.®
(2) The Mahayana apparently introduced into
the discipline some new rules concerning the use of
milk and meat.. The Sarvastiviadins (Hinaydna)
allowed the use of meat under certain conditions;
the Mahiayanists condemned it. I-tsing tells a
touching story of a young Mahiyanist, Chittayarman, who was refused ordination in a Hinayana
convent until he renounced, in tears, his principles
.
of diet.¢
Sooner or later, however, the Mahiyana created
anew Wingy for itself—a, Vinaya that was independent of the ancient Vinayas, that had a different

purpose in view and that could be, and was often
.o.
ivata
1 Sikgdsamuchchaya, p. 61; Bodhi
Vallée Poussin, into.

& la Bodh

tcharyavatar a

te

hae

2 Op. cit. p. 14.
87, Watters, On Yuan Chwang's Travels tn India, 629-645,
London, 1904-05, 1227 dt, 138, 28 109, 234, 248.

Travels 9 Pernt, Oxford, 1886, p. is

P. $18; J. a

formule
of ma:
asket
the
vastu,
e
.
art of the Sishastahika
(Vtdyddharapi pka) said te be &

bouddhistes, Paris, 1853-58, £1658, tg

Voyages des pilering

sue B Mémoires, ete, ir E, Ghavannes, Paris, 1894, PB. 485
473, 1 22; ten, te Thales queue p. man Chwang, 1. 65, 57, 79, fi.
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expected to be, used together with the ancient
Vinayas.
The ancient
Vinayas were for the use
of monks ; the Mahayana Vinaya is the ‘Vinaya
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but also for numerous future existences; like the
vows of a dhikgu (see KARMA), it creates ‘discipline’ (samvara), the obligation and, to a certain

time (84,000 years) consenting to satisfy the desires
of a woman so that he might fulfil the requirement
of benevolence and kindness that is the essential
law of future Buddhas.! For them the sins of
hatred are very serious, while the sins of desire are
venial. The very spirit of the Mahayana, there- |
fore, may perhaps be responsible for the singular
development of Kashmir monasticism, viz. married
monks,?
Il. HisToRY AND ORIGINS OF MAHAYANA
DOCTRINES.—As we have seen, the Mahayana
differed from the ancient Vehicle in three points :

our midst to receive

(1) the substitution of the ‘career of .a future
Buddha. for the ‘ conquest of the quality of arhat’;
in other words, the substitution of the bodhisattva,

of the future Buddhas,’ or, more exactly, ©of incipient future Buddhas’ (adikarmika bodhisattva).
(a) It was while making the vow to become 6

Buddha

that Sakyamuni,

the feet of

prostrating

a Buddha, became

himself at

a ‘future

Buddha’;

this vow is valid, not only for present existence,

extent, the ‘grace’ (the moral power) to perform
certain duties.
We have no longer a Buddha in
such a vow from us; we must

be content to take the ‘discipline of a son of
Buddha’ (sugatdtmajasainvara) before a qualified
erson (s@varika), or, in the absence
fore all the Buddhas of the
quarters.!

of such,
(8) The

future Buddha must practise the perfect virtues
(pédramitds) ; theologians have therefore to explain
how he is to fulfil the virtues of giving, energy,
and meditation.
(c) He commits errors ; he must
know how to confess them, before whom
(t.e.
Buddhas of confession), and how to obtain pardon.

(d) The ancient devotional practices, worship
stupas, etc., are not sutticient for devotees

of
of

Avalokita,

of

Amitabha,

and

Tarai;

fixed

rules

‘worship must therefore be made.?
We
have no exact information regarding the
oldest forms of the Vinaya for bodhisattvas. But
documents which give an accurate idea of the rules
of life of the Mahayanist monk will be found in
the Brahmajalasiitra (tr. de Groot, Code du
Mahayana en Chine), and in the ‘Daily Manual of
the Shaman’
(S. Beal, A Catena of Buddhist

Scriptures,

London,

1871, p. 239).

The ritual of

the office in honour of Avalokita (Beal, Catena, p.
398) indicates the nature of the cult.

(3) The Mahadyanist monks belonged to one of
the Hinayana schools, and fulfilled the obligations
of future Buddhas? in addition to those of their

who might be a layman, for the dhikgu, ‘monk’;
(2) the creation of a new ontological theory, ‘ the
doctrine of the void’ (sinyatd) or of ‘the nonexistence in themselves of the constituent elements
of things and of the human ego’ (dharmanairatmya), superimposed upon the doctrine of ‘the
non-existence in itself of the human ego’ (pudgalunairdtmya);

Buddhas

into

eternal;

the

and

(3)

the

great

transformation

mythological

deification

of

‘future

gods,

of

the

almost

Buddhas’

as

helping providences ; and, by a parallel development,

the

practice

of

devotion

(bhakti)

towards

these ‘great beings’ (mahdsattva) instead of the
respect and meditation practised by the ancients
towards the Buddha ; what was formerly venerated
in the Buddha, what men ‘took refuge in’ (farana-

gamana) when taking refuge in the Buddha, was
the complex of the moral and intellectual qualities
in virtue of which a certain person is Buddha.
To
admire and meditate on these qualities is an
excellent means of gaining morality, tranquillity,
nirvana, The Mahaydanist addresses himself to
living, gracious, paternal gods.
There

are,

therefore,

three formative

elements

in the Mahayana ; and its history means the history
of the development and inter-relation of these three
elements.
This comprises three distinct histories ;
own school.
Later, there were monks who adhered
for, though the three elements are sometimes
solely to the monastic code of the Mahayana (the united, they are often separate; and, though their
type given in de Groot, Code du Mahayana en development has been parallel, or almost so, they
hine), which became a complete code in itself, a have no connexion from the logical point of view.
conglomeration of different
Vinayas. Finally, it We may safely attempt to
give the scheme the
is always possible for a monk to renounce his vows evolutionary curve of these three elements, but it
and return to the world; the Great Vehicle
is very difficult to give chronological dates or precise
favoured this tendency inasmuch as it had a special details in the evolution.
‘code of the future Buddha’ for the use of
1. Career of the bcdhisattva.—Ancient Buddhism
married people.‘ It is understood, however, that holds that Buddhas are very rare, but the Mahaordination to future Buddhahood can be granted yana invites all who desire salvation to enter on the
only to persons who are at least Upisakas, ‘devo- career of a future Buddha. This isa fundamental
tees,’ who have taken the three refuges and are change from the dogmatic point of view, and
ritually bound by the five vows (not to kill, ete.).® involves a corresponding change in morale:
in
(4) The relative importance of duties for monks short, the monk believed that the quickest way to
who are at the same time ‘future Buddhas’ is not reach nirvana was by meditation; he worked
always clear. I-tsing declares that he is not writ- entirely ‘for himself’ (svdrtham); the activity of
ing ‘ concerning those who claim to follow the prac- the future Buddha, on the contrary, is, above all,
tice of a Bodhisattva rather than the Vinayarules.,’® altruistic (paradriham).
antideva cites an extreme case—the story of the
Our literary evidence on the stages of this transmonk who had practised continence for a Jong formation is unsatisfactory. On the other hand, it
1See Bodhisattvabhiimi, 1. 10, fol. 62, and the fragments of
is easy to guess the motives behind it. The followthe Bodhisattvapratimokga (B. Nanjio, Catalogue of the Chinese
Translation of the, Buddhist Tripitaka, Oxtord, 1883, nos. 1096-

1098), quoted in Sikgdsamuchehaya,

p. 11.

On the vow of the

future Buddha seeSnjiiina, Bodhipathapradipa (J BTS 1. (1893)
89), and art, Bopuisatrva, vol. il. pp. 746, 748f. The Bhadracharipranidhdna has been published by Watanebe, Strassburg,
1912, The Vinayas of the Mahayana were first placed under
the patronage of Upali (Upalipariprchchha); later they were
more completely cut off from the tradition of the Hinayana.
2 See, e.g.,
Adikarmapradipa, in Poussin, Bouddhisme, Paris,
3 De Groot, Code du Mahayana en Chine, p. 8
4Kern, Hist, du bouddhisme dans l'Inde, ii. 34, following B.
H. Hodgson, Essays on the Languages, Literature, and Religion
of Nepal and Tibet, London, 1874, p. 145.

SErijfana, BodAtpathapradipa, tr. Sarat Chandra
JBTS i. 47.
6 Cf. Takakusu’s tr.. p. 197.

Dis, in

ing factors are of

great importance.

(1) The ideal of ancient Buddhism, the urhat
useless to others and an utter egoist, to the extent
of insensibility, appeared mean when compared to
the Buddha, the being of compassion and pity.
Hence the ‘ saint for himself,’ the ‘delivered while
1 Sikgdsamuchchaya, p. 167.

Lo

2See M. A. Stein, Kalhaya's Rajatarangint, a Chronicle of
the Kings of Kasmir, London, 1900, p. 74: ‘In one half of the
monastery she placed those Bhiksus whose conduct conformed
to the precepts; and in the other half those who, being in
ssession of wives, children, cattle and property, deserved
lame for their life as householders’ (on the
date see Introd.
p. 81). Cf. Hodgson, Essays, p. 52, and various predictions
of the Mahdydnasitras as to the decadence of Buddhist
law.

MAHAYANA

oad
still

long

alive,’ so

India,

of

dream

the

no

was

longer held in honour. ‘The creation of the type of
the Buddha, the hero of charity, saving the world
at the cost of so many lives consecrated to the
world, reveals tendencies in ancient Buddhism
towards the doctrine of the ‘career of the bodhi- :
sattva’ open to all.)
(2) The tuestion arose, further, whether the
Formerly the
arhat actually obtains nirvana.
arhaté was required to show, ‘not only ‘morality,’
‘harmlessness,’ but also ‘ feelings of enevolence’
. for the mass of human creatures, as it is only just
to mention, but his ‘ equipment of merit” appeared
somewhat slight, and we may suppose that men
were even then tempted to ask whether his ‘ equipment of knowledge’ was sufficient. Metaphysics
and psychology had made progress. . Many existences are necessary, they may have said, to obtain
‘knowledge’ sufficient for deliverance ; just as, in
order

to achieve

deliverance

desire,

from

love

the fact that the true doctrine of the void was
known to the Hinayina, or, to be more exact, that
the Buddha had already taught this doctrine in his
first revelation, in the sztras of the Hinayina. But,
it will be asked, if this Vehicle, the Vehicle of the
Sravakas, teaches the non-existence in themselves
of the elements of the ego (dharmanairdtmya),
The Mahawhere is the need of the Mahayana?

of

self, and love of existence, the first necessity is
devotion to others.
:
(3) It is possible, also, that faith in nirvina
was

shaken,

or

that,

not

knowing

exactly

what

nirvana was, men were somewhat afraid of it, andof
devoted their attention rather to the acquisition
celestial powers and the bliss of the Buddhas (now
transformed into very happy and long-lived per:
sonages) (see below, 3).
The Dasabhimika, a very technical work on the
‘ career of the future Buddhas,’ was translated into
Chinese between A.D. 265 and 316 ; the Mahavastu
(g.v.),of much earlier origin, ives alengthy account
of the stages or degrees (him) of this career.
According to Chandrakirti (Madhyamakdavatara),of
the Hinayana knows nothing of the * Vehicle
the future

Buddhas,’

which

is

the

characteristic

trait of the Mahayana.
2. Vacuity.—We have more extensive informsHere we are
tion on the philosophic doctrine.
dealing with a development rather than with a
transformation : (1) the principles of analysis and
speculative annihilation applied by ancient Buddhism to the ego and the great unities (the body,
the chariot) were now applied to the dharmas (* elements of things’), the minute elementary realities
constituting the ego and the great unities ; this
is the Madhyamika system (see art. MADHYAMAKA);
and (2) theancientidealist tendencies were developed
which saw in thought the cause of all: ‘All that
we areis the result of what we have thought ; it is
founded on our thoughts, it is made up of our
thoughts’ (Dhammapada, i. {SBE_x. (1898) 3)).
Hence the conclusion that matter does not exist ;
.
‘
thought alone exists.”
The two hilosophical schools of the Mahiiyina
(Madhyamikas an Vijiianavadins) are both in line
with the most ancient tradition. Ndagirjana,. the
great master of the former, is placed in the 2nd
cent. A.D. ; but there is a great deal of Madbyamikaof
philosophy in the Pali canon, and the sutras
the Prajfiapdramitd, where this philosophy is predominant, are ancient.‘ Chandrakirti establishes
1 The Chariydpitaka, not
the first in Pali literature
paramitas, ‘pertect virtues’
plays no
‘a doctrine that

one of the most ancient books, is
to mention the doctrine of the
necessary for making a Buddha,
part in the older books’ (Rhys

India, London, 1903, p. 177).

Davids, Buddhist

The doctrine

theory of his charity, merits, etc., is

the
and its
relatively highly developed in the Abhidharmakoéa
sources (Sanskrit Buddhism of the Hinayina). ‘absolute’; it is
ka,
paramarthi
not
is
2 But its existence
of the bodhisattva,

be seen in art.
only sarnvyavahdrika, ‘contingent,’ as will
:
VIsNENAVADING. -*p. $23) disagrees
3H, Oldenberg (Buddha, Stuttgart, 1914,
point.
this
on
with the present writer
Chinese between
4The Prajfidpdramitd was translated into

told that the Pirvaéailas and ‘the

We are
Buddhispossessed a Prajitd in Prakrit (Wassilieff, Lokottara-

A.D. 147 and 16%

Aparadailas

mus, p. 291), which is quite possible. They
vAdins (see art. BopHIsaTTva, Vol. fi. p. 742b),

date of this Prajia?

.

were
But what fs the

yiana,

teaches

replies Chandrakirti,

not only the

dharmanairdtmya, but also the stages of the career
of the future Buddha, the perfect virtues (paramita),
the resolutions or vows to save all creatures, the
application of merit to the acquisition of the quality
of Buddha, the great compassion (M/ddhyamahavatara, tr. in Muséon, new ser., viii. 272), whence
.
the Mahayiina was necessary.:
3. Devotion.—As regards the deification of
Baddhas and worship of Buddhas and bodhisativas,
we have a sure date in the Chinese translation
(between A.D. 148 and 170) of the Sukhavativyiha,
the book in which the monotheistic religion of
Amitabha (see above, I. 2. (3)) is formulated.) The
Gandhara monuments, the exact date of which is
not known,

but which can hardly be later than the

Ist cent. A.D., take us back even further than the
earliest dateof the Chinese translation. Theyshow,
or at least may be held to show, the worship of the
bodhisattvas associated with that of the Buddhas.?
On the other hand,we know from the documents

of the Hinaydna that the worship of the Budcha is
of great antiquity. In the art. ADIBUDDHA the
present writer has mentioned some of these documents, and (although he no longer sees in certain
passages the quasi-deification of the Buddha which
esaw in-1908) they show that the Buddhists, or
at least certain Buddhists, came to the conclusion
that Sikyamuni did not descend in person tothe
earth,

but

was

content

to

send

his

image

-

(cf.

DocetisM [Buddhist]). This is, in substance, the
teaching of the Great Vehicle on Buddha—the
Buddha almost eternal and saving beings by means
Scholars who admit the
of magical creations.
authenticity of the Kathdvatihu as o whole are
compelled to locate this belief before the time of
Agoka, . Without believing in the authenticity of
this very composite book, the present writer would

willingly admit that the deification of the Buddha

and his ‘almost’ eternity belong to a period Jong
.
before the formal documents.
of the
It is almost certain, too, that this transformation of the
Buddha may be explained by the natural evolution
between the
Buddhist dogma on Hindu soil. The resemblance
images
Buddha reigning peacefully in a paradise and sending
down to this world, on the one hand, and Krsna,
of himself
in
appearing
and
(Goloka)
gladdening beings in his own world
a valuable
f human form, on the other, is striking, and contains
e:

le
i
Nevertheless, it must be noted that, althoughLawSikyamun
ond in the

plays an important role in the Lotus of the True

not
abiydnist literature of which he is the revealer, he does
seem to have such a leading part in the religions of the Great
In the first rank are Maitreya, the future Buddha,
Vehicle.
Sakyamuni, and especially personages of
more living than
Avolokiteévara (see art. AVALOKITESVARA),
obscure origin,
airochana, Vafrapani, and many others, whose
Amitibha,4
Buddhist character is not very marked,
Several scholars, moreover (and no mean ones), regard the

origin of the devotion to the Buddhas as areal ‘puzzle’ (Max

Miller), and believe that it is to be found in the influence of the
influence which
‘barbarians,’ notably the Mazdaans~an
was exercised especially in Northern India, the Panjab, and
high developsuch
reached
statuary
religious
Kashmir, where
The pre-historic mythology of the Great Vehicle is
ment,
confirm
perhaps
may
researches
future
veiled in obscurity, and
but the comparisons to which attention has
this hypothesis;
do not
and
value
little
have
present
been called up-to the

prove that Amitibha is an Abura Mazda oran Apollo disguised.
In any case it is useless to explain the worship of the Buddhas

hy the influence of Greek sculptors who, it is believed, were the
The whole ‘theology’ of the
first to make images of Buddhas.

,

1 See the tr. of Max Miller and Takakusu in SBE xix. isos).
-2See A. Foucher, L’Art gréco-bouddhique, il., who treats of the
difticult identification of the icons of Gandbira and their date.
% Bull. de UEcole frang. a@'Extréme-Orient, xi. 442.
sur la dogmatique, p. 266,
4 See Poussin, Bouddhisme, Opinions
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religion of Amitabha is Indian; the belief in the providence of
Amitébha and of Avalokita, the belief in their saving grace,
has very little in common with ancient Buddhian, but is excellent Krgpaism. The paradise of the west (Sukhivati), and
the name of Amitibha, ‘infinite light,’ which probably are in
reality ‘solar,’ have not up to the present been sutfliciently
studied and explained. The idea of multiple universes, however, each ruled by a Buddha, is very authentic Buddhism
{see, ¢.g., the Mahdvastu).
0
:
Il. History
OF THE SCRIPTURES
OF THE

MauAY4NA—1, Controversy on the authenticit:
of the books and legends concerning them.—We
know that the books of the Hinayana appeared
surrounded with a very definite ecclesiastical
history. Whatever may be the value to modern
scholars of the tradition referring to the Councils

(e.g., R. O. Franke, Dighanikaya, Gottingen, 1913,
. xlii), the Buddhists of the Mahayana and of the

Viinayana admitted the authenticity, in the strict
sense, of the ancient canon.. But the adherents of
the Hinayana did not recognize the books of the
Mahayana for the simple reason that these books
were unknown in ecclesiastical history :
‘This is the word of the Buddha which fs found in the Sitra,
which appears in the Vinaya, which is in harmony with
religion, with Truth (dharmatd),’2 .
.

This old text

the

of the Digha

condemnation

is, according to them,

of the Mahayana,

which’ not

only is not authentic, but is even full of heretical

novelties.
_
:
.
The most weighty argument of the Mahayanists
is the speculative argument. The Mahayana, they

say, is in harmony with

the dharmaté;

it is the

only vehicle of nirvana, The Hinaydna is indeed
authentic, but the Buddha taught it only as provisional truth, taking into consideration the weakness of mind of his hearers.

Besides, if the doctrine

of the Mahayana is not found in your sitras, it is
found in ours;

if you

do not admit our satras, we
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-If the whole of the Mahiyana was not known to
the ancients, it was because the doctrines were too

sublime to be understood by the compilers’ of
the Hinayana. . Butit was the Buddha who taught
them, and they were heard by the bodhisattvas
Samantabhadra, Mafijughosa,
GuhyeSvara, Vajraani, and’ Maitreya.
In fact, immediately aiter
aving obtained illumination, the Buddha preached
to the gods (in the heaven of the Thirty-three) and
to the bodhisattvas (J. Edkins, Chinese Buddhism,
London, 1880, p. 18; A. Foucher, Iconographie

bouddhique, p. 86).
.
The bodhisattvas, throughout the course of the
ages, have revealed the Mahiyana to men; Maiijusri

took

the

form

of

a dhiksu

and,

it is said,

made known the Prajiidparamitd in 80,000 articles
(Taranatha, tr. A.
Schiefner, Petrograd, 1869, p.
58).
It was Maitreya, the future Buddha, who

explained the Prajidpdramita to Asanga, and
who is the author of the treatises of the Vijiiinavidin school (fuséon, vi. [1905] 145, xv. [1914] 42).
According to a Japanese tradition, interesting as
an example although without historical value,
MafijuSri and Maitreya had published the Mahayana in the year 116 of Nirvana: ‘If these books
ad not’existed before, whence would they have
been obtained?’—a very childish argument.}
This Mahayana is said to have been completed in
200 of Nirvana, notably by the publication of the
Avatamsaka

(=Gandavyitha).

All these

revela-

tions took place before Nagarjuna (R. Fujishima,
Le Bouddhisme japonais, Paris, 1888, p. 54).
Nevertheless, it is to Nagarjuna that our most
trustworthy documents give the honour of the
revelation of the Mahayana.
The Lankdvatara
and a Mahdmeghasitra? put into the mouth of
the Buddha words like the following:
,

admit them. But, the Hinayanists reply, our
sitras are authentic since you admit them ; yours
are not authentic, and that is why we reject them.
To this the Mahiydnists answer that there are far

It is said that Nagarjuna obtained the Prajitdpar-

more reasons for admitting the sittras of the Maha-

amitds or the Avatamsaka from the Nagas (Wassi-

yana, since they are the true path to salvation?
The Mahiyanists further maintain that the
Mahayana is not new, and that the Hinaydnist
tradition shows that the Mahiyina is authentic.

‘Four centuries after my nirrdza this Ananda will be th
bhikgu called Naga ; he will teach the Great Vehicle.’
.

lieff, Buddhismus, p. 118f.). We cannot give an
account of all the fegends referring to the revelation of the books of the Mahayana (see Taranitha,
p. 61f.); what

has

already

been

said will give a

sufficient idea of the beliefs that arose in the Bud_ that even in the Hinayina the Buddha taught dhist world concerning the origin of these books.
the non-existence in themselves of the elements of Apart from a few ardent partisans of the Hinayana,
the ego (see above, II. 2; Madhyamakavatara, p. all Buddhists readily believed all that appeared as
22), (2) The doctrine of the multiple teaching of the ‘word of Buddha.’
the Master, of his ‘accommodation to the ideas of
2. Criticism of the legends and conjectures.—
the world’ (ZoLanuvartana), is tanght in the Canon The library of the Mahayana, consists of two parts,
of the Pirvaéailas, a sect of the Hinayina (AMadh- which the Tibetans have carefully distinguished:
yamakdavatara, Fr, tr., Muston, new ser., xi. [1910] first, the sitras, divine works, uttered by Bhagavat
134); which is also (3) said to have
possessed the himself, which are arranged in the Kanjur (=bka
sitras of the Prajiiapdramita edited in Prakrit. Agyur, ‘word of the Master’); and, secondly, the
This sect, however, is strict in the matter of commentaries on the sifras and the treatises
doctrine, since it orders the expulsion of those who (Sastras) properly so called, human works, the
do not understand the ‘reserved
questions’ (see greater number of which were written by
the .
art. AGNOSTICISM [Buddhist], vol. i. p. 221%; scholars to whom tradition ascribes them ; all this
Madhyamakivatara, p. 251). (4) The Mahdvastu literature forms part of the Tanjir (bstan hgyur,
(a book of the Hinayana) teaches the stages in the ‘instruction, scholasticism’). This distinction has
career of a bodhisativa and the perfect virtues.4
not always a historical value.
Many siiéras are
frankly scholastic works, and it is probable that
-1 For a description and analysis of the literature of the
some of them are later than the signed treatises
Great Vehicle see Wassilieff, Buddhtemus, pp.. 157-207, and
whose doctrine they contain and authorize.®
Winternitz, Gesch, der, ind, Litteratur, ii. 187-250; see also
Winternitz on the Lalitaristara and the Mahdvastu—works
We know that Asanga wrote five treatises which
which belong to both Vehicles. Among translations see ‘The
he. gave as a revelation of Maitreya.
Although
Totus of the True Law,’ SBE xxi., ‘The Sukhivati, etc.,’ SBE
revealed, these treatises are included as part of the
xlix.
on
.
Tanjir, because in form they are not sitras, but
2 Digha, it. 124; Maijughosahdsavajra, SiddAdnta, i. 128b;
Sttralamkdra, ed. 8. Lévi, Paris, 1907, 1.20..
:
mere treatises (Zdrikds, mnemonic verses, with a
3See Bodhicharydvatara,
(1) The Sashyuttanikaya (ii. 17 and iii, 142) proves

ix. 42¢., Fr. tr., Introduction ala
pratique des futurs Bouddhas, p. 120; Siitrdlarhkara, i.;
Poussin, Bouddhisme, Opinions sur la dogmatique, p. 1371.
4 Arguments 3 and 4 are given in the Tibetan work, the
Siddhanta of Mahjughopahisavajra, p, 128, in the Urga ed., tr.
by Wassilieff in
Buddhtsmus, p. 264 (291). The connexion of
the Mahayana with the Mahisitghika school, of which the
Parvagailas are a branch, is beyond doubt; bub the antiquity
of the doctrine of this school is rather doubtful.
-

1Maitreya-Asanga believes (Sulrdlashkara, 1. 7) that the
two Vehicles are contemporaneous.
=.
: 3See Sadhyamakavatdra, p. 76; Fujishima, pp. 32, 65;
for the prophecies of Laika, which are wanting in the first

Chinese version, see Max Miiller, India, What can tt teach us?,
London, 1883, p. 203 f.°

=

wet

.

.

3 We must confine ourselves to a few remarks here.

subject will depend for a long time yet upon monographs.

This
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prose

commentary).

Presented with the formula,

‘Thus have I heard. Bhagavat was on the Mount
of Vultures, surrounded by thousands of Bodhisattvas ...,’ they might have made good sutras.
There is therefore some truth in the legends which
we were discussing above: the scholars of the

Mahayana forged the sitrasin order to publish

their philosophic doctrines, to glorify their chosen
saints, to authorize their beliefs in the saviour
Amitabha, and so on. In the same way, whether
at the same time, earlier, or later, the thaumaturges and the magicians first made collections of
magical formule and then compiled the Tantras,
attributed to demi-gods or semi-demons, whom they
were believed to evoke. The work of editing and
the
compiling the Sadhanas (magic rituals) an
Tantras took avery long time—Taranatha abounds
in really historic stories on this subject—and the
Mahayana probably developed by similar processes.
The scholastic character of the Lankavatara is
very definite. This s&éra implies the existence of
a strong Vijiidénavadin doctrine ; it is full of conThe Dasabhimika, which, augmented
troversy.
by résumés in verse, became transformed into the

Dasabhimigvara, sets forth a theory of the ten
stages of the future Buddha which is quite in the
manner

of a ‘treatise.’

One

of these

sitras,

in-

voked by Chandrakirti to confirm a Madhyamika
formula, seems to have been written according to
the same

formula

(see Madhyamakavriti,

p. 249).

prove the close conCareful study will probably
nexion between the sitras and the treatises.
What exactly was the réle of Nagirjuna in the
elaboration of this literature? It is thus defined
em:

‘Nagirjuna may have been one of the most talented and
influential leaders of the movement rather than its originator.
.. » An influential person, the first eminent leader of a school
imbued with Hinduism and the methods of Indian scholastic
He then became ‘a comprehensive name of the
philosophy.’
activity of Mahiydnism in the first phase of its onward course’
(Manual, pp. 6, 123).

Nagarjuna’s importance lies in having discovered

the doctrine of the

‘void,?

which

showed

the in-

His name is
feriority of the ancient Vehicle.
It may
inseparable from the Prajiidpdramita.
well be that Nagirjuna, being the author of the
treatises which are the scholastic working-out of
the principles of the Prajiaparamitd, is of some
account in the redaction of the Prajidparamitas,
the revelation of which tradition attributesto him.
There are many ancient materials in the sutras
of the Mahayana.

“Not a few elements of the Mahiydnist scriptures are taken
bodily from the Tripitaka, with such omissions and additions
as deemed necessary ' (Kern, loc. cit.).

Whole passages, ¢.g., of the Lalitavistara, recur
The
almost word for word in the Pali scriptures.
work that H, Oldenberg has done for the Divydva!—in
dana and E. Windisch for the Mahdvastu
comparing these two works of the Sanskrit Hinayana with the Pali canon—might be done with
advantage for several sitras of the Mahiyina. The
comparison would also be very fruitful between the
Hinayina, The AbhiMahayana and the Sanskrit
dharmaof the Sarvastivadins(Hinayana) isaccepted

by the Madhyamikas (Mahayana); the Sautrantikas (Hinayina) have opened the door to the
the Dasabhimika
Vijfidnavadins (Mahayana);
(Mahayana), we may believe, depends on the
Mahdcastu (Hinayina); the scholars of the Maha-

yana know and quote the Hinaydns.?

When they

1 Oldenbderg, Trans. of the 5th Intern. Congress of Orientalists,
buddh.
Berlin, 1891-82, ii. 107-122, ‘Studien zur Gesch. der

des
Kanon,’ GGN, 1912, p. 1555 Windisch, Die Komposition
zur Quellenkunde des Buddhismus,
Mahdvastu, ein Beitrag
Buddha's
and
3fdraund Buddha, do. 1895,
Leipzig, 1909, and also
Geburt, do. 1903,
gifts’
2Ct., eg., the theory of the ‘meritorious material
(aupadhikapupyakriyarastu) in Anguttara, ii. 54, in Abhidharmakoda, iv. 1131. (Skr. Hinayana), in Aryaratnarasisitra, cited
in Sikgdsamuchchaya, p. 133 and BMadhyamakacrtti, p. 809.

invent, preaching vacuity or the career of a bodhi.
sativa, they make use of old models, reason in the
manner of the Abhidhdrmikas and the Brahmans,
and model the career of the bodhisativa on the
path of the arhat, and the new meditations on the
canonical meditations.
Lrreraturg.—The sources
BopmisaTrva, MapwtyaMaka,

Kern,

mentioned
MaRsoérl,

Geschiedenis van het Buddhisme

in artt, Aprecppna,
H,
VisXAnavdpixs;

in Indie, Haarlem,

1882-84, Fr. tr., Hist, du Bouddhisme dans ?Inde, Paris, 1901,
Manual of Indian Buddhism, Strassburg, 1896; W. Wassilieff,

Der Buddhiemus, Petrograd, 1860; L. de la Vallée Poussin,

Etudes et matériauz, London, 1898, Bouddhi:
Bouddhisme,
sur Uhist, de la dogmatique, do. 1909; M. Winternitz
Opinions
Leipzig, 1913. For the iconoLitteratur, ii.,
ind.
Gesch. der

graphy of the Mahayana: A. Foucher, Etude sur Viconoraphie bouddhique, 2 vols., Paris, 1899-1005, L'Art gréco-

du Gandhdra, 2 vols. do. 1905-15 ; A, Griinwedel,

fouddhique
Buddhist Avt in India, Eng. tr., ed. J. Burgess, London, 1901,

Bythologie du Bouddhisme au Tibet, Leipzig, 1900.

_
L. DE LA VALLEE POUuSSIN.
MAHDi.—The title Mahdi was first associated
with ‘Ali’s son Muhammad b. al-Hanafiyyah, and,
apparently, given him by the adventurer Mukhtar
b. Abi “Ubaid, who, after the death of Husain at
Kerbela, ostensibly championed the claims of this
ersonage to the khalifate. The word is ordinaril

interpreted ‘the divinely

guided,’ froma verb which

Qur'an in the correspondfrequently occurs in the
ing sense, though this particular. derivative is not
yet this explanation did not give
found there;
universal satisfaction, and several others were current (see Yagit, Geographical Dictionary, ed. F,
Wiistenfeld, Leipzig, 1866-73, iv. 693. 4).

Mukhtar

clearly used it as analogous to a title attached to
the name of ‘Ali, calling him ‘the Mahdi, son of
the Wasi’ (Tabari, Chronicle, ed, Leyden, 18791901, ii. 534), where the latter title means ‘the
legatee,’ i.e. he to whom the Prophet had _bequeathed the sovereignty; it is, however, often
interpreted as ‘the trustee.’ It is doubtful whether
this

Muhammad

used

it himself, as a letter pur.

orting to be from him, in which it is prefixed to
his name, was condemned as spurious by one of
his correspondents on that account (Tabari, ii, 611
(66 A.w.]). After the death of ‘Ali’s two sons by
Fatima, the Prophet’s daughter, it would seem
that some Muslims were ready to recognize the
claim of this Muhammad, ‘Ali’s son by another
wife, to the sovereignty, but he himself acted with
extreme caution

in the matter

of asserting it; he

was, however, imprisoned for a time by the partisans of ‘Abdallah b. Zubair, who endeavoured to
wrest the throne from the Umayyads; but, when
their supremacy was restored, he acce ted a goverpeacefully.
norship, and appears to have ende
existed with regard to both the
Some uncertainty
time and place of

his death, and a sect arose called

the Kaisaniyyah, who declared that he remained
alive in his supposed tomb in Mt. Radwa, whence

he would one day emerge; and the poet of this

sect, the Sayyid Himyari, fully expected this
disappeared for
occurrence, though the Iahdi had
sixty
years (Aghdni, Cairo, 1285, viii. 32). The
Kuthayyir asserts that his reappearance had
poet
A.H.), whose
been foretold by Kab al-Ahbar (734
name is often mentioned in connexion with matter
drawn from the Jewish Scriptures. This prophecy
may well owe its origin to that of the return of

Elijah ; but how the Mahdi came to be substituted
for that prophet is not clear; if the reference to
Ka'b be genuine, we should gather that the word had

been used before Mukhtir’s time with a religious
import. The poet further asserts that this Mahdi’s
book was studied by the Kaisinis in Mecca; but

such a work must assuredly have been a forgery.
With this personage the idea of an awaited
deliverer is first connected in Islam, and this

notion is expressed by the name Mahdi, to which
the participle ‘expected’ (muntazar) is sometimes
attached. ‘The various pretenders from the house

MAHDI
of All received the title—e.g., Zaid (after whom the
Zaidis are called); he was defeated and killed in
the year 122 a.H., and his body was afterwards cracified. An Umayyad satirist said that he had never
before seen a Mahdi hanging on a tree (Mas'‘adi, ed.
and tr, C. Barbier de Meynard and Pavet de Cour.
teille, Les Prairies dor, Paris, 1861-77, v.
471).
When the pretender Muhammad b. ‘Abdallah first
made his a pearance, the people of Medina cried
out: ‘The h ahdi has come forth’ (‘Tabari, iii, 159
[A.H. 144]). It was to be expected that propheci
es
of the appearance of such a personage should be
attributed to the Prophet Muhammad, and such
* were current, though of questioned authenticity,
the best, according to N utahhar b. Tahir, who
wrote about 325 a.H. (Le Livre de la création
et de
histoire, ed. C. Huart, Paris, 1899-1903, ii. 161),

ein

:

‘ The world shall not pass away until my nation
by one of my house whose name agrees with mine.’ be governed

This tradition

Tirmidhi

(+279;

is also found in the collection of
ed.

Cairo,

1292,

ii. 36), where it

is followed by another in which the Mahdi is mentioned :
‘We
death,
Mahdi
years;
me!”
carry,”

were afraid of some trouble occurring after the Prophet's
so we asked him, and he said: In my nation there is the
who shall come forth; he shall live five (or seven or nine)
a man shall come unto him and say, “O Mahdi, give
and the Mahdi shall pile into his lap as much ag he can

The author of this fiction appears to have interreted the word as ‘the giver,’ which should rather
e Muhdi,
Somewhat more information is to
found in the contemporary collection by Ibn Majahbe
(t273; Cairo, 1313, ii, 269): the tradition just
given is repeated with some variations, indicating
that under the Mahdi men would enjoy greater
blessings than they had ever experienced ; to it is
prefixed one to the effect that certain persons with
lack standards (i.e. the “Abbasids) would come

from the East,

‘who shall ask for good and not be given it, and shall
fight and
be victorious and be offered what they asked and
not accept it
until they hand it [the sovereignty] to one of my house
who shall
fill it with justice as they filled it with injustice.’

Another tradition states that the Mahdi is to bea
descendant of Fatima; another gives as the list
of lords of paradise the following members of the
family: the Prophet, his uncle Hamzah, his
cousins ‘Ali and Jafar, and his grandsons Hasan
and Husain and the Mahdi. The last is:

‘Men shall come forth from the East, and shall
prepare the
Way for the Mahdi.’

It seems clear that the authors of these fictions
had somehow heard of an expected Mahdi, and
made up traditions calculated either to encourage
the munificence of princes or to win adherents for
some
political party.
Mutahhar adds another,

that the only

Maryam,

i.e.

the

Mahdi to be awaited was ‘Isa b
Christian

Saviour;

and,

since

orthodox Islam looks forward to His returning
to judge the world—according to the law
of
Muhammad—it is not quite easy to find room
for
another Deliverer,
One of the etymologies suggested for the name, viz. the man of the
mahd,
‘cradle,’ favours this view, the reference
Qur’an, xix. 80ff, where Christ speaks being to
‘in the
cradle.’
There is little reason for supposing that
Prophet Muhammad contemplated the appeara the
nce
of a Mahdi, however interpreted; but
the ontbreak of the civil wars within. a generation
after
his death, and the perturbed condition of Islim
which followed, led to the adoption of the idea
from Jews or Christians, who look forward respectively to the appearance and reappearance of
the Messiah; why the title Mahdi should
been adopted for the expected Deliverer is, as have
has
been seen, an unsolved puzzle. To the etymologies
suggested we should be inclined to add one
more,
viz, from hadé in the sense ‘to give,’ making
the
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word mean ‘He to whom has been given,’ as
in
Mt 288 the Risen Saviour says, ¢6609 wot rica

éfousla év olpavG xal él -yjs, and a similar interpre-

tation was current for the name

Shiloh in Gn 4910,

‘until Shiloh come,’ viz. shel-16, ‘whose is” Thus
the ShYite author of the Fakhri (ed. W. Ahlwardt,
Gotha, 1860, p. 58), speaking of the Mahdi Zaid
(executed in 122 a.u.), curses those who deprived
him of his ‘right.?
“However this may be, the
function of the expected Mahdi was, in the first
place, to fill the world with justice in lieu of
injustice, which often meant the abolition of unauthorized practices’ and the enforcement of
orthodox doctrine and conduct; in the second,
to achieve the conversion of the world to Islam,
and often this was identified with the taking
of Constantinople. Some, however, were satisfied
with a partial execution of this programme; and
among persons who had been accepted as the
Mahdi by various writers up to his time Mutah-

har (Joc. cit.) mentions “AL himself,
Umayyad ‘Omar ., and the ‘Abbasid

the pious
al-Mahdi,

who reigned A.D. 775-785.
About the signs whereby the Mahdi was to be
recognized when he appeared there were differences
of opinion ; a common theory was that he should
have the name Muhammad ‘and the patronymic
Abu’l-Qisim, and that he should belong
to the
Prophet’s house ; yet not all demanded the
fulfilment of these (not very difficult) conditions. To
all—save the few who suppose that the Mahdi has
come already—he is 6 éepyéuevos, ‘he that shall
come’; and, on the whole, the Sunni view is that
his appearance will be that of an ordinary man
whose career is that of a reformer and conqueror,
while the Shrite view is that he is in hiding somewhere, and has been concealing himself for an
unlimited period. In our times there were in the
Sidin two Mahdis simultaneously, representing
these different opinions.
The line between the
two is not quite easy to draw, except where some
definitely historical personage is expected to reappear; for it has been found possible to adopt the
theory that the Mahdi is some one in hiding,
without any suggestion of supernatural concealment.
In more than one case of a successful
revolution the victory has been won by a com- mander in the name of an obscure individual, who
has been brought forward only when success has
been assured. Thus the author of the Fal-Ara (p.
171), describing the rise of the ‘Abbasids, remarks
that,

while

the

Khurasdnites

under

the brilliant

leadership of Abii Muslim were fighting for
imam Ibrahim (representative of the ‘Abbasids), the
was himself in retirement somewhere in Syria lie
or
Arabia, attending to his devotions and the affairs
of his family, the greater number of his adherents
being unable ‘to distinguish between his name
and is person,’ ze. knowing nothing at all about
im.
:
The rise of Mahdis from time to time, then, was

due to the disordered state of Islim in normal
circumstances, but also to the wide-spread sentiment that the sovereign should be a descendant
of either the Prophet or ‘Ali, for with some com.
munities the latter was regarded as the more
important personage, and indeed the master whom
the former betrayed (see. Yaqit, ‘Dictionary of

Learned

Men,

ed.

D.

S.

Margoliouth,

London,

1913 ff, i. 302). The pretenders of the house of
‘Ali were repeatedly supposed by their adherents
to have escaped death, notwithstanding their
ostensible execution, and the Shi'a sects were to
a certain extent divided by their loyalty to different pretenders whose return they expected. Such
pretenders were Muhammad b. ‘Abdallah, executed 145 A.H., whose return was awaited by some
of the Jaridiyyah sect; Yahya b. ‘Umar, executed
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250 A.H., expected to return by others of the same
sect; Muhammadb. al-Qasim, who revolted in

the year 219, was captured, but escaped and dis-

appeared; and Misa b. Jafar, who died of poison
in Baghdad in 186 A.H. Several others are mentioned with these by Ibn Hazm (Kitad al-Fisal,
Cairo, 1321, iv. 179f.). The sect called Qat'iyyah
got their name from making sure of the death of
this Misi b. Ja‘far, without having ascertained
it (Masidi, Tanbih, ed. M. J. de Goeje, Leyden,
1894, p. 232). Believers in the continued existence
of Muhammad b, al-Qisim were to be found in
the time of Masiidi (332 A.H.; Prairies dor, vii.
117) in the district of Kifah, in the mountains
of Tabaristan and the Dailam, and the districts of
Khurdsin.
The person ordinarily acknowledged
to be the ‘expected Mahdi’ is Muhammad b,
Hasan. al-Askari,. whose father died 260. A.H.
There was, however,: great doubt as to the age
of this. Muhammad af the time of his fathers

death, some denying that he ever came into existence, and all agreeing that he could have been

only a few years old at the time. Shahrastani
locates him in Samarra (ed. W. Cureton, London,
1842-46, p..128); but at some time in the 7th or
Sth cent. A.H. be appears to have taken up his
abode at Hillah.
The
traveller Ibn Batiita (+780
A.H.; ed. and tr. C. Defrémery and R.
B. Sanguinetti,. Paris, 1853-58, ii. 98) gives a weird
account of the ceremonies which he found there,
and which seem to be relics of some pagan cult.
‘There is a mosque with its door covered by a silken curtain,
called the sanctuaryof “the Lord of the Age.” Each afternoon a
hundred of the inhabitants come out of their houses armed with
drawn swords; Foing to the governor, they obtain from him a
horse with saddle and bridle, or else a mule; beating drums
and playing musical instruments, they then proceed, fifty of
them in front of the charger and fifty behind.
Others arrange
themselves on either side.
Coming
to the mosque that has
been named, they halt before its
door, and say: ** Bismillah,
O Lord of the Age, come forth. Mischief is rampant, and wrong
abundant; this is the time for thee to come forth, that God may
distinguish by thee between the true and the false.” This they
continue till the prayer of sunset, playing their musical instruments the whole time.’ :

Ibn Khaldin, a contemporary of Ibn Batiita, who
has no high opinion of his veracity, tells the same

story,

with

some

A.H.,

ed. E.

variation.

According

to him,

the people of Hillah hold that their Mahdi
entered
a cellar in their habitation, and every night they
appear with a mount before the entrance to this
cellar, and keep calling him to come out, from the
prayer of sunset until the stars are all shining
(Prolegomena, Beirut, 1900, p. 199). It is surprising that in the Za’rikh-i-Guzidah (compiled 730
connexion

G. Browne, London,

of this Mahdi

be unknown.

1910, p. 208) the

with Hillah appears to

oo

Lt

‘Tn his ninth year he disappeared in Simarra, and was never
seen since ; the people of the Shi‘ah, however, believe that he is
the Mahdi of theend of the world, is still alive, and will come

forth when the time arrives,’

:

Probably even the revised version of Ibn Batita’s
story requires further redaction. ~
,
The majorityof the Mahdis have thus played
a, larger réle in the imagination than in reality ;
there have, however, been cases wherein the
character has been assumed with very considerable and even yermanent success. The first capital
of the Fatimids in Africa was called Mahdiyyah

after the Mahdi who founded the dynasty (297
A.H.=A.D, 909). The conquests which prepared

the way for his sovereignty were all achieved by
an agent, who had ultimately to produce the person to.whom he had preached allegiance; ‘and,
according to the statements of his enemies, the
person produced was an impostor, suddenly called
to play the part, the real Mahdi having perished
on his way to Africa. According to an author of
weight (Nizam al-Mulk, +485; see C. Schefer,
Chrestomathie persane, Paris, 1883-85, i. 165), the
propaganda of this sect began at least a century

before, and proselytes to whom

been

communicated

were

the mysteries had

forbidden

to divulge

them until the Mahdi appeared. probably with
this. community (in theory at least) the
Mahdi,
called also, as has been seen, ‘the Lord of the
Age,’ was the legitimate occupantof the Fatimid
throne; when the sovereign al-Hakim disappeared,
doubtless

through

assassination, his continued ex-

istence and future reappearance became the dogmas
of a sect.
Another Mahdi whose efforts resulted in the
foundation of a dynasty was Ibn Tiimart (¢.v. ;
+ 524=A.D. 1130), who started the empire of the

Almohads.

Of this personage there is an unusually

full and interesting biography by Ibn Khallikan
(tr. W. M. de Slane, Paris, 1843-71, iii. 205 ff),

which

is doubtless

judice.

somewhat

coloured by

pre-

_He appears to have started genuinely asa

religious and moral reformer, andto have taken

the tithe Mahdi when opposition and danger induced him to draw the sword; he is likely then
to have been influenced by the prophecy of the
appearance

of such a reformer, which, as we have

seen, had already found its way into an authoritative collection of traditions,
The pedigree which
brought him into connexion with
‘Ali may well be
an invention later than his time, and as such his
biographer appears to regardit.
Some stories told
by Ibn Khallikdn are characteristic of such adventurers, though not perhaps true in this case; he
got

access

to the Book of

Jafr, in

which ‘Ali had

prophesied aJ]l that was to occur till the end of
time (see art. DIVINATION [Muslim]), whence he
obtained the letters which formed the name of the
person destined to be his chief helper and successor,
with a description of his appearance.
In order to
be armed with a miracle, he Persuaded a learned
associate to feign illiteracy and ignorance of correct
Arabic ; one day this person claimed to have learned
the Qur’an by heart in a dream, and this miracle
convinced the most stubborn ; the confederate then
proclaimed Ibn Timart the Mahdi, whereas he had
previously been called imdm.
According to Ibn
haldiin (History, Cairo, 1284, vi. 229), the only
heresy
of which he could be convicted was his
agreeing with the Imimiyyah sect that the sovereign wasinfallible.
In his treatment of opponents
he appears to have been as ruthless and intolerant
as any religious leader; but a singular feature of
his career as a Muhammadan saint was that,
besides asceticism in diet, he observed strict
chastity.

His

creed,

in India.

According

which

has been

published

(Majmwat al-rasé il, Cairo, 1328, p. 44 ff), does not
appear to differ from the orthodox alam.
he prophecy of a Mahdi assumed special importance at the commencement of the century
preceding the first millennium of Islim, especially

to the details collected by

H. Blochmann (Ain-i-Akbari, i. [Caleutta, 1873}
p. iv ff.), the Mahdist movement started in Badakhshin, where one Sayyid Muhammad Nirbakhsh
gained

numerous

adherents,

defied

the

Afghin

government, was defeated, and fled to ‘Iritq, where
he maintained himself till the end of his life. In
India it assumed a definite form through the action
of Mir Sayyid Muhammad of Jaunpur, who found
an adherent in Gujarat in Sultan Mahmid 1.
Apparently this personage was, like Ibn Tamart
in his early days, a preacher and reformer, whose
doctrines gave offence, and who was forced to leave

one place after another.

Ultimately he decided

that the burden of Mahdi-ship was too heavy for
him to bear, and that, if he returned home, he
would recant; he died in 911 (=1505) at Farah in

Baluchistan,

where his tomb. became a place of -

pil image.
An interesting account of another
ndian Mahdi of this century is ziven by the
historian Bada’iini in his Muntakhad al-Tawirikh

MAHDI
(tr. G. Ranking,
rson was

Calentta,

named

189s, p. 507 ff.).

Shaikh ‘Al#i, and was

This

born in

aiina in Hindustan. - To the same place there
came one Miyin ‘Abdallah, who had come under
the influence of Muhammad of Jaunpur.

‘He adopted the manners of a Mahdi (which would seem
have been settled by Ibn Timart, for they consisted in extremeto
asceticism]; making his dwelling in the corner of a grove far
from the haunts of men, on the
borders of a tank, he used to
cast water on his head; and when the times of
rayer came
round, he used to gather together certain of the Inbourers who
had to pass that way, and compel them to form an assembly for
prayer, with such a degree of asceticism that, if he met any man
disinclined for the meeting, he would give him a few coins
and
encourage him.’
.
,
:
:

Shaikh‘Alai was much impressed by this example.
He

too, ‘trampling under
devoted himself to the poor of
the valley of self-renunciation
hia worldly possessions, even

foot his self-esteem and conceit,
his neighbourhood, and, entering
and a megation, he bestowed all
to his books, upon the poor.’ | --

He became a disciple of Miyin ‘Abdallah ; the two
formed a community of ascetic socialists or communists, consisting of three hundred householders,
who, abandoning all other source of gain and

traffic, agriculture, and skilled labour, spent their

time with them. In spite of their asceticism, they
were in the habit of keeping arms and implements
of war always with them as a protection against
their enemies, but also in order to interfere with
any proceeding in the city or the market of which
they disapproved.
-

‘They would go and call the offenders to account by main
force, admitting no investigation by the governor, and on most
occasions they got the best of it.’

After

a time

Shaikh

‘Ala’i,

the place
who,

came

along

to be too hot for

with

his

followers,

whose numbers had now reached six or seven
hundred heads of families, migrated to Khawaspur,

near

Jodhpur;

but

here,

too, he interfered

seri-

ously with the government of the place, and he
was compelled to go beck to Baiana, accompanied
his
disciples, Islam-Shih: had by. this time
obtained Possession of Agra, and he summoned
Shaikh ‘Ala’i to his court, whither the Mahdi
proceeded with a party of select companions fall
armed;

according

to

the

chronicler,

the Shaik’

nearly effected
Islam-Shih’s conversion to his
views, but he was presently expelled and sent to
the Deccan.
Meanwhile, his former teacher and
associate had started a sect of his own, which with

some difficulty was suppressed by the authorities ;
and. the Shaikh'Al#’i was himself ere long summoned again to Agra, and requested to abandon

his claims to the Mahdi-ship; refusing to do this,

he was tortured to death.

His followers, however,

were numerous, and increased, and were known as
the Mahdawis; they were
ersecuted, but not ex-

terminated, in the reign of icbar.
Blochmann observes that these Indian Mahdis
were men of considerable eloquence, who by their
preaching obtained great influence over the popuace,

and

that

they

regularly

came

into

conflict

with the authorized expounders of the law
the Muhammadan courts. Badwvani takes evidentat
pleasure in narrating how Shaikh ‘Ala’ triumphed
over the official theologians who were employed to
argue with him. They endeavoured to brine
the
practice of their co-religionists into harmony with
the strict principles enjoined by the Sunni codes,
and especially to banis practices which had
been
borrowed from their pagan neighbours,
The Mahdi who acquired the greatest fame in
Europe was the personage whose enterprise
the Anglo-Egyptian conquest of the Sidin. ledTheto
best account of the early stages of the movement
is given by F..R. Wingate in Mahdiism and the
Egyptian Sudan (London, 1891). After the stron
hands
of Zubair Pasha, Samuel Baker, and Genera
Gordon had been withdrawn from the Siidan, that

country was subject to violent oppression, and the
’ * broad basis of the Mahdi’s appeal was the injustice

.
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and cruelty. of every sort which sprang up the
moment Gordon’s wholesome discipline was withdrawn’ (p. 12). Muhammad Ahmad, who took
this title, was born at Dongola in 1848 of a family
of boat-builders; at the age of 22 he was already a
shaikh with a great reputation for sanctity, and
became a powerful preacher; he denounced the
iniquities of the Egyptians, and laid stress on the
promised appearance of a Mahdi, with whom he
presently identified himself, and, indeed, in the

Shiite sense; he claimed to be the twelfth imam,
the son of Hasan ‘Askari.
His claims were first

recognized in 1881 at Abba Island, 150 miles south
Khartum, when a band of men declared him
their appointed leader, and he communicated to
them ‘the secret that he was the Mahdi.
News of
his ‘issuing forth’ having come to Khartum, the
governor sent to have him arrested ; but he declined
to obey, and, when troops were sent to enforce the
order, he succeeded in annihilating them.
He
evidently possessed some skill both as an organizer
and as a, military
leader, for he soon enrolled among
his followers tribe after tribe of Sadanese, and proceeded from rictory to victory until, at his death
on June 22, 1885, shortly after the historic fall of
Khartum, his empire extended from lat. 5 to 21 8,
and from long. 23 to 38 E. of Greenwich. . Wingate
suggests as an epitome of Mahdiism the sentence
‘Your money or your life’; in practice it was
an enforced communism, maintained by. plunder, .
divided arbitrarily by the Mahdi. Success also
appears to have made of the: Mahdi a coarse
voluptuary. Like some of his predecessors, he
seems to have aimed at’ reproducing what were
supposed to be the conditions of early Islam, and
of

to

have insisted on a sort of asccticism 3 his fol. .

lowers were advised to go on foot, or at any rate
to ride asses and not -horses, except in war.

Further,

they were

told to reduce expenditure on

weddings. . These ascetic tendencies were indicated

by the name which his followers assumed, Darwish
(‘poor’), for which at a later period the Mahdi

substituted the appellation Ansfr (‘helpers’), which
had been given by the Prophet Muhammad to his
entertainersin Medina. The Mahdi himself clearly
aimed at reproducing the ecarcer of the Prophet,

since he had
a hijrah, or ‘migration,’ viz. from
Abba, where he first came forward,to Masat in
the Nuba mountains; and he assigned four chairs

to persons representing the eminent associates of
the Prophet who became the first successors, The

chair of Abii

Bakr, the first khalif, was filled by

‘Abdallah al-Ta’aishi, who afterwards became
famous as the Mahdi’s successor, or khalif, and is
said to have suggested the réle of Mahdi first to

Zubair

Pasha

and

then

to

Muhammad

Abmad

(Mugtatif, xxiv. [1900] 5).
,
The asceticism of the Mahdi, like that of the
Wahhabis, included the tabu of tobacco, the smoking of which it regarded as a greater offence than
the drinking of wine; in his early days he showed
leanings towards Siftism, and would gladly have
obtained recognition from the head of the Saniisis ;
this being refused, he abolished all ‘ orders’ except
his own. ”
Bo,
After the fall of Khartum the Sidin was gradu.
ally evacuated by the Anglo-Egyptian government,
and the khalif extended the
Mahdrs em ire by
fire and sword till it reached the bounds of Egypt;
in 1896 the Teconquest of the country began, and
this was achieved
at the. battle of Omdurman
(Sept. 22, 1898). The new State had achieved
nothing but devastation and destruction,
:
The

success of the Siidanese Mahdi encouraged

many others to play the part. It seems that the
title ‘al-Mahdi’ in the case of the head of .the
Sanisi_community was originally a proper name;
its holder, however, gave it the familiar applica.
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tion,

and

even

claimed

to have

on

his body

the

‘seal of prophecy,’ i.e. the nevus between the
shoulders which Baa indicated the office to which
Muhammad was born (the Sidanese Mahdi also
bore

a

mark,

but

it

was

a

mole

on

his

right

cheek). In the oracle which foretold his appearance the beginning of the 13th Islamic cent.
(1801 = 1883) was specified asthedate. His theories
will be found in the art. SANOsIs.
He was rarely
seen by strangers himself, having
a ‘double,’
Si Ahmad b.
Biskri, who resembled him very
closely, to play the part before them,
In 1884 he
enjoined the Muslims to pay no attention to the
Siidinese pretender, who was merely ‘an impostor
and a liar.
In 1888, when an appeal was made to
the Sultan of Borgo to assist in the suppression of
Mahdiism by
revolutionaries in the
Sidan, the
Saniisi Mahdi, to whom the matter was referred,

advised the Sultan to abstain from interference
with Sidanese affairs and fight with the khalif
only if himself attacked.
The measures taken by the Protectorate of
Nigeria in recent years to regulate taxation,
emancipate slaves, and introduce other reforms led

to the rise of numerous Mahdis; between the years
1900 and 1905 there were a dozen in Sokoto, and
as many in the other provinces. In 1905 Mahdis
arose simultaneously in Saturu, Bauchi, and Kontagara. Most of these were caught, tried, and
executed, the government regarding such severity
as necessary for the preservation of order. In 1907
there was one

Mahdi at Bima in Bauchi,

‘ but the

situation was in general satisfactory’ (Revue du
monde musulman, iv. [1908] 144).
While the tradition, which, as we have seen, has
been admitted into some authoritative works, is
likely to produce aspirants to the Mahdi-ship from
time to time, it is probable that the general introduction of good and stable government will render
their appearance constantly rarer and their adherents fewer.
To the question whether there
were

any

relics

of

Mahdiism

in

the

Sidan,

the

Cairene journal Mugtatif as early as 1902 (xxvii.
1126) replied

that the introduction of security and

justice in place of the long reign of terror which
that system had produced had effectually destroyed
its traces.
LiTERATURE.-~The authorities have been cited throughout the

article.
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MAIMONIDES.—1. Life.—Maimonides (Moses
ben Maimon), Talmudist,
philosopher, and physician,

born

at Cordova,

30th

March

1135,

died

at

Cairo, 13th Dec. 1204, is known in Jewish literature as ‘Rambam’ (the letters r, m, b, m being the
initials of Rabbi Moses ben Maimon) and in Arabic
literature as Abi ‘Imrin Misi ben Maimin ibn
‘Abd Allah.
His native city falling into the hands
of the Almohads, Maimonides, when yet a Jad of
thirteen, was compelled either to leave or to embrace Islim. He, together with his father, chose
the former course, and settled at Fez. Here they
led for a time the dual life of Muslim and Jew.
But, the Muslim authorities growing suspicious of
their dona fides, father and son determined to leave
Fez. Accordingly, in April 1165, they boarded a
vessel bound for Palestine. Acre was reached after
a month’s stormy voyage, and after a short stay
there they wenton to Jerusalem;

but, as Palestine

had just been the scene of the Second Crusade, and
the Jews there were few in number and poor in
oods as well as in culture, Maimonides fixed upon
Seypt as a more congenial centre. A home was
made in Fostat, a suburb of Cairo. Soon after
their arrival here, both the father and the brother
of Maimonides died, and, becoming financially
reduced in consequence, Maimonides took up the
practice of medicine as a means of livelihood.

After several years of obscure practice he became
court physician to Saladin, pursuing his Rabbinical

and philosophical studies undaunted while follow-

ing out the exacting duties of his profession. The
eminent position which he has ever held in Jewish:
estimation is expressed in the popular Jewish saying, ‘rom Moses to Moses} there was none like
Moses.’
.
.
2. Works.—Maimonides’ works can be classified
under the following heads.
.
i, PorLosoruy AND THEOLOGY.—(a) Daldlat-al-Hairin (* Guide

of the Perplexed’), known in Heb. as Méréh Nebhikhtm.

The

Heb. tr. was effected in 1204 by Samuelibn Tibbén, and another
and less popular Heb. tr. wag made by the celebrated Hebrew
poet Al-Harizi in the 13thcentury. The Lat. tr. by the younger
uxtorf (Basel, 1629) is based on the Heb. of Ibn Tibbon.
Salomon Munk published
a Fr, tr. of the Arabic original entitled
Guide des égarés (3 vols., Paris, 1856-66), and there are two Ital.
trr. of the whole work and several Germ. trr. of parts. An Eng.
rendering of pt. ili. was brought out by J. Townley (London,
1827) under the title of The Reasons of the Laws of Bloses. The
standard Eng. ed. with commentary and introduction is that of
ML Friedlander.

b) A work

on the terms used in logic entitled Mdhalah

Si-Sina‘at al-Mantik, popularly known in its Heb. tr. (by Moses
‘ibn Tibbén) as Jfilldth
Higgdyén. Sebastian Minster published
a Lat. tr. (Basel, 1527). There are two Germ, renderings, and
the most noteworthy Heb. commentary is that of Moses
Mendelssohn.
.
(c) Makdlahfi al-Tauhid, on the unity of God, known in Heb.
as Ma’dinar hay-Ythidh.
fi, CoMMENTARIES ON TALMUD AND Misunan.—(a) Commentary

onthe Mishnah known in Arabic as Sirdj (‘Light 2

The com-

ponent parts of the work were translated into Heb, by various
medisval scholars.
W. Surenhusius rendered the Heb. into
Lat.,and E. Pococke published parts with a Lat. tr, (Oxford,
1654). The section known as ‘The Eight Chapters’ (Sh¢méneh
Peraktm) was edited with an excellent Germ. tr. and valuable
annotations by M. Wolf (Leipzig, 1863). A new ed. with a very
good Eng. tr. and notes is that of Gorfinkle (Columbia University Press, 1912). Various edd. of small sections have been
brought out by other scholars; and there is much that still
awaits the light.
.
(v) Kitab al-Far@id, rendered into Heb. under the title of
Séfer Ham-Migwoth by Ibn Tibbén.
Moses Bloch brought out
a complete ed. with a Fr. tr. (Paris, 1888), entitled Le Livre
des préceptes. {The book might also appropriately be classified
under
i i.)
fil, HaLAKGA OR CODIFICATION OF RABBINIC LAWS.—Jlishneh
Téordh (‘Repetition of the Law’), known also as ‘The Strong
Hand’
(¥dd Ad-hdzakah).
It is divided into fourteen comonent
ks, and was written by the author in Hebrew.
xtracts were translated into English by H. Bernard and E.
Soloweyczik in 1863, The work is of gigantic proportions, and
wag meant to be an easily intelligible compendium of Jewish
ritual law.
:
iv. LETTERS AND OCCASIONALESSATS.—(a) Iqgereth hash-ShemadA
(‘Letter on Conversion’), written in Arab. and translated
anonymously into Hebrew.
It deals with the subject of forced
conversions. Maimonides maintains that a Jew who outwardly
through compulsion professes to embrace Islim does not thereby
forfeit his claim to
be considered a righteous Jew. But the
authenticity of the ‘Letter’ has been doubted by scholars,
(d) Togereth Téman (‘ Letter to Téman,’ f.e. Yemen), written
in Arab. and translated into Heb. by Ibn Tibbén and others.
The Jews of Yemen are given advice as to how to conduct themselves in times of religious persecution.
(c) Jfd’'amar Tehtyyoth ham-Béttm (‘ Essays on the Resurrection of the Dead’), written in Arab., translated into Heb. by Ibn
Tibbén and also by Al-Harizi (see Steinschneider, Lebratsche
Uebersetrungen, p. 431).
He maintains a spiritual view of
resurrection as opposed
to the largely prevalent material view
of the resurrection of a united body and soul.
(d) ‘Letter to the men of Marseilles,’ written in Arab. and
translated into Heb. by Ibn Tibbén, a discussion on astronomy
and astrology, in which Maimonides upholds the truth of the
former, but rejects belief in the potency of the stars. :
{2 * Letter to Rabbi Jonathan of Lunel,’ in which Maimonides,
while replying to certain queries on ritual topics, discloses much
of his private and personal life. A similar note is struck ina
letter to Ibn Tibbdn (translated into Eng. from the Heb. by
H, Adler, in the Aftscellany of Hebrew Literature, i., 1872).
vy. MEDICINE AND ASTRONOMY.—(a@) An essay on the Jewish
calendar, called Séfer Htbbir (written ot the age of twentythree), composed in Arab. and translated into Heb. by an
anonymous writer, to be found in the collection KébAey
Teshubhoth hd-Rambam (Leipzig, 1859).
(6) Various minor works on detailed points in medicine. These
were all written in Arab., and were translated into Heb. by Jews
of the Middle Ages. There are also Lat., Fr., Germ.,and Span.
trr. of several.
.
vi. Responsa.—Maimonides’ correspondence embraced nearly
all the Jewish communities of the Middle Ages. They were
translated at an early date into Heb., and comprise the collection known as Kobhég Teshibhoth had-Rambam.

3.

Place
:

in philosophy.—Maimonides
1 ge, Moses Mendelssohn (9.v.).

holds

a
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significant Place both in Jewish and in general
philosophy, is importance in these respects rest‘ Guide
ing mainly on his three larger works—the
of the Perplexed,’ the Siraj, or Commentary on
The most
the Mishnah, and the Mishneh Téradh.

essentially ‘Jewish’ of the three is the Jfishneh
‘It is an elaborate text-book of ‘law’
Térah.
as understood by Jewish orthodox tradition, its
sources being the Bible, the Talmud, and the whole

literature previous to Maimonides.
Rabbinical
What prompted the author to write it was the
fact that the Talmud and the Rabbinical literature
generally are a large, unwieldy, unsystematized
mass of opinions and rules,
scriptions, permissions, and

laws, counsels, preprohibitions, with no

vestige of any attempts at logical classification
and arrangement; so that, unless a Jew possesses
a complete mastery of those intricacies, he is
puzzled to know what is, and what is not, Judaism
as laid down by the Rabbis and sanctioned by
orthodox tradition. Maimonides felt the necessity
of aiding Jews in this cardinal respect. Judaism
appeared to him to be in danger of losing itself in
mazes of its own invention ; he therefore planned
a work in which both the letter and the spirit of
the Talmud should reappear in a simple, orderly,
Il the controversies, disand systematic guise.
putations, and doubtful points in the original are
omitted, The faithful Jew who wishes to know
the settled Rabbinical view on any subject ‘of
ritual or belief need no longer wade for the information through oceans of unnecessary details.
It is given

him

in

definite,

clear-cut,

and

brief

language. As can be understood, this good service
rendered to Judaism was not without an admixture
ofevil.

Talmudic law, once flexible, became rigid.

Maimonides, by aiming at laying down opinions
which were to te the norm of all future religious

practice and belief, was felt to have exercised a too

He made development imarbitrary dogmatism.
possible and chained Judaism to the letter, instead
of leaving it free to the eternally unfolding life of
The numerous attacks—very often
the spirit.
virulent and abusive—which were hurled against
him both in life and after death on account of
this dogmatism, and on kindred grounds, constitute a substantial chapter in Jewish medieval
history. On the. other hand, the book was well
received in many Jewish communities, though the
hope of the author that it would one day become
the authoritative code for all Israel was never
realized.
In the making of ‘codes’ or ‘compendia’ of
Jewish law, Maimonides had both predecessors
and successors. But his work stands out from all
these in two commanding respects: (a) & greater
variety of subject, a broader interpretation of the
scope of Judaism as a system both of ‘law’ and
of ‘theology’;

(6) the metaphysical

(Aristotelian)

colouring pervading his treatment of religion and
ethics, as well as the addition of dissertations on
such subjects as the calendar, idolatry, and free
will. He was no mere codifier in the sense that
others were. His was the genius of the literary
artist working out his own original conception of
divine truth as understood by the Jew. Hence,
whereas to-day resort is had to other codes only
when enlightenment is sought on points of strict
‘Jegalism’ or strictly orthodox ritual—what is
forbidden and what is not forbidden by the 613
precepts of the Térah—the code of Maimonides is
a source of edification to the theological student
enerally, quite irrespective of its relation to the
Sewish ife. The first of the fourteen books comprising the Jfishnch Térdh is entitled *Madda'’
Maimonides feels that, before a
(‘Knowledge’).
man can be ordered to worship God, he should first
be informed of what God really is; so he sets out

with proofs of the existence of God, of the impossibility of a plurality of gods, of the impossibility of
a world without God, of the various grades of animate

and inanimate

‘four

elements,’

existence—angels,

‘spheres,’

men, plants, minerals (introducing, of course, the
viz. earth,

air, fire, water).

He

shows how all these have their places in the
cosmos, and how all reveal God in their several
ways and degrees. In the framework of such a
treatment he discusses the Rabbinic views of
prayer, divine

worship, Sabbath, feasts and fasts,

repentance, and the whole host of ethical and civil
prescriptions which the Talmudic Rabbis had
educed
from Scripture and had laid down for
observance by the Jewish commonwealth.
It is
all done in’ a way which shows that, while
Maimonides defended what he considered the
eternal sanctity of ‘ceremonial,’ he was too spiritual, too mystical a thinker to omit giving due
rominence to the ethical and spiritual aspects of
udaism—the aspects which justify and transfigure
the rest.
:
The Siraj, or Commentary on the Mishnah, has
not as yet had full justice done to it by scholars
and students. It has been in many senses overshadowed by the more popular commentaryof
Obadiah

Bertinoro,

an Italian Rabbi

of the

15th

century. But there can be no doubt that, with
the growing modern recognitionof the necessity
of studying the Rabbinical literature on strictly
scientific lines, the Siraj will.yet come into its
own.
oo
The object of Maimonides was to enable the
layman to understand the Mishnah—its technical
as well as its general drift—without
phraseology
the necessity of working through the involved
The Talmud is par
disquisitions of the Talmud.
excellence the commentary on the Mishnah, but its
elaborations and criticisms of the Mishnah, instead
light on the latter, often render the
of throwing
Further, Maimonides
darkness all the greater.

was of opinion—and critical study shows that he
was right—that the Talmudic masters did not
always understand the Mishnah, because their
extraneous knowledge was faulty. He therefore
planned a work in which the student would be
able to see the Mishnah as it essentially is and
ot that
irrespective of the Talmudic glosses.
Maimonides ignores these glosses. He incorporates
But
them—and largely too—in the commentary.
he sometimes adopts an independent view; and
work
this is just one of the facts that make his
serve a5 a really valuable introduction to the study
It is also very valuable for the
of the Talmud.
many long dissertations which it contains on points
n theology, philosophy, history, and exegesis.
Thus, commenting on Mishneh xi. in the Treatise
Sanhedrin on the words ‘All Israelites have a
portion in-the world to come,’ he is led to write a
treatise on the Jewish creed, in which he draws up
the

famous

‘Thirteen

Principles

of

Faith’

(for

which see ERE iv. 2464), being the first ‘Rabbanite’
the
(i.e. as opposed to *Karaite’) Jew to ask
of
Synagogue to accept a set, formulated creed by
For this he was severely criticized
Judaism.
a famous 15th cent. Jewish philosopher, Hisdai

Crescas, in his

Or Adhénai (‘Light of the Lord’).

no
But, as subsequent history Brovesy there was

y serious importance
necessity for attaching anyre
that
to these ‘Thirteen Principles o Faith,’ seeing the
the Synagogue at no time did, and even at

present time does not, attach any canonical validity
Maimonides promulto them. In all probability
are
gated them with no dogmatic intent. They

nseful asa literary monument of the often-forgotten
well
fact that Judaism emphasizes inward belief as
as outward conduct.
Another remarkable excursus is that known as

|
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‘*The Eight Chapters.’ Just as Philo attempted to
expound the OT on the basis of Plato, s0 Maimonides
here attempts to present Judaismin the dress of
Aristotle. Rabbinical ethics are viewed through
Greek spectacles, and Aristotle’s doctrine of ‘the
mean’ (xeoérys) is shown to underlie the sacred
moral truths of Judaism.
:
ee ‘|
‘This perfect Law docs not teach us to subject the body to
useless and uncalled-for tortures. On the contrary, ita aim and
intention is that man according to the dictates of nature should
pursue the path of moderation, eat and drink moderately and
according to his means’ (opening words of ch. fv.).
‘

_ Adopting this standpoint and with the aid of the

Aristotelian psychology, Maimonides shows how
the Jew’s path
to ethical perfection lies only

through the adoption of the mean. . With all its

Greek

colouring,

the spirit and

book are thoroughly

Hebraic.

teachingof the

OT

and Talmud

contain the highest wisdom and are man’s surest
guideto God.

:

.

Sc

_' Maimonides’ gteatestcontri bution tometaphysics,
however, is his ‘Guide of the Perplexed.’
It is
designed, as he himself says, ‘for thinkers whose

studies have brought them into collision with
religion,’ for men who ‘have studied philosophy
and have acquired sound knowledge, and who,
while firm in religions matters, are perplexed and
bewildered on account of the ambiguous and figura.
tive expressions employed in the holy writings.’
Thus the book is not meant to convince the unbeliever, but, rather, to correct the believer. His
introductory motto is, ‘Ye who have gone astray
in the field of the holy Law, come hither and follow
the path which I have prepared. .The unclean and
the fool shall not pass over it.’
,
‘. The object of the book is to provide a working
harmony between reason and faith.’ But whose
conception of reason does Maimonides take as the
standard? No one but Aristotle’s. | What is faith
to Maimonides? Belief in the Torah, which is for
all time the one true embodiment of the divine
word.’ There is no contradiction between divine
revelation as entrusted to the Jews and the metaphysical truths given to the world by the brains of
the philosophers. For not only is it a fact that
both in the last resort emanate from God, but it
has also to be borne in mind (so argued Maimonides)
that the prophets of the OT received a twofold
divine message. Besides the message which is
manifest to us in their written
rophecies, the
received oral revelations of a philosophical ‘kind.
The written
prophecies are really instinct with
these oral philosophies; and Scripture enshrines,
in ways and degrees which can be detected only by
the student of philosophy, a body of metaphysical
trnth.- As the average Jew, through:-the dulling
effect of the repeated persecution of his race, fails
to grasp this metaphysical . truth, Maimonides
conceived it his duty to devote the major portion
of the first book of the ‘Guide’ to an exhaustive
examination of the anthropomorphic expressions
occurring in the Scriptures in order that the reader
should thereby learn the first and fundamental
tenet of all metaphysic, viz. that God is incorporeal,

and that all the Scriptural passages which talk of
‘the eye’ or ‘the hand’ or ‘the foot’ of God, or
which describe divine movements such as ‘ passing,’
‘dwelling,’ ‘coming,’ ‘standing,’ etc., must
understood allegorically, seeing that they express
transcendental metaphysical truths about the deity.
But there is another leading consideration. “What
about the Scriptural ‘attributes’ of God? Is not
the misunderstanding of these liable to lead to an
infringement of both the incorporeality and the
' unity of God?: Maimonides saw real danger here,
and, therefore, after a severe examination of the
meanings and inter-relations of the different attributes of God, he proves the inapplicability of them
all to God.
All that can be predicated of God is

that He exists. God is indefinable.
Even to
assert, as Scripture repeatedly
does, His -unity,
ower, wisdom, eternity, will, is inadmissible.
at: how, then, can we justify Scripture? By
assuming, he says, that, owing to the poverty of
language, these terms must be understood as
describing not a positive quality but a negative of
its opposite. Hence to say that.‘God is one’ is
merely tantamount to saying that God is not a
plurality. - Hence the deity can be described only
y negative attributes; and, since the number of
these is infinite, the positive essence of the deity
must for ever lie outside human comprehensien.
But, despite all this, the deity is unquestionably
active in the universe; He is the creator of the
cosmos, and

the traces of divine design are every-

where obvious.
How are these divine relations
with the .universe to be understood?
Before
grappling seriously with this subject, Maimonides
enters into an acute criticism of the views of the
Mutakallimin, or philosophers of the kalam (g.».).

As against Aristotle, who maintained the eternity
of the

universe,

fended

the

these Arabian

creatio ex nthilo.

philosophers de-

_Maimonides,

while

asa Jew differing on this fundamental point from
his teacher Aristotle, agreed with the Mutakallimim, but differed from the latter again on
several other fundamental propositions of theirs.
Maimonides’ originality of mind as well as his
fearless liberality of spirit in the investigation of
religious truth can be clearly gauged in this connexion. He rejects, as has just been said, the
propositions of the Mutakallimim—but only as
ropositions, .e. theories or methods of proof. For
fe

accepts

their

results.

He

believed,

just

as

mech as they believed, not only in the creatio ex
nihilo, but ‘iso in the existence, incorporeality,
and unity of God. On the other hand, while
opposing Aristotle on the question of thecreatioex
nthilo, he practically employs the whole paraphernalia of the Aristotelian cosmology in order to
prove the creatioexnihilo. The latter came about
through the work of a Primal Cause, who is
identical with the Creator alluded to in the
Scriptures. From this Primal Cause there emanate
the intellects of the spheres (these ‘intellects’ are
identified with the angels of Holy Writ). All
changes on earth are due to the revolutions of the
spheres, which have souls and are endowed with
intellect.
God created the universe by producing
first the intellects of the spheres, which give to the
spheres the faculties of existence and motion and
are thus the fons et origo of.the entire universe.
It is of deepest interest to both the theologian and
the mystic to note in this connexion the quaint
Maimonidean exegesis of Gn 1 (Jfa'dséh Beréshith)
and Ezk 1 (Ma'aséh Merkabhah). His whole theory
of emanation (Aashpa'd) is a wonderful combination
of what ore usually regarded as two diametrically

opposite

frames

of mind,

viz. rationalism

and

mysticism.
me,
,
4
' Aristotle believed in the eternity of matter.
Maimonides argues against this at great length in
pt. ii. of the ‘Guide,’ in favour of the creatioex
nthilo—not that he believed that the latter thesis

was really provable from Scripture, but because he

felt it a. necessary
essentially Jewish

peg on which to hang the
doctrines of miracles, revelation,

and prophecy. _ On the latter subject his views are |

strikingly original but highly debatable. ;. There
is a strong element of passive ecstasyin prophecy.
The
prophet is wholly the passive instrument in
the
‘divine hand. Imagination is an essential
element in all prophecy. Prophecy is an impulse
descending from the Active Intellect to man’s
intellect and imagination... Can any man become
& prophet?’ No, because, while it is in the power
of many a man to bring himself to the high pitch

°

we
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of moral and intellectual perfection which prophecy

necessitates, another factor is still required...

This

factor consists in a special .vouchsafing of the
divine will, i.e. divine inspiration. A man may be
intellectually and morally perfect, but may “be
unable to prophesy, because prophecy arises, in the
last resort, only at the call of a divine fiat; and
noe:
|
the fatisarbitrary.
Maimonides’ subsequent discussions on the nature
and origin of evil, on belief in divine providence
and man’s free will (in which he strikingly dis-

the study of Judaism. Henceforwardan anthropomorphic conception of God became impossible. |
God is spirit, and the worship of Him—based as-

this is on the carrying out of the ‘laws’ of the OT

as interpreted
mechanical

by the Rabbis—is not a series of

performances, but a movement of the

human spirit, towards
intellect.

is

his

greatest

its divine source.
asset.

Man’s

Hence, Judaism,

rightly understood, can never really become fossilized, seeing that the application of the intellect to
it cannot but result in a continuous chain of development in consonance with the changing phases
on
Job),
of
book
the
in
problem
central
the
cusses
of human thought as time
goes on. Alt ough
the purpose of the Biblical precepts, on the mean- much of the substance of
the ‘Guide’ is now.
ings of the Biblical narratives, on the stages by obsolete, its encouragement to a freedom of spirit
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good,
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J. ABELSON.

MANJHI.—A

non-Aryan tribe

numbering, Majhwar 14,210, Manjhi 4933, according
to the Census of 1911, and found in the Unite
Provinces of Agra and Oudh, Bengal, Central Provinces, Berar, and Assam.
The name is usuall
derived from Skr. madhya, in the sense of ‘head.
man,’ and ethnologically they are closely connected
with the Gonds and Kharwiars (¢q.v.).
In the United Provinces the Wajhwar possess a&
well-marked system of totemistic exogamous divisions, some being named from trees, animals, or
birds, each of which is held sacred and not injured

or eaten by the members of the division who take
their name from it. The tribal legend describes
the rescue of their forefathers by a tortoise; they
therefore worship the tortoise, and will not injure
or killit. Their death rites recognize the survival
of the soul after death, and they take measures to
prevent the return of the malignant spirits of the
dead, particularly those who have died by accident
or in some tragic way.
Butsome of the ancestral
spirits are supposed to be re-incarnated in their
descendants, or in a calf which is taken care of and
not used in ploughing.
At marriages a fowl and
spirituous liquor are offered to ancestors, and in
their honour the patari, or tribal priest, offers a
fire sacrifice (koma).
Among the special tribal
deities of the Majhwar may be mentioned Dulha
Deo,

the

spirit of a bridegroom

who in the olden

days perished in a specially tragic way.
As is
the case with the cognate tribes, there is, in their
beliefs,

a clear distinction between those who

live

more or less within the range of Hindu influence
and those who are less exposed to it. The former
worship, under the title of Mahddeva, ‘the great
god’—a name of Siva—a deity who seems to be
identical with Bar& Deo, ‘the great god’ of the
Gonds, both of whom are believed to use the ox
as a ‘vehicle’ (vahana). This cult has a basis of
phallicism, which is more clearly seen in the worship of Lingo or Lingal (Skr. diiga, the phallic
symbol).
The patdri, at his periodical visits to
his parishioners, worships Mahadeva by rattling
a number of iron rings fixed ona staff. The collective village-gods are impersonated by a male
deity Dih (Pers. dih, ‘the village’), whose name at
least is of modern origin, while his female counter-

part is known as the
Deoharin (Hindi deuhra, Skr.
devagrha, ‘house of the gods’), so named because
she occupies the village-shrine, a mass of rude
stones piled under a sacred tree, usually the sal
(Shorea robusta). More advanced members of the
tribe identify her with the Hindu Devi. The shrine
contains a water vessel, over which a red flag is
hung,

and

the

seat of the

deity

is a little

mud

platform on which offerings are laid and a fire
sacrifice is performed.
The officiant at these rites
is the dbaiga (q.v.), the village medicine-man, who
holds a goat or fowl facing the east and sacrifices
it by cutting off the head and allowing alittle
blood to drop on the platform.
The worshipper,
his friends, and the priest then and there cook and
eat the flesh. No blood sacrifice is offered to ancestors, but flesh cooked by the wife of the eldest
son (perhaps a survival

of mother-right)

is offered

in the family kitchen, where the honoured dead
are supposed to live. When they eat they throw
a little food on the ground for the earth-goddess.
Women may be present at the worship of the
higher gods, but not at that of the village-deities.
They also propitiate a number of demons or evil
spirits, such
as Turkin, the ghost of a Turk or

MALE,

MAL

PAHARIA

Muhammadan woman, and her consort Barwat,
who rule all the mountain-spirits of the neighbourhood.
Other spirits inhabit streams and waterpools, and with these are joined the snake-gods—
the Nag and his consort, the Nagin.
A special
tribal rite is the worship of the sacred karama tree
(Nauclea parvifolia), which is ceremonially cut
down and brought into the village, where the
people dance round it to the beating of drums.
The rite is probably, like similar rites in other
parts of the world described by J. G. Frazer
(GB, pt. i., The Magic Art, London, 1911, i. 247 tf),
a form of symbolical or imitative magic to promote
the fall of rain and the fertility of the people, their
crops, and cattle (W. Crooke, PR? ii. 941%). Only
the more Hinduized members of the tribe employ
Brahmans, the real priests being the patdr? and

baigd, who are usually drawn from the more primi-

tive allied tribes, which are believed to preserve
unimpaired the knowledge of the lo
cults,
Fetishism, so called, appears in the reverence for
the sacred chain (gurda) hung in the village shrine,
with which hysterical girls are beaten in order to
drive out the evil spirit supposed to cause such
attacks.

The

belief

in witchcraft,

and omens is wide-spread.

the

evil

eye,

Lrrgrature.—W. Crooke, Tribes and Castes of the NorthWestern Provinces and Oudh, Calcutta, 1996, fii. 413 &.
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MAL, MALE, MAL PAHARIA.—A nonAryan tribe, containing various groups, numbering, Mal 2,135,329, Mal Paharia 64,069, at the
Census of 1911, and found

in the greatest numbers

in Madras, Haidarabad, and Bengal.
The inter-relations of the North and South
groups have not been clearly ascertained, but they
seem to be, to a large extent, pure Dravidians, and

those in the Rajmahal Hills in Bengal are closely
allied to the Ordons (g.0.). The Mal, a cultivating caste in W. and
Central Bengal, are mainly
Hindus, and few vestiges of primitive beliefs can
be traced among them.
he snake - goddess,
Manasé, is their special guardian, and they also
worship the local village-deities. The earliest
account of their religion in the Rajmahil Hills is
that by Shaw, which has been supplemented by
Risley and Dalton.
‘At the head of their system stands the Sun called Dharmer
Gosain, and represented by a roughly-hewn post set up in front
of each house.
He is worshipped with offerings of fowls, goats,
sindur {red lead], and oil at the commencement of the harvest
season, and at other times when any misfortune befalls the
family.
When people are gathered together for this purpose,
the village headman, who acts as priest, goes round the congregation with an egg in his hand, and recites the names of certain
spirits. He then throws away the egg, apparently as a propitiatory offering, and enjoins the spirits to hold aloof and
abstain from troubling the sacrifice’ (Risley, TC, ii. 57).

Shaw describes various gods inferior in rank to
the sun-god.
Whenever a tiger, smallpox, or any
other plague attacks the village, Ruksey or Raksi
is supposed to desire that a shrine should be raised
forhim.
Accordingly the demdno, or tribal priest,
is directed to search for the god. He gets a branch
of the sidi tree, and gum benjamin is burned, which
he smells. He is thus enabled to point out a place
where he directs the people to dig, and the god, in
the shape of a sacred black stone, is discovered.
The

manjhi,

or headman,

then

sets out

in search

of a large tree, under the shade of which he places the stone, and encloses it with a stone fence and
hedge.

<A fowl] and

a goat are sacrificed, and

the

headman or some other worthy person does worship to the god and then retires (Asiatic Res. iv.
461.). This god at the present day is the tutelary
deity of strong drink, who is worshipped by the
headman before he begins to distil liquor from the
fresh crop of mahua (Bassia latifolia) (Risley, ii.
57). Chal, or Chalnad, presides over a group of
villages, but he is not worshipped until some
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plague attacks the cople, when the demdno dreams
that a shrine should be raised, and the god, when
found

in

the

shape

of a stone, is placed

under

a

mukmum tree near the village, the stone undergoing no change in form from the chisel (Asiatic
fes. iv. 481.) Goats and pigs are usually offered
to him, but the triennial sacrifice of a cow, mentioned by Shaw, seems now to have fallen into
disuse (Hisley, ii. 58).
.
The first worship performed by young men is
offered to Pai Gosdin, god of the toad, but it is
not undertaken till some accident has induced the

worshipper

to_ consult

an

exorcist,

who

whether a sacrifice will be acceptable.

decides

On the day of thanksgiving at harvest he proceeds to a high
road, and clears a space under the shade of a young
bel tree
(gle marmelos), in the centre of which he plantsa branch of
the mukmum tree. Round it he makes marks
with red paint
and, laying some rice and an egg decorated,with three streaks of
vermilion near the sacred branch, he invokes the god of the
highway to
protect him on his Journeys. A cock is sacrificed,
some of the blood being dropped on the branch, and the offering is cooked and eaten by the worshipper and his friends, The
rite concludes with the breaking of the egg, and is never re-

peated unless the person concerned should meet with an accident
in travelling (Asiatic Res. iv. 61f.).

At present the offering prescribed for the god is a
white goat, and the sacrifice is very expensive,
owing to the large amount of rice-beer which must
be offered to the god and then drunk by the
assembled worshippers (Risley, i. 58).

‘The tutelary deity of the village, spoken of by Lieutenant
Shaw under the name of Dwdra Gosain [god of the doorway],
is now called Bdra-Dwdri, because he is supposed to live in a
temple with twelve doors. The whole village worship him in
the month of Mdgh (Jan.~Feb.]. Colonel Dalton suggests that
this god may perhaps be the same as the Oraon Dard.
Kul
Gosain, ‘‘the Ceres of the mountaineers,” and Autga, the god
of hunting, appear not to be known at the present
day. Gumo
Gosain, or the god of the pillar, is represented in every household by the wooden post (gumo) which supports the main
rafters of the roof. On this the blood of a slain goat is sprinkled
to propitiate the spirits of ancestors. The fact that this fea
is common to the Mdlés and Mal Pahdrids, and is worshipped by
both in the same way, seems to tell strongly. in favour of the
common origin of the two tribes.
As in
Lieutenant Shaw's
time Chamda
Gosain still ranks high among the tribe, and demands offerings on a larger scale
than any other god’ (Risley,

ii, 58).

At the present day the priests of the tribe are said
to be the

demdnos, who were

originally diviners ;

but it is declared that generally the demadno does
not officiate as priest, but merely directs the village

headman, head of the household, or other influential person chosen for the occasion (id.).

The religion of the Mal Paharids is of much the
same type.
Their chief god is the sun, who is

addressed

as GoSain,

‘Lord,’ and to whom an offer-

ing of rice is presented and then given to a goat,
which is decapitated by a blow from behind. The
meat is cooked, and served up at a feast, of which
the neighbours partake. The head alone, which
is regarded as sacred food (prasdd), is carefully
reserved for the members of the family. Next in
honour to the sun are Dharti Mata, Mother Earth ;
her servant or, as some say, her sister, Garimi;

and Singhbahini, ‘she who rides on a tiger,’ who
tules tigers, snakes, scorpions, and all manner of
noisome beasts.
‘The tribe also performs the
karama,

rite,

dancing

round

MAJHWAR).
Chordini,
malevolent spirit, who
sacrifice and the offering
crop, which, as usual, are
GB,

pt. v., Spirits of the

London, 1912, ii. 481f.).
the appropriate offering.

pillar,

every

represents

village

has

the

the sacred

tree

(sce

‘the thief demon,’ is a
must be propitiated by
of the firstfruits of the
under tabu (J. G. Frazer,
Corn

and

of the Wild,

To Mahadana eggs are
Giamo GoSain, the house

lares of the

its own

household,

and

tutelary deity, which

This is
lives in a sal tree (Shorea robusta),
- periodically daubed with red lead, and may . on no
account be eut down.
LrreratTore.—T. Shaw, ‘On the Inhabitants of the Hills near
RAjamahall,’ in Astatic

Researches,

iv. (London,

1798) 31 ff. 5

H. H. Risley, Tribes and Castes of Bengal, Calcutta, 1891, ii.
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45ff., 61ff., 66;
E. T. Dalton, Descriptive Ethnology of
Bengal, do. 1872, pp. 138 ff., 263ff.; a popular account of the
Paharias, mainly based on the above authorities, will be found
in F. B. Bradley-Birt, The Story of an Indt ian Upland,

London, 1905, pp. 7 ff., 287 ff,

MALABAR

cE
W. CROOKE.

JEWS.—See Jews IN COocHIN

(MALABAR).

MALAY . ARCHIPELAGO.—The
religious
beliefs and customs of the natives of the
numerous isles of the Malay Archipelago, all of
them belonging to the great Malayo-Polynesian
family,’ were certainly in the main identical, but,

owing to historical facts and foreign influences,
by far the greater part of the population have
forsaken their ancestral
creed.
The
native
population, with insignificant exceptions, of Java
and
Sumatra,
except
most
Battak,
profess
Muhammadanism, as
do the Macassars, Buginese,
Mandarese, Bimanese, and some other tribes of
the West and North coast of Celebes, and of

Borneo; the small islands of Ternate and Tidore
arealso peopled by Muhammadans.
The Balinese
in Bali and Lombok are Saivites, with a sprinkling of Buddhists, whereas the Sassaks of Lombok
are followers of Islim. Christianity is the prevailing

religion

in Amboina,

the Minahassa,

the

Sangir, and Talaut Islands, and has an increasing
number of adherents among the Battak, Torajas,
Sawunese,
and
Rottinese;
Roman
Catholic
natives are chiefly found in the Eastern part of
Flores. Some small communities of converts to
Christianity are also found in Java,
1. Animism.—The religion of the pagan tribes
of the Archipelago is what is generally denoted
as animism.
In speaking of the beliefs prevailing in the Malay Peninsula Skeat rightly says:

‘The root-idea seems to be an all-pervading Animism,
involvinga certain common vital principle (sémangat) in Man
and Nature, which, for want of a more suitable word, has been
here called the Soul. The application of this general theory
of the universe to the requirements of the individual man
constitutes the Magic Art, which, as conceived by the Malays,
may be said to consist of the methods by which this Soul,
whether in gods, men, animals, vegetables, minerals, or what
not, may be influenced, captured, subdued, or in some way
made subject to the will of the magician.’3

All

this applies to the pagan

in many

respects,

also

Indonesians,

to the natives

and,

who

have

adopted another religion and, in their own opinion,
are sincerely attached to it.
Sumangat,

eneral
or

with

dialectic

variations,

is

the

word with the Malays also in Indonesia

‘soul,’

‘vital

force,’

penetrating

the

whole

body, but distinct from the latter, so that it can
leave the body temporarily, e.g., in dreams, and
finally at death.
‘The Macassars and Buginese
use the same word, sumanga, sumangé with
the same meaning.
The Battak use the term
téndi, tondi for exactly the same idea; and the
Dayaks have hambaruan, amirue, amiroi, blua,
and. other dialectic variations of the same word.
With the Torajas in Central Celebes the usual
term is tanoana, properly ‘homunculus’; another
expression is wayo,
(Jav. wayang,
h al.

or limbayo, i.e.
bayang)
When

‘shadow’
the soul

temporarily leaves the body, it assumes the form
of a homunculus or an animal, A man whose
goes forth in order to feed upon the
soul thus
souls of others appears in the shape of a deer,
pig, crocodile, monkey, buflalo, or_ cat. Like
many other Indonesians, the Torajas believe that

there are witches who can separate their head
and entrails from their body in order to suck
Such beings may
the blood of sleeping persons.
penanggalans,
Mal.
the
with
compared
be

‘vampires.’

1With the doubtful exception
Tidore, Halmahera (Gilolo).

of

the

2 Malay Blagic, London, 1900, p. 579f.

people

of Ternate
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The word for ‘soul’ in Nias is noso, which, like
Skr. pranaand Gr. zredpa, is pro erly the ‘ breath
of life,’ and then ‘life,’ ‘vitality.’ The same
may be said of awa (Jav., Mal. ete.) There
are several other Indonesian words for ‘soul ’—2.9.,
Tontembuan imukur, nimukur, Sangir himukudé,
Bentenan Aimukur, Ponosakan dimukur.
The

common

belief is that not

only

men,

but

also animals, vegetables, and minerals have a
soul. The Ngaju Dayaks make a distinction
between hambaruan and gana, the former belonging to men, animals, rice, and money, the latter
to slaves, some trees, and things,’ The gana, like
the hambaruan, can leave its
abode and appear in
the shape of a human being to men in dreams.
The soul leaves the body at death, and returns
to its origin, the creator, or passes, directly or
indirectly, into another human body, an animal,
oraplant.
The residuum of the individual, however, continues a shadowy existence.as spirit.
Such a spirit of the dead is called Ziate among the
Negaju
Dayaks, and diau, andiau, among the
Olo Dusun.
It is commonly
believed that
the liaw goes forthwith to Lewn liau, the spirit
land, which it often leaves to roam in the woods
or haunt its burial-place. During that time it is
often harmful to the survivors, particularly by
causing disease.
4
Boe
The common word for ‘spirit’ in: Battak is
begu, Nias‘ deghu, which not only denotes the
spirit of the departed, in which case we may
translate it by ‘ghost,’ ‘spectre,’ but is applied
also to superhuman beings, demons, and gods.
The Torajas use the term anga for the spirit of
the dead, and, in particular, anitu for the spirits
of chieftains and heroes, This word anitu, or
nitu, so wide-spread throughout the whole area
of the Malayo-Polynesians,
in Formosa,: the
Philippines, and the isles of the Pacific, is the
common term for the
ghosts of ancestors in
the Moluccas, Timor, and Rotti. The Rottinese
use it also for demons, whereas the Hill Torajas
apply it to their gods, who, in fact, are deified
ancestors. In general it is difficult to distinguish
the ghosts of the departed from the spirits of
higher beings or gods, but among
some
Torajas,
who use the term /amoa, we find that a distinction
is made between higher and lower lamoas.

According to R. H. Codringto’ n (The Melanesians, Oxford,
1891, p. 124 f.),
‘it must not be supposed that every ghost
becomes an object of worship. A man in danger may call
upon his father, his grandfather, or his uncle; his nearness of
kin is sufficient ground for it. The ghost who is to be worpe pped, is the spirit of a man who in his lifetime had mana

The same may be said with reference to the
people in the Malay Archipelago, and not the
eathen exclusively. The ghosts of different
kinds are not equal
in power.
The Karo Battak
hold the ghosts of stillborn children in particular
awe, making little houses for them, and honouring them with offerings. The inhabitants of the
Luang Sermata Isles believe that the ghosts of
those who have died a violent death are most
werful and zealons to-help their kinsfolk. In
almahera the ghosts of persons killed in war
or

by

accident

are

called

diliké

in

Galelarese,

dililint in Tobelorese.
They are more powerful
than other ghosts, protecting the living, especially
in battle,! and are worshipped in the village
temple. The Torajas also honour the ghosts of
those who have fallen in battle. ~
To another category of ghosts belongs the
protecting genius of places, regarded as the
ounder of avillage or the common ancestor of
the population. In Java every village honours
the ghost of its founder, the tjakal desa, with
1 For further particulars see M. J. van Baarda, Woordentijst
van hst Galelareesch-hollandsch, p. 98; A. Hueting, Tobeloreeschhollandsch Woerdenboek, The Hague, 1908, p. 6L

frequent offerings. .The tutelary deity of a place
is called danghyang, i.e. ‘the god’; as the name
implies,

he

1s

not

a ghost,

but

a

supernatural

being. . The worship of the reputed founder of a
settlement is very common in the Moluccas. The
Galelarese.call the
genius of a village and the
forefather of its people wongé. .
a
The Indonesians in general live in constant
dread

of

innumerable

ghosts,

who

are

mostly

malignant, and therefore must be propitiated by
offerings or warded off by.other means. Most
feared is the pontianak, a word which with slight
variations’ recurs in the whole archipelago, the
Malay
Peninsula, and the Philippines . The
ontianak is the reputed ghost of a woman who
fies died in childbirth and, out of jealousy,
penetrates the bodies of pregnant women to kill.
the unborn children. Usually she is thought to
have the shape
of a bird,! but to be invisible when
she approaches her victim.
In the archipelago
the customary prophylactic against her insidious
attempt is to suspend
the thorny branches of a
certain lemon-tree, the fruits of which are also
employed as a, means of repelling ghosts (for
other means see Kruijt, Het Animisme, pp. 24551).
ve
All sorts of diseases are ascribed to the baleful
influence both of ghosts and of other spirits.
Especially in Nias we find several names of beghus
who are held responsible for the appearance of
different diseases and evils. It isno wonder that
the people employ every means in their power to
cure sickness or to prevent threatening attacks.
In apprehension of the danger which. may accrue
from the dead, the Malays take care that the dead
body is so treated that the ghost may not return.
With many tribes one of the symbolical means of
doing this is to scatter ashes, as if to blind the
ghost.2. The relatives of a deceased person have to
undergo a longer or shorter period of mourning,
during which they must wear the conventional
mourning dress, observe certain restrictions in the
use of food and drink, and refrain from amuse-

ments.. At the end of this period it is customary

for some tribes to offer human sacrifices, the ruling
idea, responsible for this custom apparently being
that the ghost ought to be given 2 companion by
way of propitiation.
Los
‘It is commonly believed that the ghosts of the
dead remain for some time in the neighbourhood
of their former dwelling, whence the custom of
erecting a hut in which to place the necessary:
offerings. . With some Indonesians it is usual to
repare a bed of state for the ghost during the first
Bays after the death. Even the Christians of

Amboina and the Sangir Isles believe that the

dead man pays a visitto his former home on the
third day.
.
a
The ghosts continue to wander and meet with
all sorts of difficulties before finally reaching the
realm of the dead, which is situated-somewhere
in the West.
When they sre supposed to have
arrived there, a great commemorative feast is arranged, such as the tiwah? of the Ngaju Dayaks
and the fengke and the mompemate of the Western .
Bare’e Torajas.‘_ For the ceremonies of the feast
among the
Dayaks of Sarawak see Ling Roth, The
Natives of Sarawal:, i, 208-210. |.
In the primitive belief of the less. civilized
Indonesians there is a bond of connexion between

a dead man and his body, chiefly his bones, _ It is
usually

the skull that

is used

as

1 But cf. Skeat, p, 3251. .

,

a medium
:

for

.

Skea’ for other peculiar action, Kruljt, pp. 251-268, and cf.
p.

3s Described in Hardeland, Dajacksch-deuteches Worterbuch,
.

:

.

:

p “Deseribed ia Adrian!-Kruijt, De
‘e

ae

.

.

Bare’e-sprekende Toradjas,
a

.

.
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- communication.
It is preserved with great piety,
honoured with offerings, and worshipped.
Not
seldom a magic power is ascribed to parts of the
body, which thus come to be in reality miracleworking relics. Another medium of communication is found in idols representing the deified
ancestors; these are held to be inspired after due
initiation.
Such images are very numerous in
Nias, where they are called adu, and occur also in
Ceram and in some parts of Borneo. The Battak
have no idols of particular ancestors, but keep two
puppets in their houses, one male, the other female,
ed Silaon (‘the primeval ones’), or Debata idup
(‘deities of life’).
They seem to represent the

primordial couple from whom mankind is sprung.
Among the Ngaju Dayaks puppets called hampatong represent the ghost (gana) of the slaves of the
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brings sacrifices to it.

It looks as if such a sacred

stoneis a rude form of idol, for idols also are

inhabited by the deity.. Various other fetishes
are used as amulets, and a prophylactic fetish
called matakau is in common use, It consists of a
collection of leaves and

sticks, which

fruit trees to repel thieves. With the
Dayaks the suspended materials are
sympathetic character.
4. Mythology.—In general it may
the pagan Indonesians recognize the

are hung

in

Torajas and
mostly of a

be said that
existence of

real gods, and that the supreme god is the creator,

more or less directly, of the world and the preserver of it, and

punishes the transgressors of his

the name

Lero

laws.
In the Moluccas and the South-Eastern
Isles the supreme deity is generally known under
of

Upu

(with dialectic variations).

~

The word means ‘ Lord Sun’—a sufficient proof of
more general meaning of ‘puppet.’ The Toraja his origin. Upu Lero may be identified with Upu
The earth is a female
tribes, on the other hand, except the To Lage and Langi, 7.e. ‘Lord Heaven.’
To Onda’e, have no images, but wooden masks deity, and represents the female principle, who, in
(pemia). Stones are also objects of worship, as the West monsoon, is impregnated and fructified
by the male principle, Lord Sun-Heaven.
Simi’ well as certain earthen pots or urns, which are
larly, the Torajas recognize two supreme
powers :
regarded as sacred and inspired.
.
2, Shamanism.—-The belief that persons, dur- Lai, ‘the Man,’ and Indara, ‘the Maiden’; these
ing madness, epilepsy, and sometimes abnormal formed men, but not animals or plants,. In the
states of mind, are possessed by spirits has led to Minahassa:- Muntumuntu is the sun and lawgiver.
attempts to reproduce the same phenomenal con- In the confused mythological lore of Nias we find
ditions in order to get into contact with spirits Lowa Langi represented as the creator of men,
to learn from them what medicines to apply
or though he himself is not primordial, but came
how to act in matters of importance. The Medium forth from the bud of a tree. His counterpart is
through whom the spirits manifest themselves is Lature, the chief of the evil spirits, who, curious]
the shaman, who is brought into a state of mental enough, is said to have his seat in the sun; he is
abnormality by artificial means, the rites employed the master of all that is perishable, The highest
for this purpose being multifarious among the god of the Toba Battak is Ompu mula. jadi na
lan, ‘the Great Lord Origin of the Creation’;
peoples of Indonesia, but, in general, similar to
what we find elsewhere—e.g., among the Buriats and his subordinates are the three gods Debata na
tolu: Batara guru, Soripada, and Mangala bulan.
(g.v.):
The use of the somewhat corrupt Sanskrit words
The Battak distinguish the shaman (sidaso) from
the priest (datu). Though their functions are not ig sufficient proof of foreign influence, but the
Bhatara
seldom analogous, there is this difference between name of the highest god is original.,
Siva among the
Saivites in
them: the former acts unconsciously, under in- Guru is a title of
spiration, whereas the latter gives
his decision, ancient Java. Among the Karo Battak he is the
based upon his knowledge of the books of his craft, highest god; and likewise among the Macassars
in full consciousness. With the Dayak tribes it is and Buginese in former times. The Sanskrit word
a priest or priestess who acts as medium. The bhatiara, in some more or less changed form, is
dayong of the Kayans is a priestess who sends her found in many Indonesian languages in the sense
So the Ngaju Dayaks
own soul to bring back the soul (blua) of a sick of ‘god’ or ‘divine being.’
Hatalla or
person, or. to conjure up the ghost of the dead. call the creator Mahatara, but also
Lhe manang, a word pro’ erly meaning ‘one who Mahatalla, borrowed from Arabic Allah ta’dld;
and the same name is used by the Manyan Dayaks. |
exercises power,’ is with the
Sea Dayaks the man
pétara or bétara is a name
who is able to meet and converse with spirits. The With the Sea Dayaks
same character belongs to the walian, belian, basir, for higher beings. . Thoroughly. original is the
or dayang of other Dayaks. Such persons are more word for the supreme being in Halmahera, viz.
properly. medicine-men than priests or shamans. Galelarese Giki-moi, Tobelorese Gikiri-moi, ‘the
‘First Being.’
The moon plays a considerable
et it is true that in doing their work the
occasionally show signs of ecstasy caused by their partin the myths, but not in the cult; but there
being
inspired. A peculiar. kind of shamanism, are traces that formerly it was otherwise. In the
which, however, is of foreign origin, is found in belief of the people of Babar Rarawolai, the warHalmahera.?
. god, has his seat in the moon, with nine female
.
.
:
,
.
3. Fetishism.—Various substances are supposed roinisters.° .The host of minor deities or demi-gods is so
great
to conceal a powerful soul within themselves.
that
only
a
few
classes
can
be
mentioned
here.
They are therefore held sacred and worshipped in
one way or another in the hope that by their The sangiangs of the Ngaju Dayaks are benevorelated tomen. The most powerful
power some desired object may be attained. All lent demi-gods
over the archipelago we find the use of so-called of them is Tempon telon; his principal function
thunder-stones, chiefly as a means of gaining in- is to conduct the ghosts to the land of spirits. The
vulnerability in battle or as a preservative against djatas (from Skr. devatd) are water-gods, whose
The water-spirits
lightning.
Not less common is the belief in the ministers are the crocodiles.
The hantus
wonderful effects attending the possession of the are called taghazangarefa in Nias.
bezoar.? A high sacredness is attached to stones and hantuens of the Ngaju Dayaks are malignant
considered
is
of a certain uncommon shape, especially in the spirits, or demons, whereas the antu
eastern isles of the archipelago... In Timor the by the Sarawak Dayaks to be a helpful spirit.
finder of such a stone, considered to be the abode The belief that demons make their appearance in
igs, crocodiles, torof a spirit, puts it on a sacred place (voho) and the shape of snakes, dogs,
deceased at the tiwah, but the term

has also the

1 See van Baarda, 6.0. xiii.”
‘
:
2¥For the ideas of the Malays in the Peninsula see Skeat, pp.
:
moe,
195-197, 275: see also following article.

toises, and men is very general. The Kayans have
a great number of gods—e.g., a god of war, three

gods of life, a god of storms and thunder, of fire,
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of harvest, of the waters, and of insanity, and
the gods who conduct ghosts to the subterranean
world.
Above all these gods or demons stands
Laki Tenangan, whose wife is Doh Tenangan, the
Laki Tenangan is identical
patroness of women.
with Pa Silong of the Klemantans, and Bali Ponylong of the Kenyahs.
5. Nature-worship.—Nature-worship in its
widest sense finds its expression in the sacred
character of mountains, volcanoes, seas, and rivers,

all of them being inhabited and ruled by superhuman powers.
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character rather than continental. At a comparatively late geological
period its southern half
was indeed actually insular, being at this time

joined to the island of Sumatra, and entirely
separated from the northern portion. The line of

division ran, somewhat roughly, from Singora on
the one side to Perlis on the other, and it may be

observed that at the very point where this line

traverses the peninsula a marked change in the
flora and distinct ethnographical differences occur.
The lower and more properly Malayan portion of
the peninsula is separated from that to the north
by a low divide. The backbone of the peninsula
is formed by ranges, mainly of granite formation,
the source of numerous rivers and streams which
drain the country. The ranges are steep and precipitous, rising to 7000 or 8000 ft. and containing
stanniferous and sporadic auriferous deposits. The
wild aborigines make their homes chiefly on the
foot-hills, ‘but they are also found on the main
mountain complex to a height of upwards of 3000
feet. The upland valleys are narrow and covered
with dense jungle. They offer little attraction to
any but the scattered aboriginal population who
still find shelter in their fastnesses and, in some
districts, to the Chinese

miners.

Further towards

the coast the valleys become larger and more
fertile, and their loamy soils have long been cultivated by the Malays, and in recent years by
numerous European planters. As the rivers reac
the sea on either side, the soil tends to become
Often
more and more a clayey or sandy alluvium.
the rivers are tidal fora great many miles inland.
On the east coast, for some four months of ever
year, the steady beat of the China monsoon sea!

all the river-mouths with a sandy bar, and during
the height of this monsoon all trade is effectuall
prevented. On the west coast the land is sheltered,
asif by a colossal breakwater, by

the neighbouring

a most excellent road system,
the East, these modern means

second to none in
of transport have

sustenance

rice

Here muddy mangrove flats
island of Sumatra.
are found, but with magnificent expanses of sand,
beach at intervals. The light breezes that prevail
have led to the evolution of quite different types
of boats and canoes from those on the China Sea.
The peninsula is rich in tin ore. It produces an
amount estimated, roughly, at three-quarters of
the entire world’s supply. The revenue derived
from this industry has been ably applied by the
governments of the native States to their development.
Out of this income a railway has been
built from Penang to Singapore, another is under
construction round the main mountain mass on
the east coast, and will be continued to meet
the Siamese railways from Bangkok, while the
railway from Penang is also to be extended to
meet the same railway system.
Together with
changed entirely the old conditions of life, and
have brought this part of British Malaya, in one
generation, into vital contact with our own
economic world. Besides the mining industry
there are now large agricultural industries dealing
with rubber and coco-nuts, In the main these
industries are worked by a non-indigenous population from China and the south of India, for whose

large supplies

of

are imported

tremity to che southern confines of Johor, immediately to the north of the island of Singapore, is

annually,
The British possessions consist of the
islands of Penang and Singapore, and of three
small strips of land: Province Wellesley opposite
Penang, and the Dindings and Malacca between
Penang and Singapore. The Federated Malay
States of Perak, Se angor, and Négri Sembilan on
the Straits of Malacca, and Pahang, on the China

rather under

Sea, form

:
H. Kern.
MALAY
PENINSULA. —1. Geography. —
The Malay Peninsula, a long scimitar-shaped
piece of land, stretches from Burma and Siam to

Singapore.

‘ts length from the northernmost ex1000 miles;

its breadth

varies from

35 miles to less than 200 miles at the broadest
art, The result is that the peninsula, though
distinctly a part of the mainland, is insular in

a compact

core dominating

the

centre

of this part of the peninsula. To the north of the
Federated Malay
States are the States of Perlis
and Kedah on the west coast. and of Kelantan and
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turies, the earlier Palémbang colonists, arestillin the

Trengganu on the east coast, all of which have
recently been taken under British protection, and

matriarchal stage as distinct from other Sumatran

settlers, by whom customs of a patriarchal type are
followed. In the Malayan phrase, the people of
the Négri Sembilan ‘follow the ‘adat pérpateh,’
which may be described as ‘Pérpateh custom,’
whereas the other Malays of the peninsula ‘follow
the ‘adat Témenggong’ (‘custom of the Témeng-

Siamese

is under

To the south of the Federated Malay

suzerainty.

States

of Patani, which

State

also the

lies

State

the

of Johor,

now

also
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under

British protection. It iscommon to speak of the
units of the British sphere as British Malaya, a
term which formerly included our far greater
ossessions in Sumatra and the densely populous gong *), these two contrasted bodies of custom being
ased on mother-right and father-right respectively.
Occasionally the term is more
island of Java.
These Sumatran settlers, who were agriculaccurately extended to include the island of Labuan,
turists,
amalgamated with the aborigines, at any
British N. Borneo, a British possession, and the protectorates of Brunei and Sarawak also represent rate in some districts—e.g., in the State called
British interests in Malaya, though the conditions Négri Sembilan—but the conversion of the Malays
there differ materially from those in the peninsula from tolerant Hinduism to Muhammadanism from
the late 14th to the 16th cent. began to drive
‘and ought to be considered with the archipelago.
2. Ethnological affinities and history, —The the aborigines into the jungles and hill fastnesses
ethnological affinities of the area of which the of the interior. Since that time Sunni Muham(as
Malay Peninsula forms a part, as well as of the madanism of the Shafi'ite school hastheremained
adjacent areas, are still obscure in many respects. in Java) the official religion of of thepeninsula,
Malays
In so far as they have yet been elucidated by although among the less educated
body of
ethnological investigations and an examination of it is the merest veneer covering a vast either
to
historical records, they bear out conclusions de- practices and beliefs which can be traced
the influences of Hinduism or to primitive shamducible from the geographical data. The Malay
held by the
Peninsula itself would appear from very early anistic beliefs, such as are still
still
times to have served as a causeway for migrations aborigines. Malay Islamism is nevertheless .
from the Asiatic continent, while the protected fervent.
Tt may be remarked that the Malay Peninsula
character of the waterway on the west side, and the
to
richness of this part of the peninsula in minerals belongs, geographically and ethnographically, the
and other products, have favoured its economic Indo-China, a name which well expresses
the congeries
development, and made it not only attractive to fact that, with hardly any exception,
time imhigher civilizations, as the study of its entire of races inhabiting the peninsula from
to
history shows, but also a rendezvous of merchants memorial represent strata of races belonging
nations
of
and workers from many far-separated. countries. one or other of the two chief families
not the Jeast important in various parts of Asia, viz a Mongoloid and
At the present day
used broadly.
element in the population consists of a congeries anon-Mongoloid, both terms being have
(1) Indowe
of alien races, Chinese from the southern provinces Belonging to the latter fomily Keane)
preas the
of China, Canton, Fu-kien, and the island of Hai- nesians (defined by A. H.
nan,

from

Tamils

S. India and

Ceylon, and, in a

lesser degree, Sikhs, Panjabis, and Pathins from
N, India, and Javanese and Malays from all parts
of
In the north
of the Eastern archipelago.
the peninsula isolated outposts of Siamese have
pushed for a considerable distance over the Kraw
ivide, overstepping the ancient ethnological
boundary of the peninsula. Old forts can be
and for some way
traced in the Patani valley
down the Perak valley, the defences of which were
strengthened with a hedge of thorny bamboo,
which is not indigenous in this region. On the
Upper Perak valley and in a few places further
south there are distinct traces of Siamese influence
.
in comparatively recent times,
(a) Malays.—The peculiar importance of the
is due
discussed
here
native religions of the region
to the fact that they exhibit a clearly-defined
ceremonial strata, native
series of superimposed
(i.e. aboriginal of at least two different types, and
Indian

Malayan)

recent

most

The

Islamic.

and

ethnological investigations confirm the view that
the native population consists of the descendants
of immigrants of a comparatively recent date,
superimposed upon & more ancient stratum consisting,

to

a

extent,

great

if

entirely,

not

of

proper belong to
aboriginal races. The Malays
the modified Southern Mongdoid group of peoples
found

in Formosa,

Sumatra,

part of
great
out &
When the Palémbang
arrive

from

Sumatra,

Java,

and

through-

the Malay Archipelago.
emigrants first began to

about

900

to

1000

years

ago, introducing a Hinduized civilization into the
eninsula, it is probable that they found some
ndo-Chinese raceof superior culture already in
possession. This is suggested by certain features
of the aboriginal dialects, and by other considerations.
Itis of great importance to note that some of the
Sumatran settlers, who followed, after some cen-

Malay

and

‘Caucasic’

element,

of which

the Veddas

Korumba, and one at least of the Australian

aboriginal races, are ty. ical), often called ‘ Dravidian’ (though, like ‘Ma! ayo-Polynesian, this term

should strictly be confined
on

the

other

hand,

we

to linguistic affinities) ;

find,

as

representatives

of the same great family, (2) a more highly developed or specialized type, possibly the tall brownese two main Indonesian
skinned Polynesian.
types are said to be represented in the eninsula,
the pre-Malay ‘Caucasic’ element of the <orumba.Vedda type, by the aboriginal Sakai, centred in
S.E. Perak and N.W. Pahang (cf. one of the
basie elements in the Malay language),? while
pre-Malay Oceanic ‘Caucasians’ (of the
to the
Polynesian or Maori type) belong the taller east
coast ‘Malays’ of Kelantan and part of Patani.
The latter may be described as very tall, somewhat fleshy, large-limbed men, with light brown
or cinnamon-coloured skins, straight or wavy
black, sometimes

nearly

curly,

hair, and

regular,

sometimes almost European, features.
Again, the great Mongolian family of nations is
represented

both

by the Siamese

(or Thai) in the

portion of the peninsula and by the
northern
Malays themselves in the southern part, the
Malays proper being perhaps best regarded as
a highly specialized ofishoot of the southern or
‘Oceanic’ Mongoloid race, immediately immigrant
They have
from central and southern Sumatra,

long, lank, pluish-black, straight hair, of circular
of
section, and are almost beardless, with skin

a dark yellow-brown or olive hue (or the ‘colour
of newly-fallen leaves’); they are round-headed
(brachycephalic), and often have more or less wide

1 Ban Past and Present, Cambridge, 1899, p. 231.
2%. 0. Winstedt, Malay Grammar, Oxtord, 1913,
p. 12.
Sc! midt
‘This connexion was first definitely asserted by Prof.
accepted; it

Austria, and is now generally
of Médling,
Malay
establishes an ultimate prehistoric relationship between
(i.).
and the languages of the aborigines in the Peninsula’
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and flattened noses, and somewhat thick ears, and
on the average are about 1°61 m. in height.
The women are usually much shorter than the
men. Both sexes have rather short, often almost
stumpy, feet, with’ toes that are to some extent
rehensile ; they will walk up a thin sloping pole
feading to a raised platform or house-floor . by
gripping it with the hands and at the same time
holding
it between the great toe and remaining
toes of each foot. Their joints are remarkably
fine and small; the dagger-ring of a well-developed
old-style rebel chief,
which was worn on his forefinger, was too small for an average-sized little
finger of a European.
A jungle Malay can commonly perform certain feats with his limbs that
are impossible to a European unless he has been
specially trained as an acrobat.
.:
Se
In Sumatra the race was moulded by Indian
influences into a comparatively civilized condition
before they crossed to the peninsula.
When they
arrived, they found the country occupied by the
three pagan races (see below, (b)), whom they drove
before them into the fastnesses of the mountainous
and jungle-clad interior. It is thought that they
also ‘found some branch of the Mén-Khmer or
Mo6n? races holding the coast-line and other points
of vantage, and thus occupying almost the same
relation towards the aboriginal races as the Malays
do at the present day, and. that they then partly
absorbed the Mons, by thinning them of their
women, and partly drove them into the jungle.
This episode is, however, a lost chapter in the
history of the
peninsula, although some such

theory seems evidently necessary in order to account for all the actually extant conditions.
The Malays proper are but partially civilized,
aft upon a savage stock, allied not only to the
Central and Southern Sumatrans and Indonesians,
but also perhaps ultimately
to the Chams of
Champa.?
See CAMBODIA, CHAnts.
The hereditary savagery of the Malay nature,
for many years after the introduction of the British Residential system (introduced to curb the turbulent

Malay

Hajas, who

were

fostering

piracy),

continually
broke out, the commonest form in
which it showed itself being perhaps the dmok,
the national Malay method of committing suicide,
until the gradual strengthening of the right arm
of British law made it too risky to indulge in,
when by degrees it became unfashionable.
Other
striking evidence of the high-strung excitability
of the Malay temperament is still to be seen in
the form of the mysterious disease called latah
{corresponding to what has been called ‘arctic
hysteria’), which also has not yet been thoroughly
investigated.
.
se
() Aborigines.—Various
theories have been
put forward as to the ethnological character of
the several wild races which form the substratum
of the population. It was held by the older ethnologists that they belonged to a homogeneous group
—a Negrito race modified by admixture with the
Malay population. . This is what has been termed
the ‘Pan-Negrito’ theory of A. de Quatrefages,
N. von Miklucho- Maclay,
and others. This
hypothesis, however, has proved untenable, and
the result of later researches has established the
. 2 Pronounced ‘Mown.’ The Méns, or Talaing, are remnants
of an old pre-Malay (‘Caucasic ) race which once covered the
whole of lower Burma,
The Talaing
language is the oldest
literary vernacular of Indo-China, and fs fast dying out, though
it is the original tongue upon which the Burmese alphabet
and religion were modelled, and in which were composed the
Mn inscriptions, which go back to about the 21th cent. of our

era.

:

:

:

2 The Cham dialect has in recent years been shown to contain
Malay elements (E. Aymonier and A. Cabaton, Dictionnaire
cam-franzais, Paris, 1906). One of the most peculiar customs
- (though in this cuse non-Malay) attributed to the Chams is
that tha women ask the men in marriage.
:
.

fact that at least three! types are to be found
among these primitive tribes. Of these tribes
two, at least(the Semang and Sakai), can be found
in a relatively pure state, though only in very
limited areas, and the third (the Jakun) is probably
nowhere really
pure. Admixture between tho
three has taken place in varying degrees throughout the peninsula, and the only satisfactory procedure anthropologically is to compare each tribe
with the pure, unmixed standard
or standards
to which it is most closely related. By no other
method can any really useful conclusions be reached,

or, indeed, the drawing of the most fallacious inferences avoided.
:
:
(1) Semang.—The Semang are a nomad Negrito
race — comparable with the Negrito (Pygmy)
peoples of Central Africa, and probably most
closely connected with the Andamanese, whose
group of islands lies off the Burmese coast at its
southward end—belonging to a
primitive group
of peoples found to a greater or less extent asa
relic of the aboriginal population as far as New
Guinea and the Philippines, although it is remarkable that no traces of any such race have yet been
uite proved in Borneo midway between these two
Negrito centres. The physical characters of these
people

are

short

stature

(1°491

emale), brachycephaly, skin
copper or chocolate to shiny
nose broad, lips everted,
extend from Patani to Kedah,
Mid-Perak and N, Pahang.

mm.

male,

1-403

varying from dark
black,
hair woolly,
beard. scanty. They
and from Kedah to

In view of the fact that the Semang (or, as they
are called on the east coast of the peninsula, Pang-

an) are so frequently described as being of Negro
character—‘ like African negroes seen through
the reverse end of a field-glass’ 2 it cannot be too
strongly stated that this is a mistake.
At the
utmost, it may be conjectured, with W. H. Flower,
that they represent, with the true Pygmies, an
original undeveloped stock from which the Papuans,
like the Negroes, may have branched off. . But even
for this theory there are many difficulties, and it
cannot be said to have been in any way established.
Hence the Negrito and the Negro must be regarded
as totally different races—the former having short
or round heads and the latter being long-headed.
(2) Sakait.—The Sakai were at one time regarded
as Semang admixed with Malay, but are now
clearly differentiated asa separate and independent
type® most nearly akin to the Dravidian group of
peoples.
They are taller than the Semang (average height 1504 mm. male, 1-437 female), dolichocephalic, skin very variable, light to dark brown,
hair wavy, nose fine and small, cheek-bones broad,

mouth small, lower lip full and projecting, beard
as a rule non-existent.
|The habitat of the purest
Sakai isS.E. Perak and N.W. Pahang.
;
(3) Jakun.—The Jakun are a mixed group inhabiting especially the south of the peninsula,
probably everywhere blended, to a varying extent,
with Semang and Sakai. This fact ‘is the more
remarkable since a relatively important element
ranning throughout all the aboriginal dialects in
1 Wilkinson has recently suggested that five aboriginal race
types should be recognize
When, therefore, the new elementa,
such as would be required in order to form the two proposed
new types, have been differentiated, and these elements are all
shown not to be referable to either one or the other of the three
types already identified, the problem will have reached a further
stage of development.
Certainly, as there are still some unexplained points, it is probable that some further racial element
ahs eventually be {solated (see F.3f.S. Govt. Papers on Malay

Subjects ; Aboriginal Tribes, 1010),

Fs

2 Hugh Clifford, In Court an
Kampong, London, 1897, p.
172. . But this is a microscopic slip for an author who has done

as much as any other ten men to familiarize the English public
with the peoples of Malaya. .
:
3 This
all-important differentiation was Sret clearly established
by R. Martin ; see his magnum opus, Inlandstdéimme der malay
ischen Halbinse?, Leipzly, 1905.
ue
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varying degrees consists of some Malayo-Polynesian tongue, the vocabulary of which shows
affinities

with the Malayan

languages

of the Far

Eastern Archipelago, unlike modern (peninsular)
or standard Malay. The reason for this is not
apparent, unless we may conjecture that at some
remote period a race whose national speech was of
this Malayo-Polynesian type prevailed in the peninsula. The Jakun may be classified as consisting
of at least three related groups, blended as above.
In go far as they are of Malayan type, they should
be to that extent regarded as aboriginal Malays.
In physical character they are a little taller than
the Sakai, the head is brachycephalic, the skin
dark coppery, hair long, straight, and smooth,
nose thick, flat, and short; the eyes show little
tendency to obliquity, and the mouth is large and
broad, with well-formed lips. “The Jakun
proper
are divided by the Malays into Hill Tribes (Orang
or Jakun Bukit) and Sea

Jakun (Orang Laut).

The surest test in regard to these tribes is the
hair-character; hence we may distinguish the
three main racial groups as ulotrichi (‘ woollyhaired’), cymotrichi (‘wavy-haired’),
trichi (‘ smooth-haired ’).
.

and

lissoce

There has undoubtedly been a considerable ad-

mixture between all the wild tribes, but, owing in

particular to their being still pagans, itis improbable that they have been materially affected by
intermingling with the- Malays, since nothing
could be rarer than that a Malay woman shou!
demean herself by marrying a heathen husband.
The

case is rather

the other way

about,

since a

Malay marrying a woman of the wild tribes would
see that his children were brought up as Muhammadans,

while

in

many

districts,

especially

in

Kedah, the adoption of
the Muhammadan religion
byalarge portion of the aboriginal Semang element
has caused them to be reckoned as part of the
recognized Malay population.
.
.
3. Culture.—(a) Alalays.—Apart from such tendencies as have already been mentioned, the Malay
character may be regarded as a softened and more
civilized form of the Mongol, since under ordinary
circumstances he may be relied upon to show himself a peaceable, quiet, civil, and loyal subject,
though he still retains much of his old proud
sensitiveness,

and

in

inland

districts he

is still

reserved in his ways of life, and to some extent
suspicious of strangers. In countries where he is
less trammelled by civilization, the Malay is frequently of a bold and even savage character and
makes

an

excellent

soldier;

there should,

there-

fore, be no doubt that with training he would soon
develop first-rate soldierly qualities.. His alleged
laziness is due in part to his natural reserve, which

allows more pushing races to outstrip him, and in
part to the simplicity of his life, and tothe absence
of any spur to industryin a land where the climate
supplies out of its own superabundance the greater
art of his few simple wants—a land which to him
is a veritable ‘island of fruits,’ of ‘ bowery hollows
crowned with summer sea.’ It must be remembered,

too, that before the advent

of the Dritish

the employment by his rulers of the Arak or corvée

system,

as well

as the wide prevalence

of debt-

slavery, made it difficult for the average Malay to
reap the reward of his labour.
.
:
mong the institutions of the Malay race which
it shares more or less with other races in the same
region are the use of sea-canoes (prahus,) once
associated with piracy), the building of houses
on piles (inland as well as on the border of tidal
’ These prahus, being roomy boats paddled by large numbers
of men, and of extremely shallow draught, could habitually elude
pursuit by men-of-wars’ boats by slipping over the innumerable
river-bars of the peninsula, and escaping into the network of
salt-water creeks.
It was not till the second half of the 10th
cent. that the prafiu was vanquished by the paddle-wheel.
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rivers), the use of the blowpipe with poison-tipped
darts (now practically confined to the aborigines),
and the Kris, the sarong (the national Malay plaid
skirt-like garment, closely corresponding to the
kilt of our own Highlanders, though worn somewhat longer on the western seaboard of the penin-

sula), the filing, gold-plating, and blackening of
the teeth (now all but completely obsolete customs),
the use of the dale, or council-hall (now confined
to. Rajas),

and

a strong

belief.in

animism.

In

spite of being animists at heart, however, the
Malays are not infrequently more or less bigoted
Muhammadans, being in this respect at the very
antipodes to the Battak of Sumatra, who havea
literature of their own, and who are still to some
extent inclined to be cannibals.
oo
The Malay traditions and romances contain distinct references to human

sacrifices, which would

appear to have lasted until the advent of the
British, The men show mechanical skill of a high
order, and would probably respond readily to a
more advanced training especially in engineering.
Many are still adept in manual arts, notably in
those belonging to the jungle and the sea. ’
:
The material culture of the Malay is of the insalar

Malayan

(chiefly

Sumatran)

character.

It

has never been influenced by Hinduism to such an
extent as, for instance, the culture of Java (as
exemplified in the architecture of Borobudur and
other famous temples of ancient date in that .
island), The Malays are skilled and artistic craftsmen in certain arts, though in others they are
somewhat conspicuously backward.
Their textile
work reaches a high standard, and they display
considerable ingenuity in their weaving processes
and in combining their dyed threads to produce
elaborate and often intricate patterns, among which
a variety of check patterns predominate, In metalwork,

especially

in

the

working

of

silver,

their

taste is, under favourable circumstances, less florid
than the Indian and less coarse than the Chinese.
In ormamenting metal and damascening, in inlaying, and especially in niello-work, their work, both
in design and in technique, is excellent of its kind.
Distinction in such branches of metallurgy as the
mannfacture of blades for their krisses, and other
weapons, is rare, though not non-existent; a high

degree of skill in the adornment of the hilts of
weapons and the sheaths in which they are kept is
appreciably common.
They pay special attention
to the manufacture of waved

kris-blades, and their

damascene-work is a technical process of considerable elaboration, the more so because the proportions and even, in some cases, the ornamentation
of the blade are determined by an elaborate set of
rules governing the dimensions and intended properties of the various portions. These rules are
not entirely technical, though compliance with
them requires some degree of technical skill, but
are in part magical, and designed to secure excellence in the blade and success in its employment.
Similar rules are sometimes applied in a lesser
degree

to the parang

‘tooth

and

(woodman’s

knife).

Metal

casting by the cire perdue process is known and
employed not only for copper but also for. white
metal or tufenague (sometimes popularly called
egg’

metal).

Coins (round cash) were

formerly cast on the east coast in the form of
*cash-trees,’ from which the cash were snipped off,
and before the British entered the country
the
superfluous tin was run into ingots shaped
like
elephants, crocodiles, cocks, etc., which were used
as currency.
Time was reckoned by water-clock
(as in India and Ceylon and also, it may be men-

tioned, in ancient Britain). ‘Thus for the mains at
cock-fights in Kedah it was kept by means of a
1B. C. Temple, The Obsolete Tin Currency and Money of the
Federated Malay States, Mazgaon, 1914 (reprinted from JA).
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erforated half coco-nut shell set afloat in a waterpacket, and timed to sink in a definite period.
Pottery is made both with and without the wheel,
and also by moulding in a split trunk, but in a few
places only, and is often crude; on the west, in
some cases, Indian influence is traceable, the types

being both graceful and artistic.

In some cases

hematite, which turns black on firing, is used as a
varnish. The wide-spread use of bamboo and the
palm-spathe bucket as a receptacle is, no doubt,
responsible for the lack of a more extended development of fictile ware, in spite of the great
abundance of clays suitable for porcelain. On the
east coast generally, and less commonly on the
west, mat-making is a fine art ; at Malacca highly
artistic baskets are made of twisted strips of pan-

danus. The woodwork of the Malays, as shown in
the ornamentation of household utensils, as well as

on the structural side of house and boat manufacture and furniture, is excellent, though as regards
mere ornament it is decidedly scanty—the heartbreaking effect of the superficial Muhammadan
veneer which has been imposed on the Malays
from without. The further from such influences,
the

commoner

such

ornament

and

becomes,

the

better its quality. The Malays are especially ingenious in adapting means to ends and in conforming to the conditions of their surroundings; their
houses are well adapted to the conditions of life
of a jungle-dwelling race, whilst the seaworthy
qvilities of the Malay prahu, or sailing-boat, bear

witness to the reputation of the Malay as a sailor.!
(8) Aborigines.—The culture of the wild tribes
features of similarity.
resents generally many
he inland tribes are still nomads to some extent,
existing largely by hunting, fishing, and the produce of their search for fruits and roots of the
But most of them practise a primitive
jungle.
agriculture, sowing in a rude way small patches of
rice or millet; their method of cultivating their
half-wild orchard-trees, which grow as well in the
jungle as elsewhere, is limited to throwing away
in certain patches of the jungle the seeds or stones
of the fruit they have eaten: The Sea Jakun are
especially skilled in all devices for securing a livelihood along the foreshore, while the jungle tribes
give evidence of a high degree of ingenuity in
slaying and snaring their game by hunting and
trapping.
The Semang are the most nomadic of the pagan
tribes, though they are now taking to agriculture.
Their typical clothing consists of a girdle of leaves
or

barkcloth,

or,

on

festal

occasions,

a

belt

of

shining black strings, made of the rhizomorph of
Their typical habitations are of a
a toadstool.
primitive character, consisting of mere lairs, or
rock-shelters, or of simple round or rectangular
leaf-shelters planted on the ground or in trees.
Those of a more developed type are large enough
to shelter a whole tribe, each individual having a
separate fire and bamboo sleeping-place. . Frequently the head is more or less shaved and the_
teeth are filed to form a concave surface, possibly
in accordance with a once usual Malay custom.
They do not circumcise or (as a rule) chew betel,
nor do they tatu or scarify the body. They have
no boats, but use bamboo rafts on the river-reaches.
Their most distinctive weapon is the bow with
poisoned arrows ; in fact, among the pagan tribes,
the bow is, in the present writer’s opinion, good
prima facie evidence of Semang admixture; the
northern Sakai, who also possess it, have most
Almost all,
likely borrowed it from the Semang.
however, now also employ the bamboo blowpipe,
of a different type from that of the Sakai, the idea
1 See H. Warington Smyth, ‘Boats and Boat-building In the

Malay Peninsula,’ in Journal of the Soc. of Arts, 1002 (reprinted
in FA xxxv, [1906] 97 ff.).

of which has been copied, in all probability, from
their Sakai neighbours.
The Semang have no organized body of chiefs,
The tribes
but each tribe has asingle head-man.
are organized in villages, each under a chief, to
Quarrels between
whom disputes are referred.
villages were settled by meetings of these chiefs.
Complete equality exists as between individuals,
and all property is held in common. Crime is rare,
.
and punishable generally by fines,
The Sakai, a mountain race, are still largely
Their habitations consist of tree huts
nomadic.
and temporary shelters; their clothing is a loincloth of tree-bark, though they also decorate themselves on occasion with a girdle of leaves. They
tatu the face and practise scarification and bodypainting, and sometimes wear a porcupine quill or
a metal ring through the nasal septum. Their disAgriblowpipe.
tinctive weapon is the bamboo
primitive type, the principal
culture is of a very
use neither
implement beinga digging-stick. They
boats nor rafts. The ornamentation of their imements, more especially the blowpipe and quiver,
is considerably more artistic than that of the other
.
aboriginal races.
Their

men.

like that of the

social order,

of a primitive
pénghulu (Mal.
over his tribe.
however, he is

is

Semang,

type; the only functionary is the
‘head-man’),? who has every right
Except when enforcing his position,
only the equal of his fellow tribes-

hereditary, but, failing a direct

The office is

heir, the pénghulu may appoint his successor during
his lifetime. In their laws the penalty of death is
reserved for murder, the relatives of the victim
being the executioners. Cases of this kind are rare,
For theft, also rare, the punishment is exclusion
from the tribe. For other crimes the delinquent
makes compensation, or pays a fine. Individual
roperty does not exist, its place being taken by
‘amily property. The family as a unit cultivates
the land, and the produce is shared between the
property are
The limits of the family
members.
designated by the pénghulu, and abandoned land
may not be taken up without his consent.
more highly developed social order exists among
the Jakun, or aboriginal Malayans, as represented,

69. by the Southern Sakai, who show strong
Malayan influences.
The Jakun are still to some extent a community
of hunters, although among the Land Jakun agriculture is practised, more especially rice-planting.
Their clothing resembles that of the Malays, but
‘They sometimes file their teeth to a
is scantier.
Their typical weapon is a blowpipe of
point.
am boo,

or, as in Kuantan, uniquely made of

two

half cylinders of wood fitted together for the
purpose—corresponding exactly to a form of blowThey
pipe used in Peru.. They have no bows.
use spears and cutlasses; in some cases they also
They live
carry sword and kris like the Malays.

in huts built on piles and use ‘dug-out’ boats of
hollowed tree-trunks, but on the river only, not on

the sea. They still use face- and body-paint, but
do not tatu or scarify the face. ‘Their marriage
customs include, like those of the Malays, ‘ bridepurchase,’ the ceremony of eating together, and, in
addition, the bride-chase, which takes place round
a large bell-shaped mound, constructed for the
occasion, or an ant-hill or tree, if the tribe is a
land one, or in a dug-out canoe—the form which
it took among the sea gypsies (Orang Laut). Their
social organization is of a distinctly higher type
than that of either Semang or Sakai. The chief
of their

tribe,

of villages, and

the

batin,

has

is the

certain

head

of a group

subordinate

officers

‘ 1 Pénghulu=Mal. ‘head-man’ (from obs, Mal. hulu or ult,
head’).
On the other hand, pelima or pénglima=Mal. *hand-

man ' (from obs, Mal. lima, ‘hand '), i.e. executive officer.
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who represent or act for him upon occasion. Thus,
among the Besisi of Langat, the batin is the arbiter

of all disputes referred to himby the sub-chiefs,
besides being the priest at marriages, the magician
in cases of illness or disaster, and the judge whose
duty it is to punish wrong-doing. His substitute
is the jinang. Their subordinate, known as the
pénghulu balai, has charge of the tribal feasts and
councils, whilst the jukrah (probably=Mal. jurukrah, or ‘corvée officer’) is the summoner of the
tribe ; the pénglima is the batin’s executive officer.

Among the Benua each batin has authority within
his own jurisdiction, but difficult or unusual cases
are referred to a council composed of all the batins.
In this division of the J akun, as indeed among all,

crime against personal property is rare, and is exiated by payment of fines in the form of coarse
hinese plates or saucers. One half of the fine
‘oes to the batin and one half to the injured person.
he office of batin descends, as a rule, from father
to son, except among the Johor Jakun, where the

eldest son has to be accepted by the tribe, and, if
his brothers as well as himself are rejected, a
stranger to the family is elected. If suitable, the
sons of minor officials would be appointed by the
batin to succeed their father. The inheritance of
property was generally from father to children, but
varied from tribe to tribe in the proportion assigned
to sons and daughters or to wife and other relatives,
Property held by a man before marriage among the
Mantra was assigned on his death to his parents,
brothers, and sisters. oi

4. Languages.—{a) Malay.—The Malay language belongsto
the arom
eer
family, related forms of which occur
sporadically over an amazingly vast insular area, extending
from Formosa in the North to New Zealand in the South, and
from Madagascar in the West to Easter Island in the Eastern
Pacific.! Malay itself has, moreover, very considerable importance asa lingua franca over a great part of the same region.
In recent years a connexion has been sought between the
Malayo-Polynesian family of languages and a family of ‘ AustroAsiatic’ languages, including 8.E. Asia, Munda (Central India),
Khasi (Assam), Mén, or
aing, and Khmer, or Cambodian
(Indo-China), Nicobarese, and the aboriginal dialects of the
Malay Peninsula; ‘this connexion is now generally accepted.’ 2
This fact would actually link up the Malayan language in prehistoric times with the corresponding element in the Sakai and
Semang dialects of the peninsula. This theory is entirely the
work of Schmidt; but OC. 0. Blagden’s work3 in tabulating the
various elements in these aboriginal dialects first made this
identification possible.
The Malay tongue, by which the standard speech of the
peninsula and E.C. Sumatra is meant, is of an agglutinative
character, the roots being, as a rule, unchanged, and new
words being formed by means of affixes, infixes, and reduplication. The roots are mostly dissyllabic, and the derived words
frequently very numerous, while any harsh juxtaposition of
consonants is avoided, by means of either assimilation or
dissimilation, following certain recognized euphonic rules.
From a phonetic point of view, Malay shows a remarkably
small, almost a minute, number of changes during the last four
centuries.
At an earlier period it had, however, become morphologically simplified, analysis showing the development of the
modern affix system out of an earlier and more restricted substratum of similar particles common to Malay itself and to the
islands of the archipelago.¢
The oldest foreign loan-words in Malay are Sanskrit, and include words for religious, moral, and intellectual ideas, with
some astronomical, mathematical, and botanical terms, a court
vocabulary, and a large number of everyday words.5
The plural is theoretically formed by reduplication, though,
as a rule, in the vernacular speech no difference is made
between plural and singular. Reduplication is, however, also
employed to express a metaphorical meaning. Thus we have
orang, ‘person’ or ‘man’ (whence orang-utan, ‘man of the
sroods? or ‘wild man’), but erang-orang, ‘pupil of the eye’
(corresponding to what are called in Talzabethan literature,
‘children,’ or ‘ babies of the eye’);
ing, ‘cat,’ but kuchingkuching, ‘biceps muscle’ (from the play of the muscle; the
Romans, by a curious antithetical metaphor, compared it to a
little mouse—musculus).
Similar metaphorical reduplications
give us kuda, ‘horse,’ but kuda-kuda, ‘wooden
horse’ or
support (ag in our own towel-horse); and tupai, ‘squirrel,’
1 For iustration of this astonishingly wide range see below,
353,
2 See above, p. 349, n. 2.
3 W. W. Skeat and C. O. Blagden, Pagan Races of the Malay
Peninsula, London, 1906, vol. ii. ch. iv. ‘Language.’
4 Winstedt, f 12.
5 W. Maxwell, Malay Grammar, London, 1883, Introd.
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but tupai-tupai, ‘belaying pin’ (on a mast, which {s compared
toas
el running up a tree).
With
regard to the difficult question of the
penultimate
accent, Winstedt1 (with H. van der Wall and Ge
van Wilk)
has recently (1918) come to the conclusion that the stress fails,
even in standard Malay, upon the penultimate syllable, both in
the case of simple words and in words that are mere derivatives.
In this he is probably correct, although it is far from being in
accordance with the usually received opinion.
The Malay parts of speech frequently fail to coincide with our
own: a root-word or radical, ¢.g., may often be used either ag
a substantive or as an adjective, with complete indifference,
and the same remark holds true of substantive and verb.
Words which logically would have priority take
precedence of
those which should not doso.
Thus the actual subject or thing
talked about, having
prior importance logically, precedes any
word which is merely qualificatory 5 also the normal sentenceorder is subject, verb, object. There is no inflexion for gender,
number, or case, and the syntax is as simple as that of ‘pidgin
English.’ Thus it has been accurately remarked that the lines,
‘Little boy, box of paints,
Licked his toy, joined the Saints,’
would be verbose to a Malay, who would express it as follows:
‘Little boy, box paint{s),
.
Lick{ed] toy, join[ed] Saint{s].’2
_ Similarly an up-country European traveller who happened to
inquire whether there would be time for him to reach a neighbouring village before nightfall might be puzzled to receive by
way of reply the mysterious monosyllabic ‘Can’ or ‘Dark’ (as
the case might be), the meaning in the first case being that he
could safely reckon on doing so, and in the second that night
would fall before he reached his destination.
Malay may, therefore, be thought of—if such an expression
may be allowed—as a
kind of ‘shorthand speech’—a fact
which is the more remarkable because in the written literary
language it often reaches the opposite extreme of exuberant
verbosity.
The dualects of Malay are many and varied, but the three
that are of most importance to the present subject are: (a) the
dialect of Kelantan and Patani, (0) the dialect spoken in Néeri
Sembilan (i.e. especially in Naning and Rembau), and (c) the
Riau-Johor dialect (spoken in Selangor, Perak, Pahang,
etc.).
Of these the first is that which especially shows survivals from
the Malayo-Polynesian tongue, to which reference was made
above. This corr
dence, moreover, is fairly close, as can
be seen from the
Maorl rua=Malay dua (‘two’); Maori tka=
Malay tkan (‘fish’); cf. even the Easter Island
mate=Malay
mati (‘dead’); Malagasy vulana=Malay bulan (‘moon’); Formosan pidlak=Malay perak (‘silver’).3
Even New Guinea
dialects (usually supposed to be free from Malay) contain some
words of evident Malay origin. In view of other evidence, it
seems permissible to believe that this particular Malay dialect
of the east coast of the peninsula forms a much-needed link
between standard Malay and the nearest Malayo-Polynesian
languages, and, further, that it was from this precise district
on the continental seaboard of south-eastern Agia that this
Malayan dialect spread throughout the Polynesian islands. The
corresponding social links are (a) their very similar kin-systems
and () the general use of tabu.
'b) Aboriginal dialects.—The languages of the wild tribes are
split up into a number of dialects, each confined to a relatively
small area, They are rapidly disappearing, especially in the
southern districts of the
peninsula, their place
being taken by
Malay as the wild tribes
become more nearly assimilated with
Malays in status and culture under modern conditions.
Setting
aside purely local and unimportant differences, the linguistic
material, scanty as it is in most cases, has been classified into
three main groups, which may be referred to three principat
types or standards: (i.) typical Semang dialects, best represented by the speech of the aborigines in central Kedah and the
adjoining State of Raman; (ii.) typical Sakai dialects, the best
ecimens coming from south-eastern Perak and the adjoining
district of Pahang; and (iii.) in the southern part of the
peninsula, the Jakun dialects, which may be classed together as
Jakun or Malayan in spite of the fact that they contain a large
number of Sakai words, because the great bulk of their wo:
are Malayan and not Sakai, although they do not afford material
so favourable for clear
e-differentiation as is found among
the Sakaiand Semang.
Both in phonology and in vocabulary
the Sakai and Semang show considerable divergence, but
between the strongly contrasted type-dialects are intermediate
variations, the linguistic evidence thus supporting the ethnological data in pointing to contact and admixture.
Roughly
speaking,
the dialects fall into groups which correspond, though not;accurately, with the anthropological varieties
of the aboriginal races, at least in the case of Sakai and Semang.
Of the affinities of the aboriginal languages and the clements
which have entered into their composition something has

already been said.

It is clear that all the dialects as now

spoken contain a considerable number of purely Malay words,

more or less modified in

pronunciation by the borrowers.

In

addition to these loan-words, however, which are easily identifi-

able, there is a considerable element remaining which is not

traceable to standard Malay. The latter element, of which we
have already
ken, was not developed within the peninsula,
and this and the Malayo-Polynesian factor in the aboriginal
dialects which is akin to the insular Malay spoken in the Malay
Archipelago together make up what is perhaps the largest com
ponent in the languages of the aborigines. A third and still

IP, 31

2 Winstedt, p. 173.

3 See above, p. 353%.
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more interesting element has been proved to show a very close

affinity with the Mén-Khmer or Mdn dialects of western Indo-

The identifications, though certain and numerous and
China,
even striking, are rather disappointing, if considered as a
Ray himself once remarked to
vocabulary percentage. Sidney
the present writer: ‘What is the use of our assuming [2s certain
scholars had done] that the Sakai dialects are identifiable with
3Mfén, when all that has been identified is about 20 per cent of
the entire vocabulary? ‘ The question is, what is the remaining
.
:
oe
Lo
:
~...
80 percent?’
To reply, we must study attentively both the Semang and
Sakai syntax structure and a considerable percentage of the
cially, as regards Sakai, the phonology ;
vocabulary, and
In
she modern Jakun dialects are of no less importance,
an unidentified element.. Semang embodies
group there remains
a number of words which are confined to the Negritos and
which are completely sui generis. Itis clear that the Semang
dialects did not originally belong to the Mén-Annam group.
These words relate to matters of everyday life, and presumably
Relathey represent the old original dialects of the Negritos.
with Andamanese has been suggested, but remains
tionship
completely hypothetical; for hardly a single word of Semang is
recognizable in the Andaman dialects, and this fact is one of
For the
the many and great puzzles of the Semang problem.
unidentified elementin Sakai no suggestion as to origin has been
made, though it is possible that many of the uncertain words
may yet be traced not toa Malayan but to a Mén-Annam origin.
In the case of the Jakun itis pointed out that some of the words
of unknown origin occur in Semang, but not in Sakai, but they
are hardly of sufficient number to support the view that Jakun
dialects were originally allied to Semang; on the contrary, a
large number of Jakun words are certainly allied to Sakai, and
Wilkinson, treating as Jakun certain southern Sakai dialects,
seeks to eliminate Blagden’s linguistic Jakun, but leaves unexplained both Kénaboi and the common element in which
Mantri, Beduanda, and Jakun differ from every other known
.
|
language.

. Religion: greater gods.—(a) Ilalay.—The
oficial Malay religion, as has already been
but the. popular
stated, .is- Muhammadanism,
beliefs and ritual afford abundant proof, which is
supported by ‘the historical evidence, that this
been superimposed upon some form of
religion has
Hinduism, which itself, when introduced into the
country, superseded an earlier and more primitive
Folklore,
type of belief, of shamanistie character.
charm-books, and romances go to show that the
greater gods of the Malay pantheon—so far as their
names go--are borrowed Hindu divinities, while
the lesser gods and spirits are native to the Malay
religious system, incorporated in and modilied by
the higher religions, but not entirely forgotten.
Taking first the Hindu divinities, we find Visnu,
the creator, Batéra Guru?
the preserver, Brahma,
(Siva), Kala,?

and

Seri3

simultaneously

invoked

by the magician. * Of the greater divinities Batara
Guru is, in the minds of the Malays, unquestionably
the most important; in other words, the
Malays were of the Saivite sect of Brahmanism,
In the Hikayat Sang Samba, the Malay version of
the Bhaumakavya, Batira Guru appearsas the
supreme god
Siva, with Brahma and Visnu as
subordinate deities. He alone has the Water of
Life which resuscitates slaughtered heroes. .The
Malay magician will, on occasion, boldly declare
that he was the all-powerful spirit who held the
lace of Allah before the advent of Muhammadanism, @ spirit so powerful that he ‘could restore the
dead to life’; and that to -him all prayers were
addressed at that period.’ It may be noted that
most of the theological-terms in use among the
Malays are of Sanskrit origin, and that the titles
Sang-yang (‘the deity’) and Batdra are used mostly
divinities. The Malays, howof the older Hindu
ever, in adopting the Sanskrit title of Guru, seem

to have transferred it to a hunting-ged, whom they
identify in certain localities with the ‘Spectre,’ or

tion into one of what were originally two distinct
ersonalities, Batdra Guru and Kala. .Thus the
Malay Kala holds as his only definite sphere of
influence the foreshore, a strip. intermediate
between the land-sphere of Batara Guru and the
dominion of a third deity called ‘ Grand-Sire LonyClaws’ (Toh Panjang Kuku).
This attempt to
divide the spheres of land and sea must again be
mythe-

attributed solely to the Malays, as Hindu

logy knows nothing of the sea,
fore, that in the greater
pantheon ,we may, after

. It is clear, there-

deities of the Malayan
all, recognize Malayan

deities simply re-named after the gods of the
Hindus.. The Batarea Guru of the sea is identified
by some magicians with Si Raya,'and occasional
god of mid-currents (Mambang Tali
with the
Sickness is sometimes ascribed to him,
Harus).
but it is not usually so fatal as illness induced by
the malice of the Demon Huntsman, and fishermen
and seafarers, on the other hand, obtain from him

many benefits. The only other deitics of importance are the White Divinity, who dwells in the
sun, the Black Divinity, who dwells in the moon,
and the Yellow Divinity, who dwells in the sunset ;
the last is considered most dangerous to children,
and Malayan parents always endeavour to keep
their children within doors at sunset and during the
twilight in order to avoid his malignant influence.
(8) Pagan races.—In view of the still inadequate
evidence of the beliefs of the pagan tribes in relation to a supreme deity, it is necessary to exercise
some caution in making any statement as to their
ideas upon the subject. On the other hand, it is
at least safe to remark

who, as the

one

that any

result of mere worrying by questions, commits
himself to the statement that any of these pagan
races have no such beliefs whatever proves merely
that his own methods of investigation are at fault
in these matters.
.
ot
' It appears, moreover, clear that the Semang and

Jakun, and possibly also the Sakai, are at present
in the stage of development, common to most
primitive peoples, in which the supreme deity. beongs to the realm of mythology rather than of
religion proper. Since he stands more or less aloof
from the affairs of this world and the next, and
possesses no cult, his claims to recognition are set

aside in favour of spirits more closely in touch with
mundane affairs, whose powers for food and evil
are constantly capable of exercise and who at every
turn must be propitiated. . Among the Semang
there is clear evidence for a belief in the existence
of such.a being, combined with a crude dualism
:
based upon natural phenomena.

According to one account, Ta’ Pénn (‘Grandfather Pénn’) is

a powerful but henevolent being described as the maker ot
the world.
He was, in fact, described to the present writer
by the Semang of Kedah as being ‘like a Malay Raja; there
was nobody above him.’ He is the moon’s husband and lives

with Ag-Ag, the crow who is the sun’s husband, in the eastern
heavens. ‘Ta’ Pénn has four children, two male and two female.
His mother Yak is the old Earth-mother, and lives underground

in the middle of the earth. He has a great enemy, Kakuh, who
lives in the west,
He is dangerous and very black. That is
why the east is bright and the west dark.
The heavens are in
three tiers, the highest of which is called Kakuh, and which are
defended against unauthorized intrusion by a giant coco-nut
monkey, who drives away any one found trying to enter the

heavens...

0.

,

”

.

too,

The naturalistic dualism of. this account is obvious;

from his place of abode, and from his having

between a good and a bad side of Batara Guru’s

the moon as his consort, we may perhaps conclude
that Ta Pénn is a spirit of the rising sun. In
addition it has been maintained that the Semang
recognizetwo other superior deities, Kari, a thundergod, the supreme creator, ruler, and judge, and Ple,
a related
but subordinate divinity, who, under

' 1Guru=spiritual guide.

Kari, created earth and man. - The evidence, however, is too slender for dogmatic statement, and

“Demon Huntsman,’ though pure Hinduism would
certainly not have recognized hunting (one of the
deadly sins of that religion) as a pursuit fit for one
of their deities. Further, the Malays distinguish
character, which

may point back to the combina-

Batara is Skr. bha{tdra, ‘highly

honourable’; in Jay. (fanjapahit) and Sej. Mal. it="king.’
= Skr. pala, ‘black,’ an epithet of Siva.
.
4Skr. Sri, goddess of good fortune and wie of Visyu.

the point still awaits
material. -.

the
.

collection

of

further
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The religion of the Sakai is more shamanistic in
character than that of the Semang, and,
corresponding belief exists among them,

if any
as has

been maintained, it is overshadowed by the cults
of demons, ghosts, and spirits. The Jakun afford
more certain evidence of a belief in a supreme
deity, although their conceptions at the best are
vague and shadowy. The Mantri say that Tuhan
Di-Bawah, lord of the under world, created the
earth and dwells beneath it, supporting everything
above him by his power. The Benua believe in
one god, Pirman,!

who

dwells above

the sky and

is invisible. He made the world and everything
that is visible. The greater part of the Jakun of
Johor know and acknowledge a supreme being
whom they call by the Malayo-Arabie name of
Tuhan

Allah;

the

otesquely

slight

influence,

however, that is really exercised. by Muhammadanism on the wild races of the Malayan jungles
is best evidenced by the statement of those tribes
who believe that
Muhammad, the prophet of God,
is the wife of the supreme deity.
.
:
6. Lesser gods, spirits, and ghosts.—(a) Malay.
~Subordinate to the great gods are lesser gods or
spirits whose place in Malay mythology is due to
- Muhammadan influences ; their inferiority may in
part be due to the law that the gods of the autoehthones are usually considered by an invader
more powerful than his own deities. These lesser
gods and spirits are the sin, or genii. The Malays,
to a certain extent, show a tendency to identify
them with the spirits of the older Hindu religion,
but only the Black King of the Genii (Sang Gala?
Raja) appears to rise on occasion to the level of
the great divinities, when he is regarded as & manifestation of Batara Gura in his destructive aspect
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fairies and :very easily’ cheated; blood-sucking
demons of various kinds, mostly birth-spirits (these
last being certainly among the ghastliest conceptions of humanity); and others such as the fantu
kopek, which is the equivalent of our own ‘nightmare, *:
:
_ (b) Pagan races.—Except in one or two cases,
little has been recorded concerning the beliefs of .
the pagan tribes relating to the spirits or demons.
Those which most afflict the Sakai of Ulu-Bertam
are the ‘tiger-spirit,’ the ‘jungle-spirit,’ and the
‘river- or water-spirit.’” Against these charms and
simples can prevail. Against the tree-spirit, however, who slays his victims before any one can help,
there is no protection. The Sakai of Selangor had
a ceremony at which they sat and blew bamboo
pipes and sang to the demons. .
‘The spirits in which the Bésisi believe include
the wind-demon (jin angin), who lives on a white
rock

near

Tanjong

Tuan

(Cape

Rachado);

the

demonic legion (jin sa-ribu), who dwell in the
earth and, when possible, feed upon human beings ;
and the garrotting demon (jin sa-rapat), who lives
in the uplands, Certain trees are the embodiment
of spirits, notably
camphor trees, and

the
gutta, eagle wood, and
this idea is extended to inert

objects—e.g., canoes, treasure-jars, and stone implements. Chipping a, jar kills its spirit.
a
The Demon
Huntsman (hantu si buru) is ten ft.
high, and his face is very hairy. From nightfall
onwards during the full of the moon he hunts the
wild boar and the sambhar-deer. Although he is
highly dangerous to. mankind, many
have made
friends with
him, he has

him, and, when they have invoked
cured them of their illness.
Other

spirits are the river-spirit, the demon of fatal birthas
Siva, or Kala, though later he came to be consickness, and the tomb-demon, which, in one of its
sidered a separate personality. This would also manifestations, plunders graves in the form of wild
explain the difficult problems of how the Black and beasts, such as deer and tigers.
:
White Genii come to be regarded as brothers, the
7. The soul.—(a) Malay.—In Malay beliefs the
latter being identified with Maharaja Deva, ‘ great sémangat (“human soul’) is a thin, unsubstantial
king of the gods.’ The genii are also subdivided mannikin, temporarily absent from the body in
into good and faithful (jin tslam) and bad (jin sleep, trance, or disease, and permanently departed
kajir), this nomenclature being obviously a Muslim after death. Itis about the size of the thumb and
accretion. In addition to these subdivisions they invisible, but is supposed to correspond in shape,
are also regarded as attached to special objects— proportion, and complexion to its embodiment ; it
e.g., the powerful jin of the royal musical instra- can fly quickly from place to place, and it is often,
ments.
The geniiare able to do infinite harm to perhaps metaphorically, addressed as a bird. In
mortals, and choose as their dwelling-places hollows mental attributes it is quasi-human and may posin the hills, solitary places in the forests, dead sess, independently of its corporeal owner, personal
epiphytes on trees, etc. They are sometimes said consciousness and volition. It has been alleged
to derive from the dissolution of various parts of that the sémangaé cannot be the ‘soul’ because it is
the anatomy of the world-snake Sakatimuna, the believed to quit the body and wander about during
first great failure at man’s creation. —
. sleep, and that it must therefore be a spirit o
‘ The Malays have also adopted into their popular vitality. . But this very same reasoning would show
religion the Muhammadan belief in angels (Azrael, that it cannot be a spirit of vitality. What is
Michael, and Gabriel), prophets (Solomon, David,
actually meant here
by ‘soul,’ however, is the
and Joseph), and chiefs, four in number penned in

the four corners of the earth.
:
.
Ghosts and spirits are known by the generic name
ofhantu. Of these there are many varieties. Hantu
kubor are grave-demons who, with the spirits of
murdered men, prey upon the living whenever they
see an opportunity ; hantu ribut is the storm-fiend ;
hantuayer and hantulaut are water-and sea-spirits;

hantu runba, deep forest demons ; hantu bérok, the
baboon-demon ;
ntu bélian, the tiger-demon;
and hantu songkei, the ‘loosening’: demon, who

interferes with rope-snares‘ and traps for wild
animals.
In addition there are giants and ‘tall’
demons

as ‘good

(dofa, gasi-gasi, and

hantu

tinggi) as well

people’ (bidadari or péri), who

are of

foreign origin ; echo* spirits (orang bunyian), spirits

of whom little is known except that they are good
1Rat this name (=Firmdn, ‘Word ot God’)
borrowed, like AllAh, from Muslim sources.
—-

is

clearly

2 Possibly Skr. ga/kara, ‘ beneficent,’ an epithet of Siva,
3 Or ‘hidden.’

‘

native (and our own

medieval)

idea of

the.soul,

which is something very different from the soul of
our modern idealistic Christianity.
The latter
might indeed almost be described, in comparison
with its mediseval prototype, as a ‘super-soul,’ and

it is only the more primitive idea of
which we are here interested.

the soul in

=... -

In charms it is addressed as having a house,
usually, though not necessarily, identified with its
embodsment (the body of its owner).. As the
sémangat is separable from the body, it follows
that, if called in the right way, it may be made to
follow—a powerful weapon in the hands.
of an
enemy or lover who possesses the requisite magical
powers, , When abducted, it may be imprisoned in
a. lump of earth, a cloth, or a wax mannikin,
The

lump of earth should have been in contact with the
victim’s body—e.g., with the sole of the naked foot.
An escaping or swooning sémangat may be recalled

to the owner’s body; hence the form of certain
kinds of medical treatment.

In the older charms
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referred to as being

sevenfold, and, as a similar multiple division is
found elsewhere among savages (PC* i. 391f.),?
this may be taken as original, although seven isa
somewhat favourite number in Malay magic.
The belief in the existence of stémangats does not
confine them to human beings. Animal, vegetable, and mineral sémangats are clearly Tecognized.
While in the case of animals the sémangat is a
counterpart, on a reduced scale, of its embodiment,
in the vegetable and mineral kingdoms the tree
sémangat or the ore sémangat is usually an animal,
whereas the rice s¢mangat is treated as resembling
a human infant. The sémangat of the eaglewoo
tree, eg., takes the form of a bird, the tin-ore
sémangat that of a buffalo, the gold-ore sémangat
box or a treasurethat of a deer, and so forth. A
jaz may also have a sémangat until chipped or
roken, when the sémangat escapes from it. An
interesting variation has been said to occur on the
east coast of the peninsula, where the sémangat of
a particular kind of boat is called by a special name,
mayor, as opposed to the usual soul-name, sémanBut there is no trace of this form on the
gat
west coast or apparently in other parts of the
peninsula.
This creed isno empty belief inoperative in daily
basis of the Malay’s mental
life. It forms the
attitude and practice in all dealings with the animal, vegetable, and mineral kingdoms.
Although Malay animism is consistent and complete in extending the belief in the sémangat to all

said that st¢mangats proceed to a Hades (Néraka})
where they are washed clean by one ‘Granny LongBreasts,’ and made to walk acrossa, boiling cauldron
Bad sémangats
on the sharp edge of a chopper.
fall in, good. ones escape to an Island of Fruit,
where they wait until a friend comes to show them
_
the way to the ‘ Husks of the Clouds.’
The Mantri possess peculiarly positive faith
in the continued existence of the sémangat after

death.

It leaves the body and is carried by Bayang

to Red

Land

Lasa either to Ngangnari or to Fruit Island (Pulau
Buch), far away in the region of the setting sun,
where all stmangats dwell in harmony, marry, and
have children. -Those who die a violent death go
Merah),

a desert place and

kérdmat, or holy

place, as a survival

(Tanah

barren, repairing thence to Fruit Island to get
The Benua, on the other hand,
their nourishment.
believe that after death the sémangat dissolves into
nothingness again, having been fashioned from
Notwithstanding this, they hold
air by Pirman.
that ‘the sémangats of medicine-men, while their
animate bodies remain behind, are conveyed or
carried to heaven in music.
$. Animism.—Although it would in any case be
justifiable to regard the attitude of the Malays
towards

the

from an earlier stage of religious belief on the
analogy of similar ideas among more primitive
peoples, there is, in addition, abundant evidence
to support the view that not only Muhammadanism,
put also the popular ideas traceable toa modified
Hinduism, are superimposed upon a form of religion
in which animism was the predominant factor.
nature, animate and inanimate, side by side with
pervades the whole of the everythe purely animistic belief there is abundant evi- 'A belief in spirits
of the people. The position
bulk
the
of
life
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to one tribe of Sumatrans, the Korinchi Malays,
of whom there area number living in the peninsula.
In one case a dead wer-tiger was identified by his
possessing a gold tooth derived from his human
original (see LYCANTHROPY). Both ghost-elephants
and ghost-tigers are strongly believed in. They
are distinguished by having one shrunken foot, are

harmless, and are the tutelary spirits of certain
regions of sacred localities.
The most famous
ghost-tigers of the peninsula dwelt on Mount Ophir
(4000

ft.), mear

Malacca;

in Selangor

they

were

the guardians of a shrine on the summit of the
Jugra Hill. The latter were formerly reputed to
be the pets of the princess of Malacca; thus the
two stories were connected. The princess is said
by local report to have established herself on Mount
Ophir at the time of the Portuguese invasion, and
still visits the hill in Selangor, accompanied by a
handsome

tiger,

though

herself invisible.

the

nearest

village,

and

the former

When

a tiger was killed, a public reception was accorded
to

him

in

at which

he was

treated as a powerful war-chief or champion, and
was entertained by an exhibition of dancing and
fencing. Both claws and whiskers of the tiger are
greatly valued as charms; the latter are sometimes
twisted up with a man’s moustache, to strike terror
into

his enemies,

are imitated in

the tiger’s claw knives worn on their fingers by
the men who pretend to be wer-tigers.
Equally significant are the stories and beliefs
connected with the mouse-deer or chevrotain. This
animal oceupies the place of Brer Rabbit in Malay
folklore ;! it figures in numberless proverbial sayings and romances, and is honoured by the title of
Mentri

Bélikar,

‘the

Vizier of

the

(secondary)

Forest-growth.’ In the fire-getting ceremony it is
said to ask for fire wherewith to ‘ singe its motherin-law’s feathers’ (a bird).
Hunting dogs are continually addressed_as if
they were human beings. It is, however, believed
that it is unlucky to see them in the jungle, unless
the person meeting them barks after the manner of
a, wild dog before they have time to do so. Cats,
in addition to possessing supernatural powers (¢.g.,
in the rain-making ceremony), are lucky because
they wish for the prosperity of their owners.
On
the other hand, cat-killers, when in purgatory, will

be required to cut and carry coco-nut logs to the
number of hairs on the cat’s body, wherefore cats
are not ‘killed,’ but only set adrift on rafts to
perish of hunger.?
The flesh of swine is now regarded as unclean by
the modern

(Muhammadan)

Malay, but there are

indications that this was not always the case ; thus
a wild pig’s paunch is required in a Malay recipe
for turning brass into gold; the wild pig, moreover, is hunted and eaten with avidity
by the
wild jungle tribes, as is still the case in
N. Borneo
and other parts of the Malayan region. It may
also be noted that the flesh of the buffalo is preferred to that of the ox, and the former is used,
and

not

the

latter,

for

sacrificial

feasts—a

fact

which suggests an obscure survival of Hindu belief.
The earth
itself is supported on the horn of a
gigantic wild buffalo.
:
The attitude of the Malays towards wild animals
and their belief in their magical powers are further
indicated by the fact that in hunting and trapping
no skill can avail unless it is itself supported by
magic, by special charms supplied by the medicineman, and by formule to be repeated in setting the
traps and snares or when actually engaged in
hunting operations, either to ensure success or to
serve as a, protection. Like the Siamese elephantwizard, the: Malay deer-wizard himself must first
1 Ww, W. Skeat, Fables and Folktales from an Eastern Forest,

Cambridge, 1901, Introd. p. xiii.
2 Clifford, p. 47,

se

:

357

enter the toils before a hunt begins, in order to in-

fluence the deer magically to enter the deer-snares.

If this were omitted, the ropes would fail to hold
the deer, nor would the deer enter.

The marks on

the legs of the sambhar deer (rusa) are due
ulcers on the legs of its human original.

to

Fish and other inhabitants of the water, like land

animals, are regarded as having human or superhuman
qualities, and, when catching them, the
Malays
have to perform ceremonies to overcome
their spiritual nature and magical powers. ‘The
crocodile, ¢.g., is, according to one account, a boy
who fell from his mother’s arms into the water.
The various species of fish also have their special
origin; one kind is said to be originally a cat,
another amonkey, another a human being drowned
in the river, and so forth. ‘The Norse myth of the
rivers sprung from the teats of the cow AuShumla
is recalled by a Perak story of a large specimen of
the mudfish called aruan. Many magical or semimagical beliefs cling round the crocodile. In many
of the rivers certain crocodiles are regarded as the
sacred embodiment. of dead chiefs, and are free
from molestation. When hunting these reptiles,
the Malays repeat charms and take precautions to
secure capture by symbolic actions such as striking
the water with the canoe-paddle in imitation of the
crocodile’s tail; or, when eating curry, by gulping
down three lumps of rice successively in the way
in which it is hoped

the reptile will take the bait ;

or (by avoidance) by not taking the bones of currymeats for fear that the wooden cross-piece buried
in the bait will fail to hold the crocodile.
;

’ An elaborate ceremony precedes and accompanies a fishing
expedition.
It includes notification by three loud cries to the
land-spirits that offerings, consisting of rice, betel, parts of a
goat sacrificed for the purpose, cigarettes, etc., hung up on a
tree in a sacrificial tray, await their acceptance, and the offering
of two similar trays, one in shallow water and one, containing
the goat’s head, at the seaward end of the fishing stakes,
Miscellaneous offerings from a basket are scattered while the
boat is rowed out to the stakes, and, when they are reached,
saffron-coloured and parched rice is scattered on the water,
while the ‘neutralizing rice-paste’ ceremony is performed on
the stakes and the boats. A number of tabus, such as seven
days’ refraining from sexual indulgence, the avoidance of bathing without a bathing-cloth, or of taking an umbrella into the
fishing-boats, or of climbing the fishing-stakes with boots on, are
strictly enforced. The use of a tabu language by the fishermen
is also de rigueur.
.
.

Among the wild tribes similar beliefs are entertained, but in particular they look upon animals
as the embodiment of their illustrious dead. The
elephant, the largest and most important of the
animals, is the one into which the sémangats
of Semang chiefs are supposed to migrate.
In
consequence, it has euphemistic and propitiatory
names.
The same apples to the tiger. Monkeys,
snakes, and birds play
an important part in
Semang mythology, while among insects the stickinsect is the most important. The list of animals
to which the sémangats of chiefs are su posed by
the Bésisi to migrate is extended beyond
beasts of
prey, including deer and pigs as well as tigers and
crocodiles, Among the Mantri the tigers are the
slaves of the wizard,
or poyang, and are supposed
to be immortal, while the Jakun believe that, if a
tiger meets them in their path, it is a man who
has sold himself to the evil spirit in order that in
such a form he may wreak vengeance on his enemy
or give play to his malignity. The amount of unassociated with animals is, indeed,
natural histo
quite remarkable fora race whose jungle knowledge
is so complete as it is among real up-country
Malays. The ease of the large caterpillar which is
believed to metamorphose into a squirrel is typical.
' (b) Birds.—Ideas of various kinds, mostly animistic or anthropomorphic in character, are very
generally associated with birds by the Malays. As
arule, nocturnal
birds areill-omened. If onespecies
of owl alights near a house and hoots, itis said that

.
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there will soon be a ‘tearing of cloth’ for a shroud.
If the bdberek, a nocturnal bird which flies in flocks
(a goat-sucker or night-jar), is heard, the peasant
brings out a wooden platter, beats it with a knife,
and calls out, ‘Great-grandfather, bring us their
hearts,’ in the hope of deluding the spirits into the
belicf that he forms one of the train of the Spectre
Huntsman. (hantu pémburu). which these birds
accompany, and must therefore not be attacked
by them. -.—
.
‘
ve
The argus pheasant (Kuang) is said in Perak to
have

been

metamorphosed

female, moreover,
by swallowing the
is believed that a
the murderer of

from

@

woman;

the

is believed to reproduce its kind
male bird alive. In Selangor it
hornbill was transformed from
an old man, another variety

(rhinoplaz) to have

been a man who slew his own

mother-in-law. The toh katampi (a variety of
horned owl) is believed to enter the fowl-house and
there live on the intestines of fowls, which it
extracts during life by means of a charm. The
luck-bird—a small white bird about the size of a
canary—if caught and placed in a rice-bin, ensures
a good harvest to its owner; a ground-dove, kept
in a house, is a prophylactic against fire. If any
one is fortunate enough to secure the nest of a kind
of heron, or ruwak-ruwak,

it confers upon him the

power of invisibility. But the list of birds to
. which it has been recorded that the Malays attach
peculiar ideas and significance may be said to be
imited only by the. varieties indigenous to the
peninsula, .
os
.
Infowling, asin hunting, sympatheticmagic plays
& prominent part, while every operation has its appropriate charm for repetition.
In catching wild
pigeons, constant reference is made to their sémang-

ats, and the aid of the pawang is required to perform
the ‘neutralizing rice-paste’ ceremony in the space
in front of the conical snarer’s hut, enclosed for the
purpose, which is known as King Solomon’s Courtyard, or to recite a charm over the long bamboo
“decoy-tube or pigeon-call. During the operation
great care is taken that no part of the snarer’s
paraphernalia is called by its proper name (which
might be understood by the pigeon); everything

is called by some euphemism—e.g., ‘the Magic

Prince’ (for the name of the hut) and ‘ Prince Distraction ’ (instead of the word ‘pigeon-call’).
(c) Vegetation.—The Malayan beliefs in relation
to trees and other forms of vegetation follow toa
great degree, if not entirely, their concepts in relation to animals. Itis not clear that they hold
that all trees have a sémangat, but it is certain
that some trees, such

as the durian, the coco-nut-

palm, the trees producing eagle-wood, camphor,
and gutta-percha, and others are supposed to possess
' s&mangats.
This belief extends even to dead and
scasoned wood, as is shown by the invocation addressed to the timbers used in the ceremony of
launching a, boat—a ceremony which is frequently
represented in Malay romances as taking place (as
formerly in Fiji) over human rollers. In earlier
days the men used to try to frighten the durian
groves into bearing by threats addressed to them
verbally. The medicine-man struck the trunk of
an unfruitful tree seven times with a hatchet and
threatened to fell it if it did not bear, The toddy
collector said to the coco-nut-palm: ‘Thus I bend
your neck and roll up your hair; and here is my
ivory toddy-knife to help the washing of your
-face.’1. The malacca cane is regarded from the
same animistic point of view, and it is believed
that s cane with a long joint will protect the owner
from harm by snakes and animals, as well as bring

him good luck in everything. In Selangor the
stick-insect is supposed to be the embodiment of
the malacea cane-spirit.

'

"

‘USkeat, Malay

In felling a tualang tree
Magic, p. 217°.

.

(apparently not a specific tree, but a generic term
for all trees containing a bees’ nest)—a matter in
which great reluctance is shown—it is necessary to
obtain the services of a pawang to drive away
demons by charms and incantations... In the course
of the incantation the heads of two white fowls

are cut off and the blood is sprinkled upon the tree-

trunks.
The lime is another tree of which the
spirit is the object of a special cult ; it is revered
and looked upon as their chief patron by the
theatrical players of Penang.- In searching for the
diseased and perfumed wood known as g. ru, OF
eagle-wood, the services of a pawang are required
urn incense and repeat the appropriate charms.
According to one account, the pawang uses a shelter
near the selected tree (which 1s indicated by a low
whispering or singing in the tree), and then repeats
a charm which induces the gharu-spirit to appear
to hin, generally in a dream, and to inform him of
the kind of sacrifice required. When the tree has
been

felled,

any

one passing: between

the

trunk

and the stump will die immediately. The pawang
uses and carries with him a piece of eag! e-wood,
the gharu mérupa (or shaped eagle-wood), which
ssesses a natural resemblanceto some animal or
ird. This is believed to contain the sémangat of
the eagle-wood and to assist in the search for that
roduct.

Similar beliefs are entertained, and simi-

ar ritual is followed, in the collection of camphor
and gutta-percha, It is interesting to note that in
the collection of camphor a special language must
be used, pantang

kapur, which, so far as known,

is Malay in part only.’ A portion of any food eaten
during the search for camphor must be thrown
into the jungle for the bisa, or camphor-spirit.
Many rules followed in planting the crops are
based upon
sympathetic magicand animism. In the
first place, the propitious season for each operation
must be indicated
by the
pawang. _ Sugar-cane
must be plantedat noon; this makes it sweeterby
drying up the juice and leaving the Saccharine
matter.
Maize should be
planted with a full
stomach, a thick stick, and thick dibble ; this will

swell the maize ear. Plantains should be planted
after the evening meal, as they fill out
better;
sweet potatoes, to ensure their having plenty of
‘eyes’ when they begin to sprout, should be set
when the night is starry.
mo,
Of all egricultural pursuits, however,

the

culti-

vation of rice exhibits most completely the animistic ideas which underlie the relation of the
Malays tonature. Atevery stage of the rocedure
precautions are taken to ensure the well-being and
prosperity of the rice-soul, upon which the success
of the cultivation depends,
~
:
:

The time of the sowing is determined by the pawang;
prayers are read over a portion of the seed at the mosque (replacing an earlier ceremony at the holy place, or kérdmat); in
sowing, the mother-seed is placed in a specially-prepared
bed
in one corner of the nursery-plot before the rest of the seed is
scattered,
When the rice ia ready, it is transplanted with
proper propitiatory ceremonies, and occasionally, say once in
three or four years, these were accompanied by a ceremony—a
sort of mock combat (singketa)}—to drive off evil spirits.
When
the rice is ready for reaping, in order to begin the harvest, the
reapers must first obtain the pawang’s permission.
‘The first
operation was to take the sémangat out of all the plots, and
before cutting the rice it was usual to sprinkle it with the

neutralizing rice-paste.

From the spot where the rice is finest

and where there are seven joints to the stalk, seven stems are
clipped ceremoniall
y the s¢mangat of the rice-crop.
tobe
Another handful is tied by the pawang in the centre with a strip
of a special variety of sugar-cane, tobe the mother of the ricecrop ofthe year following. This mother-sheaf should be reaped
last, preferably by the wife of theowner.
The sémangat was
made
into the shape of an infant dressed in swaddling clothes,
placed in a basket with a Malay umbrella to shade it from the
sun, and laid on a new sleeping-mat, with Pillows at its head,
in the house of the owner.
For three days the people in the
house must observe certain tabus; ¢.g., rice, salt, oil, money,
ete., must not leave the house, perfect quiet must be observed,
hair must not be cut, and so forth. These tabus were practi-

cally identical with those imposed in the case of the birth of

children,

For three days after the taking of the sémangat the
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and small portions representative of each part
being deposited in the ‘audiencechamber.’ Other
tabus are the wearing of a sarong, burying the
skin of any beast.in the mine, wearing shoes, and
even carrying an umbrella; the last is particularly offensive to the spirits, since it is the insignia
of Malay royalty. : A special language has to be
used in so far as certain words are concerned. . No
animal: or thing not itself allowed in the mine
(such as an elephant, tiger,or cat), nor even limefruit, may. be mentioned by any but this substituted title. Nor may any one assume the attitude
or dress (a black coat) worn by the wizard in
building the altar for the preliminary sacrifice, in
performing the magical ceremonies, or in uttering
the invocations (such as the attitude of standing
with both hands on the hips or behind the back),
nor may even the wizard himself assume them on
any ordinary occasion,
©
_(e) Water.—The Malays have been a scafaring

mother-sheaf was treatedas a young mother; t.e., young shoots
of trees were pounded and scattered over it every evening, and
on the evening of the third day coco-nut pulp and goat-flowers
mixed with sugar were eaten
and a little ejected from
the mouth on to the sheaf—an analogue of the salad administered to a mother, <A woman, when entering the clearing,
must kiss the stalks, saying, ‘Come, come,? soul of my child,’
as if embracing one of her own infants,
Ultimately the rice
obtained from the sémangat (representing the child) and from
the sheaf (representing the mot! er) are mixed and placed in
the receptacle in which rice is stored, together with a wreath of
the straw of the first ceremonial pounding of the padi, the ears
first
pounded belng those cut immediately after the taking of
the sémangat.
Some is mixed with next year’s seed, and some
is used to make the tépong tarcar.?

From ali that has been said it will be clear that
the gist of the Malayan harvest ceremony consists
in the attempt to simulate, on behalf of the vegetative rice-crop, a lucky. birth as of a human
infant, in the hopes that this mock-ceremony may
stimulate the productive powers of the rice-plant
for the following harvest. ; .
i
(d) Mining.—In the western States of the peninsula

tin-mining

was,

and

still

is,

the

most

race from

important industry. Although mining is now
carried on chiefly by Chinese, the ceremonies in
use at the opening of a mine are purely Malayan.
Vormerly a lucrative and highly important post was
that of mining wizard; some of these magicians
were believed to possess the power of bringing ore
toa place where it did not exist, and of turning
into grains of sand, or of sterilizing, such

could travel

case (at Raub in Pahang) was believed

to take the

The

gold-spirit in one

form of a golden roe-deer—an
based on the imaginary shape
nugget.
Beyond tin, gold, and
silver and galena, no metals are

idea obviously
of some large
possibly ‘a little
worked in the

peninsula.

:

o,

.

The natives, however, have a great reverence
for iron. The Lump of. Iron in the royal regalia,
when placed in water, is the most solemn and
binding oath known to those who use it, and it is
referred to in the most terrible denunciations of
the Malay wizard; a Jong iron nail guards the

immemorial,

and

the rivers were

ments are all on river-banks, and the streams are

ore as

in this shape

to and fro underground,

time

also of great: importance to them before .the
making of roads. It was by the rivers that they
first penetrated the country ; the old Malay settle-

existed. The ore itself was regarded as endued
not only with vitality, but also with the power of
functional increase.
Sometimes it was said to
resemble a buffalo, and
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,

newborn child and the rice-soul ; betel-nut scissors

(also of iron) or a dagger protect a corpse from
evil contact, and a Malay in the jungle often plants
his knife-blade edgewise to the source in a stream
before he drinks,.in order to drive away any
chance demons.
Bezoar-stones and stone implements alike are said to be endowed with magical
properties and powers; a unique east-coast belief
regards the latter as arising out of the ground, and
not, as almost everywhere else in the world, as
being hurled down from the sky in the form of
thunderbolts.
an
:
:
The objects of the charms employed by. the
mining wizards seem to be to clear. the jungle of
evil spirits, to banish evil spirits from the ground
before starting excavations, to propitiate the local
spirits and induce the tin-ore to show itself when
the tin-bearing stratum is reached, and to persuade the spirits to partake of a banquet spread
for them in a receptacle intended to represent a
royal hall of audience. The spiritual. ‘audience
champer’ is usually two or three feet square and
furnished with offerings similar to those normally
placed on the sacrificial tray, with certain articles,
such as sugar-cane, plantains, yams, etc., supposed
to be specially characteristic ‘of the food eaten

by miners. . The chief tabu is the killing of any

sort of living creature within the mine, except in
case of sacrifice, when a white buffalo may be slain
upon the brink of the mine, the head being buried
Lit. ‘Cluck, cluck,’ the call commonly addressed to domestic
fowls,
.
2* Neutralizing rice-paste’ (see above).

still the chief source of supply for irrigating the
rice-fields. To both river and sea many superstitions and legends are attached. Their animistic
notions include belief in’ water-spirits, against
whom precautions are taken for the protection of
their boats. - It was formerly the custom to fasten
a bunch of sugar-palm twigs to the top of the mast
to prevent the water-spirit from settling on the
mast-head. The sea-spirits are invoked to point
out shoals, etc., and sometimes in rapids or other
difficult places offerings are made to the spirits of
the rivers. . The tidal wave (bore or eagre) on a
river was formerly held to be caused by the passing
of a fluvial monster, which ascends the river; one
of these (on the bore ceasing) was described to
the present writer as having ‘been killed by being
knocked on the head with a stick.. Eredia (A.D.
1613) says that the Malays attribute such bores
to souls of the dead who are passing the ocean in
cafilas from one region to another, t.e. from the
Golden Chersonese to the river Ganges.
Ordinary
Tiver-floods (which were distinguished as male
and female) were thought to be caused by similar
agency.
.
:
mot
:
9. Cosmolo
and natural
phenomena.
— (a)
Malay.—In Malay folklore the theory of crcation
is that light emanating from the supreme being
became the ocean, from

which

ascended foam an

vapour. Theearthand sea were then formed, each
of seven tiers, the earth resting on the surface of the
water from east to west, the mountains of the Caucasus being regarded as a chain putround the eartls
to keep it stable on the face of the waters. Beyond
them 1s spread a vast plain, the sand and earth of
which are of gold and musk, the stones rubies and
emeralds, the vegetation of odoriferous flowers.
Besides the Caucasus, which are known to the
Malays as Bukit Kof (‘ Hills of Kaf’), and are of
immense importance in popular lore, there is a

great central mountain called Maha Meru, which
is sometimes identified by Malays with a hill in
Sumatra.

Another

version

of

the

Creation,

in

part obviously due to Muslim influence, describes
ow God, the eldest. magician,
pre-existing by
Himself, created the pillar of the
Kaba? of Which
the four branches form the four corners of the earth,

and the world-snake, Sakatimuna, which was killed

by Gabriel and broke asunder, the head and fore part
shooting up to: heaven, the tail part penetrating
downwards beneath the earth. . The
description of
this serpent (whose name suggests an Indian origin)
1 Lit. ‘cube’ (the cube-shaped sanctuary of the Black Stone
at Mecca).

For the Ka’ba see Macca.

—

Siren
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is remarkably anthropomorphic; in fact, it is a
serpent in little more than name.
t was usually believed that the world was of oval

shape and revolves on its axis four times in the

year, and that the sun was a body of fire moving
round the earth and producing the alternations of
day and night. Some at least imagined the firmament to consist of @ perforated stone or rock, the
stars being caused by the light which streams
through these apertures. Further, the earth is
declared to be carried by & colossal buffalo on the
tip of its horns—an obvious Malay parallel to the
world-elephant in the Ramayana and the boarincarnation of Visnu. When one horn gets tired,
the buffalo tosses up the earth and catches it on the

other horn, the concussion thus produced being the

cause of earthquakes.

island

in the nether

This buffalo stands on an

ocean, or on a

giant tortoise

(according to some versions), or on the monstrous
fish

called

Nun

(Arab.

‘ fish’).

The

universe is

girt round by ® huge serpent which feeds upon its
own tail. Peculiarly Malay, on the other hand, is
the idea of the tides, which, it is said, are caused by
the movements of a colossal crab that twice a day
leaves and re-enters its cave at the foot of the
world-tree Pauh Janggi (the sea-coco-nut-palm),
which grows on a sunken rock or quicksand in the
* Navel’ or Central Whirlpool of the Ocean (pusat
tasek).
The sun’s name in Malay is Mata-hari,
which means ‘ eye of day,’ but on the east coast it

is held to be a horse which is conducted in procession through the heavens by angels during the day,
and led back again at night-time to the point
whence it started.
;
Eclipses of the sun and moon are considered to
be due to the devouring of these bodies by a
gigantic

dragon

(Rahu),

or, according

to some, a

god. Malays, like the Chinese and other more primitive races, endeavour to save the sun and moon
by making a vigorous noise to drive away the
destroyer.
The spotson the moon represent an inverted banyan tree, under which’sits an old hunchback, plaiting strands of tree-bark, or, as some say,
spinning cotton. As soon as his task is finished,
he will angle for everything on the earth’s surface.
The line has not yet been completed because a rat
gnaws throngh it despite the vigilance of the old
man’s cat, whichis always watching.
It should be
added that the Malay phrase, bulan bunting pélandok (‘the moon is
great with the mouse-deer’), is
doubtless ex Tainable by the fact that in Sanskrit
mythology the spots on the moon are thought to
be a hare or antelope, which, being hard pressed by
a hunter, appealed to the moon for protection and
was taken up by her into her arms; the phrase is
often used when she is three-quarters full,
.
Landslips in the hills during the rains, being
often accompanied by floods, are said to be due to
dragons breaking forth from the hills, where they
have been doing penance, on their way to the sea.
Rocks and waterfalls of unusual appearance are
believed to owe their origin to demons, A rainbow, if only a small portion of the end is visible,
betokens the death of a Raja, if it appears in the
west. The treasure which lies where the foot of
the rainbow touches the earth has never yet been
found, as ‘no one can ever arrive at the place
where it touches. The rainbow itself is often
taken to be a snake and is sometimes said to be
seen drinking (ular minum).
On the east coast it
is sometimes said to be the head and entrails of a
horse or a bullock which comes down to earth to
drink.

There

is a house

on the

east coast of the

eninsula in which a water-jar (témpayan) had
een drained dry by a rainbow.

|

.

.

Sunset is a time of danger, since then all evil
spirits have power, while the name applied to the

yellow glow of the last rays of the sun (mambang

kuning, ‘the
yellow deity’) is a term associated
with terror.
In Perak children are called in at
sunset to save them from this danger, and women
often chew and spit out at seven points, as they
walk round the house at sunset, Aunyet térus, an
evil-smelling root much disliked by evil demons,
Pulau Tioman, an island south-east of Pahang, is
believed to be actually the body of a dragon, or
naga.
The Malay who
told this to the present
writer said that s long while ago an
English
Government vessel was passing this island, when
her crew, catching sight of the then existing three
points of the dragon’s crest on the summit of
the

island, fired, breaking

them

off, and

that the

vessel itself sank afterwards.
There are now said
to be a number of people living on it, none of whom
is allowed to make the least use of vinesar; if
any vinegar is spilt, an earthquake follows, because
the island is in reality the monstrous body of an
enormous dragon.
(6) Pagan races.—The Semang endow both sun
and moon with human form, both being female.
Like the Japanese, who have been credited by some
authors with Malayan affinities, they associate the
sun witha crow (Ag-Ag), whom they assert to be
the husband of that luminary, whereas the hus.
band of the moon is T@ Pénn (see above, p. 354°).
When the sun sets, it falls into a cavern, which
some Semang identify with a species of Hades.
Eclipses are caused by a huge dragon, or serpent,
which tries to swallow the luminary ; in the case
of the moon, the Semang assert that the serpent is

the moon’s mother-in-law, who has assumed this
form and is trying to embrace it—an act which is
clearly regarded by the Semang with loathing and
abhorrence.
The rainbow is a huge python, or
serpent, and the spots where it touches the earth
are feverish and bad to live near. During a storm
of thunder and lightning the Semang draw a few
drops of blood in a bamboo internode and throw it
skywards.
As the ghosts of wicked tribesmen fly
up to the heavens, this is intended to propitiate
them and persuade them to return.
Sometimes,
however, it is believed that the spirits go down-

wards and become water-spirits.
In this case part
of the blood is thrown towards the sky and part
groundwards (Pangan).
.
Thunderbolts are supposed to be hurled as the
result of undue familiavity towards a mother-inlaw.
An unusual explanation of thunder and
lightning from Kedah is that the Jatter phenomenon is the flashing of the top-cords of dead medicinemen.
The thunder is the hum of the tops them:
selves when revolving.
The Kedah Semang hold that heaven consists of
three tiers or layers: the highest is filled with
fruit-trees which bear luxuriantly all the year
round, and is inhabited by the greater personages
of Semang mythology; the second also contains
fruit-trees,

but

is defended

against

unauthorized

pillagers by a gigantic baboon who pelts any such
would-be assailants with ‘false durian-fruit’ (the
produce of a wild fruit-tree);1 the

third

has noth-

ing but the low brooding clouds which bring sickness to humanity.
Of Sakai beliefs little that is typical has been re
corded, such information as is available witnessing

to a close resemblance to Semang beliefs. Ra-hi’
(obviously the Indo-Malay Rahu), a being resembling a dragon, tries to swallow the sun and moon,
but is driven away by the beating of drums and
bamboo clappers. Kélang Bélok, a. world-eagle, at
one time destroyed all human beings except a boy
and a girl, With a magic knife the boy slew the
1 This fruit is sometimes called
from the belief that demons, on
that it is not the real durian-fruit,
sardonic laughter

by Malays the ‘ Ha-ha’ fruit,
flying up to inspect it, see
and indulge in loud peals of
.
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eagle, and from this pair all mankind are descended.
TheSakai are said to indulge in ceremonial exorcism
of the spirits of thunder,

and

it is believed

that

the forces of nature assist the souls of certain evil
spirits or demons, which cause them to harm people,

though the forces themselves are not demons.

‘The

earth is a thin crust resting on the nether ocean,
and the heavens possess several layers, or tiers;

the inhabitants of the uppermost are said to include
a female deity who has to wash the sin-blackened
souls in hot water.
.
The Blandas of Selangor say that the earth was
originally the shape of a flat long betel-box (sddoksdédok), the nether ocean had the form of a globular
tobacco-box (lopak-lépak), and the heavens were
round and over-arching like an umbrella. The
Blandas’ account of paradise resembles that of the
Bésisi. The latter hold that the souls of the good
(or wise) pass away to the Island of Fruit-Trees,
which they identify apparently with the moon, an
eclipse being the work of a spirit that wishes to
annihilate their spirit ancestors, the moon’s inhabitants.
This Island of Fruit-Trees is reached
by crossing a fallen tree-trunk which serves as a
bridge, and from which the wicked fall into a lake
or boiling cauldron. This happens only to those
who allow themselves to be frightened by a big
dog which sits at the parting of the ways by which
the souls must go.

e magicians of the tribe are

reputed to be able to visit paradise and bring back
fruit with them. Gaffer
Engkoh dwells in the
moon, which he reached by a ladder now broken,
and protects from wild animals dead souls who
visit the Island of Fruit-Trees.
.
The Mantri have not, to any extent, acquired
Malay traditions as regards the form, character,
and motion of the sun, moon, stars, ete.
The dark
spots in the moon they believe, however, to be

a tree beneath which sits the moon-man Moyang
Bertang, an enemy of mankind, who is constant]
making nooses with which to catch them—a tas
which he is prevented from accomplishing by
mice, who continually gnaw through the strings.
Eclipses are not attributed to a snake or a dragon,
but to a devouring evil spirit. The sky is a great
{? inverted] copper pot, suspended over the earth by
a string, and around its edge the earth is constantly
sending up sprouts which would join the starsif an
old man
did not cut and eat them.
In addition
the Mantri have a version of the sun-rope belief,
viz. an idea that the sun is a woman tied by a
string which her lord is always pulling, while the
stars are the moon’s children. ‘he sun once had
as many children as the moon, but, having been
tricked by the latter into eating them, now pursues

the

moon,

and,

when

he succeeds

in biting

her, causes an eclipse to happen.
This explains
why the moon hides her children by day.
In the beliefs of the Benua Jakun the world is
globular in shape and enclosed inthesky. Farthest
north and south are the extremities of a great
beam, the north being twenty days’ journey from
Boko, where there was a great hil from which the
north winds issued. The sun and moon move round
the earth, producing darkness and light alternately.
to. Origin of man.—(a) Malay.— What is now
the most usual account of the creation of man,
from the four elements of earth, air, fire, and

water, appears to be a Malayized version of the
Muhammadan story. Adam was formed from the
heart of the earth by the angel Azrael, not without
strenuous opposition and protests from the earth
itself. A common feature of Malayan romances
and legends, which also appears in Japanese folk-

lore, and is probably to be attributed to an Indian

origin, describes the supernatural origin of human
beings in the interior of some vegetable product,
as, é.g., in the story of a giant bamboo, which con-
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tinually sent forth fresh shoots as it was cut down,

and in which King Daégaratha, according to the
story in Sri Rama (the Malay version of the Ramayana), found the princess, or, again, in the tradition
of the discovery of Teh Purba in the river-foam.
(5) Pagan races.—The Semang story of the
origin of the

human

race is that the first woman,

seeing that all other animals had children, was
desirous of having offspring of her own, but did
not know how to obtain them. She and her husband took to carrying a brace of fire-logs under
their arm-pits by way of make-believe.
But one
day the coco-nut monkey (B’ro), on noticing what
they were

doing, gave them

advice, as a result of

which they had four children, two boys and two
girls. These married and had children of their
own, but the ring-dove

(éékukor)

warned

the chil-

dren of the first generation that they had united
within the forbidden degrees, and advised them to
separate and ‘marry other people,’in which case
their children might intermarry without improriety.
P ‘Among the Mantri the story of their origin forms
an incident in a group of myths connected with
Meértang, the first medicine-man, and his younger
brother, Blé, who came from a place called ‘ Risin
Land’ (Tanah Bangun) in the sky and returned

there after a sojourn on earth.
childrenof two people called
‘ Drop

They
were the
of Water’ (Ayer

Sa-Titik) and ‘

Handful of Earth’

(Tanah Sa-Képal),

are descended.

Blé

the latter being their mother.
Mértang took his
youngest sister to wife, and from them the Mantri
had no offspring.

married

the other sister, but

When men increased in numbers

to an alarming extent, To’ Entah (or ‘ Lord-knowswho’), the first datin, a son of Mértang, drew his
father’s attention to the circumstance.
Mértang

wished things to remain as they were, but Bld
suggested that ‘men ought rather to die, after the
fashion of the banana, which itself expires, although

its young

scions survive.’

and so the old now

Thus it was decided,

die, although

they leave their

children behind them. According to another version, the Mantri are descended from two white apes
(ungka putih) who sent their young ones down into
the plains, whereupon they developed so rapidly
that they and their descendants became men. Yet
another version says that men came down from
heaven ina ship built by God, which floated upon
the waters of the earth. The story of the princess
found in the bamboo also occurs among the Mantri.
She married the son of the first Raja, and she and

her husband both live invisible to this very day.
Benua tradition says that a man and woman
were created by Pirman when he formed the world.
When

the

Lulumut

mountains,

the

oldest

land,

rose out of the water, a ship of pulai) wood, completely enclosed, in which the man and woman
were contained, was left floating on the surface of
the water. After the ship ceased to move, they
nibbled their way out, and from this pair men are
descended.
Asthe male child was born from the
right leg and the female from the left, children of
the same womb cannot marry. The Jakun say
that God created a man and woman in heaven who
came down to earth in the State of Johor.
11. Personality; the body and personal posses:
sions.—Malays, in common with all
primitive civilization, have implicit

peoples of a
aith
in the

magical possibilities of Personality and of intimate
ersonal possessions.
‘This is very
clearly shown
in the beliefs relating to the spiritual or magical

owers of the Rajas, the theory of the king as the

divine man being strongly
adhered to. It is alleged

held and consistently
that the Malay king

originally had the right to slay any one at pleasure,
1 Alstonia scholaris, which furnishes the Malay substitute for
cork.
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without being guilty of a crime and without any
inconvenient questions being asked him.. Not only
is his body sacred, but that sanctity extends to the
royal regalia, which no one may touch, or even
make models of, without incurring the risk of a
grave illness, possibly even death itself. Any one
who infringes the royal tabus, offends the royal
person, or wrongfully makes use of the royal insignia or privileges will be struck down by the
divine (quasi-electric) discharge of the royalsanctity
(daulat). In the Malay romances the kings are
credited

they are

with

all

the attributes

usually invulnerable

miraculous powers, suchas

of inferior gods;

and gifted with

that of transforming

themselves, returning to life, and resuscitating the

Muhammadan

faith, or: the

first founders

village, and persons of local celebrity;
matter of fact, in many if not

of the

but, as a

in most cases, they

belong to an earlier state of belief than such an
origin would imply. Many of these Xéramat are
not graves at all, but fall into the category of those
holy places which the Malays themselves, when
asked to interpret them, explain as being ‘spirit
places’ (kérémat jin). For instance, the éramat
of Nakhoda (‘shipmaster’) Husain on Bukit Nyalas,
near the Johol frontier, consists of a group of rocks
exhibiting no sign of any kind of burial. This
(orthodox) jin presides over rain and streams and
all kinds of water. Incense is burnt here to prevent
floods and to get sufficient water forirrigation. It
is probable that the name is a later accretion and
the rite a relic of the worship of the spirit of streams
of water.
In another place the kérdmat isa tree
with a protuberance on the trunk. This swelling
is closely connected with the harvest ; it increases
in good years and in bad decreases.
In Klang there is a famous wishing-rock, called
Batu Tre, to which the Mantri have resorted from
time immemorial.
A similar rock is situated on
the top of Gunong Berembun (‘ Berembun Crag’),
while other mountain summits also have ‘similar
wishing-places, each possessing its good spirit.
The suppliant who visits these places carries with
him a couple of white fowls and samples of various
articles of food in a tray, which is suspended from
a tree or placed on the highest peak of the summit. After his wishes have been silently addressed
to the spirit of the mountain, the petitioner sets a
meal prepared on the spot for the purpose.
It may be noted, however, that such sacred
places were not recognized by the Semang, possibly
owing to their nomadic habits.
The Sakai and
Jakun appear to have set apart certain sites for
the purpose of burning incense and registering
vows, and they had, in addition to these shrines,
medicine-huts, either solitary cells in the depths
of the forest, in which the medicine-man kept a
selection of his charms and spells, or diminutive
shelters which screened him and his patients during
the ceremony of exorcism. |
:
'13. Rites: prayer and sacrifice.—In the case of
both prayer and sacrifice, the Malay standpoint is
entirely materialistic. The prayer is invariably a
request for material advantage ; its eflicacy is increased by repetition.
Sacrifice, as is shown by
the language of the charm, is, or was originally,
regarded as a simple gift. There is evidence,
however, of the progression from this point of

lives of others. As a divine'man the Malay king
ossesses & numberof prerogatives which enter
into almost every act of life and effectually set him
apart from ordinary men.
One of these is the sole
use of white for the royal umbrella, and the use of
yellow cloth (the white umbrella, once the royal
emblem throughout Indo-China, has now been
abandoned for yellow). Linguistic tabus are also
employed with reference to the king, such words
as santap,
‘to eat,’ béradu, ‘to sleep,’ géring, ‘to
be sick,’ being substituted for the usual Malay
words when reference is made to the royal person.
At the Malay
king’s death his name is dropped
and he is called Marhum,' the deceased, with the
addition of a phrase descriptive of some prominent,
and often uncomplimentary or grotesque, event of
his lifetime. One of the most important and
significant beliefs connected with the king is that
which attributes to him a personal influence over
the works of nature, such as the growth of the
crops and the bearing of fruit-trees. This also, in
2 minor measure, applies to his delegates, and in
modern times has even been extended to European
officials employed in the government of the country.
In a lesser degree the magical property upon
which the regal sanctity is based is a quality of
the ordinary individual, though usually inversely
in the sense that it is susceptible to evil influence,
or, in the case of parts of the body, capable of
conveying evil to the owner.
The head is stil], to
some extent, regarded as sacrosanct.
In cases of
assault greater penalty is exacted for an injury to
the head than for that to any other part of the
person.
Great circumspection is employed in cutting the hair; sometimes it is never shorn; more
often it is not cut during a special period—e.g., after
the birth of a child.
Often a boy’s head is shaved
after birth with the exception of one lock in the
centre of the head, which is allowed to grow until view to that of homage, and, finally, to that of
he begins to grow up, or even, in consequence of self-abnegation. The spirit or deity is invited to
some parental vow, until he attains the period of eat or drink of the offerings placed before him.
puberty or marriage.
These customs may be due An intermediate stage between the gift and the
to the sanctity of the head, or possibly to the idea idea of homage is marked by the use of substitutes
that magic may be brought to bear upon the former and a sacrifice of’ parts for the whole.
For inswner of the hair by means of that which has been stance, in the instruction of the magician, ‘if the
cut off. For this reason both hair-clippings and deity demands a human sacrifice, a cock may be
nail-parings are carefully disposed of, while they substituted ’1—a statement which points, moreare invariably mentioned as part of the ingredients over, to the former prevalence of human sacrifices.
of the well-known wax mannikin still believed to In one case a more explicit declaration was made
be most effective in bringing about the illness or to the present writer, who was told that for a man
death of an enemy. To the same category belongs a buffalo could be substituted, for a buffalo a goat,
the practice of kneading up with the substance of for a goat a cock, fora cock an egg—a statement
a mannikin the eyebrows or saliva of the intended which explains the frequent. use of an egg in
victim, or soil taken from his footprint.
a
Malay sacrifices. The idea of abnegation among
12. Holy places.—Notwithstanding the existence the Malays appears to be confined to votal cereof the mosque as the centre of religious life, there monies or vows in which the votary’s offering is
is in every small district a sacred place, or ‘high not regulated by custom, but there is often a tacit
place’ (kérdmat),? at which vows are paid on special understanding that he will sacrifice something of
occasions. Such spots are invested
with a high value to himself.
..
ee
degree of sanctity. In theory they are the burial. The chief rites performed on various occasions,
places of holy men, the early apostles of the to which reference is made below in connexion
with special beliefs, are: (a) rites performed at
1 Arab. marhim, ‘one who has found (divine) mercy.’
2 From Arab. kardmah, ‘respect,’ ‘veneration,’ ‘miracle.’

1 Skeat, Malay Magic, p. 211; cf. p. 144, note.
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incense;

(c)

the scattering of the sacrificial rice; and (d) the

application of the neutralizing rice-paste.

.

(a) The principal elements of the rites performed at shrines
are the burning of incense, the offering of nasi kunyit (yellowstained rice), and the killing of he-goats. The worshippers partako of the flesh of the goats and, in some cases at least, of the
yellow rice, while the white (‘soul’) cloth, five cubits in length,
which is latd on the shrine now becomes the property of the
mosque attendant (bilal), though formerly it doubtless went to
the parang. se
:
(6) The burning of incense is the commonest form of burnt
sacrifice, Aninvocation is sometimes addressed to the spirit
of the incense, urging it ‘to pervade the seven tiers of the earth
and the seven tiers of heaven respectively,’? so as to ensure
that the offering reaches the nostrils of the gods. Omeng are
drawn from the way in which the smoke rises.
.
AY The scattering of the sacrificial rica ia performed with four
varieties of rice-grain (parched, washed, saffron-stained, and a
special kind called ‘glutinous rice,’ or pultct), The parched
rice is generally used for scattering on the sacrificial tray after
banano-leaves have been spread over it. The saffron-stained
and the washed rice are sprinkled on the persons to be benefited, or upon the ground or house-floor, while the glutinous
rice is generally used for feasts at high places.
ne
(d) Lustration is accomplished by fire or water. Of the
former the best examples are the fumigation of infants and the
roasting of the mother after child-birth, One form of lustration by water is an integral portion of a large class of cere+
monies, such as those relating
to building, fishing, agriculture,
marriage, etc. It is called
tépong tawar, or the ‘neutralizing
rice-paste’ (really rice-flour water). It consists in the application, by dabbing, painting, or sprinkling, of a thin paste (made
by mixing the rice-flour with water, taken up in a leaf-brush or
spriokler) on the objects which it is intended to protect or
neutralize. The brush is made of bunches of five, seven,
or nine leaves of certain plants bound with fibrous strings
of
shredded tree-bark or creeper. The materials and combinations vary, of course, with the object and occasion of the ceremony (whether, ¢9., for a marriage, for blessing the fishingstakes, or for taking the rice-soul). Short rhythmic charms
Rere often used to accompany the rites, but were not repeated
audibly.
.
:
,
Developments of the idea of lustration by water are to be
found in the bathing of the mother and child after birth and
the washing of the floor on similar occasions, the ablution of
the sick, of the bride and bridegroom, and of corpses, and the
annual bathing expeditions which purify the bathers and protect them from evil. Fasting in the form of religious penance is now seldom practised, but used in former days to be
undertaken to secure a state of exaltation, to induce visiona, or
to acquire supernatural powers, The fast always took place in
a solitary place, usually on the summit of a lofty hill or mountain. Such fasts did not imply complete abstinence; a small
modicum of rice was allowed daily, with the result that they
might be prolonged almost indefinitely.

4

Magic

—Although

and

the

the medicine-man.—(a)

office of

the

Malay.

medicine-man,

or

magician (pawang), is falling into abeyance in
towns, it was at one time of great importance;

and this is still the case to a large extent in
country places. The pawang is the accredited

intermediary

between

men

and Spirits,

and,

al-

though he has no connexion with
the Muhammadan religion, without him no village community
would be complete.
The office is often hereditary,
or at least confined to the members of one family.
Certain properties, such asa peculiar kind
of headdress, are, agit were, the regalia or official insignia,

andare handed down from one generation toanother.
The functions of the medicine-man are many and
diverse, Few of the operations of life can be
undertaken without his intervention. In fishing,
trapping,
and hunting, in the gathering of jungle
produce, in agricultural matters, such as sowing,
reaping, irrigation, and clearing the jungle, in
prospecting for minerals of all kinds, in every
crisis

of life—birth,

adolescence,

and

marriage—

of sickness, death, and burial, his aid is invoked
to decide the propitious moment for action, to prescribe the ritual, and to carry out the rites.
Not
the least important of his powers in former days
was that of controlling the weather—traces of
which
are still preserved in Malay weather
charms.
For his services in these matters he
receives a small payment.
.
.
. For the. most part the pawang’s instructions
consist of prohibitions, or pantang ; ¢.g., itis pantang in some places to work in the rice-fields o
USkeat, Malay Magic, p. 75. :
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the fourteenth and fifteenth days of the lunar
months; certain instruments are proscribed: in
the interior a reaping-hook may not be used for
cutting the padi, or at least the ¢uai (a small
instrument consisting of a crescent-shaped blade,
set transversely in a slip of bamboo, which will
cut only

one or two heads

of rive at a time) must

be used to begin the reaping. By these prohibitions, it may be concluded, the pawang preserves
the traditional method of an older régime—e.g., in
enforcing an adherence to the custom of the fixed
maximum
prices for the sale of rice and other
articles within the village, infraction of which
entails a bad harvest.
The pawang is sometimes supposed to keep a
familiar spirit which is hereditary in the family,
enabling
him to deal summarily with wild spirits
of a noxious

character,

and

also

to bewitch

and

thus to punish people who are bold enough to dispute his authority. Such punishment is usually
inflicted by a ‘sending,’ or ‘ pointing,’ one form of
which consisted in pointing a kris in the direction
of the intended victim, the point of the dagger
beginning to drip blood as soon asthe charm began
to work. Another form consists in burning the
point of the cordiform top of a newly opened bunch
of bananas growing on the tree ; this causes excruciating agony ; then the pawang cuts off the top and
the victim dies vomiting blood, his heart having
fallen out of its proper position. The Malay witch
also commonly keeps a familiar, which may have
as its embodiment a night-ow], a badger, ete.
.
In certain respects, it is important to note, the

magician stands on the same footing as the divine
man or king; ¢.g., he possesses a regalia which is
called

by

the

same

name

(kabdésdran)

as

the

in-

signia of royalty, he may (at least in some cases)
use the royal colour, and he may, like the king
himself, enforce the ceremonial

use and

disuse of

certain words and phrases. Probably both offices
are held to be
dangerous.
Other powers. and
attributes of the medicine-man which may be
mentioned are his ability to act as a spirit-medium
and to give oracles in trances, and his practice of
austerities and observation of chastity for the time
being. . His use of mesmerism is not yet recorded,
but motor automatism certainly oceurs.?_
,
Although the office of magician is hereditary,
the power may be acquired by certain recognized
methods. One of these is to raise and meet face
to face the ghost of a recently murdered man or of
an infant, by means of incantations and fumigations performed at the grave-side.
The Malays themselves make some distinctions
between

the

pawang

and

the bomor,

the

latter

being the medicine-man who is concerned especially with the curing of diseases. The two terms
are, however, sometimes used as if they were
interchangeable.
The basic aprinciples of the
medical man’s art are identical with those of the
pawang ; they depend upon a belief in spirits, and
the aim of his treatment is either to propitiate or
to overcome their influence.
The domor’s procedure in dealing with disease
falls under two clearly distinguished headings.
First comes the ceremonial inspection or diagnosis,
when the character of the therapeutic treatment
is determined by divination, by means of omens
from the smoke of burning incense, by

the position

of coins thrown into a water-jar, or by the aspect
of parched rice floating on the water’s surface.
The therapeutic rites are various in character;
(1) Propitiatory ceremonies, the most popular of which is
the use of the sacrificial tray called anchak, a small frame of

bamboo or wood decorated with a fringe of

plaited coco-nut-

leaf, on which offerings of food are laid for
the spirits to eat
when it bas been hung in a suitable spot outside the housw.
1 Skeat, Jalay Magic, pp. 406-468,
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As an alternative method models of certain objects are placed
upon the tray, the evil spirits are invited to enter them, and
the tray is then got rid of by being hung up in the jungle or
eet adrift on the sea or nearest river.
(2) Neutralizing ceremonies—the use of counter-charms to
neutralize the active
principle of poisons, extended by the
medicine-men to cure all cases where any evil principle (even a
familiar spirit) is believed to have entered a sick person’s body.
The ceremony of applying such charms usually consists in
mixing powder from a
ted bezoar-stone or celt with water
and drinking it after reciting the incantation.
(3) Expulsory ceremonies—rites intended to expel from the
patient’s body all kinds of evil influences or principles, such as
may have entered him on his touching a dead animal or bird,
or from meeting the ‘Wild Huntsman." The evil principle
known as badi attaches to everything that has life, including
inert objects such as trees, and even stones and minerals,
which, in the Malay view, are animate.
Of these evil principles
or * mischiefs’ there are one hundred and ninety, or, according
to some, one hundred and ninety-three.
To ‘cast out the
mischief,’ the patient is stroked down with a brush (made of
certain prescribed leaves and
plant-sprays) which has been
dipped in water in which woods
have been grated or pieces of
scrap-iron allowed to soak, or else he is rubbed with limes,
appropriate charms being recited in either case.
In another
form of the ceremony the ‘mischief’ is driven from the body
alonga red thread, which the patient holds in his hand, until
it reaches certain dough images of birds, beasts, and fishes,
placed upon the anchak.
A ‘disease-boat,’ sometimes a mere
raft, is also used as a vehicle for the spirits and set afloat on sea,
orriver.
The evil may also be expelled by a long and elaborate
ceremony in which a protective spirit, such as the tiger- or
elephant-spirit, may be summoned.
In such cases the spirit,
seizing upon the medicine-man, who, while in a state of possession, simulates the movements of the animal-spirit summoned,
els the evil by its superior spiritual powers,
4) Revivificatory ceremonies—ceremonies to recall the sick
person’s sémangat.
In one such rite dough
is rolled into a
human figure, which is laid upon five cubits of white cloth.
Rice is scattered, incense burned, and a charm recited to induce
the sémangat to enter the dough image and be transferred
thence to the soul-cloth, and thence to the patient. Similar
ceremonies are used to prevent the sémangat of a swooning
person from escaping.

(6) Pagan races.—The bélian (shaman, or medicine-man) is the most important member of the
tribe among theSemang.
In normal circumstances
the chiefs or head-men are always bélians of more
or less reputation. They obey certain prohibitions
which do not affect ordinary
members of the tribe:
they may not eat the flesh of domestic animals,
like the goat or buffalo, and that, of domestic fowls

but rarely. They receive a special form of burial,
traditionally regarded as specially honourable,
consisting of a rude shelter built in a tree, in
which are placed a modicum of food and water, a
jungle-knife, etc. It is believed that they are
able to proceed to paradise in trances and to drive
out. devils. They alone know the love-charms
that never fail, and can slay men by ‘sendings’ at
a distance of several days’ journey.
They alone
have the
power to change themselves into wertigers, and at their death
their sémangat passes
into the body of an elephant, tiger, or rhinoceros.
When the latter dies, they proceed to paradise.
Not merely are diseases caused by demons, but
they are demons, and have to be exorcized as such.
They are abstracted sympathetically from the
body by pulling up sapling stumps at or near the
place where the disease is believed to have entered
the patient. The affected part is rubbed with
earth taken from the h sle in which the root grew ;
chewed betel is ejected on the body (in imitation
of the Malay medicine-man), arid the hurling of
dead saplings into the wood, so that the evil spirits
may be cast out likewise, ends the ceremony.
*Sendings’ or ‘pointings’ are achieved
by a
minute dart or splinter of bamboo about twoinches
long, which is laid on the right palm and is ordered
to go forth and slay the victim. This dart or
sliver flies through the air and, reaching the victim,
pierces his heart and killshim.
Sometimes a taper
formed of wax from a deserted bees’ comb is burned
at the same time. Such ‘sendings’ were said by
the Semang to be effective at ‘a distance of probably two days’ journey.’
.
_ Lhe Mantri believe that all diseases are caused
either by the spells of bad men or by spirits.

Among

the latter are the smallpox demon, which

the Mantri avoid even mentioning by name; the
dropsical demon (hantu kémbong), which haunts
the abodes of men and afflicts
them with pains in
the stomach and head; the Demon Huntsman (the
hantu st buru of Malayan origin), who dwells in
lakes or pools, is black, and

has

three

dogs which

he will cause to chase a man in the forest; if they
catch him, they will drink his blood.
In every
stream, in the
ground, in trees, and in caves and
crevices of rocks dwell malignant demons who
cause disease or mischief to men in various ways,
as by sucking their blood and thus causing their
death.
When a person is wounded, the Aantu pari
fastens on the lesion and causes the blood to flow
by sucking.
The Berembun tribes believe that
diseases are inflicted by the spirits of the rivers
(hantu sunget), which are evil and feed on the
human sémangat.
‘
The Mantri magician’s most noted form of
‘sending’ is the ¢ajz, or pointing ceremony, which
is achieved by the use of wax from an abandoned
bees’ nest.
When a wind blows in the direction of the victim, the magician takes a vessel of water and a lighted candle or two, and
mutters an incantation while ‘gazing’ into thejwater. When
he discerns the image of his intended victim in the water, he
throws the wax into the air, and the wind instantaneously
carries it to his victim. The latter feels as if struck by some
unseen assailant, and is immediately seized by sickness, which
may result in death, should the strength of the spell be great
enough,

This attack may be averted if the victim has
surrounded himself by counter-spells or charms of
a prophylactic character. These may not only
ward oti the blow, but may even prevent the
magician from seeing the image of the victim in
the water. Amulets are much used as prophylactics against those diseases which are most
frequently attributed to ‘sendings,’ but which may
also be due to unsatisfied cravings (s@kit piinan).
Among the Benua Jakun the magicians are an
order combining the offices of priest,
physician,
and sorcerer. ‘They and the Bésisi medicine-men
are much dreaded by the Malays, who believe
them (as autochthones) to be more powerful than
their own magicians, especially, e.g., in matters in
which the
performance of the
Bésisi dérsawat
ceremony
is Aikely to be effective. Not only can
the medicine-men cure, but they can inflict disease

and death-sickness. This is usually effected by
the ‘pointing,’ or ¢#ju, ceremony.
Even tigers
are subject to these medicine-men, and every
magician of repute is believed to have one in constant

attendance.

In curing disease, incantations

are accompanied by the music of the gélondang, a
long bamboo struck by sticks, which are always
made
of wood of the mérawan tree. Conjurations
are addressed to Jiwa-jiwa (=Mal.-Skr. devadeva), who resides in heaven and alone can approach
Pirman.
The incantations last all night for one,
two, three, or four nights, until the medicine-man

announces that he has received the medicine or
that the deity isinexorable. The Berembun tribes,
like the Malays, attribute the magician’s powers
to his command over spirits. Every shaman has
disciples, who accompany him when he visits the
sick, These pupils alone enter the small hut of
leaves erected near the house in which the medicine-man performs his incantations, these being
continued until the wizard is possessed by the
spirit. The latter then answers the medicineman’s questions respecting the mode of treating
the diseased person. The Jakun of Madek (Johor)
believed that the great magicians (poyang bésar)
of the tribe could reach heaven itself, and that
they could disappear without dying, or else, on
sickening for death, by arranging to have incense
burned over them for two days after their apparent
decease, they could return to life again.
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A ceremony of exorcism known as séoi, or,
more commonly, as sawai, is employed by the
Bésisi in case of illness or when an answer is
required to a question concerning the welfare of
an individual.
The ceremony takes place in a hut in complete darkness.
After incantations accompanied by the rhythmic drumming of
bamboo ‘ stampers' on the central beam of the floor, the spirit
descends upon one member of the company, who answers any
questions put to him while he is in a state of trance or
possession. In the case of illness the magician erects a small leafchamber or cell (dalat bumbun) near the walls of the hut, in
which he conceals himself while the ceremony progresses.

The Blandas employ spells and exorcisms to
cast out disease and evil spirits. Spirits of tigers,
elephants, and monkeys are summoned to enter
the magician’s body, and the sick man is then
brushed with leaves seven times downwards from
head to foot while a charm is repeated. In the
blood-throwing charm water is used, and a,charm
against the Wild Huntsman is also recited.
15. Birth ceremonies and beliefs. —(a) Malay.—
There

are

four

spirits, or, rather, demons,

which

are specially feared by the Malays in relation to
child-birth.
The dajang, a demon which appears
in the form of a civet-cat, is evoked by incantation
over the grave of astill-born child.
It may, however, be

inherited,

and its possessor

can

send

ill-

ness, usually in the form of convulsions or delirium,
toanenemy.
It is especially inimical to children,
who are sometimes: made to wear a black silk
string armlet as a protection against its attacks.
The langsuir, a woman who
has died in childbirth,

becomes

a flying demon,

or banshee,

who,

through « hole in the back of her neck, sucks the
blood of children. It is believed that these demons
have on occasion

become

wives and mothers, but,

when allowed to dance at village merrymakings,
they will,assume their original form and fly off
again into the forest. The pontianak is the stillborn daughter of a langsuir. As a precaution
intended to prevent the dead mother or still-born
child from originating these mischiefs, the langsuir
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In regard to the observances at and after child-birth, it is
usual to engage the midwife (bidan) in the seventh month by
sending her a copper vessel containing four or five areca-nuts,
three or four packets of betel-leaf, tobacco, and so forth, all of
which the didan charms and then empties upon the floor for tha
purpose of taking the omens.
She then chews some of the
etel-leaf and ascertains the child’s horoscope. At the appointed
time she chooses the luckiest place in the house for the child
to be born, by dropping an adze-blade,
point downwards,
first in one place and then in another, until it sticks upright in
the ground (under the usual Malay pile-dweliing). Beneath
this spot, under the raised floor of the house, are fastened a
bunch of prickly screw-pine leaves, the ‘acid’ egg-plant, or
brinjaul, and a lékar jantan (rattan stand for a cooking-pot) as
a snare for and protection against any evil
spirit (who will, it is
believed, prick
himself with the former and catch his head in
thelatter as in anoose).
Demonssocaught have been pecked to
death by the fowls. A tray covered with husked uncooked rice
and two mats with several thicknesses of sarong between are
repared for the child’s reception. As soon as the new-born
infant is laid upon this, it is formally adopted by the father,
who (nowadays) breathes into its ear a Muhammadan formula.
Mother and child are purified by bathing in warm water containing various kinds of leaves, with areca palm-blossoms,
The
child is then swaddled.
Mother and child are next marked,
especially the latter, as a precaution against convulsions and
straining, and also, in the case of both, by way of
protection
against evil spirits. For this ceremony chips of w
from the
thin end of
the threshold, from the house-ladder, or from the
house furniture, in combination with a coat of garlic, a coat of an
onion, assaf@tida, a rattan pot-stand, and fibre taken from the
monkey-face of an unfertile coco-nut, are collected and burned,
and the ashes are mixed with a little betel-water.
The proper
charm is repeated, and, the forefinger having
been dipped in
the mixture, the centre of the child’s forehead
is marked—if a
boy, with an arrow-shaped mark; if a girl, with a cross, and
also with daubs on nose, cheeks, chin, and shoulders. The
mother is marked with a line from breast to breast and on the
end of the nose also, The evil one will then, it is thought, take
woman and child to be his own (who are supposed to be
similarly marked) and refrain from harming them.
In addition,
if the child is a girl, the eyebrows are shaved, and a curve is
drawn in their place, extending from the root of the nose to the
ear. If the head is considered to be ‘too long’ (the Malays
being on the whole a round-headed race), a yam-leaf cap is
made to compress it.

Other ceremonies affecting the child are the administering of the ‘mouth-opener,’ the rite of
giving the first drink from half a green coco-nut,
ollowed by the laying of a gold and a silver and
an amalgam ring on its lips, and by fumigating it
before it is laid

for the

first time in the swing-cot,

which takes the place of the Malayan cradle. The
cot is protected by a funnel-shaped bunch of leaves
of the brinjaul and other materials, including the
their arms in flight), and needles in the palm of casing of the charred torch used at the severing of
each hand (to prevent them from opening and the umbilical cord, a spice-block, and a trap against
shutting their hands in flying). The pontianak plood-sucking demons, made of a parang-blade, a
appears under the form of a species of night-owl. coco-nut scraper, and a rattan pot-stand. This
e ptnanggalan, a colossal flying head with hair trap hangs under the bunch of leaves, The spicematted by clots of blood, a species of monstrous block is explained as being a substitute for the
vampire or banshee that sucks the blood of children, child itself ; it is laid in the cot during the first
sits on the roof-tree, or endeavours to force its part of the fumigation ceremony, and for the first
way through the floor, whenever a child is born, to seven days, whenever the child istaken from the cot,
attack the infant. In addition to these four spirits the block must replace it. The naming ceremony
specifically connected with child-birth, there are takes place usually within the first week, and the
the familiar two, called polong and pélésit, which first head-shaving and nail-cutting a few days
also give rise to anxiety at this time, though they later. Of the naming ceremonies the most characdo not confine their activities to new-born children. teristic is represented by the east-coast practice of
The polong
originates from the blood of a murdered writing seven different names on as many separate
man which has been placed in a bottle and over banana-fruits, and then allowing the infant to
which certain incantations have been recited. It choose between them.
The most characteristically Malayan custom
is described as a diminutive female figure about as
large as the top joint of the little finger, and is connected with child-birth is that which requires
usually preceded by the pélésit, its pet or favourite, ‘the mother to ‘ascend the roasting-place’ (naik
which, in the form of a cricket, searches for a saleian) daily. A rough couch is prepared for her
fire is
victim and enters his body, when found, tail fore- on a small Ptform, beneath which a large
most. The
pélésié is obtained by exhuming the lighted, and upon this bed she has to recline two
an
for
body of a first-born child, a first-born mother’s or three times a day, and that, moreover,
hearthoffspring, which has been dead for less than forty hour or two together. Sometimes toheated
her stomach.
days, and burying the child’s tongue, with incan- stones wrapped in rags are a. plied

and pontianak are buried with glass beads in the
mouth (to prevent them from shrieking), an egg
under each armpit (to prevent them from waving

tations,

in

a

spot where three cross-roads

meet.

It has been noticed that these demons belong to

the category of familiar spirits who are sent to

attack their victims by an owner, and, as such,
are sharply distinguished from the more primitive
animistic ideas relating to disease, etc., which are
held by the Bomor.
.

This is said to continue for the whole period of the
In some cases
forty-four days of convalescence.
the ‘roasting’ was carried out with such rigour as

to cause aberration of mind or even the death of
the unfortunate patient. At the end of the fortyfourth day a purificatory ceremony takes place,
wherein the floor is smeared with rice cosmetic
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.and scratched over by the claws of a fowl held
tightly in the grasp of the cleanser. At about the

same period, of the fortieth day, the child (in Perak)

is presented to the river-spirits, being made to
stand with one foot on a couple of coco-nuts and
the

other.on

a

fowl

(both

of

which

have

been

deposited in the water). A boy then, if the infant
is a boy, is sent up-stream to catch a fish with a
casting-net; ifa girl, a girl acts as the fisher. In
Upper Perak the baby himself, with a number of
other young children, is caught in the net ; he will
then never want for fish to feed on.”
a
_ During the forty-four days’ period there are many
food prohibitions—e.g., any foods which, from the
Malay point of view, are lowering, such as certain
vegetable foods, things which irritate the skin or
cause faintness, sugar (except coco-nut sugar), coco-

nuts themselves, and chillies are prohibited.
Both before and after child-birth many prohibitions are laid not only on the wife, but also on her
husband.
The latter may not shave his head or
cut his hair until

not sit in
toward act
with only
" on the left
previously
cutlass.

after the

child’s birth;

he may

or obstruct the doorway.
Any unmay cause deformity: a child was born
a thumb, forefinger, and little finger
hand owing to the father having, just
to the child’s birth, killed a crab with a

In fact, it was at one time prohibited for

him to cut the throat of a buffalo or a fowl preparatory to cooking it, or even to take any life whatever. In Perak any log marked by, or distorted
in growth by, a parasite, if used in building the
house, would
cause deformity, protract delivery,
and endanger the life of both mother and infant.
(6) Pagan races.—Superstitions and practices
connected with birth, so far as known among the
pagan tribes, or, rather, among

those pagan tribes

or whom Malayan origin and affinities are here
claimed, strongly confirm the view that the popular
beliefs of the more highly civilized natives of the
peninsula are essentially primitive in character.
Lhe practice of roasting the mother, e.g., of course
on 2, quite minor scale, is found among the Jakun,
Bésisi, and Mantri, while among the ‘Blandas the
charms used at birth are directed against the
demons, the langhui (Malay langsuir), polong, and
pontianak—identical, at least in name, with those
of the Malays. Another incantation is repeated
at the moment of removing the caul as a charm
against the caul-demon,

which

licks up

the blood

of the sufferer. The Sakai bury the umbilicus
and placenta under human habitations so that the
rain may not beat upon them and turn them into
birth-demons.
.
ue
It must be stated, however, that our knowledge
of the birth customs of the pagan tribes is by no
means adequate, and the whole subject awaits
further investigation.
In one account of the
Semang, for instance, it was alleged that their
birth customs were based upon a belief in a birdsoul which was carried by the expectant mother in
a bamboo receptacle ; but, although the conception
of the sémangat as a bird is certainly familiar to
the

Malays, this statement

still awaits

confirma-

tion among the wild tribesmen. Both Sakai and
Jakun make use of the services of a sage-femme,
who, among the former, has a special hut used by
the women of the tribe for purposes of confinement.
The Bésisi decorate the mother’s mosquitocurtains with the leaf-hangings used on all imortant

ceremonial

occasions,

while

among

the

Mantri a cup of water is charmed during labour
and administered to the mother. The sap of
certain leaves is given to the child, and a charm
is repeated.
A name, which is retained until
marriage, is given to the child at.the moment
1 R. J. Wilkinson, in Papers on Malay Subjects (printed for
the F.M.S. Government}, 1903, ‘Life and Customs,’ pt. i. p. 5.°

when the umbilical cord is severed. The Benua
Jakun fastened round the neck of the child at birth
a string to which pieces of turmeric, and so forth,
were attached, The Jakun also observed a number
of food prohibitions: while the children were
unable to walk, the parents abstained from certain
fish and animal foods, the latter including fowls
and eggs, deer of all kinds, tortoises, and lizards.
16. ‘Adolescence

and

maturity

customs.

— (a)

Malay.—Of the purely Malay ceremonies at adolescence the most important are the filing of the teeth
and the cutting of the first-locks of hair—the
latter, of course, only when, owing to some vow

of

the parents, the ‘first head-shaving’ operation has
been postponed until marriage.

Tooth-filing is done by a professional tooth-wizard (parcang
gigi). Neutralizing |rice-paste, charms, and the scattering of
the several kinds of sacrificial rice and rings of precious metal
are employed by the pawang in order to avert the ‘mischief’
(bad‘) from his instrument, as well ag from the teeth of the
patient.
The medicine-man’s eyes are considered to be
especially endangered by the bad: emanating from the teeth,
while an unskilled performer may cause much pain to the
patient if he does not know thoroughly how to ‘neutralize’ the
evil.
.
:
.
The rings of precious metal which are pressed against the
patient’s teeth as part of the rite of extracting the badi are also
used in the hair-cutting ceremony.
‘The bride’s hair is arranzed
{n seven long tresses hanging
down her back below the veil
which, on this occasion, shrouds
her head; to each of these is
attached a ring of precious metal, and then each tress of hair,
on being cut, is allowed to fall with the attached ring into a
coco-nut vessel (ornamented for the purpose with a chevron
edge), which is half full of fresh coco-nut milk.
For this ceremony also the proceedings sre opened by the aspersion of the
bride with the neutralizing rice-water, some of it being also
sprinkled on the palm of her left hand, by those who take part
intheceremony.
—
Do

' The ear-boring ceremony appears to have fallen
into abeyance, though in some of the Malay States
8 special kind of large, round, ornamental ear-ring,
or ear-stud, is still the mark of virginity.
Significantly, the ear-studs of a virgin bride are tied on
to the ear-lobes of a widow who remarries, the
latter being regarded, so to speak, as a sort of
‘merry widow,’ and being, in fact, actually called
eeringly ‘the widow adorned’ Vanda bér-hiyas),
ar-boring is now usually performed when the
child is quite an infant.
.
Circumcision is practised, the instrument being
traditionally. a knife of bamboo, but in all the
mere accessaries of the practice it seems to be
entirely a non-Muhammadan rite. - Especially in
the Northern States it is accompanied by sucha
wealth of irrelevant detail as to suggest that it has
been grafted upon an ancient festival (probably the
tonsure ceremony) belonging to an older faith than
that of Islim.?
:
5
:
It is accompanied by the usual purificatory rites, and the
ceremony is made the occasion for a banquet, at which the boy
is dressed like a pilgrim and stained with henna like a bride‘oom, after which the customary gifts are offered.
In Perak
e is then taken aside and robed in rich raiment, his mouth
filled with the sacrificial saffron-stained rice, and his body
sprinkled with the purifying rice-dust.
After this, two coconuts and two small packets of rice are slowly rolled over him

from head to foot.

A hen is then placed ‘on his chest to pick

up grains of the yellow rice from his moutb.
This is done to
drive away ill-luck.’2 The boy’s teeth are next tapped with a
stone by the operator, and, after feasting, a procession to the
river follows, the object of which is to propitiate the waterspirit. The boy then has his top-knot shorn off and returns to
the house for the actual circumcision, during which he takes
his seat cither on a sack of rice or on the stem ofa banana. In
the procession the youths are sometimes carried on men’s
shoulders, sometimes (east coast) in a litter shaped like some
strange bird or mythical animal.:
.
The girls’ ceremony is much simpler, much more private : it
was formerly accompanied by ear-boring and tooth-filing, and
by staining the teeth ‘black as a borer-bee’s wing.’ Large
round ear-studs were also’ formerly assumed by
girls at this
period, as emblems of maidenhood ; but, though these are still
sometimes worn on the east coast, they are now assumed, on
the west coast, only at the wedding ceremony in preparation
for the rite of discarding them a few days later.3
:

In the same part of the peninsula (east coast) the

ceremony is not called, as on the west coast, ‘ entering into Islim,’ but, most significantly, masokjawi,
2 Cf. Wilkinson, p. 68.

2Tb.p.i7t..

3. Ib, p. 19.
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which means literally ‘admission into the body of
the Malay people’—the most usual meaning of jatwi
being the vernacular, or ‘Malay,’ language. “Yet
another term for the ceremony in these parts was

symbolical act of betrothal to this day among the

‘ purification > (chuchi tuboh, literally ‘ cleansing of

both houses, which includes the erection of a dais,
with two standard candlesticks, often 6 ft. high,

the person’)—a phrase which is also applied in
the same parts of the country to marriage.
(5) Pagan races.—Of the various operations with
which it is usual among primitive peoples to
mark the attainment of maturity, neither incision
nor circumcision is practised by the wild tribes
‘except,

in

the

case

of

the

former,

among

the

and the

Benua,

and,

in the case of the latter, as

Sembrong and Jakun of the Batu Pahat in Johor,

and that it may

to Islam,

be taken as the broad dividing-

line between Muhammadanism and mere pagandom.
Nor, with the exception of a single record
from the Perak Sakai, is there any tatuing in the
strict sense of the expression. Scarification, however, is found among both Semang and Sakai, but
not among the Jakun, and, judging both from distribution and from frequency, there is good reason
to believe that the custom originated among the
Sakai,

and

was

introduced,

though

limited degree, among the Semang.

only

to

a

The scarifica-

tion consists of divergent lines on the cheek

from

the nose towards the ear, produced by the scratches
of a thorn or edge of a sugar-cane leaf, charcoal
being rubbed into these scratches by way of pigment.
Body-painting is of wider distribution,
and is to be seen among
Semang, Sakai, and
Jakun, but more especially among the Sakai.
The

colours

used

are black, white,

red, and

“

he actual marriage ceremonies cover a period
of four days, beginning with the work of decorating

before the door of the bride’s chamber.

The ar-

rangement

of the dais

extreme

case

Raja,

(pélammin)

is of

importance, since the number of big white (or in
of

a

yellow)

pillows ‘used

occa-

indicates,

according to a, rigid code of etiquette, the rank of
the contracting parties. The whole of the dais is
covered with a mosquito-curtain, and

elsewhere, only where Muhammadan influence has
penetrated.
lt may, in fact, be said that the rite
1s virtually synonymous with conversion

Dayaks of Borneo.

the walls of

the chamber are adorned with striped or ‘rainbow’ hangings (Kain plangi), while the ceiling is
decked with an awning or ‘heaven’ (langit-Jangit).
The basic forms of the rite, which were those of

a royal wedding, include the so-called ‘ bride-price,’
the food-sharing ceremony,
and the approximation
of the dress of the bride (who on this occasion
wears trousers) to that of her husband (who wears
a skirt).
It is this fact that, as A. E. Crawley!

has explained, helps to account for the apparent
resemblance to royal ceremoies that may be
noticed in so many Malay customs.
The idea
seems partly to disguise the subjects of the ceremony in order to avert the possible danger attaching to what is certainly regarded as a critical
oceasion, and partly to promote a more perfect
union between the pair by means of (1) a pledge
passing between them (i.e. the ‘ bride-price’) .as
well as by (2) the sharing of a meal together, and
(3) the obliteration (so far as may

be practicable)

of the distinctions of sex. The pretence of kingship by which the bridegroom is made to wear the
bracelets,

chain,

occasionally

opposed

neck-ornament

(and,

if we

may

go by the analogy of Malay funeral custom, even
the kris) is simply, therefore, an attempt to
secure 4 really effective disguise for the party in
danger. The shaving of the bride’s forehead may
a Sakai practice.
Boring the ears, however, is, as be similarly explained, since the bridegroom is also
aceremony, practically universal, whilst the cere- shaved. Although these are all likewise usages of
royalty, it is wrongto regard them merely as a
monial filing and blackening of the teeth ma:
belong rather to the Malayan order of ideas.
It species of social self-advertisement ; they are really
persons of the
occurs among the Semang of Kedah and Kelantan, the paraphernalia worn by. all
Malayan race on certain critical occasions,” in
but is there undoubtedly borrowed from th
Malays of the neighbouring country. : order to banish the spirits of evil and thus to avert
The shaving of the head, with the exception of a mischief and danger.. Till recent years the ceretop-knot, which is temporarily removed at puberty, monies over the greater part of the peninsula, were
is found among the Semang, but, though also almost entirely non-Muhammadan, and often took
found with differences among the Malays, is most place in country districts without the intervention
Lustrations
likely a native custom of the wild Negritos, os it of any mosque official whatever.
on the east coast. processions in
‘| followed, an
is also found among their Andamanese
kindred.
_
_
17. Betrothal and marriage.—(a) Malay. — monstrous or bird-shaped litters.
Negotiations for marriage and the ceremony of
In certain details the wedding ceremonial has now become
betrothal are carried out ‘by representatives of the Mubammadanized in character ; among these is to be included,
families implicated. The betrothal is a simple most probably, the staining of the fingers of the bride and
bridegroom with henna,
The henna-staining at first is done in
aflair, consisting chiefly of. the offering of betel- seclusion
(‘by stealth’), the initial public appearance of the
leaf by the representatives of the prospective bride- married couple at their respective dwellings occurring on the
groom and its acceptance by the bride’s parents, second night, when ceremonial rice-water is sprinkled, offerings of rice made to each of the partics, and the *henna
the two parties meeting in a ‘family circle,’ at dance’
(tari hinei) performed ; on the fourth day the procession
which the offer used originally to be made, and of the bridegroom to the house of the bride’s parents takes
the reply given, in rhyming stanzas. The term of place. Here, on his arrival, his progress was in former days
sionally yellow. The designs are decorative and
magical rather than tribal.
Perforation of the
nasal septum with the wearing of a nose-bar or
porcupine’s quill also appears to be more especially

the engagement

is then settled.

The

amount

of

the marriage settlement is fixed by custom at two

bharas of dollars ($22, about £2, 6s.) in Selangor,
or $31°25 (about £3, 5s.) in Perak, etc.’ The sum

is not usually mentioned unless a modification of
this arrangement is to be made. A breach on the
art of the bride’s parents involves forfeiture of
Fouble the marriage portion. The affianced pair
avoid one another, but there is a regular system of
exchange of presents, those given by the girl being
deposited in exquisitely woven baskets made in the
shape of birds or fishes, It should be added that
the Malay name of the ceremony in the penin-sula, bérpinang, is an interesting parallel to the
splitting of the betel-nut (pinang), which is the

by

a

mimic

conflict

(mélawa),

which

terminated only on his payment of a small fine or ransom to

these (for the nonce) self-constituted ‘authorities.’ This part
of the ceremony, which used to be explained as an example of
the so-called ‘marriage by capture,’ is now taken to be merely
an expression of the antagonism between the sexes. In some
cases @ rope or piece of red cloth barred the way, and 9 stout
resistance was offered until the bridegroom had paid the fine
the house had to be made
Even then admission to
demanded.
against the resistance of women of the bride’s party. The
of the fact and
statement
bald
mere
service—a
marriage
simple
groom—is now performed by the
of ita acceptance by the
imam (Muhammadan priest) in the presence of the bridegroom
only, It is said that, according to the old custom, the cereThe groom
mony took place on the day before the procession.

\The Mystié Rose, London, 1902, p. 336, quoting the Malay
ceremony.
—
wok
.
2 Not specially in connexion with kingship.
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is then taken to the bride, and both are seated ceremonially
side by side (béreanding)! on the dais and partake of rice, each

at the house of the chief, who, after an inquiry as to their
prospects, declared the man and wife united.
Another account

three tiers which holds the ‘rice of the presence’ (nasi adapadap), coloured eggs (télor joran), etc., and stands before the

same dish together. The little finger of the man’s right hand
was joined to the little finger of the left hand of the woman,
and they were pronounced husband and wife by the elders of
the settlement.

feeding the other from a specially-prepared receptacle (nasi
sétakona=Skr. astakopa, ‘ octangle '}—-an octagonal erection of
pélammin,

The eggs, which have coloured streamers, and repre-

sent a fruit, with flower and leaf, are given to the guests as wedding favours. On the third day of the lustrations which follow
the marriage the ceremony of bathing for good fortune takes
.place in theevening.
Later, at night, a bontire was formerly lit
outside the house and the groom ‘stolen,’ ¢.e. carried off to his

parents.

He was escorted back to his house next day, and a

water-fight with syringes (called ‘water-bows’) took
place
(sometimes in a specially -erected pavilion) between the friends
of the two parties. After this the bride and bridegroom each
pulled one of the ends of a slip-knot made of a young coconut frond, and the bridegroom broke through threads wound
seven times round himself and the bride ; in some cases(Patani)
the threads were severed by burning.
Seven days after the
concluding feast-day the rite of the ‘discarding of the ear-rings’
--the emblems of the bride’s maidenhood—takes place,
For
two years the bridegroom may be expected to remain under

the roof of his mother-in-law.

It has been remarked that in the

* bridal rice’ (nasi bér-astdkéna), in the ‘ bridal thread’ (bénang
pancharéna), and in the ‘bathing pavilion’ (balai panchapérsdda) we have not only Indiantcustoms, but Indian names.?

In addition to this regular form of marriage with
the consent of the girls’ parents, the Malays recognized another form of marriage when the parents
were

notoriously

unwilling,

the

essential

feature

being that the would-be bridegroom, fully armed,
must force his way to the women’s apartment and
secure the person of his bride, or prevent her from
escaping.
If the parents should then give their
consent, the customary payments were doubled.
This procedure was known as the panjat angkara.
In a second and more peaceful form, the panjat
‘adat (once frequently
employed
by
Malayan
Rajas),

the

groom

di

not

reak

into

the house

himself, but sent his kris, accompanied by a
message that he was ready with the dower, doubled
in accordance with custom.
If the kris was
returned (¢.g., on an unfavourable answer), the
parents must send back with it a double dower.
W, E. Maxwell gave both these forms of marriage
as being recognized by Malay custom.’ Wilkinson,
however, assenting to the second, regards the first

as a mere crime passionel.*
The marriage ceremony is called in most parts of
the peninsula by terms which are obviously of
Arabic or Persian origin ; on the east coast, however, where Muslim influence is less strong, it is
often termed, significantly, by a Malay word
denoting ‘purification.’ Like their Polynesian colinguists, certain Malays (¢.g., Négri Sembilan)
forbid

the marriage

of two

brothers’

(or sisters’)

son and daughter, but not that of a brother’s son
and a sister’s daughter.
(b) Pagan races,-Among the pagan tribes the
essential feature in the marriage ceremony is a
ritual purchase and a repast shared between bride
and bridegroom.
Among the Semang the price
consisted of the blade of a chopper (parang),
presented
by the bridegroom to the bride’s parents,
and a coiled girdle of great length, said
to be
manufactured from the rootlets of the sugar-palm,
given to the bride. This act of purchase, so
long as it was performed before witnesses, was in
itself binding. The Semang, as arule, were monoamists, and conjugal infidelity was strongly
iscountenanced,
the immemorial penalty being
death, which would now be commuted for a heavy
tine. Among the Perak Sakai the nuptial present
was, as among the Semang, a knife or yam-tubers.
According to one account, the bride and bridegroom attended
1 * Wherever the old Palembang (Sumatra) tradition exists—
in Pahang, Johor, Riau, Malacca, Selangor, and Perak—the
enthronement or bersanding varies very little.
But if we
leave the Palembang area and cross into Patani, the ceremony
{s different, the regalia are different.
We see before us the
ghost of the ancient Northern Courts and of the old and high

civilizations that have been crushed out of existence by the
Siamese’ (Wilkinson, p. 70).
2 Wilkinson, p. G4.
3 Ap. Skeat, Malay Magic, p. 394.

+P, 28,

states that the relatives of both parties assembled at the bride's
house, and that the two betrothed persons ate rice out of the

The Sakai occasionally, but rarely, took more
than one wife. Death or a fine was the penalty
for infidelity.
The Jakun ceremony embodied several features
of peculiar interest and importance.
In addition to the nuptial presents for the bride and her
parents—beads, white cloth, etc.—the husband was expected
to provide a hut, cooking-pots and pans, and other household
requirements.
Either party or both were questioned as to
their ability to carry out the duties of their future state, the
requirements in the case of the man being proficiency in the use
of the blowpipe, ability to fell trees or to climb after fruit in the
ungle, and even ability to smoke a native cigarette. The datin
ead-man of the tribe), as a rule, was present and pronounced
the parties husband and wife at the end of the ceremonies,
Among the Bésisi of Selangor the head-man then gave the bride
and bridegroom a new name.
According to one account,
among the Selangor Sakai, the smoking of a native cigarette
was substituted for the common meal.
The Mantri bride and
bridegroom presented a love-token of betel-leaf to one another
before the feast, at which they ate together from the same
plate. The most distinctive feature, however, in the Jakun
marriage was the use made of a conical or, rather, bell-shaped
mound of earth (sometimes an actual ant-heap) decorated with
natural and artificial ‘flowers,’ the latter being representations
of the solar disk with rays, etc., and other ornaments; around
this mound the bride was pursued by the bridegroom, in some
cases three, in others seven, times; if he succeeded in catching
her, they were declared to be married.
Among the Bésisi of
Kuala Langat (Selangor) the bridegroom was conducted before
the present writer seven times round this mound at a walking
pace, and the bride once, before they partook of a common
repast, consisting of a dish of rice and drink from a bowl of
water which had both been placed on top of the mound (bisut),
This was, of course, a survival of the mound-race ceremony. In
one form of this rite among the Mantri there was no mound,
but the pursuit took place round a circle of varying size; in
the case of the Benua of Pahang,
a fire was substituted. In the
case of some Jakun tribes of Johor, in the middle of a dance the
bride ran into the forest, and was followed by the bridegroom.
The counterpart of this ceremony among the Land-Tribes
(Orang Darat) was, it is important to note, among the Sea-Tribes
(Orang Laut) of Johor a ceremony in which the bride had to be
pursued by the bridegroom for a given distance on the river,

in canoes,

,

Monogamy was generally, though not invariably, the rule. Although marriage was recognized
as strictly binding by the Bésisi and other Jakun,
yet at their drinking carnival (main jo’oh), which
took place at the end of the rice-harvest, they,were
allowed to exchange their wives promiscuously.
18. Burial customs and mourning.—(a) Malay.
—The Malays are not among those races who fear,
but rather among those who pay respect to, the
ghost of the departed.

After death the body is shrouded in sarongs and laid on the

back, with bands crossed on the breast, on a mattress which, in
turn, restson a new mat of pandanus.
A pair of scissors used

in the preparation of betel-leaf is;placed on the chest, the ex-

planation

being that, should

a cat by any accident come

in

contact with, or brush against, the body, the touch of iron will

prevent

the corpse from returning to life, as once happened.

Cats are always expelled from the house while it contains a

dead body, and the corpse is watched day and night in case evil
should come near it. ‘The preparation of the body
for the grave

includes ceremonial washings, which should be

performed while

it rests on the outstretched legs of four people (members of the
family) sitting on the floor. Failing volunteers for this office,
banana-stems are used as rollers. A final washing of ‘nine
waters’ is performed by the tmdm (if accessible), ‘ three scoops’
ot water being scattered to the right, three to the left, and
three over the body from head to foot. The orifices, including
the ears, eyes, and nose, are plugged with cotton, and the
corpse is wrapped in a white cotton shroud, the selvedge of
which is torn off and used to bind up the body at the breast,

hips, knees, head, and feet, the shroud having been fastened
with the ‘five knots.’ The corpse is then placed on the mattress

in the position which it is to occupy in the grave, lying, that is,
on the right side with the head to the north, and face looking
towards Mecca (westward).
When the relatives give the last
kiss before the shroud is fastened, they must be careful that no
tears fall on the face, as these might disturb the deceased's

spirit.

The position of the body in the grave depends upon

the

kind of coffin used. If itis a single-plank bier (papan sa’képing),
the body is placed fn a recess at the left side of the grave, and
the plank is fixed in s sloping position with pickets closing the
aperture, so that the plank
itself may neither touch the
y
nor allow the earth tofall upon it. Another kind of receptacle
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(the kdranda), a plain oblong box, is placed in the middle of the
grave-pit.
The long—made either of two planks united along
One edge in the form of a gable with bulging sides or of three
planks fastened together like the sides of a box without
ottom—is placed over a trench in the middle of the grave
which contains the body.
While the grave is being filled
in by the bystanders, the diggers, who must not leave the
grave until the operation is completed, fend off the earth from
the body with small hurdles.
A relative fashions two small
(temporary) grave-posts of wood, one of which is placed over the
head and one over the waist, to both of which strips of white
cloth (as signs of recent death) are fastened.
The imam, after
pouring libations on the grave, and scattering shredded blossoms
of scented flowers, reads the talkin
(‘exhortation’) amid
profound silence. The reason given for this silence is that the
dead, man is Supposed to open his shroud, the fastenings of
which have been loosened for the purpose, and, feeling that its
border has no selvedge, thus first becomes cognizant of the fact
that he has died, beyond any possibility of doubt. He then sits
up to listen to the preacher, supporting himself on his elbow
until, at the end of the reading, he falls back really lifeless,
The mourners, ted by the imam, then recite the taAalil, the
Muslim profession of faith, one hundred times, beginning very
slowly and increasing their speed at regular periods (finally at
an extremel. rapid rate), after which they return to share in a
feast given
the head
of the household ; before they leave,
however, the contributions collected in the alms-bow! which
stands near have been divided among all present.
Feasts
follow on the third, seventh, and fourteenth days, and, in the
case of the wealthy, on the fortieth and hundredth days, and
on the anniversary.
Then the grave is made up, and a framework of planks is placed round it to keep the earth of the
grave-mound banked up properly.
In the case of a chief, a
stnall hut or shelter is often erected over the grave, aud this the
writer has sometimes seen furnished actually with a mosquito-

curtain.

"No special sign of mourning is worn, but the
sarongs in which
the corpse is wrapped and the
pall must be as costly as possible, consistently
with the rank and wealth of the deceased person.
In the formerly Malayan district of Singgora,
north of Patani, various forms of exposure of the
dead frequently took place until recently, when
the Siamese Government prohibited the custom
with great strictness. One of these consisted in
suspending the corpse in a cigar-shaped receptacle
or wrapper between a couple of trees in the jungle,
ata height of about 8 ft. from the ground, Another consisted in depositing the
body of the
deceased person (placed at an angle) in a large
rectangular box, supported on lofty posts—a
method
which is of exceptional interest, since it
may be linked up with the custom of burial in
a chest on high posts, still practised in Borneo.
The remarkable point about these forms of treeburial,

or

corpse: ex

sure,

is that

they

were

in

both cases explained by the people who employed
them as being reserved for any one who had died
a ‘bad? death, the idea being apparently that
ordinary interment or cremation would not suilice
in such an instance to bring peace to the sémangat.
The Patani Malays also had once a similar custom—
casting out to be eaten by dogs and vultures the
bodies of those who had died a bad death. Yet
from the statements of medieval Chinese writers
(e.g., Ying Yai Sheng Lan, A.D. 1416), though
quoted by Wilkinson,! it is clear that such exposure, from the analogy of ancient Java, was in
no way limited to bad deaths, but was an honourable and pious form of burial offered even by the
’ children of a family to their parents, so that it
falls into

line,

in

this

regard,

with

the

funeral

customs of modern Tibet, where dead relatives are
dismembered and given to the dogs and vultures,
It would, on the other hand, perhaps readily come
about that such methods should be regarded as
barbarous and even ‘wicked,’ when the country
was settled by a people to whom such forms of
burial were alien.
.
ve
ve
A third remarkable method was practised by the
so-called ‘white Prams’ of the Malayo-Siamese
region, who had a small cemetery in’ Patalung,
wherein their dead were deposited in a sitting
position.
,
.
(6) Pagan races.—Among the pagan tribes the
1P. 67.
VOL,
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burial customs

exhibit

considerable variation,

but

they are es ecially significant as revealing the
attitude of the various groups towards death, and
articularly towards the spirits of the departed.
he Semang appear to have no special fear of the

dead, ‘althoug n

they

do

exhort

their

deceased

friends to think of ‘the spirits of their departed
ancestors and not to trouble the living. . The

Sakai,

on

the other

hand,

appear

to have

great

terror of the spirits of the dead, and it is usual for
them not merely to desert the house in which any

one has died, but

to abandon

the whole

clearing,

even if the crops are standing. The Jakun are
distinguished from both the Semang and the Sakai
by the tender care which they show for their dead

Telatives,

=

|

The Semang method of interment is simple.

Among the Kedah Semang the grave is usually surrounded
by a low fence of palm-leaves, and the two bamboos upon which
the body was carried to the grave are laid upon it. The corpse
is placed on its side, with the head and knees to the right, on
a mat or rough platform of twigs, and a screen of sticks, driven
diagonally into the side of the grave and roofed with palmleaves, prevents any earth from falling on it. The legs are
drawn up, probably, as the grave is only 5 ft. long, for the sake
of mere convenience.
Three coco-nut shells containing rice are
placed in the grave-pit at the head and sides, and a coco-nut
shell at the foot holding water,
,

It is probable
(Semang)

that

practised

at one

time

tree-burial.

the Negritos

The

bodies

of

their medicine-men may still occasionally be exposed in trees in the forest—this being a more
honourable form of burial. Among the Malays
a tradition is current that the Semang used once
upon a time to devour their dead. It is unnecessary to place any credence in this statement; its
importance lies in the fact that it probably alludes
to the existence at one time of a custom analogous
to that of the Andaman Islanders, who disinter
and dismember their dead after a certain interval.

Of Sakai methods of burial little is known with
certainty, the reason being apparently the fact
that they threw the bodies of their dead into the
jungle, or simply left themto rot away in their
rimitive hut-shelters.
It is certain. that they
ave always shown the utmost abhorrence and
terror of the dead, abandoning ‘their huts—and
even clearings with growing crops—when a death
had happened in their.encampment.
A modified
form or survival of platform-burial is found among
the so-called

Sakai

of Selangor (Ulu

Langat), by

whom the body was exposed on a platform in front
of the house for twenty-four hours.
a
Jakun (or Malayan) ritual and practice are more
elaborate than those of. the Semang, and in the
solicitude shown for the welfare of the departed
imply an entirely different mental attitude towards
death from that of the Sakai and the Semang.
In
many respects there is close affinity with Malay
customs,

,

:

a,

ot

The body is carefully washed and Prepared for the grave.
It
is covered with white cloth, and laid on a mat, which, in turn,
is placed upon a tree-bark wrapper. This tree-bark is then
lashed round the body and used for carrying it to the graveside. Frequently the blade of a chopper (parang) is laid on the
breast of the departed. The Orang Bukit cut a hole in one of
the cloths in order that the corpse may ‘breathe’ more fully.
It is customary also for them to make crosses on the palms of
the hand and soles of the feet with a yellowish root which, on
being bruised, leaves a stain behind it. By these marks the
deceased person recognizes, on waking in the other world, that
he or she is really lifeless. At the grave the tree-bark wrapper
is removed, and the body is laid on its back, or sometimes
facing east if an adult, west if a child (Mantri).. A gable-like
covering, in accordance with the Malay custom, is formed from
pickets covered with tree-bark or a sloping plank (this being
also a Malay usage) to keep the earth from striking the body.
The Orang Bukit (Hill Men) place a dish of boiled rice at the
feet for the spirits, and one at the middle for the departed.
It
is commonly the custom to lay in the grave some or all of the
property of the deceased, usually articles most distinctiveot
the daily duties of the sexes. An extremely interesting practice
among the Bésisi consists in their erecting, a yard or two away
from the foot of the grave, a small triangular hut thatched
with a big fan
palm-leat made to lean against it, fitted with a
atick-Iadder by which the ghost may climb up, In the hut are
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placed models of domestic and other utensils and implements,
again distinctive of sex, betel-shoots, seed-rice, and fish, aci
fruits, water, and sugar. When the grave has been filled in, the

seed-rice ig scattered

on the mound and about the grave in

order to provide the ghost, when the grain has grown up and
Among these people it
ripened, with suitable nourishment.
qwas also the custom for two men to stand one on each side of
two choppers, horizonfall
let
to
the grave and simultaneously
tally crossed, upon the mould at about the spot where the breast
ghost in the
‘fix the
to
order
in
would be, this being done
grave’ and to ‘prevent it from harassing the living. The
and
deceased)
the
of
that
doubt
Mantri broke a blowpipe (no
At each end of
grave-mound.
scattered the fragments on the
the mound the Jakun commonly placed wooden tomb-posts
bound with white cloth similar to those used by the Malays,
and, again like the Malays, they enclosed the grave, when made
up, With a framework of wooden planking.
.
“The feeling for the welfare of the dead which is expressed
among the Bésisi by the seed-rice sown over the grave is also
responsible for the depositing of a number of offerings at or
near the place of interment. The Bésisi themselves plant yams,
sweet potatoes ete., near by, while on the grave of a jukrah
(‘tribal chiet’) described by D. F. A. Hervey (JRAS, Straits
Branch, no. 8 [1892], p. 119), were sticks to serve as ladders for
the soul to climb up, coco-nut shells, a torch in a stand, and
a cooking-pan, as well as the basket in which firewood is usually
carried. This grave was also provided with a trench in which
the dead man could paddle his canoe—apparently a link with
Among the Berembun a bamboo was placed upboat-burial.
right near the face of a child, with one end projecting from the
ground—undoubtedly a survival of an earlier custom of feeding
the corpse through the bamboo, as is still done by the Dayaks
It was not uncommon for a fire to be lighted near
of Borneo,
the grave for three days, while the Sabimba visited the grave
on the third and seventh days and one month after interment.
The Jakun sometimes, though not usually, abandoned the
house and clearing after a death; usually, however, this took
place after a month's interval,
.

19. Omens, divination, and ‘ordeals. — Astrological calculations based upon the supposed values
of times and seasons or the properties of numbers
are largely employed in divinatory ritual. Exhaustive tables of unlucky and lucky times and
seasons have been compiled by the Malays, but are
proved to have been largely translated from Indian
or Arabic sources, The oldest and best known of
the ‘magic squares’ founded upon these systems is
that known as the ‘five times’ (kdtika lima), in
which

the day is divided into five parts, while five

days form a cycle, the name of a Hindu divinity
being assigned to each division. Mystic values are
also attached to certain colours in connexion with
these divisions. Another scheme is based upon the
seven heavenly bodies, the divisions being, correspondingly, seven innumber. Malayan astrological
knowledge and the signs of the zodiac upon which

the various systems

are founded

appear to be

largely Arabic in character, though there can be
little doubt that the original home of this lore was
Babylonia (or Chaldzea), and some part of it may
have come in through Indo-Persian channels. The
division of the month into réjangs, thirty in
number, each with a separate symbol, is based
upon. the twenty-eight maksatras, or: lunar
mansions, of the Hindus, rather than upon the
anwad of the Arabs. The Malays
are especially
partial to the magic square, whic generally takes
the form of the magic square once used in Europe,
but sometimes works conversely—the latter being,
no doubt, the older native form proper to the
Malays of the peninsula. As has been remarked,
the Malays introduce both coloured squares and
deities.
the names of five of the greater Hindu
Besides these squares, many other magic figures—
pentacles, compass-figures, and the like—are much
used by Malay diviners.
In interpreting omens from dreams the method
usually employed is that the initial letter of the
thing dreamed of determines the character of the
T is very unlucky, N indicates sorrow,
omen.
# avisitor from adistance, and so on. In another
interpretation
system an almost entirely arbitra
is put upon the subject-matter of the dream, or, at
most, it is interpreted by analogy.
In a third
method, however, the nature of the thing dreamed
does actually suggest its interpretation, with the

proviso that_so-called ‘direct’ dreams come only
on the eve of a Friday, whereas on other days the
dream works backwards.
It maybe added that the doctrine of luck plays
a most important part in what may be called
Malay ‘natural religion.’ By certain signs and
indications not only uman beings but also birds
and animals are either credited with the possession
of luck or believed to be invested with the power
of bringing it to others; in a fine passage the
:
Malay deer-wizard chants as follows:
.

* From the seven Hills and the seven Valleys
Comes the intense barking of my Hounds,
My Hounds are Hounds of Luck,
Not Luck that is adventitious,

But Luck incarnate with their bodies.’1

Even inert objects, such as krisses and other

.

weapons, may be brimful of luck, or otherwise.
(a) Malay.—Omens and divinations play a part
of paramount importance in every department of
lifé’s activities in Malaya. Equal significance is
attached to signs deduced from the acts of men
and those taken from the events of nature.

Among the acts of men may be mentioned sneezing, which is
held to be fortunate, since it tends to drive away the demons of
Yawning, on the other hand, when audible, is a bad
disease.
sign; but, if the yawning is silent and happens when the
stomach is craving for food, it implies that the craving will
itis unlucky for a child to lie on its face or
soon be satisfied.
kick its feet together in the air; this is a sign of the approach.
.
ing death of one or other of its parents.

The evil eye is
dren is conveyed
ill-fortune.
Among omens
following may be

much feared, and praise of chilin a roundabout way to avoid

drawn from natural
mentioned.

events, the

A star in apparent proximity to the moon portends an
which does
wedding. ‘The entrance of an ani
approaching
not usually frequent the house denotes ill-fortune; to be barked
entering
bird
at by a wild jungle-dog is a fatal portent; a wild
the house should be caught carefully and smeared with oil an
then released in the open air, a formula being recited which
bids it fly away with all the ill-luck or misfortune of the houseOmens are taken from the flight and cries of certain
hold,
birds, such as the night-owl, night-jar, or caprimulgus, the
crow, and certain kinds of wild dove, as well as from 4 bird

called the ‘rice’s husband.’

.

Such prognostics are drawn from entirely fortuitous events, but they may also be the natural
reply to actions initiated by the inquirer. In such
cases we have the rite of divination properly socalled (¢2lek=Skr. tilaka, ‘mark’).
One form of divination is effected by means of a lemon which,

after offerings have been made and certain ceremonies performed, is suspended with incantations over a brazier by seven
strands of coloured silk thread, the fruit being itself thrust
through by a needle. The motions of the suspended lemon
answer questions in the negative or affirmative, and will dis-

cover a thief by indicating which of a number of names written
on paper is that of the
water held in the palm of

The mirrored surface of
guilty man.
the hand, or saliva, or a bowl filled

with water and covered with a cloth upon which the names of

suspected persons are successively placed is employed todiscover
In the last-named
those who may have been guilty of stealing.
case, two men each place a finger in the bowl, which begins to
turn when the name of the culprit is placed upon the cloth
above it. Another method is the use by the medicine-man of
a divining-rod composed of one, three, or more rattan-stems,

inscribed with magical devices, and connected at the base or

butt-end, which vibrate when the thief
approaches; these rods
may also be used for treasure- or water-finding, as by our own
“dowsers,’ and also even for exorcizing demons.

It is noteworthy that the Malays attribute the
arts of the diviner to animals as well as to men ;
thus the tiger is said to employ divination when it
wishes to secure a human victim, just as tigers are
believed to poultice themselves with dbat tasak

(the medicament applied to the newly circumcised)

when wounded.
:
_An important and solemn ordeal was that by
diving.
‘This required the consent of the Sultan,

and could be conducted only in the presence of the
four great (west coast) chieftains.
In the case of a dispute, each of the adversaries in defence of
his own case writesasolemnstatement. After certain formal preliminaries, this document isenclosed ina bamboo sheath or covering. One ofthese bamboo receptaclesis givento eachof the two
1 Skeat, Malay Magic, p. 182.
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adversaries, who are escorted to the river and placed up to
their necks in the water. A bamboo pole is then made to rest
upon their heads and, at a given signal, they are both pressed
-downwards.
Each remains under the water as long as he can,
but, as soon as one of the two gives in and appears above the
surface, his tube is snatched fromhim.
The winner is led back,
shis bamboo opened, and the result declared to the bystanders.

(2) Pagan races.—The savage Malays of Malacca
also paid much attention to omens when a new
clearing was to be made, and charms were used to
expel the jungle spirits. The Mantri, in choosing
a new locality for a clearing, paid strict attention
to the attitude of the spirits toward his undertaking as signified by the dreams of the party. To

dream

of being

chased

by

a

dog

or an

enemy,

entering water, or being
flooded out was an evil
omen; to dream of felling or climbing trees, of
ascending trees, or of growing plants was of good
import,

:

,

~
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trumpet of the right hand, and recite the appropriate chann
thrice over.
At the end of each recital, blow through the
hollowed fist, using it as a trumpet. The words of the charm,
‘T loose my shaft,’ suggest a ‘sending,’ analogous to that of the
medicine-man.
Other methods are to beat one’s own shadow,
to hang a seven-fruited lime-branch from the top of one’s
mosquito-net on three successive nights, to wave the end of
one’s head-cloth in the direction of the moon seven times for
three successive nights, and so forth, the appropriate charm in
each instance being, of course, recited.

-With their customary logical thoroughness, the
Malays attribute the use of charms and amulets
in some cases to wild animals, and even toreptiles.
The wild boar, ¢.g., is believed to possess a talisman of extraordinary power called rantei babi,
‘the wild boar’s chain,’ which is hung up on a
neighbouring bush by the animal whilst he is
occupied in wallowing, and which can therefore
sometimes be stolen by a lucky native. Another
talisman carried by the boar for defensive purposes

Divination among the Sakai, so far as records
£0, is practically non-existent. Among the Jakun is the kulum babi, ‘ boar’s sucking stone’; the two
atis employed as a part of their medical diagnosis, together made a wild boar invulnerable. A similar
but, whether used as a part of a tribal or group ‘lucky stone’ was sometimes worn by serpents.
ceremony or by the medicine-man alone, it falls Any magically potent object is called ber-duah.
(6) Pagan races.—Amulets and talismans are
more properly under the category of exorcism.
20. Charms,
amulets, and_ talismans. — (a) common among the wild tribes.. Coins are strung
Malay.—Not only does the Malay attempt to on necklaces to serve as ‘medicine,’ and necklaces
foresee the coming of evil, but he endeavours to of tufts of squirrels’ tails, teeth of apes, wild pigs,
ward it off by charms and talismans. Charms in and monkeys, and bones of birds and animals, as
’ -the shape of invocations are extremely numerous, well as the bristles, teeth, and claws of tigers,
and_ are addressed to every conceivable form of were first worn, as among the Malays, quite as
The
spirit on every conceivable occasion. But, in ad-. much for magical purposes as for ornament.
Mantri strung pieces of turmeric on strings of
dition, free use is made of charms of a more
material character. Examples of this class in- artocarpus bark, and these were worn round the
clude a length of the sdmambu (Malacca cane) neck, wrists, or waist as prophylactics against
~with-a joint equal to the height of the owner, demons, bad winds, and, generally, all kinds of
evils. They also placed great reliance on the
which protects him from snakes and animals; so,
too, the ‘coco-nut pearl’ (apparently a form of efficacy of spells to render them invulnerable.
Semang women wear armlets of pdlas (Licuala
‘tabasheer’), the ‘eyeless coco-nut’ (which confers
‘invulnerability by ‘sympathy’), the ‘dragon’s peltata) leaf, and men wear similar ornaments of
the ‘rock vein’ (urat batu) fungus. It appears
blood’ rattan or cane, the tiger's whiskers and claws,
that among these tribes, as elsewhere, much of
and many others are all, for various reasons, much
sought after by warriors. Some of these are their personal adornment was intended to protect
directly effective, others work only by influencing them against evil from the spirits by which they
The elaborate
the volition of another mind, as in the case of were on all sides surrounded.
and halfatterns of the combs of the Semang
Jove-charms, charms for securing conjugal fidelity,
designed
similarly
Sakai-Sem
freed
angwomenwere
‘and so forth. In most cases the charm consists of
copper
the
and
disease,
and
accidents
off
ward
to
a short Arabic or Malay and Arabic prayer ora
few magical letters or figures inscribed on paper bracelets, rings, and other objects worn by the
or cloth and worn on the person. One important Sakai were in effect talismans which preserved
The
‘use of a charm is to enable the devotee of this the wearer from ill-health and misfortune.
magic to abduct the sémangat of a person from his Semang, when wearing the Malay sarong, fre{or her) body, for the purpose either of benefiting quently still retain underneath it the primitive
the operator or of harming the intended victim. string girdle of ‘ rock-vein’ fungus, possibly from
There is a variety of methods of attaining these habit, but more probably for magical reasons.
The most important class of charms or talismans
_ objects. In some the charm works without con‘tact; in others contact is necessary. Although employed by the wild tribes is undoubtedly the
there is considerable variety, the principle in all ornamental geometrical patterns with which they
eases is the same, and is based upon the Malay adorn various objects of common use. These designs are intricate and have as yet been adequately
theory of the sémangat.
Thus, C.9e soil is taken
from the intended victim’s footprint and treated studied and elucidated only to a small extent. So
ceremonially by wrapping in red, black, and yellow much, however, is clear: the pattern, as a rale, is
symbolical of the use to which the object on which
‘cloth ; and this, when suspended from the centre
of the magician’s mosquito-curtain, becomes the it appears is to be put, and its aim is to secure the
‘embodiment of his victim’s s¢mangat. As such it successful attainment of that object. Exception
“is switched with seven strokes three times a day to this rule may be made in the case of the women’s
for three days and then buried in the middle of a combs and other articles, the patterns on which
path where the victim is bound to pass; on doing are intended to ward off disease, the attacks of
‘so, he becomes distracted. Wood scraped from reptiles, animals, and noxious insects, and other
The difficulty of comprehending and
‘the floor where he has been sitting, parings of accidents.
by the fact
“his nails, and clippings of his hair are utilized in interpreting these designs is increased
"various ways; sometimes they are kneaded into a that, in the usual fashion of primitive artists, the
wax figure, which is either transfixed with a thorn wild tribes make a part stand for the whole. The
in the member that the enchanter desires to in- slots of deer on a bamboo quiver, e.g., represent
jure or burned to ensure the victim’s complete the whole animals, which, .it is hoped, will be
induced, by being represented as approaching
‘destruction.
towards certain wild jungle-fruits beloved of the
Of the various methods of abducting the sdémangat without
deer, to visit a particular feeding-ground, when
contact, the simplest is to go out when the sun clears or when
the newly-risen moon glows red, and, standing
+ toe of the right foot resting on the big toe of the

with the big
left, make a

they

can

be the

more

easily marked

down.

and

captured. : The articles decorated in this manner
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with magical intent include, in addition to the
Semang combs, large bamboo tubes used as quivers
for darts and arrows, the last being covered with
patterns intended to secure success in hunting.
Other articles similarly adorned are ‘stampers’
(i.e. bamboos struck on the ground during magical
ceremonies, amulets against disease, insect pests,
drought, etc.). Besides these they decorate bamboo rice-dibbers, poison receptacles, tobacco recep-

tacles; blowpipes, arrows, nose-sticks, etc., mats
and wallets (Sakai and Jakun, not Semang), barkcloth (with painting only), and the human body,
the last not only with painting, but also with
tatuing
and scarification: (likewise’ especially
among the Sakai).
eo
DO
:
Lirsrators.—This is cited throughout the article.
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use has been made of W. W. Skeat, Malay Magic, London,
1900; and Skeat and C. O. Blagden, Pagan Races of the
Malay Peninsula, do. 1906 (with full biblio:
hy).

soot
. W. WY. SKEAT.
MALE PRINCIPLE.—See PHALLISM, SEX.

MALIK IBN ANAS.—Malik ibn Anas, the
founder of the Malikite school, was born in‘ the
month of Rabi al-Awwal

A.H. 95 (A.D. Nov. 713).

He was of pure Arabic stock, being descended from
Dhii Agba’ al-Hirith, who belonged to one of the
tribes of Yaman.
When ‘still.a youth, he had
already acquired a full knowledge of the Quran,
the hadith

(tradition), and

other Muslim

sciences,

and soon he was held in reverence as a great
authority in these matters.
:
- During his long career Malik ibn Anas resided
in his birthplace Medina as a muféi and teacher of
Muslim law. Like many men who’ have ‘spent
their lives in study, he has not left much for his
biographers to record. His chief work was the
so-called Jfuzwatta’ (lit. ‘The Beaten Path’), the
basis of the whole Malikite system of Muslim law.
This book is not a mere collection of traditions.
It deals not only with the sayings of the Prophet
but also with the opinions of several famous fagiths
in Medina and with Malik’s personal: views on
various matters.of canon:law.
It is often alleged
that Malik rejected every kind of reasoning by
means of argument and kept-exclusively to the
Titeral sense of the sacred texts. But the contents
‘of the Muwatta’ prove the contrary. According
to his later biographers, Malik repented of this in
his old age.

It is told that, when

he sat down in

his last illness and wept, he was asked: .‘ What
makes thee weep?’ He answered: ‘ Who has more
reason to weep thanI? By Allah, I should wish
T had been flogged and reflogged for every question
’ oflaw on which I pronounced an ‘opinion founded
‘on my own fallible judgment? (i+
“The

text

of

the

Muwatid

is

handed:

Malik’s disciples in different versions.

on

by

The best

‘known is the text of Yahya al-Masmidi, which was

‘printed with the commentary of Muhammad al‘Zarqini in 4 vols. at’ Cairo’ (1863).
Another
version ‘is that-of Muhammad al-Shaibini, the
famous disciple of Abii Hanifa, who studied three
‘years in Medina (printed at Lucknow, 1879).

“Tt seems that the opinions of Malik ibn Anas
were not always in agreement with the views of
. the government. In the year A.H. 145 (A.D. 762),
as some persons had accused him of declaring that
he did not consider the oath of allegiance to the
‘Abbasid khalifs as binding, he was even flogged
‘and treated in a most scandalous manner. After

this cruel punishment, however, he rose still higher

in public estimation in Medina, where he died on
‘the 10th of the month Rabi al-Awwal, A.H. 179
(A.D. 8rd June 795).
.
'
Malik ibn Anas enjoys the reputation through‘out the whole Muslim world of being ‘one of the
greatest fagihs and traditionalists of Islim. At
the present day his school is still dominant in the

west of the Muslim territory, in the French and
Italian possessions (Morocco, Algiers, Tunis, Tripoli), and in many other parts of Africa.
Lirgrarore.—Ibn

Khallikin, Biographical

Dictionary, tr.

M. de Slane, Paris, 1843-71, ii. 545-549; I. Goldziher, Jfuhammedanische Studien, Halle, 1889-00, il. 213-226; C. Snonck
Hurgronje’s review of I. Goldziher’s Die Zahiriten in LOPhi.
[1884] 419; C. Brockelmann, Geschichte der arabischen Litteratur, Weimar and Berlin, 1898-1902, i. 175 f.; A. von Kremer,
Culturgeschichte des Orients, Vienna, 1875-77, i. 477-479; T.
Néldeke, Orientalische Skizzen, Berlin, 1892,. p. 129; The

Kitab al-Ansdb of al-Sam‘ani with an {introduction by D. 8.
Margoliouth, Leyden and London, 1912, Divi ; F. Wiistenfeld,
Genealogische Tabellen der arabischen
Stimme und Familien,
Gottingen, 1852, ii. ‘ Die jemenischen Stamme,’ Tabelle 3.
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MALTHUSIANISM.
—Some_ economic and
social investigations seem to be haunted by an
evil fate. The subject with which they are concerned seizes popular attention for o time, and the
results of the inquiry come to be represented in a
form which is little more than a travesty of the
original meaning and intentions.
One of the most
remarkable instances of this tendency is to be
found in the reception accorded to the work of
Thomas

Robert

Malthus

(1766-1834)

on

Popula-

tion. Popular interestin his work grew much more
rapidly than the time or the capacity for assimilating it, and he was criticized by many who had
He was accused in his own
not read his books.
day of being an enemy of the human species, and
of being guilty not merely of heterodoxy but also
It was said that ‘the insults the
of atheism.
theory of Malthus levels at God, and the injuries
it meditates inflicting upon man, will be endured
by neither’ (M. T. Sadler, Law of Population, i.
15).. , Further, the principles of population enunciated by Malthus have been expanded and developed in several directions by subsequent writers ;
and all.these views are described roughly by the
vague and comprehensive term ‘ Malthusianism,’
which means little more than the consideration of
the relation between increase of population and
the available food supply.

Malthusianism, in fact,

has no more definite meaning than ‘Smithianismus’ in Germany. 7
It would be a mistake to consider that Malthus
was the first economist who treated of population.
The Mercantilists had explicitly advocated ‘populousness’ as an important condition of national
wealth, and their views had influenced social legislation and poor-law administration in England
during the 18th century.
In 1776 Adam Smith
had mentioned that ‘every species of animals.
naturally. multiplies in proportion to the means
of their subsistence, and no species can ever multi-

Nations, bk. i. ch. viii.
ply beyond it’ (Wealth of
Fa. J. E. T. Rogers, Oxford, 1869, i. 84]), but it
was not till almost the end of the century that.
Malthus selected the subject of population for
separate treatment.
It is true that more than
a century earlier William Petty had published
several essays relating to the numbers of the
people, but his point of view was entirely statistical, whereas that of Malthus was directly related
to the conditions of progress.
In a sense the work
of Malthus was begun to oppose the theories of
William

Godwin, who

had

published

his book on

Political Justice in 1793 and -his Enquirer in 1797.

Godwin had been influenced

by

Condorcet and

other writers of the era of the French Revolution, and he advocated human perfectibility by
means of a gradual equalizing of wealth, under
which condition there would be a sufficiency for
the reasonable wants of all. In time the peaceful
influence of truth would render force and even
government unnecessary, so that a state of human
erfection was possible on earth.
Godwin’s views
ormed a common topic of discussion among those
who were interested in political science. . One such

-

'.
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conversation was destined to have important results.
It took place between Malthus and his
father. The latter, Daniel Malthus—a friend of
Voltaire and the literary executor of Rousseau—
was favourably disposed towards Godwin’s views,
while

the

son

had

doubts,

which

he

afterwards

placed in writing. ‘The treatise which resulted
was his Essay on Population, published anonymously in 1798.
‘:
.
:
,
Malthus believed that a fatal objection to the
thesis of Godwin and other writers
who maintained
the same view was to. be found in the relation
of population to the means of subsistence. Population, when unchecked, doubles itself’ every
twenty-five years; the.means of - subsistence,
under circumstances the most favourable to human
industry, could not possibly be made to increase
faster than in an arithmetical ratio; i.¢., the progression for population, if unchecked, would
be
i, 2, 4, 8, 16, 32, G4, 128, 256, while that of subsistence could not exceed 1, 2, 3, 4, 5, 6, 7, 8, 9.

Population had not increased in a geometrical
tatio, owing to the checks imposed upon it by
misery and vice, the former being certain and the
latter probable. Society as a whole makes ‘a constant effort towards an increase of population,’
with the result that there is a constant tendency
towards distress among the lower classes (Essay,
1798, p. 29). As against Godwin, Malthus pointed
to the grim spectres of famine, war, pestilence,
and evil-living as the necessary limitations to the
natural increase of mankind—either positively by
reducing a redundant population, or negatively by
the dread of these evils. The first edition of the
Essay can be understood on] by remembering the
controversial purpose out of which it arose.
In
opposition to the optimism of. Godwin and _ his
sympathizers it overestimates the darkness of the
situation. An attempt was made to correct this
in the

second

edition

(1803),

which

is practically

anew book. The treatise of 1798 was in the main
the critique of a Utopia from the point of view of
the support of a growing population; that of 1803
was a scientific examination of the
principle of
population, as far as possible in isolation from
other phenomena. ‘There was, however, a greater
change than that of external form; the two progressions remain, but the exposition of the checks
to increase of numbers is worded differently.
Misery and vice become subordinate to what Malthus terms ‘moral restraint.’ This new characteristic anticipates, and so prevents, ‘a pressure on
the means of subsistence; and, where it is observed, actual misery,
need not arise..
Moral

as a result of po ulation,
restraint is, strictly speak-

ing, ‘moral’ only in so far as it is exclusive of
‘irregular gratifications’; its main characteristic
is rather that of rational
prudence, based on
man’s ‘reasoning faculties which enable him to
calculate distant consequences’ (Essay, 1803, pp.
9, 11), such as his capacity to support a large
family without lowering a suitable standard of
life.
Hence moral restraint operates in the
direction of postponing early marriages as well as
irregular

connexions.

It

means,

in

fact,

as J.

Bonar puts it, simply continence (Afalthus and his
Work, p. 53).

Much
Malthus

of

-

we,

the popularity

may

have

been

of

the

principles of

due to his summing

u

the foundations of his theory
in a formula whic
is capable of being apprehended easily and remembered, especially as the geometrical and arithmetical ratios seem to provide the certainty of a
mathematical demonstration.
But the formula
suffers from

objection

a false simplicity;

is that

Malthus

the first important

founds

his argument

upon two alleged necessities which he claims as

<o-ordinate,

but it is clear that a supply of food
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is much the more urgent need. The celibate must
be fed if he is to live. It follows that the tendency
towards increase of population is a conditional
one, and hence any ratio which is established at
a given time is susceptible of alteration, irrespective of changes in the quantity of food. Malthus
often speaks as if population must increase up to
the limits

of the means

of subsistence;

but

since

his day there have been cases of countries where

increased resources have been followed, not by an
increase in population, but by an improvement in
the general standard of living.’ The arithmetical
ratio, as the maximum possible increase in the
production of food, was never formally and fully
proved by Malthus; indeed, his sections on the
state of population in America (Zssay, 1798,

PR 20) partially contradict his view of the ratio.
Ioreover, not only the production of food but its
consumption must also be taken into account.
Economies in consumption without loss of efficiency
would enable a larger population to be maintained
by the same supply.
he’ whole statement of
Malthus regarding agriculture in his earlier editions is embarrassed by his ignorance of the
Principle of Diminishing. Returns; some of his
expressions almost suggest it, but he makes no
real

use

of this law.

‘This theorem,

which

was

stated clearly by West in 1815, soon changed the
manner in which the population question was formulated. Torrens,
James Mill, and McCulloch
understood Diminishing Returns not so much as
a theoretical tendency, but as a condition of the
working of the extractive industries in practice.
Accordingly, in spite of improved methods of production, they thought that the increase of population drove agriculturists to cultivate more and
more inferior soils, so that a larger and larger
proportion of the world’s labour would be required
or providing the ‘necessaries of life. J. S. Mill
stated this point of view concisely when he wrote:
‘It is in vain to say, that all mouths.which the
increase of mankind calls into existence, bring
with them hands.
The new mouths require as
much

food

as the

old

ones, and the hands do not

produce as much _ Erineiples, bk. i. ch. xiii. § 2).
Mill, like the rest of the Classical School, regarded
Diminishing Returns as a ‘law’ which could be
suspended only temporarily by the disturbing influence of improvements. .The present disposition
of economists is to consider Diminishing
Returns
as a tendency which is subject to frequent counteraction.
The difference ot outlook removes some
of the gloom which settled on the population question during the ‘dismal’ era of economics in the
first half of the 19th century. The real influence
of Malthus survives in a much modified form, on
the one side in the responsibilities of parents in
being able to provide for their offspring, on the
other in a ceaseless effort to ellect improvements
in the productive arts, particularly in those connected with the provision of the world’s food
supply.
.
e % scarcely necessary to add that the doctrines
and practices of ‘ Neo-Malthusianism,’ or the voluntary restriction of the birth-rate, form no part of
Malthus’s own teachings and would doubtless have
been indignantly repudiated by him. |
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DASIS.—The Malik Disis form a

small Vaisnava sect of northern India. It is an
offshoot of the Raminandis (see ERE ii. 546), and
is named after its founder, Malik Das, a trader
by occupation, who lived in .the reign of the
Emperor Aurangzib (latter half of the 17th cent.
He is said to have been born at Kara, in
A.D.).
the present District of Allahabad, where there is
a shrine in his honour and a monastery of his
followers. The neighbouring . village of Siratha
is said to have been granted to him by the
emperor. .
:
‘
point that differentiates Malik Dasis
_ The main
from other
Ramanandis is the fact that ‘their
teachers, like their founder, are Jaymen.

. Wilson

adds that there is also a shorter streak of red in
the sectarian markon their foreheads. Like other
2aminandis, they worship the Rama incarnation
of Visnu. . Wilson mentions six other monasteries
of the sect in the Ganges valley, and also one of
reat repute at Jagannath, in Orissa, where Malik

Das is said to have died.

So far as the present

.

Malik Das’s works have

a

writer

been

said to have written a poem called

or

‘Ten Jewels.’

is aware,

published.

none

of

He is

the Dasa Ratna,

Two lately discovered works of

his are the Bhakta-vatsala,

dealing with

Krsna’s

regard for devotees, and. the Ratna-khana, a
dissertation on the soul and God,? and he is also
the reputed author of many well-known detached
verses and apothegms.
One of his verses is probably the stanza that is best known and most often
quoted in the north of India, and offers a striking
resemblance to the leading thought of Mt 6%.
According to Hindu belief, the ajagara, or python,
is unable to hunt foritsfood..
It can onl R with
its mouth open to wait for what will walk into it.
‘The verse runs as follows: .
a4
Ajagara karai na chakart
Pafichht karai na kdma,
Dasa Malika kahit gaé
.
Sabha-ké dat& Rama,
‘The python doth no service, nor hath the fowl of the aira
duty to perform (to earn its living);
Quoth Malak Das, for all doth Rima provide their daily
bread.’
.

Lirerature.—Jivarama,

Sri Rastkaprakasa. Bhaktamdla,

Bankipur, 1887 (section 19 deals with Malik Dis,
commentary
gives some legends about him); H. H.
Sketch of the Religious Sects of the Hindus, London,
i. 100-102; F. S. Growse, Mathurd: A District
Allahabad, 1880, p. 2123 Gazetteer of the Allahabad

and the
Wilson,
1861-62,
Memoir,
District,

1911, pp. 250, 301; R. G. Bhandarkar, ‘ Vaignavism, Saivism
and

Minor

1913, p. 74.

Religious

Systems’

(=GIAFP

.

iii. 6), Strassburg,
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MAMMON.—The word occurs three times in
Lk 16 among the somewhat disconnected Logia
that follow the parable of the Unjust Steward
(16% 2113), the last of which, ‘Ye cannot serve God
and mammon,’ is found also in Mt 6% It is a
1 Religious Sects, i. 101. ©
2See Report on the Search for Hindi Manuscripts for 1904,

Allahabid, 1907, p. 60, and for 1909-11, do. 1014, p.27.

Latin

yp, appears in TR, with

Vulgate, six

Old. Latin, and a.few Greek minuscules.. The
correct Greek, however, is papwvas, which is found
in RV, with all Greek uncials, and most minuscules,
as well as in the Complutensian and the first two
editions of Erasmus; but the influence of the
Vulgate led to the appearance of mm in the later
editions of Erasmus and in AV (for further details
as to spelling see E, Nestle, in EBz).
. The word is not Greek, nor is it found in the
Hebrew Bible. Itisa hellenized form of the Aram.
po;, which means ‘ money,’ ‘riches,’ ‘worldly
goods.’ . Wyclif and Purvey translated the word
by ‘riches’ (‘richessis’), but Tindal followed the
ulgate in transliterating the word, and so did all
later English versions, except Geneva.
1. Derivation.—The Aramaic form jx (stat.
emph, xj02) follows a well recognized form of

-

nominal inf, $bp9, but scholars are divided as to
what is the verbal root.
(1) J. Drusius (quoted in J.
Chaldaicum, Basel, 1640, s.v.)
PRES xii, 153) derive the word
jioxp, which would mean ‘ that on
or,

as

Dalman

into safety.’

prefers,

‘that

.
Buxtorf, Lexicon
and Dalman (in
from jz¥, te. o9=
which mar trusts,’
map

brings

which

(2) Jastrow (Talmud Dictionary, p.

794°) derives it from pa; and thus jiozp=‘ that
(Neuhebrdisches
(3) Levy
which one accumulates.’
und chalddisches Wérterbuch, iii. 138) considers

po=1j9, ‘to distribute,’ to be the root, and thus
our word means ‘ that which is distributed.’ (4) W.
Gesenius (Thesaurus lingue Hebree et Chaldee,
Leipzig, 1829, ii. 552), as if poppwvas were the true
form, derives it from jz, ‘hide,’ whence ee
‘that which one hides or treasures’ (Gn 43°, Job
34,

Pr

24,

much

the

and

that.

(xyz),

who

However

418).

Jer

Is 45°,

now differ as to the derivation, it
learned may
seems certain to the present writer that the Syriac
versions

all derived

the word

73x,

from

they assumed a paronomasia to exist between our
word xjiop and jp (pass. part. of joy), which
means ‘ faithful’ or ‘trustworthy,’ thus: ‘ He that
is trustworthy in little is trustworthy also in much ;
and he that is not trustworthy in little is not trustworthy in much. If ye have not been trustworthy
(83°09)

in the

unrighteous

mammon

will entrust (779) to you the trne?’ But, since
the verb ox is as common in Galilean Aramaic as
in Syriac, may we not go further, and say that the
paronomasia was probably intended by our Lord in
the original Aramaic?
2. Usage.—The trade of the world, before the
Alexander, had long been in the hands of
time of
Phoenicians and Arameans; and we have evidence
that in both languages mamon was the word for
‘money.’ As tothe former, it occurs on Phoenician

inscriptions on tombstones ; and Augustine, in two
assages (de Serm. in Monte, i. xiv. 47, and Quast.
wang. ii, 34), states that the Punic word for

lucrum

(‘wealth’)

is

mammona.

usage is also abundantly attested.
me,

exxi. 6)affirms:.
‘Non Hebraorum
nuncupantur.’

sed

Syrorum

lingua,

Irenzeus (II. viii. 1) attests its use

. Its

Aramaic

Jerome (Ep.
.

mammona

divitia

.

*secundum Iudalcam loquelam, qua et Samarite utuntur.’

The Aramaic Targums often contain the word: e.g., Pr 3°, ‘Honour the Lord with thy mdmén’;
Is 554, ‘O ye that wish to learn. . . come and learn
without price and without mamén’; Jg 5%, ‘They
accepted no mamén of silver’; in Ex 187 the ideal
udges are those ‘ who hate the receiving of mamén.’
n the Aramaic sections of the Palestine Talmud
the same story is told twice (Nazir, v. 3; Berakhoth,
vii. 2) of 300 poor Nazirites who came for purifica-

tion. R. Simeon asked King Jannzus to give half
the cost, but it turned out that the king paid all

MANA
the money (mdmén) and the Rabbi’s half was his
knowledge of Torah. Berakh. 616 says:
‘There are men whose money (mdmén) is dearer to them than
their own body.’

There is also a classification in lawsuits between
those

which

concern

money

(ji29

*y3)

and

those

which concern the person (nivg2 *y3). This is found
often in the Talmud and also in Jerus. Targ. to Dt
18, The pre-Christian usage of our word even in
Hebrew is shown from Sir 318, ‘Blessed is he . . .

that has not yet gone after »dmén.’ The translators of LXX show themselves acquainted with
the word, for in Ps 36 (EV 37%) they misread pox
as

jioz, ‘Thou

shalt dwell

in_ the land and be fed

on its wealth’; and in Pirgé AbAGtA (ii. 16) we have
a ‘saying’ of R. Jose: ‘Let the property (jx9) of
thy friend be as precious to thee as thy own.’
The very phrase ‘mammon of unrighteousness’
‘is quite common in Jewish literature; in the preChristian Book of Enoch the wicked say:
,
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condemned.
It is the undivided concentration of
mind—the surrender of body and soul to moneygetting—that is censured, as being incompatitie
with whole-hearted devotion to God and to His
service. Mammon is personified as the object of
undivided attention and service, as in Ro 16’ Paul

speaks of those

turned

after mammon

of fraud’

(1 S 8°; cf. also

Pr 15”, Is 33", Ezk 2277, Hos 5").
:
3. Exegesis.—(1) In Lk 16°, ‘ Make to yourselves
friends by means of the mammon of unrighteous-

ness,’ the difficulty is: to whom was Christ speak-

ing? Lightfoot (Hore Hebraice, iii. 159 ff.), A. B.
Bruce (Expositors’ Greek Testament, i. [1897] 586 f.),
and Merx (Die Evangelien Marcus und Lucas, p.
328 f.) hold that He was spe aking to the Pharisees
and

publicans

to whom

ch.

15

was

spoken

and who were still in the crowd (16%).
certainly more suitable for them than
Twelve, who had not much ‘mammon’

(15%),

It was
for the
of any

kind ; and, if so, the phrase has the same meaning

here as in Jewish literature—‘ money ill gotten,
‘money gained by fraud.’ Thus the advice which
Jesus gives to the Pharisees is that they should
make restitution to God by deeds of benevolence.
Christ’s advice is, says Merx (p. 328), ‘Ye who
have acquired money unrighteously and cannot
refund it, use this wealth in making friends for
yourselves,’ as Zacchzeus, when

converted,

teered to give half his goods to the peor.

volun-

‘The counsel is to use wealth in doing kindness to the poor,

... only care must be taken not to continue to get money by
unrighteousness in order to have wherewith to do charitable
deeds’ (Bruce, loc. cit.).

The

alternative

view, that the words

are said to

the Twelve, and that papwva rjjs dduxlas is the evil
stamp placed on all wealth, ‘ because great wealth
is seldom gained or employed without injustice,’
is forcefully presented by Moffatt, in DCG 1i. 106f.

(2) In Lk
16" we have a contrast between rd
ddixoy papwvas and 7d dAnduwdy papwrds, which seems

to turn on asecond meaning of 1p¥.
Aramaic,

17

‘nothingness,’

means

(a) ‘deceit,’

‘illusion,’

In the original

‘fraud,’

‘vanity.’

We

and (8)

believe

that dA70ués, hereas elsewhere in NT, means ‘ real,’

‘permanent,’ ‘ belonging to the spiritual world,’ in
contrast with the present life of illusion and vanity,
where ‘the things that are seen are ephemeral’
(2 Co 418), Wesurmise, then, that 3273 x09 would,

in the original Aramaic, appear in both v.® and v.";
but in v.* 329 means ‘ deceit,’ ‘fraud,’ while in v.¥
it means ‘illusion,’ ‘vanity,’ and thus presents a

contrast to the ‘ true,’ the ‘real,’ ‘spiritual’ riches.
Our

Greek

translation,

of course,

obliterates

or

ignores the distinction between the two meanings
of 7p.
.
(3) ‘In Lk 16, “Yecannot serveGod and mammon,’
the emphasis is on ‘serve’ (SovAeverr).

No man can

at the same time be the dod)0s of God and of worldly
wealth.

The

ordinate pursuit of wealth

is not

‘serve’

their own

sensual

Col 3° he utters a warning against ‘covetousness,
inasmuch as it is idolatry,’ +.e., wealth so easily
erects

itself

When

Milton,

into

an

idol,

which

woos

men's

affections from God and: makes men_averse to
giving cheerfully what they acquire. Here and in
k 16" there is, no doubt, a personification of
wealth, as also in Tertullian (adv. Mare. iv. 33).}
therefore,

speaks

of Mammon

as

one of the fallen angels in hell, ‘the least erected
Spirit that fell from heaven,’ who even in heaven
was
.
'
.

‘Our soul is satiated with unrighteous mammon, but this does
(oa frevent our descending into the flame of the pains of Sheol’

The phrase 7pyq jo is a well recognized phrase in
the Tar;
s for ‘money earned through deceitor
fraud,’
‘The crime of Samuel’s sons was that ‘they

who

nature (Sovdevourw . . . TH éaurdy xoiNlg), and as in

The riches of Heav’n's
Than aught, divine or
In vision beatific’

‘admiring more
pavement, trodd’n gold,
holy, else enjoyed
:

(Par, Lost, i. 678 ff. ; cf. also ii, 228),

we have, perhaps, not so much the flight of the
poet’s imagination as an indication of his familiarity
with apocryphal lore.
The phrase ‘mammonworship’ has been made familiar by Carlyle (Pas?
and Present, bk. iii. 2, bk. iv. 4, 8, etc.), and is,
no doubt, useful in emphasizing strenuously
the
warning of Jesus, :‘Ye cannot serve God
and
mammon.’
:
:
.
. Lrrgratunz.—A, Merx, Die Evangelien Marcus und Lucas,
Berlin,1905;
J. Lightfoot, Hore Hebraice, ed. R.Gandell, Oxford,

1950, fil; T. Zahn, Hinleitung in das NT, Leipzig,’ 1908, 1.

11f.; A. Meyer, Jesu Muttersprache, Freiburg and
Leipzig,
1896, p. 61 n.; the commentaries on Mt 6 and Lk 16; Jaco
Levy, Neuhebridtsches und chalddisches Woérterbuch, Leipzig,
1876-89; and Marcus Jastrow, Talmud Dictionary, London
and New York, 1903; W. H. Bennett, in HDB; J. Moffatt,

in DCG: E. Nestle, in EBi; G. Dalman, in PRES.
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MAN.—See ANTHROPOLOGY, ETHNOLOGY, Evo-

LUTION, PSYCHOLOGY, SOCIOLOGY, ete.
MAN,

ISLE

OF.—See CEtts.

MANA.—Jfana is a native term belonging to
the Pacific region, but, for the purposes of the
science of comparative religion, serves likewise
asa category of world-wide application. The local
sense will be found to stand in close relation to the
scientific, despite the fact that the latter represents
but the generalized content of various concepts
prevailing in different ethnic areas and presumably
of more or less independent origin.
1. Local meaning of mana.—‘The word,’ says
R. H. Codrington (Zhe Melanesians, p. 119 n.), ‘is
common I believe to the whole Pacific, and people
have tried very hard to describe what it is in
different regions. I think I know what our people
mean by it, and that meaning seems to me to cover
all that I hear about it elsewhere.’ For the twofold reason that Codrington’s account has in no
respect been impugned by later observations, and
that it is the classical source from which the scientific use of the term mana is derived, it will mainly
be followed here, though one must bear in mind
that it deals primarily with the Melanesian usage,
whereas there is reason to su pose that the actual
word is an importation from Polynesia. It willbe
convenient to consider the mana of the Pacific
region

under

two

aspects:

(a)

prising the native view of what

theoretical,

it is, how

com-

it is

1W, Taylor Smith calls the attention of the present writer
to a passage in the ‘Passio Sancti Bartholomal Apostoli,’

in Acta Apostolorum Apocrypha, ed. R. A. Lipsius and M.
Bonnet, Leipzig, 1891-1903, pt. ii. vol. i p. 156: ‘ Vidit (Satanas)
se exclusum, et alterum sibi angelum apostolicum, qui Mamona

dicitur, sociavit,

et protulit immensa pondera

auri argenti

gemmarum et omnem gloriam qua est iniD hoc saculo et dixit
ei: Hac omnia tibi dabo si adoraveris me.’
:

MANA
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manifested, where it resides, and whence it comes ;
and (8) practical, involving the methods by which
it is sought to turn the supposed fact of its exista
ence to human advantage.
(a) Theoretical aspect. — Mana is defined by
7
Codrington thus:
power or influence, not physical, and in a way super“It {gs a
natural ; but it shews itself in physical force, or in any kind of
This mana is not
power or excellence which a man possesses.
fixed in anything, and can be conveyed in almost anything ; but
‘spirits, whether disembodied souls or su ernatural beings, have
to personal
it and can impart it; and it essentially belongs
the medium
beings to originate it, though it may act through
of water, or a stone, or a bone’ (p. 119 n.). Or, again, he
ower,
describes it as ‘a force altogether distinct from physi
which acts in all kinds of ways for good and evil, and which it
ig of the greatest advantage to possess or control’ (p. 118 n.). ..

In this account three points are specially to be

*To rise from step to step [in the Suge, i.e. secret society or
club] money is wanted, and food and pigs; uo one can get these
unless he has mana for it; therefore as mana gets a man on in
the Suge, so every one high in the Suge is certainly a man with
mana, and a man of authority, a great man, one who may be
calleda chief’
(p. 103; cf. p. 115), In the after-life, too, ‘the
host who is to be worshipped is the spirit of a man who in his
fitetime had mana in him; the souls of common men are the
common herd of ghosts, nobodies alike before and after death,
The supernatural power abiding in the powerful living man
abides in his ghost after death, with increased vigour and more
ease of movement’ (p. 125).

As for the mana associated with inanimate things,
the following example will show how it may come
oo
to be attributed.

‘Ifa man came upon a large stone with a number of small
ones beneath it, lying like a sow among her litter, he was sure
that to offer money upon it would bring pigs,’ and such a stone
would be thought to have mana (pp. 181, 183).

noted : (1) that the power

or excellence for which

Moreover, the mana (herein, as has been said, resembling & contagion, or such a force as electricity)
may be transmitted by one thing to another. .

‘side the common processes

0

nature’ (p. 118); (2)

Thus, to make sunshine, certain leaves are held over a fire, and
a song is sung to give mana to the fire, which gives mana to
the leaves, so that, when the latter are hung high upon a tree,
the wind may blow abroad the mana derived from the fire, an
.
sunshine may result (p. 200 f.).

mana stands is ‘in a way supernatural,’ namely,
‘in so far as it is ‘what works to effect everything
power of men, outwhich is beyond the ordinary
that, even if it be in itself impersonal, resembling
a contagion, or such a force as electricity, in that
it can have a material object for its vehicle, ‘it
essentially belongs to personal beings to originate
it’; (3) that it ‘acts in all kinds of ways for good
and evil,’ or, in other words, may be used ‘to
benefit or to afflict friends and enemies’ (p. 200),
and is thus indiscriminately at the service of reSo much for the nature
ligion or of the black art.
attributed to mana—which, be it noted, is noun,
adjective, or verb, since it is equally a property,
quality, or state. It may next be shown how such
an attributionis a result of experience and somene
times even of experiment.
“If a man has been successful in fighting, it has not been his

natural strength of arm, quickness of eye, or readiness of resource that has won success; he has certainly got the manaof
a spirit or of some deceased warrior to empower him, conveyed
in an amulet of a stone round his neck, or a tuft of leaves in his
belt, in a tooth hung upon a finger of his bow band, or in the
form of words with which he brings supernatural assistance to
his gardens are producIfa man’s pigs multiply, and
hisside.
tive, it is not because he is industrious and looks after his
property, but because of the stones full of mana for pigs and
possesses. Of course a yam naturally grows when
yams that he
planted, that is well known, but it will not be very large unless
mana comes into play; a canoe will. not be swift unless mana
be brought to bear upon it, a net will not catch many fish, nor
&n arrow inflict a mortal wound’ (p. 120).

Moreover, in this matter the native mind proceeds
logically enough by the method of hypothesis and
verification.
* Aman comes by chance upon a stone which takes his fancy ;

its shape is singular, it is like something, it is certainly nota

common stone, there must be mana in it. So he argues with
himself and he puts it to the proof; he lays it at the root of a
tree to the fruit of which it has a certain resemblance, or he
buries it in the ground when he plants his garden; an abundant

crop on the tree or in the garden shews that he is right, the

stone is mana, has that power in it’ (p. 119).

:

Hypothesis and verification even lurk behind the

forms of prayer.

.

oo

Thus at Florida, one of the Solomon Islands, a fisherman
addresses Daula, a tindalo, or ghost, connected with the frigatebird, in these words: ‘If thou art powerful, mana, O Daula,
put a fish or two into this net and let them die there.’ If he
makes a good catch, he thereupon exclaims, ‘Powerful, mana,
.
.
is the tindalo of the net’ (p. 146).

Again, the heir of a famous chief must live up to
the reputation of his predecessor, or society decides
that the mana has departed (p. 52).
For instance, a man claimed to have received from the ghost
of a late chief, a very great man, a stone for producing pigs
together with the mana chant for working the stone; the
people were ready enough to believe this, but the stone proved
unproductive of pigs, and so the departed chief had no spiritual
:
/
successor (p. 57).

To pass on to the question who or what may act
as a host or vehicle of mana, it is plain from the
foregoing examples that it may reside (though
always conditionally and, as it_were, by favour)
either in a man or in a thing. Fora man to have
mana and to be great are convertible terms.

In other cases, the mana

only to transmission,
accumulation.
.-

is seen

to lend itself not

but likewise to a sort of
vo

To make rain, leaves that are mana for this purpose are
caused to ferment so that a steam charged with mana may rise
up to make clouds, and at the same time a stone that is mana
for rain is placed among them to assist the process (p. 201).

It remains to notice the native theory of the
ultimate source of mana.
It has already been
noted that, according to Codrington, ‘ it essentially
belongs to personal beings to originate it’ (p. 119n.)
—namely, to a dead man’s ghost, a spirit (which
was incorporeal from the first), or a living man
(p. 151).
‘The claim of the living man to originate
mana

is, however,

somewhat

doubtful,

inasmuch

as; ifa man has mana, it resides in his ‘ spiritual
part,’ which after death becomes a ghost, while,
for the rest,it is permissible only to say that a
man has mana, not that he is mana, as can be said
of a ghost or spirit (p. 191). In short, the native
theorist would seem to have arrived at the view
that mana, being something supernatural (to use
Codrington’s

own

term),

must

ultimately

come

from pre-eminently supernatural personalities such
as ghosts or spirits,
The existence of such a view,
however, need not blind us to the fact that it is
the man who does great things in his lifetime that
is after death supposed to be a ghost with mana, a
fighting man’s ghost, for instance, being known
specifically as a keramo, or ghost of killing, and
hence much prized as a spiritual ally who can give
mana (p. 133). Similarly, it is because the stone
with little stones round it is like a sow among her
litter that it is credited with mana; and the
doctrine that it belongs to spirits (p. 183) is, clearly,
but an explanatory after-thought.
Thus neither

animism (in Tylor’s sense of ‘the belief in spiritual
beings’)

nor

even

animatism

(the

attribution

of

life and personality) would seem to be essentially
involved in the naive experience of the wonderworking thing, whatever be the last word of native
theory on the subject. ~
ae
It must be allowed, however, that, if mana does
not necessarily imply personality in the case of the
thing

with

mana,

it

is

none

the

less

perfectly

capable of co-existing with it, as in the case of the
living man with mana ; and, being itself something
indwelling, comes to be intimately associated with
the indwelling ‘spiritual part,’
In this way mana
and its derivatives have come in various Polynesian
dialects to supply all that is needed in the way of
® psychological vocabulary, standing not merely
for ‘heart’ and ‘belly,’ but for the ‘interior man’
and all therein comprised, namely,

‘desire,’ ‘Jove,’

‘wish,’ and ‘feelings’ generally, as also ‘thought’
and ‘belief,’ and even in some sense ‘conscience’

MANA
and

‘soul’

(see

E.

Tregear,

Jaori-Polynesian

Comparative Dictionary, sv. ‘Mana’),
Even if,
however, mana thus in certain contexts almost
amounts to what we term ‘personality,’ it must be

remembered that, according to the native view,
such personality is transmissible (just as we are
liable to think of a man’s—say,
an artist’s—person-

ality

as attaching

to his work), so that the mana

as the realized personality of a powerful individual
may be operative through
the medium of what he
makes or owns or leaves behind him at death.
(0) Practical

as

ect.

— Codrington

roundly

de-

clares that ‘all
Melanesian religion’ consists in
getting mana for oneself or getting it used for
one’s benefit—all teligion, that is, so far as religious practices go (p. 119n.). As he shows by
numerous examples, to obtain mana is the object
to which all prayers and sacrifices are directed.
Or, again, as can be gathered from Tregear’s Dictionary, mana may be used to express the performance of miracles, the exertion of a gift of

healing,

the interpretation of omens, an act of prophecy,

short, all the manifestations of a wonder-wor

beneficence which a religious man
set in motion.

in

ing

may aspire to

On the other hand, mana is a two-

edged sword which may justas readily be employed
in the service of maleficence. Those who have the
mana

to produce

wind

or calm, sunshine

or rain,

are wont ‘to turn it either way as it is made worth
their while to turn it’ (Codrington, p. 200). . Healing medicine and poison are alike mana (ib. pp.
198, 308).
As Tregear’s citation of phrases shows,
accident and misfortune, cursing and intimidation,

involve the exercise of mana no less than does any
and every form of blessing. In short, all traffickings with the unseen and occult, whether licit or
illicit, involve mana; and, just as electrical energy

may be exploited alike in the public service and
with criminal intent, so mana lends itself to the
manipulation of the expert, be his motive moral or
the

reverse.

Further,

whatever

is mana

is like-

wise, in a complementary aspect, ‘ not to be lightly
approached,’ or, as we find it convenient for com-

parative purposes
to say, ‘tabu,’ though,
in
Melanesia at all events, the word tambu (=tabu,

tapu) has a rather different sense, implying human
sanction and Rrohibition, the sacredness involving
a& supernatural
sanction being rendered rather by
rongo, or, where it is held to be especially severe,
by Suto (ib. p. 215 ; cf. pp. 190, 31). Whatever has
magico-religious value in any degree is treated
with more or less of awe, not to say fear, because
in a corresponding degree it has supernatural
power which it is liable to exercise on the unwary
with. such effects as usually attend the careless
handling of something extremely potent. In sheer
self-protection, then, the profane, that is to say,
ordinary folk in their ordinary manner of life,
observe a number of tabus towards the person or
thing that is mana,
Meanwhile, conversely, such
tabu may be looked upon as helping to keep the
holy person or thing inviolate, or guarding the
mana from desecrating influences that will somehow spoil its efficacy.
2. Scientific meaning of mana.—It remains to
determine what mana may appropriately mean
when used as a class-name of world-wide application. Just as tabu has been turned into a general
category standing for any prohibition resting on a
magico-religious sanction, despite the fact that in
Melanesia another shade of meaning apparently
attaches to the term, so mana has of late obtained

a wide currency as & general name for the power
attributed to sacred persons and things, and is so
used without reference to the particular associations which may have gathered round the word in
this or that part of the Pacific region. Thus, even
if it be true, as Codrington’s somewhat guarded

377

account leads one to suspect, that in Melanesia
mana has been more or less successfully incorporated in an animistic system, so that its ultimate
source is usually supposed to be a ghost or spirit,
that is no reason why, for the general purposes of comparative science, mana should not be taken to
cover all cases of magico-religious efficacy, whether
the efficacy be conceived as automatic or derived,
#.€., a8 proceeding immediately from the nature of
the sacred person or thing, or mediately because a
ghost or spirit has put it into the person or thing
in question.
Meanwhile, the simplest way of
ascertaining what modifications, if any, need to be

imported into the local meaning of mana in order
that the term may be employed
generically, so as
to cover analogous ideas hailing from a variety of
other cultural areas, will be to review sundry
examples of such kindred notions.
(1) Orenda.—This word is Jroquoian, belonging
more especially to the Huron dialect, and ‘apparently has the literal sense of ‘chant’ or ‘song,’
whence it comes to stand for the mystic power put
forth by means of a magic song or in any other
"Thus we are near the
magico-religious way.
original meaning when we find ‘ one who exerts his
orenda’ as the regular expression for a soothsayer,
or

hear

of

the

orenda

of

the

cicada,

which

is

known as the ‘ maize-ripener’ because, if it sings
in the early morning, a hot day follows. Not only
the soothsayer, however, but the mighty hunter
likewise, or he who succeeds in a game of skill or
of chance, is credited with great orenda, though,
if the hunter fails, or the gambler is worsted, then

the greater
his orenda has been thwarted by
orenda of the game or of the rival player (J. N. B.
Hewitt,

American

Anthropologist,

new

ser.,

iv.

[1902] 33 f.). Indeed, everybody and everything
would seem to have orenda in some degree, the
world being regarded as a sort of battle-ground
where unequal forces are matched against each
other, and the strongest obtains his desire (‘he is
arrayed in his orenda’ is the regular way of ex:
pressing ‘he hopes’ [td. p. 39]), while the weaker
must submit (‘he lays down his orenda’ is equivalent to ‘he prays’ {t5. p. 40]). Whether it implies
personality may be doubted; for, whereas at one
end of the scale it is associated with personal
activities such as singing, charming, praying, hoping, and so forth, and sometimes almost amounts
to ‘intelligence,’ as when it is said of a shy animal
that ‘its orenda is acute’

(ib. Pp. 39), at the other end

of the scale we find it attributed freely to trees,

plants, stones, meteors, water, a cloud, a storm, or
again to medicine, to a ceremony, and so forth (id,
Sometimes orenda seems to come
pp. 33, 41, etc.).

near to what we should term will-power, and
doubtless such will-power is freely attributed to
what we consider to be inanimate objects, as when
‘it is making its orenda’ is said indifferently of an
animal in a rage or of astorm brewing. But sometimes the orenda would seem to act automaticall
and independently of the wills of those who seek
to bring it into action, as when the condolence
ceremony, whereby « sort of figurative resurrection
is accorded to a dead chief, has to be performed in
winter lest its association with death should exert
an evil orenda on the crops (ib. p. 34). For the
rest, orenda may work either for good or for evil,
though a separate word ofgon may be used to
denote the specifically bad kind of orenda, and is
actually displacing the more general term, ‘as if
the malign aspect of its manifestations made the
more lasting impression on the tribal mind (ib. p.
.
See, further, art. ORENDA.
37n.).
is strictly
word
Siouan
(2) Wakan. —- This
parallel to orenda, and stands for all ‘ power whic
makes or brings to pass.’ It may come near to
the idea of will-power, as in the Omaha act of
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wa-zhin-dhe-dhe, the ‘ sending of power’ by singing
to an absent friend engaged in war, %r in the
chase, or ina game of skill. On the sther hand,
menstrual blood is wakan (whence the nudity
charm described by H. R. Schoolcraft, Indian
Tribes, Philadelphia, 1853-57, v. 70 [see A. C.
Fletcher, Proc. Amer. Assoc. for Adv. of Science,
1897, p. 326]).
In short, the term may be applied
indifferently to a shaman, to sun, moon, thunder,

to animals and trees, to fetishes and ceremonial
objects of all sorts, and, in fact, to anything that
exhibits wonder-working power (cf. W J McGee,
16 RBEW
[1897] 182).
.
(3) Dfanitu.— Here

once

more

we

have

an

Algonquian word that is generically identical in
meaning with orenda or wakan.
It is primarily
an impersonal substantive; for in the Algonquian
dialect a rigid distinction of gender is made between things with life and things without life;
and, when manitu stands for a virtue or property,
the form expressive of inanimate gender is used,

though, ‘when the property becomes identified
with objects in nature, the gender becomes obscure
and confused’ (W. Jones, AJFLE xviii. [1905]
183f.). The following account by an Indian of the
Fox.tribe of the beneficent effects of the sweatlodge brings out very
clearly the non-personal
nature of the force set in motion by a man for his
personal betterment; he might almost as well be
escribing an electric bath.
* Often one will cut oneself over the arms and legs .. . it is
done to open up many passages for the manitouto pass into the
body.
The manitow comes from its place of abode in the
stone,
It becomes aroused by the heat of the fire, ... proceeds out of the stone when the water is sprinkled upon it, . . .
and in the steam it enters the body, . . . and imparts some of
its nature to the body. That is why one feels so well after
having been in the sweat-lodge’ (1d. p. 183 f.).

See, further, art. MANITU.

(4) Hasina.—This word is used in Madagascar
to express the power or virtue which makes a thing
unusually good and effective, such as the efficacy
of a remedy, the power of a prophecy to come true,
the virtue residing in an amulet or in a spell, the
sanctity of holy persons and things, and so on.
Hasina belongs in a high degree to the king, seeing that heis born in a family which has it, and
is strengthened by the ceremonies of people having
it, such as sorcerers and his own

relatives.

Hence

his hasina, being highly contagious, is apt to cause
his subjects to fall ill and die, if they but touch
him.
He dare not even speak to them, save
through an intermediary.
Meanwhile it is his
duty to guard his Aasina intact for the public good,
so that A, van Gennep is probably right in regarding such a tabu as that which prohibits the subject
from entering the court of the palace with his hat
on his head as a fady (= tabu) de conservation
(Tabou et totémisme a Madagascar,

the

this

native theory of kingship
notion

of

Aasina.

Thus,

p. 17).

Indeed,

turns entirely on

at

the

king’s

en-

I plant something in my field, I put into it some of
my fasina. Another man will therefore respect
it, unless he feel his Aasina to be greater, in which

case he can receive no harm (id. p. 18). Meanwhile
I shall do well to fortify myself by protecting my

property with amulets full of Aasina, these often
amounting to veritable boundary-stones (id. p. 186).

For the rest, whatever is sacred has hasina and
for this reason is likewise fady, or tabu, so that,

for instance, the stranger who has Aasina, and is
therefore fady, must be received with rites of
admission

the object of which

is détabouer,

‘to

remove the tabu’ (id. pp. 40, 46).
(5) Baraka.—This is the term used in Morocco
to describe the holiness attributed to ‘saints,’ male
or female, as well as to places and natural objects,
which

are, however,

thought

of as deriving

their

holiness from the saint.. The name sfyid (te.
sayyid), ‘saint,’ is meanwhile bestowed impartially
on person

of

or place, implying

categories’

(E.

Essays presented

a certain ‘confusion

Westermarck,

to Tylor,

in

London,

Anthrop,

1907,

p. 368).

To secure that the power shall be exercised in his
favour, the Arab puts a conditional curse (‘dr)
upon the saint by throwing a stone on the cairn
marking his tomb, or by tying a rag near by.
The most efficient conductor of such 4 curse is,
however, the blood shed in a sacrifice, for the blood
contains baraka, supernatural energy, in itself, and
hence lends potency on its own account to the curse
with which it is loaded (ib. p. 365). Baraka is,
however, by no means necessarily noxious (as it is

when it provides the sting of a curse); for it stands
equally for the blessing, ?-baraka del ‘id, ‘the
benign virtue

of the feast,’ which

flows

from the

sacrificial meal, and is further distributed among
the worshippers by a man clothed in the victim's
skin (Westermarck, ALJ i. 445).
Or, to take another example, the baraka inherent in the Moorish

bride ‘implies not only beneficial energy, but also
a seed

of

evil or

an

element

of danger,’ so that

people partake of her dried fruit to rid themselves
of evil on account of her baraka, even while they
regard a gift from her, as bringing a blessing, and
likewise suppose her daraka to give efficacy to the
ceremonies Practised with a view to producing rain
for the good of the crops (Westermarck, Marriage
Ceremonies in Morocco, London, 1914, p. 360 ff.).
(6) Bfanngur.—This word among the Kabi tribe
of Queensland is used to express the ‘vitality’
with which the doctor is full and whereby
he
effects his miracles. He is also known as muru
muru, ‘the man full of life’ (murubarnan, ‘to
live’). The force that pervades him is conceived,
hylomorphically, as a number of those magic
erystals which are so much in evidence when ‘he
engages in his acts of healing. As a native witness
ut it, ‘always pebbles in his inside are. In the
and

bones,

calves,

head,

nails’

(J.

Mathew,

Eaglehawk and Crow, London, 1899, p. 191).
These pebbles enter the patient, so that he in turn
becomes manngur bathin, ‘full of vitality.’ Or,

thronement, the monarch-elect stands on a sacred
stone charged with Aasina and cries aloud to the
people, ‘Have I, have I, have I the power?’,
to which they reply, ‘The power is thine’ (td. p.

sucks out the pebbles which some other ill-disposed

$2).

person has put into the victim, so that

Taxes

paid

to

the

king

are called hasina,

being derived from firstfruits and hence inherent}
sacred, in fact, a tithe. Even when the king is
dead, his body transmits its hasina to the place of
the prave, which is henceforward sacred (0. p. 104).
It may even be, as van Gennep suggests, that the
royal practice of strict endogamy, which was
carried

as far as sister-marriage,

was

due

to the

desire to keep the Aasina in the family (18. p. 162).
Hasina

is,

however,

property of the king.
ess degree.

the very
share

Even

animals,

likewise.

by

no

common

trees,

Hasina,

means

the exclusive

Nobles have it too, but in
men

and

have

stones

some,

have

in short, is relative.

and

their
If

conversely, the muru

muru, the man

full of life,
the

latter

recovers, the potency resident in the pebbles being.
thus equally capable of killing or curing according
to the intention of the powerful man who has
control of them (id. p.191f.). Or the medicine-man
may relieve his patient by drawing out the evil by
means of a rope, and such a rope he obtains from
Dhakkan, therainbow, whoishimself manngurugur

(supenative of manngur), superlatively potent (id.
p.

.
.
These examples, which might be multiplied indefinitely, will suffice to show that there is a widespread tendency on the part of the peoples of the
lower culture to isolate in thought and invest with

MANA
a more or less independent being of its own the
power whereby a holy person or thing proves his
or its holiness by means of action supremely
efficacious, whether for good or for evil.
Modern
anthropology lays great stress on this notion of
the savage (whether it be conceived and expressed
by him with full explicitness or not), because it
appears to stand for something which lies at the
very centre

of what

he feels, thinks, and

does in

regard to the supernatural and unseen. Whether
it is more or less central and fundamental than
the notion of spirit is a question that need not be
raised here. In any case it would be quite beside
the mark to seek to assign
exact relations of
logical priority and posteriority to these two ideas,
seeing that savage doctrine is tolerant of confusion,
not to say downright contradiction, and uses the
one or the other conception alternatively
or in
‘manifold conjunction as a particular situation may
seem to suggest.
.
Here, then, it will be more profitable to indicate

shortly what general purposes of theory are served
by reference to the group of ideas for which mana
may by convention be allowed to stand when used
in its scientific as distinguished from its purely
local sense. In the first lace, mana usefully calls
attention to the element which magic and religion
have in common.
Among savages my religion
corresponds roughly to whatever system of rites is
resorted to by the community in general for selfpreservation in the face of all the dangers, real or
imaginary, that beset them. If you are a member
of another tribe in perpetual strife with mine,
Iam not disinterested enough to attribute to you
any religion worth speaking of, even if your rites
bear the closest family resemblance to mine ; but
rather incline to pay you the compliment of
supposing you to wield a most malignant magic, in
proportion as I feel respect for your
power of
getting the better of me. It is a case of me and
my gods against you and your devils. Gods or
devils, however, they have power alike, and to the

stronger power, whichever it be, the victory
goes.
Similarly, within the tribe a particular individual
may have recourse to mystic rites to help a public
cause or to help himself
in a way of which the
pablie approves, or contrariwise in order to wreak
is private spite on his neighbour. In the former
case he is behaving piously, in the latter he shows
himself

a wizard

and

deserves

to die the death;

but in either case indifferently a wonder-working
power is setin motion.

Jfana, then, as represent-

ing what may be broadly described as the element
of the miraculous, enables theory to treat the
magico-religious as a unity in difference, the unity
consisting in wonder-working power and the difference in the social or anti-social use to which it is
put by the rival systems. In the second place,
mana, taken together with tabu, provides a
minimum

definition of the magico-religious,

such

a delimitation coinciding accurately with the distinction which the savage both in theory and in
practice draws between the world of the supernatural and the world of the workaday
and
ordinary. Whatever else it may be as well, and
however diverse the characters it may otherwise
wear, the magico-religious in all its manifestations

is always hedged round with respect because of the
potency inherent in it. Tabu and mana always
imply
each other, so that either can stand by
itself for the whole two-sided notion. Thus tapu
(=tabu) was ‘a general name for the system of
religion’

in Hawaii

(Tregear, s.v. ‘Tapu’).

Con-

versely, wakan, a word of the mana type, is trans-

lated by McGee ‘ mystery,’ because the notions of
‘ power,’ ‘sacred,’ ‘ ancient,’ ‘ grandeur,’ ‘animate,’

‘immortal’

all fall alike within the wide circle of its

implications (15 RBEW,

p. 183).

Mana, however-
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taken by itself offers the more adequate characterization of the nature of the magico-religious, since
it reveals the positive ground of the negative

attitude of fear and shrinking which tabu involves,

It only remains to add that, having by means of
such terms expressed the generic characters of the
class of objects to which magic and religion relate,
the anthropologist is merely on the threshold of
his task, and must go on to distinguish by means
of fresh terms of narrower connotation the specific
types in which this class abounds. Thirdly, mana
is well suited to express that aspect of the magicoreligious or sacred in which it appears as 2. transmissible force or influence.
Thus van Gennep
shows the notion of Aasina, which

is of the mana

type, to be closely bound up with that of tohina,
contagion (Tabou et totémisme, p. 17). The idea of
spirit, on the other

hand,

does not lend

itself so

readily to the representation of such transmissibility or infectiousness on the part of what is
sacred, except where some sort of dual personality
is manifested, as in the case of what

is known

as

‘inspiration.’ Meanwhile the passing on of sacredness between one person and another, one thing
and another, or a person and a thing in either
direction, is a constant feature of primitive belief,

corresponding as it does to that play of association
to which the uncritical mind is

ally

when

excitement.

rendered
Thus,

prone, more especi-"

suggestible

by © emotional

in the Melanesian

charm

for

sunshine, the operator’s desire, as expressed in his
song, starts a train of actions—the lighting of a
fire, then the placing of leaves therein to warm
them, then the hanging of the leaves upon-a tree
to impart their warmth to the wind; and the
whole Process is interpreted in terms of the transmissibility of mana, from the song to the fire, the
fire to the leaves, the leaves to the wind, the wind
to the sun, in strict accordance with the associational flow of the
interest
(cf. Codrington,

Melanesians, p. 201). Lastly, mana is the term
best suited to express magico-religious value as
realized in and through ritual; and ritual, as
Robertson

Smith

has

shown

once

for

all,

comes

before belief in order of importance for the peoples
of the lower culture. If mana is, regarded
in
itself, an impersonal and quasi-mechanical force
operating on its own account, even though personal
beings may have set it in motion, this is largely
because a more or less automatic efficacy is imputed to ritual as such, Whereas the reason and
conscious design that are immanent in the ritual
are at most but dimly apprehended, the rite itself,

on the other hand, stands
out clearly as something
that can be seen and enacted, and thus acquires
independent value. Whatever it may exactly
mean, at all events it works. Thus the ideas of
mana and of ritualistie control
go very. closely
together, the former being little else than a projection of the latter into the world of objects,
which are thought of as so many foci in a system
of partly co-operating and partly conflicting controls, And so it is also with the civilized man’s
notion of luck, which is a genuine, though deaded, member of the mana group of conceptions.
Those who still hold to a belief in luck are pre:
cisely those who likewise believe in the possibility
of controlling it.
‘
Lrrsrature.—For the loca! use of the word mana the locus

clagsicus is R. H. Codrington, The Melanesians, Oxford, 1891.
Cf. also E. Tregear, Maori-Polynesian Comparative Dictionary, Wellington, N.Z., 1891, &2. ‘Mana.’ For the kindred

above
words, orenda, wakan, etc, see the references given
Paris, 1904,

A.van Gennep, Tabou ef totémisme & Madagascar,
In
deals with hasina in strict relation to the local context, yet
a broad way that suggests interesting applications to general
essays,
various
see
term
the
of
use
theory. On the scientific
the earliest going back to 1899, by R. R. Marett, reprinted in
The Threshold of Religion2, London, 1014. In 1904 Marett,
4x * From Spell to Prayer,’ 12., and H. Hubert and M. Mauss,
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historical treatises, which are interspersed with
All these comrevelations, prayers, and hymns.
nents, so varied in their matter, may be called
‘tractates,’ though only by way of having a uniform term by which they may be enumerated and
cited. From the introductory ‘blessings,’ which
occur some twenty times, and from postscripts, we
pieces, with three
may infer that the sixty-four
collections of hymns, were gradually incorporated
in the ‘Thesaurus, now singly, now in groups.
Originally each tractate was independent, though
in the very first three.or four separate writings
The last tractate
B&R, MARETT. . have been brought together.
...
of the Right is the ‘ Ring's book,’ which contains
MANCHURIA,—See SHAMANISM.
a survey of cosmic events as they ap eared to
2, Mandsean who expected the end of the world
MANDZZANS.—t. Introduction.1—The Mandafter the
wang claim our interest not only as being a to take place one hundred and fifty years
foundation of the Arabic sovereignty, and assigned
separate surviving branch of the Semitic stock,
to that sovereignty a duration of only seventy-one
but also on account of their religion, their lanBesides the years; hence the tractate must have been comguage, and their sacred literature.
A.D. The
records of their religious teaching and their re- posed in the early years of the 8th cent. the Arab
ligious poetry, that literature includes fragmentary, short tractate, xix. R, speaks of Mahamat
at least from
remains and revisions of ancient Gnostic specula- (Muhammad) as one who had lived past.
To the
- tion and myth. Adherents of the Mandean faith, two to. three generations in the ii. R, however,
- either as. larger communities or as distinct family much more important i. and
notices referring to Muhammad have been atgroups, were to be found some forty years ago—
of . these
and may perhaps still be found—in cities and tached: only at the end, the redactors must fill
tractates evidently thinking that they
smaller market-towns on, the. lower Euphrates,
tractate exthe lower Tigris, and the rivers which water the out the historical sketch; no other or any trace
al-arabi and the adjacent Persian
hibits any knowledge of Muhammad
eastern ‘Iraq
It is, indeed,
of his teaching. ‘As regards the narrative tractates,
province of Khizistén (Arabistan).
of more and
necessary for them to live in the neighbourhood of we can distinguish between those having taken
an
latter
is
the
water
e,
flowing
in
importanc
on
less
of
immersi
those
rivers, since
their materials or.their themes from the former.
essential, and certainly the most characteristic,
oe,
In some we find fragments interpolated from older
feature of their religious practice.
a mere
us, we find
syorks not now extant, while not a few are
As far back as our records ca
originally
they
earning
what
ns,
of
conditio
remnants
humble
of
very
k
in
ng
patchwor
subsisti
them
contained. When all has been said, 1t cannot be
their living as tradesmen—carpenters, smiths,
Upon
doubted that these documents of the Genzd which
locksmiths, goldsmiths—or as shopkeepers.
and
their priests rested the duty o preparing. and speak authoritatively of Mandan thought ’s
sentiment were composed prior to Muhammad
directing the public religious ceremonials, which
comwere few and by no means sumptuous, as well as day, and such later redaction—often far from
work of
that of performing certain rites on behalf of in- potent as they have undergone was the
fandzean priests who were concerned to transmit
dividual members of the community. . At these
greatest
functions it was their regular task to recite a in some form to future generations the
ossible amount of their ancestral literature. The
number of extracts from the sacred books. In
ormal nucleus or focus of the entire collection is
the Mandan religion, as in others, such recitato the
tions take the place of the incantations that are a, manifesto of the Mandaan priesthood A).
no longer permitted, and in conjunction with the community (xxvii. R; ef. MR, supplement
Like the Genzd, the Sidra d@ Yahya (‘The Book
religious rites they serve to effect or to ensure the
a
of John’), or Drasé d’matké (‘Recitations of the
salvation of the soul.
Kings’), more rarely designated Drasé d’'Yahytof
From the time when the Mandzans began the
(‘Recitations of John’),* 1s also a collection
serious collection of their religious texts—their
in an
mythological and legendary documents may also tractates, many of which have come down form.
be regarded as revelations—the transcribing of incomplete, or at least in a corrupt, textual
‘A considerable number of them relate to the extheir sacred books, and even a monetary contribuperiences and the teachings of John the Baptist.
tion to the expense of such labour, ranked among
The book also contains narratives (¢.g., one about
them as a work which could purge from sin;
hence not merely priests, but also a considerable the ¢ fisher of souls’), instructions in conversational
Some of form, etc. The diction is still good, but the legend
number of Jaymen, possessed copies.
of the baptizer of the Jordan, who is mentioned
these were obtained by Christian missionaries from
their converts, and others were bought, with the only once in the Genzd, where he is described as a
result that since the middle of the 17th cent. not truly wise and devout prophet, is here brought
a few Mandan MSS have found.their way into down to the sphere of popular taste, and expounded
European libraries. The books are composed in a with entertaining stories.. The older form of his
distinct Semitic idiom, and written in a special name, *‘Yéhanni,’ is superseded by the Arabic
*Yahy&’ (cf. § 40), and from these facts we infer
script.
that the contents of this collection are of con2. Mandzan writings.—The most valuable, from
the
in
siderably later origin than those of the great
the historical point of view, and—at least
‘Thesaurus.’ main—themost ancient portions of Mandwan literarabba
The Qolastd is a volume containing the liturgies
ture are collected in the voluminous Sidra
is
which
for the annual baptismal festival and the service
(«Great Book’) or Genzé (‘Thesaurus’),
consists
This
divided into a right and a left part.?_
sive liber magnus, Leipzig,
of a theory of
in ASoe. vil, independently made mana the basis Religion, New
See also I. King, The Development of
magic,
of
York, 1910, and J. H. Leuba, 4 Psychological Study
with the subject
Religion, do. 1912. Important papers dealing
, Address to
from various points of view are E. S. Hartland Agdress to
Section H, British Association, York, 1906, and of Religions,
Hist.
Section I, Srd Internat. Congress for the
xvi. {1906] no. 35
Oxford, 1908; A. O. Lovejoy, The Monist,
Congress for the
Internat.
4th
Mana,’
or
‘Soul
h,
V. Gronbec
s, La Force
Saintyve
P,
Hist. of Retigions, Leyden, 1012;
ng the theoillustrati
books
t
Importan
1914.
Paris,
magique,
Lévy-Bruhl,
L,
are
retical applications of the idea of mana
Paris, 1909 5
es,
inférieur
sociétés
les
dans
mentales
s
‘Les Fonction
religieuse, do.
E. Durkheim, Les Formes élementaires dela vie
.
—
1912.
e,
Cambridg
Themis,
,
Harrison
E.
1912; J.

largely of theological, mythological, ethical, and

respec1 In this art. the abbreviations 3fR and JIS indicate
Mandiische
tively the present writer’s Manddische Religion and
Schriften, cited at the end of the Literature.

2A transcription of a complete MS with a list of variants
by H. Petermann, was published
from three others, executed

in lithographic form'as Thesaurus

We shall cite from this ed., using the letters R and L
1867,
for the right and left parts respectively, while the accom
panying figures will indicate the page and line. The righthand pages are for the living, the left-hand for the dead.

Jed,

M.

Lidzbarski,

Das Johannesbuch

der Mandder,

Giessen, 1905; a second vol., with tr., is promised for 1915.
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which are intended to be recited as hymns or
prayers, are worthy to stand beside the songs in
the Genzdé, though they are possibly not so ancient.
The liturgical directions attached to them: are
certainly of much later origin, being the work of
writers who were not familiar with the pure form
of the Mandzan language. The same statement
holds good of the two sections of the Marriage
Ritual, which has not_yet been printed, though
there are MSS of itin Oxford.. °
To the liturgical rubrics of the two works just
mentioned corresponds the Divin preserved in the
Bibliothéque Nationale in Paris.
The name divén
is given by the Mandzans to a work written on
one long strip of paper.
The Paris example is
136 x 6 em., and gives the: procedure for the
expiation of ceremonial offences (cf. T. Néldeke,

contact with Mandwans for nearly thirty years,
simply says that he had some knowledge of their
language, while his successor, Angelusa 8. Josepho,
thought himself able to furnish the key to their
writings. The material extracted by the learned
Maronite, Abraham Echellensis, from three Mandwan books, and given to the public in a work
rinted in 1660 at Rome, that scholar had doubtess succeeded in reading with the assistance of
Mandzan converts then resident in Rome (cf. J£K,
p- 5£.). From the same period come three renderings of the supposed Mandan baptismal formula,
but these show how utterly bewildered the translators were even with the first line of the Mandzean
books, for it is in reality their introductory formula. Later essaysin translation, the most notable
of which were the arbitrarily conjectural version
by M. Norberg and the more careful but still very

Manddische Grammatik,

erroneous studies of G. W. Lorsbach, are considered

for

the

now

in

dead

the

(massegtd).?

Vatican

Its

p. xxiv),

Library,

poetical

is

sections,

Another

Divan,

7°6 metres

length, and consists of a series of sketches

in

repre-

senting the halting-places through which the soul
of a deceased Mandawan must pass in its ascent
(cf. § 28), and, at its destination, the scales and the

throne of Abattir. Its numerous figures have been
drawn mainly with ruler and compass, and might
be the work of a child’s hand, whilesome parts of
the text found between or at the side of the figures
have been rendered illegible by stains and dilapidation of the paper.
The Latin notes added by
Ignatius a Jesu to explain the figures sometimes
do not agree at all with the original text, and at
certain points there is convincing evidence that
the missionary could not read a word of the
Mandan language.
It would appear that he
had the work explained to him
one of his
converts, but that he frequently failed to understand

his

informant,

writing his notes.?
Another

Mandzean

and
work,

made
one

fresh
main

errors
division

The specimens of truns-

errors of Norberg. (ib. pp. 99, 186, 214, 234),

. Even with Noldeke’s Grammar at our disposal,
there are still serious obstacles to a complete translation of the Mandan writings. These contain
a large number of expressions which we can interpret only conjecturally or else not at all; some
appear to be Persian in origin, but there are also
& number of genuine Aramaic words whose usage
in other dialects does not suit their Mandwan
context, while in other.cases

the context does

not

clearly show which modification of meaning has
been developed from their etymological root. In

some instances, again, it is obvious that words and

of

Mention should also be made of the recently
discovered earthenware bowls with Mandzan inscriptions intended to ‘avert a curse or an evil
spell.? They furnish melancholy evidence of the
complete decay of Mandan theology.’
|
. The Mandzan language.—The idiom in which
this literature is composed is recognized by Ndldeke as of importance for the study of the Semitic
languages; it is the form of Aramaic which developed in lower Babylonia,
and its nearest’ congener is the special dialect of the Talmud Babhit
(i.e. the Aramaic of Upper Babylonia). The script
(see below, § 19) has the advantage of expressing
and

Teo.

H. Petermann simply repeat the

which is not clearly determinable.
All this, however, has to do with matters of detail; the course

According to Néldeke (loc. cit.), ‘it is a compilation, containing all sorts of astrological material of very diverse date,
and translated in part from Arabic and Persian ; portiona of it
are of Jewish origin.’

by letters,

riests (cf. JLR, pp

ation offered by

in

a

which bears the title Asfar malwdsé (‘Book of
the zodiacal Constellations’), is found in the Royal
Library
of Berlin. 0
,

the vowel-sounds

in some detail in J£S, pp. xiv-xix. In the latter
half of the 19th cent. it also transpired that there
was no such traditional interpretation as scholars
had expected to find in the hands of the Mandiean

does not require

diacritical signs,
correct interpretation of the
texts—at least so far as they are accurately written
and in good preservation—has been made possible
by the grammar which Néldeke has drawn up from

. them (Mandéische Grammatik).
“
‘
4. Translations. — Ignatius a Jesu, who, as a
missionary in Basra in the 17th cent., was in close
1A copy, beautifully transcribed and ed., with variant
readings, by J. Euting, was published as Qolasta oder Geainge
und Lehren von der Taufe und dem Ausgang (erroneously, the
original having, not XNP‘EXD, ‘exit,’ but XNPOND, ‘ ascent’)
der Seele, Stuttgart, 1867.
2 A photographic facsimile of this Divdn, ed. J. Euting, was

published at Strassburg, 1904,
3H. Pognon, Une incantation contre les génies malfaisantsen
Mandatte, Paris, 1893, and Inscriptions mandaites des coupes de
Khouabir, do. 1897-09; ct, M. Lidzbarski, * Mandaische Zaubertexte,’ in Ephemeris fur semitische Epigraphik, i, [1902] 89-106,
A few Mandwan texts are to be found in J. A. Montgomery,
Aramaic Incantation Texts from Nippur, Philadelphia, 1913.

phrases have acquired a theological or ritual sense

of thought and most of the constituent elements
lie within the scope of literal reproduction.
4H.
Pognon (opp. citt.) has taken the utmost care in
establishing the renderings of the inscriptions,
and

has also,

in connexion with

them,

translated

numerous passages in the Genzé and the Qolasta—
though he, too, has made
may be said of MS.

mistakes.
;
.

The

same

5. Interest of the Mandzan texts.—The largest
and most interesting portion of the Mandean writings is liturgical and mythological in character.
‘The myths relate to the origin and nature of the
world of the gods and that of men, and also to
the religious history of mankind. They are not
derived from conceptions of nature, nor did they
originate in the popular mind, but were constructed
in accordance with theological views. Thescientific
gains which .this vein of littirgy and myth seems
to promise—and it is the prospect of such gains
that draws us to the study of the Mandan texts
—are in the main as follows: (a) enlightenment
regarding the meaning of the Mandan rites; (5)
a tenable view of the origin and early history of
the Mandzean religion ; and (c) an advancement of

our knowledge regarding the character of Oriental
Gnosis and its religious bearings.
.
6. General contents of the Sidra rabba, or
Genza.—In seeking to solve the riddle presented
by the Mandzans and their writings, we must
begin with a critical examination of the oldest
portions of their literature.
We shall, therefore,
first direct our attention to the matter found in the

Genzd.

There we find a teeming world fabricated

by religious and theological fantasy.
Gods and
demons, or beings of like nature, come before us
with actions and utterances which, almost without

exception, relate to the creation of the world, the
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founding of religions, and the destiny of the human

soul. Not infre uently it seems as if one and the
same being stood before us under different names,
while in other texts the bearers of these names are
found

in company

with

one

another;

sometimes,

again, a particular action is ascribed to beings of
altogether diverse character, or, as the action of
one and the same being, it is described and char-

acterized with much variation in different texts.
It would be impossible here to set forth or unravel
all this, and we shall seek only to give a concise
survey of the most important trains of thought
and imagination to which the vast variety of the
materials may be reduced.
7. Ancient Gnostic elements in the Genza.—The
tractates

that

first claim

our

interest,

as

being

probably the oldest, are those which exhibit polytheistic beliefs, or are at least ultimately based upon
polytheistic views. Someof these open with specuations regarding the origin of all things, including
the world of the gods, and to this group belong the
sections in which emanational doctrines are set
forth (cf. MLR, p. 241.)
Here ‘the Great Fruit,’
from which innumerable other fruits have sprung,’
and—as a personal divine being—‘ the Great Mana
of Glory,’ from whom, in like manner, other ‘Great
Ménfs? have arisen, are spoken of as primal entities. Beside the Great Mana we frequently find
‘his counterpart,’ ‘the radiant ether’

(ayar ziwd),

or ‘the great ether of life’ (ayar rabba @hayyd),
who appears sometimes as a primitive being, sometimes as one of the first emanations; and the same
holds
good of ‘the First Life,’ also called ‘the
Great Life,’ and of ‘the Great Hidden First Nitufta’
(i.e. ‘drop,’ perhaps thought of as a sperm-drop).
In all the sections of this type we read also of ‘ a
great Jordan,’ which is always represented as a
river of white water, as ‘the living water,’ ‘the
gleaming and lustrous water.’
It encircles the
realm of the ayar, the world inhabited by the higher
beings, and in its descent it is joined by innumerable other Jordans which water the ayar-realm;
or,

again,

it traverses

that

realm

as

‘the

great

artery of life.’ So unorganized is the system, however, that as early as the middle period of the
Genzd we find the personified figure of Wisdom
making request for revelations as to the gradation
of the higher beings according to their period and
dignity (4S, p. 202f.). Nor do the texts in question present us merely with diverse elaborations of
a single underlying view, or with various attempts
to reconstruct an imperfectly conceived system;
on the contrary, they contain originally divergent
conceptions of the origin of things—conceptions
either fabricated or gathered from foreign sources
by the Mandean scholars themselves at a period
before the transmitted texts were written.
Of the
authors of the Genzd@ it is only the polytheistic
group that have made use of these conceptions.
Of the narratives describing the creation of the
terrestrial world, some still bear a relation to the
theogonies, the relation being peculiarly close in
the long and important tractate vi. R, which we may
call the Mandwan Genesis.
In this text ‘the Life’
calls ‘ the Second Life’ into existence by a ‘request
to itself.’ Then this ‘Second Life’ creates for
itself a second celestial world, and among the
spirits

of this

higher

realm

of second

rank

(the

‘utrds' of the Second Life) arises the idea of
creating a third world, viz. our earth, with inhabitants who should know and worship only the
Second Life, not the First. Then the Great Mana
of Glory, in order to frustrate this design, calls into

existence the Mand& d’hayyé, who was to see that

- the First Life was worshipped also upon the earth.

,] According to Hippolytus, Ref. (=Philosophoumena) v. 9,

vi. 37, viii. 8 (cf. x. 16), the Naassenes, Valentinus,
Docetists had a similar idea (cf. ALR, p. 187{f.).

and

the

_In the

Mandzan

dialect mand@

is a by-form of maddd

or

middd, a noun from the root 7" (ct. Noldeke, Mand. Gramm.,

p. 75), and Manda @hayyé is equivalent to
yaots ris cwxs,
‘the knowledge of life’--such a knowledge of iite as gives one
a portion in life. The term ‘Mandan’ is a renderingof mandaya, yourrixds.

8. The polytheistic strain in Mandzan theology.
—While the Mandan writers esteem the theological speculations of their books as mysterious
and

ancient

thinking
Life ’—or
the deity
pird for

revelations,

in

their

own

religious

they retain only the belief in ‘the Great
simply ‘the Life’—whom they regard as
of the world of light. They use the word
the most part as equivalent to ‘fruit’ in

the ordinary sense, and

the term ayar (ultimately

derived from Gr. di#p) as denoting the air of the
celestial world and the north wind associated with
it.
The word mand (usually=‘ vessel,’ ‘instrument’) is still found in a group of hymns (L 38-74)
in which the soul of the Mandan asserts its
heritage in the higher world, declaring, ‘I am a
mand of the Great Life,’ while occasionally an
exalted celestial being is distinguished by the
epithet ‘pure mand.’ . At first the deity referred
to as ‘the Life’ is still regarded as a plurality,
being designated ‘the Fathers,’ and is thus conceived as a council of gods—though one that is
small and always unanimous. Very soon, however, ‘the Life’ comes to be spoken of in the
singular.
In the polytheistic writers a number of
other gods appear besides ‘ the Life’—not, indeed,
as its subordinates, but inferior to it in power and

prestige. . These are not called ‘ gods’—among the
Jandeeans, in fact, that term was long restricted
entirely to the false foreign deities (J/2, supplement
C)—but are referred to each by his proper
name.
The heavenly beings created for a special
purpose are called ‘tras (lit. ‘ wealth’), as are also
the countless angels who play a more ornamental
art.
P Far below the realm of ayar lies a world of
darkness—‘ the black water’ (mayyd sydwé). We
are nowhere told that the black water is merely a
portion

of the under world,

or that it bounds

or

covers it, and yet the idea that the under world is
in a liquid condition is quite irreconcilable with a
large number of its features as presented.in the
narratives.
The creation of the earth which lies solid in the
black water, and of the firmament

it, is ascribed by
Ptahil (on whom ef.
terization of this
degree of variation.
higher beings, and
water;

he

acts

expanded

over

the writers of this school to
ALS, p. 60 f., note). The characdemiurge shows a remarkable
Ptahil merely resembles’ the
has arisen out of the black

only

by

permission,

or,

indeed,

upon the authority, of ‘the Life,’ and with the
means youchsafed to him by the latter, but he
oversteps his orders; or he has accepted the proffered help of the evil spirits. Again, he is in fault

solely because he has not boldly resisted such an

evil spirit, or, once more, he himself has committed
no transgression, and it is only after he has duly
performed his work that evil comes into the world.
The creation of man is wrought in part either by
Ptahil or by the evil spirits, but is left incomplete,
the soul and the finer organs, or at least the former,
being still-lacking. The soul—that which makes
man live—isbreathed into Adam by Mand4 d@’hayyé,
or else brought down from the treasure-house of
‘the Life’ and placed in Adam’s body by one of
the celestial beings. By this means, and also by
the fact that the first man was af once enlightened regarding his origin and the true religion,
the design of the subordinate spirits (those of the
Second Life) to create a world whose inhabitants
should belong to them and worship them alone
was foiled.
:

The wicked spirits, however—of the ‘détrds of the
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Second Life nothing is said even in the 6th tractate
——do not at once accept defeat. By magic they
create all manner of noxious things—poison and
corruption, predatory animals and serpents, devouring

fire and

earthquake,

ete., as well

as evil

passions—and mingle them with the good creation.
According to vi. R, the first to be deluded by the
wicked ones was the son of the first man (dddm bar

adam); fad Mand& d’hayyé, or his representatives
(Hibil,
Sitil, ‘En63), must once more appear to
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them, were called into existence by the planetary
spirits, and that, in particular, Judaism was created
by dmeS (‘the sun’), ‘whom all people call Ad6nai.’
e writer does not mention Christianity by name,
but in the place of Mercury he inserts the Messiah
(4fsihd), of whose followers he says that they ‘all

accuse one another of lying,’ and of himself that he
had distorted the teaching of the true religion.
This reference to the mutually conflicting teach-

ings of the

Christian

Church

(R 120. 7 ff.) comes

fortify and maintain mankind in the true faith.
These evil spirits are the Raha (Jud.-Aram. xm)
and her children, viz. the spirits of the seven
planets and of the twelve zodiacal signs. Prior to
the creation of the earth her abode was the region
overlying the black water, and from her and her
sons all evil things have come into the world—

doubtless from the hand of the Mandan redactor.
10. Possible traces of a Gnosis entirely independent of Christianity.—In the texts relating to
the cosmogony (and theogony) there is nothing to
remind us of Christianity except the fact that the
rivers which contain the ‘living’ water are each
called ‘Jordan.’ Among the Mandeans the word
yardnd is used as an appellative ; but, as it is not

bears the epithet of ‘ world-mother’ or ‘ mother of

doubt, to be explained by the
peculiar respect
accorded to the chief river of
Palestine by the
Gnostics, whose writings had been appropriated or
used by the Mandans.
There are certain facts
which lend support to the opinion that the high
honour paid to the river Jordan is of an older
standing than the gospel narrative of John the

demons, founders of false religions, teachers of
heresy, and men of violence. - The Rah4, who also
bore these children to' Or, the Mandan
the world,’
He is a most vildevil, who was himself her son.
lainous creature, and had to be laid under restraint
before the earth and the firmament were created,

the reason evidently being that the ‘ solidification ’
of the land in the black water would otherwise
have been impossible. According to vi. R, it was
himself, according to viii. R, it was
Manda d’hayyé
ztw4, who cast ‘Ur to the ground,
his son Hibil
loaded him with chains, and set warders over him

—or, on another view, immured him in‘Ur’s own
Detailed accounts of how these
dark realm.
measures were carried out—mainly by magic and
trickery—are

in

found

the

cited ; and

tractates

viii. R (one of the later portions of the Genzd) relates
further, with reminiscences of Bab. myths, how
the ‘fathers’ of ‘Or, the lords of three deeper
regions of the under world, were rendered harmless (complete tr. in ALS, pe

137-191).

the tractates of the poly-

‘9, Biblical matter in

theistic earlier school.—The Raha and her son'

Ur,

dwelling upon the surface of a watery expanse that
existed

before the creation of the solid land, and in

some way interested in that work of creation, since
their names are not Mandsean, but of Heb. origin,
can be none

other

than the female ondbx

mi who,

according to the opening words of the Heb. Genesis,
< brooded upon the face of the waters,’ and the
light (7ix),1 which

passage

is said in the same

to

have been the first work of the creation. The
Gnostic writer here adopts a theory according to
which the light was born of the Rah& (of God), as
were also, subsequently, the lights of the heavens.
The word ~p, ‘call,’ as used for ‘call into being,’
can be traced to the Biblical Genesis, as well as

Ad&m and his wife Haww4, and,
the names of
consequently, also that of their son Sitil (ie, ne,
lengthened in Mand.

to bmw) and the names of the

other two genii Hibil and‘En63. The exaltation of
Abel (52a), slain in his innocence, as Hibil ziw&
seems to the present writer to be of later origin
(cf. § 14). The Heb. narrative of the Fall, in which
knowledge is described as a forbidden fruit, is one
that the Gnostic author could not use at all, since

he must have regarded it as directly in conflict
with the view that the knowledge of good and

evil, of truth and error, was revealed to the first
man immediately after he had received a soul from
the higher worlds, and that that revelation marked

the founding of the true religion.

:

In connexion with the account of the origin of
the worlds and the true religion, the Mandan

Genesis refers to the false religions.
all

of

them,

as well

as the peoples

It states that
who

profess

1In the pronunciation of the word the Mandzang may quite
well have made the mistake of substituting @ for 6, just as they

said Pahdnd instead of Yohand.
Mand. Gramm. p. 7.

On the initial ¥ cf. Noldeke,

a native

Mandan

Baptist and

Jesus

formation,

(cf.

this usage

ALS, p. 16f., note;

is, no

Brandt,

Elchasai, p. 154); and upon this point depends the
answer to the question whether the Mandan
documents show vestiges of a Gnosis that was not
affected by Christianity, and was perhaps preChristian.
ir, Jesus Christ as Manda d’hayyé.—Tractates
bearing unmistakable signs of dependence upon
a tradition of gospel history, and emanating, at
the same time, from the polytheistic school, are
found in ix. and xi. R. These two tractates stand
out from the rest of the Genzd in that they alone
speak of the Mand& d’hayyé as having appeared
‘in Jerusalem and Judah,’ or in company with
Yéhanné the Baptist at the Jordan, with

a view to

‘selecting’ the believers in the true religion ‘from
amongst all peoples and families’ (R 175. 10), while
the proclamation of the true doctrine, which, according to the view otherwise universal among the
Mandzans, was revealed in the days of Adam, is
in these tractates utterly ignored. Yhe Mandseans
gave their sanction to the narratives without suspecting

that they

related to the Lord of Christian

elievers, and also without adjusting their own
theological views to the contents. The appearance
of the Manda d’hayyé among the Jews, or among

a human race long in existence, is never again
mentioned—so far, at least, as the Genzd is con-

cerned—by later Mandzean writers.
12. The monotheistic school, or doctrine, of
the king of light.—With the polytheistic Gnosis
described in the foregoing paragraphs Mandan
writers of, we would surmise, the 4th or 5th cent.
A.D. conjoined a strictly monotheistic Gnosis,
which, from its leading theme, we shall call the
doctrine of the king of light. i. and xxv. R furnish
a complete and almost unvitiated account of it.
‘One {is the lofty king of light in his kingdom ’"—Iord of all
heavenly beings, source of
food, creator of all forms, of
infinite greatness and goodness, ighly extolled by the ‘kings’
or ‘ angels’ who stand before him and inhabit his paradise.
Of
distinctively Mandzan character are the features noted in 8. 11
(‘hestts in the lofty north’) and 6. 17(‘ victims are not sacrificed
before him), and the description given in 9, 8: ‘The Jordans of .
the worlds of light are white waters, full, whiter than milk, cool
and delectable. . . . And the ‘Otras and kings who drink donot
taste of death’; their garments and crowns are things of splen-

dour and light.

A complete contrast to all this is seen in the

tealms of darkness, with their black waters, and with a king who,
like the Manichzan devil, has the head of a lion, the body
of a
serpent, and the wings of an eagle; he is hideous and of terrific
proportions; ‘iron seethes in the exhalationgof his mouth ; the
stone is burned up by his breath; when he lifts his eyes the
roountains tremble ; the plains quake at the whisper of his lips.’
With all his demons he once projected an assault against the
realm of light, but, coming to the border of his kingdom, he
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found no gate, no way, no means of
heights. Then the lofty kingof light
by proclaiming that ‘ All the projects
come to naught, and his works have

ascending to the celestial
calmed the agitated world
of the Daywa [‘demon’]
no continuance’ (cf. J/R,

.
.
.
p. 43t,, SIS, p. 231£).
According to the theology which finds expression

that
here, the earth and the firmament, with all
they contain—stars, winds, fire, plants, animals,

aud human beings—were created by command of
the king of light through the agency of an ‘dird
named Gabriél the Ambassador.

In the record of the mandate given to Gabriel the Mandxann
redactor has interpolated a passage referring to the subjugatio
of this
of the world of darkness (R 12. 8-12), but nothing is said
subjugation in the account of the actual creation. The creation
the man
‘And
9):
(13.
follows
as
recorded
briefly
is
man
ot
fell into
Adam and his wife Haww4 were fashioned, and the soul
made
the body.’ Then (13. 11-15) ‘the fire-angels came ; they him,
before
d
worshippe
submission to Adam: they came and
by whom.
one,
evil
the
was
One
word.
his
not
changed
and

wickedness was formed, who departed from the word of his:

lord; and the lord fettered him with a fetter.’

13.. The moral code.—With this theological ex-is

make the human race abandon the true religion.
These sections, however, retain only the scantiest
elements of the original doctrine of the king of
Such residual elements might with most
licht.
likelihood be found in the figures of Hibil ziw4,
who (like Mand4 d’hayyé in the polytheistic

in all that is neces.

Gnosis) instructs the first man

sary for salvation, and ‘Endé3-dtra, who in the
course of the world’s history comes forth to rehearse that instruction (R 29; cf. DIS, p. 48).
1g. ‘Ené8 and the cloud; Méuné kuSta.—The
Mandzean ‘Ené8 (uy, ox) rests upon an identifica
the author of the
tion or fusion (due, possibly, to
Judeo-Christian doctrine of the king of light) of
the

OT

the

true

’Enésh

(Gn 4°) with

the Son of Man

(dar

*enash) of Dn 7. Abel, Seth, and Enoch—or, in
their Mandzean form, Hibil, Sitil, and ‘Enés, threeof
‘“dtrds—are associated with Adam as messengers
religion

and

as

his

auxiliaries.

‘En6s,

however, comes forth again, appearing in Jerusalem
at the same time as Wsa-maiha (Jesus Messiah),
position in i, R and also in the parallel ii, R
he unassociated a code of practice, which seems to be who poses as @ wonder-worker, and whom
of
masks as a deceiver; he performs miracles
of identical origin, and which, at all events, has
as
healing (perhaps on the basis of Mt 115), proclaims
been transmitted (BR 18-26; cf. 21S, PP. 94-43)
the true religion, causes three hundred and sixty
a record of the doctrine of the king of light. Here,
to go
a
(or three hundred and sixty-five) ‘ disciples’ Life,’
€.g-) We read:
In
God:
Jerusalem, and ascends to Sthe
“I say unto you, all who give heed to the name of eating,
from
forth
to
your standing and your sitting, in your going, coming,
by whom (his father {here sing.]) he is chargedof a
glorify
drinking, resting, lying—in all your doings name and
form
the
in
so
does
‘destroy
the
city,
and
the name of the lofty king of light.’
white falcon in
‘That the record in question is derived from a non- white eagle—corresponding. to the 71f.; cf. MR,
[1880]
v.
(SBE
term
23
the
of
xix.
use
its
n,
from
Bundahi§
appears
original
n
Mand:ea
p. 155f.). In all these acts ‘En68 has at his disposal
alaha, ‘God,’ and also from its repeated mention
relating
laws
The
‘Satans.’
of
s cloud, in which he dwells; and from its matter
and
Satan,’
‘the
of
he fashions the body in which he appears upon the
to food are of special significance; they forbid the
origin doubt.
faithful to partake of the flesh of animals that lave earth asa man. This cloud is in its
(Mk 9,
died otherwise than by slaughter, or to taste of less the cloud of the gospel narratives has its
blood, and of meats and drinks that have been Mt 175, Ac 1%), and this, again, probably form the
This portion of source in the clouds of heaven which
prepared by heterodox hands.
‘knowledge’

(maddé,

the

Mandan

R

13.

23),

however,

has

likewise been moulded into conformity with the
Mandsean faith, and distinctively Mandan commandments have been inserted in it—those en-.
joining white clothing with girdle, immersion in
a river,

the massegtd
communion,

for the dead, and the washing of all foods, as well
as those prohibiting lamentation for the dead and
‘
‘
,
condemning fasting.
14. Judeo-Christian Gnosis in the doctrine of
the king of light.—The monotheistic concept of the

vehicle of the Son of Man

in Daniel

(78; cf. 2 Es

1374, Mt 26% ete.) In the closing period of the
Genzd literature the Mandzeans beganto depict
the cloud of ‘End in conformity with the Parsi
conception of the garden of Yima (see art. BLEST,
ABODE OF THE [Persian]), and it then came to be
conceived as a country floating above the earth—
a realm called. msuné kustd from the ‘righteous
translated

ones’

who

inhabit

it (R

3381);

the

name recalls the Jewish traditions about the
righteous ones (Enoch, Elijah, Isaiah) who were
translated to heaven (cf. JZS, p. 77, note).
king ot light, as set forth, with marked Parsi
16. The Christian Redeemer in the Genza.—
colouring, in the Genzd, must be originally Jewish
The present writer is. of From all this we seem to be entitled to infer that
or Judeo-Christian,
the Mandsans became acquainted, first of all, with
opinion that it reveals a Judeo-Christian Gnosis.
rom what was said above (§ 10), the mention of the figure of Mand& @’hayyé in the framework of
polytheistic ideas, and
the ‘Jordans’ of the world of light must not be a Gnosis working with
appropriated it, and that they afterwards adopted
revarded as decisive evidence; but in the moral
. the figure of ‘En63 from the J udzeo-Christian
‘ code (It 25. 20, 48. 9) we find the injunction :
* Arm yourselves with the weapon that is not of fron; let your
doctrine of the king of light, while, at a still later
the
and
ndgtraté)
variant
(nésdratad;
weapon be Nasaritism
date, they met with the Messiah Jesus in writings
:
direct utterances of the place of light.’
of another origin. The tractates or books in which
are
In the Genzd the terms Nasérayé and Mandfyé
they found thename last mentioned were, as regards
used synonymously ; according to the Mandeans,
their contents, more closely related to the gospel
both terms apply, or, at least, should properly
narrative than were their other sources, and in
apply. to themselves alone. We know, however,
Saviour was intimately connected
that down to the end of the 4th cent. the former them the ChristianSpirit.
Hence, as the Mandan’
designation was specially used of the Jews who with the Holy
the Holy Spirit (rihd dqudsd)
believed in Jesus, and that it is applied in the savants identifiedwhom they had long known as an
with the Rah’
Qur’fn (ii. 59, 105, 107, 114, 129, 134, ii. 60, v. 17,
of ‘Ur, they could not but
21, 56, 78, 85, ix..80, xxii. 17) to the Christians evil being, the mother
as belonging to the
likewise
méih4
‘Is
us
regard
permits
quoted
just
on
injuncti
generally. The
later sections of the
the
In
spirits.
evil
of
the
of
group
doctrine
the
that
e
conjectur
to hazard the
to relate the religious
profess
which
the
tractates
which
Genzd
from
source
the
was
light
king of
history of man—in other tractates the Messiah
Mandeans adopted the name Nasérayé.
surnamed
lly
does not appear at all—He is usuall
specifica
a
of
features
able
No other unmistak
of course,
on the ground,
,’
‘impostor
or
the
of
‘liar’
the
tractates
the
in
occur
character
Christian
roles of Manda @hayyé
school under notice. In the final sections of its that He sought to usurp the
of these sections
two most notable documents (i. and ii, R), ‘the and ‘Ends. Where the writersearlier system, they
prophet of the Jews,’ is actually still employ the scheme of the
Messiah, the
assert that He is the planet Mercury, and, similarly,
described as a leader among the wicked spirits who
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is Yenus, and that Adénai, the god of

an adoring salutation to the rising sun. A further
point of importance is that in their prayers the

of Sunday was not as yet a Mandan practice,
though it Jater became obligatory (R 56. 12; cf.
AIR, p. 90, and below, § 32).
:
account of the baptism of Jesus in the Jorda:
is given in the Sidra PYahyd, which, however,
narrates the incident in the following way: the
Baptist is at first unwilling to perform the ceremony, and does so only after he has received from
heaven (Abatfr) the written mandate, ‘ Yahyd,
baptize the liar in the Jordan.’
17. The relation of the Mandzan religion to
Judaism.—Besides the OT characters already men-

exalted king of light sits u on the throne, while
the common Jewish view (he d also by Elkesai) is
that the evil spirits and their chief Sammiél (irom
smal, ‘the left,’ i.e. the northern one) have their
abode in that very region of the heavens.
18. Conjectures regarding the origin of the
Mandzan
religion.—The relation between the
Mandan teachings and Manichxism (q.v.) cannot
be fully discussed here. The parallels have been
collected by the present writer in JIS, pp. 223-298
(cf. Elchasai, p. 142f.), and to that list should be
added the correspondence between a passage in the
Manichzan narrative regarding the awaking of the
first man to life (as
quoted by Pognon, Jnser.
mand., Pe 130f., from Theodore bar-Khént’s Bool:

the Jews, is Sime3, the sun (on the Mandzan
names of the planets cf. JIS, p. 45). The observance

tioned, several others are named in certain sections
of the Genzd, but are of no importance in Mandawan

theology.
Virtually all of them are enumerated
below,
:
:
It is curious to note that in one passage (L 18 f.)
the promise is made to Adam that, ‘on the
great
Day of Resurrection’ he and all his race will rise
again and be transported to his own land, while in
the same tractate, immediately before, the soul of
Adam is said, quite in keeping with the Mandan
view, to have

ascended

to the ‘house of the Life,’

The idea of a resurrection from the dead isaltogether
foreign to Mandan theology, so that the passage
about the promise must have been carelessly transferred from a Jewish or Christian-Gnostie work.

The

Jewish

materials

in the

Genzd

were

drawn,

not directly from the OT, but from Aramaic
sources, including some of a Gnostic character.
The ark of Noah (NQ) ran ashore—-as the Targums
also tell—on the mountains of Qard( (Gordyzea, i.e.
Kurdistan)

; Abraham and Moses were

prophets of

Rahé ; King Solomon, like King JamSid in Iranian
legend, held the demons in subjection until he
ceased to give thanks to his Lord, and let himself
be adored ; the world-conflagration which had once
annihilated the human race before the Deluge was
kindled by ‘the angel Daniel, to whom was
given
power over fire,’ at the order of ‘El-rabbf and Roha
(JLR, pp. 129 f., 123). .
.
., The assumption that the Mandeans were originally a Jewish or Judxo-Christian sect (Hilgenfeld,
Wellhausen)

seems

to

be

at

variance

with

the

following facts. Their knowledge of the most
eminent names associated with the teachings of

Judaism was not obtained

the contrary,

they found

documents—-found

from oral tradition;

the names

them,

moreover,

words, for they read them incorrectly.
render the name of Moses as Més4,
Miryai,

Abraham

as

Abrahim,

Israel

on

in written

as

foreign

as

Usriél,

Thus they
Miriam as

Jacob as Yaqif ; Sabbath appearsas Saftd, malakhé,
‘angels,’ as malké, ‘ kings,’ and Benjamin actually
as bné’ Amin, ‘the sons of Amin.’

The inevitable

inference is that the Mandwans had been throughout complete strangers to the religious tradition of
Judaism, Thesame may besaid of Jewish religious
life, In the entire Mandzan literature there is no
evidence to show that the Mandseans ever observed
the Sabbath, or practised circumcision,

Tandwans

of Scholia),

turned

and

one

towards

the north,

in L 46f.

In the

where

the

verifiable

parallels the Mandan
versions seem to be
secondary, and we must infer that both sides are
indebted to the same group of sources, A large
proportion of the material common to both is
explained by the mass of Parsi ideas in the JudzoChristian groundwork of the doctrine of the king
of light on the one hand, and in the theology of

Mani on the other,

Doubtless, too, the Mandan

redactors introduced into their tractates a number
of fragments from Manichan documents unknown
to us (cf. JTR, p. 198f.),
The religious teachings

of the two faiths, however, were essentially distinct
in character; the fundamental dualism of the

Manichzan system—a doctrine that finds a. soterio-

logical design

even

in the creation

of the world,

and involves an ascetic mode of life—is far removed
from the Mandan view. It may also be noted
that, according toa passage in the Kitab al-Fihrist

(ed. G. Fligel, Leipzig, 1871-72, p. 328, line 5), the

father of Mant,

shortly before the latter’s birth,

joined the Mughtasila, a sect akin tothe Mandeeans ;
this point, however, need not be further discussed

here (for fuller details cf. Brandt, Elchasai, p. 187).

On the other hand, we cannot place the slightest

reliance upon bar-Khént’s statement (in Pognon,
pp. 154 f., 224-227) that the sect of the Mandzans
was founded in the land of Mais4in by a beggar
named Ado, of Adiabene:
‘Companions came to
him, and there they played on cymbals, as beggars
are accustomed to do.’
Some of the names of
Ado’s relatives,

as given

in the context,

are also

borne by well-known figures in the Mandsan
religion, while most of the others would at least
be quite suitable for such. Néldeke is doubtless
right in his conjecture that Ado is simply a corrup-

tion of Adam—o9| from $09].

Here, in fact, we

recognize a blunder on the part of the heresiologist,
due to his habit of regarding alien religions as
sects, and tracing each to a distinct founder.!
The religious teaching of the Mandzans must,
however, in the opinion of the present writer, be
explained in other ways than those suggested by the
theories discussed, and the view to which our eriti-

believed that the soul was liberated from the body
at death ; but marriage—in the form of monogamy,
though with a succession of wives—-and the procreation of children were enjoined upon them as a
religious duty ; they had nothing like the organized

cal examination of the Genzé leads us will be found
to do justice to all the data, and has at the same
time the merit of simplicity ; moreover, it derives
some degree of support from what can be ascertained regarding the age of the Mandzan script.
19, Age of the Mandzan script.—Comparing
the Mandsean written characters with the various
alphabets collected by Julius Euting in his Tabula

communal lite characteristic of the Essenes, while
their views regarding the planets are quite in-

scripture aramaice (Strassburg, 1890; the work
contains also the Pahlavi script), we find that,

towards

Essenes

Jerusalem

in their

prayers.

or turned

Like

the

(g.v.), they rejected animal sacrifices, and

consistent with such a practice as that of according

1 The Genzé@ refers also to the Iron Mountain (17. 5: ¢ard
d@parzla), which, though not noticed in the OT, is mentioned

in the Targum of Jonathan in connexion with the fixing of the
eastern

frontiers of Palestine in Nu

BJ 1. viii. 2 (§ 454, ed. Niese]).
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34311 (also in Josephus,

fe

while they are somewhat like the characters
emloyed in the Nabatwan inscriptions of Sinai,
dating from the 2nd-5th centuries A.p., they

“4 On bar-Khént’s designation of the Mandzans as Dostwang
see especially PRES xii. 157, 159 f.
:
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approximate more closely to those found in the
inscriptions of El-Hajr, written in the Ist cent.
A.D.

(in

these

comparisons

we

must,

of course,

disregard the hair-strokes due to the cursive mode
In particular,:the circle by which
of writing).
the Mandeans represent N is closely matched b
the corresponding characters in col. 53 of Butings
Tabula, and the XN of. an inscription at Basra,
dated 17 B.c., is similar in form to the Greek
Thus, as the Mandean written
minuscule «4
character dates from about the beginning of the
Christian era, and as there is no ground for supposing that the Mandzans had previously used 0
ifferent alphabet, the rise of the Mandzean litera-

ture cannot well be dated earlier than the 1st
.
ee
- cent. A.D.
zo. The baptistic nature-religion.—The idea
that the rivers descended from the celestial world
by way of the mountains in the distant north and
that their waters impart fresh energies to the
pious who bathe in them—a naturistic element of
elief retained by the Mandsans amid all the
thoughts and fantasies subsequently acquired—
was probably inherited from their ancestors.
explanation of that belief we would advance the
conjecture that this Semitic people had not always
lived among the lower courses of the rivers, but at
period had dwelt in a locality much
an earlier

further north, and nearer the sources—in a, district
from which they could see, ‘upon their northern

horizon, huge mountains towering to_the sky (cf.
ALR, pp. 69-72; BMS, pp. 213-217). We scarcely
need to explain how these facts would provide a
basis for the belief in question, and we can easily
understand, too, how a people, if driven from their
native region and compelled to endure a miserable
existence in their new

abode, should

seek, in con-

formity with the practice of their ancestors, i.e. by
means of immersions, constantly repeated, to absorb the virtues which the river brought from the
higher world to the low-lying plains. We do not
claim, of course, that this is more than a surmise,
yet we would draw attention to the fact that there
are linguistic phenomena which might be adduced
in its support.: Thus. the Syriac idiom used in
Kurdistan and on Lake Urmia is found to agree
with the Mandan dialect in the formation of the
infinitive and in not a few features of the pronoun
—a fact which Néldeke {p. xxvii) recognizes as
‘of great importance.’ “If, however, we set the
theory

aside

as over-hazardous, we

must

be

con-

tent to suppose either that the very simple religious
ceremony of ablution had prevailed from primitive
times among the country people of Lower Babylonia or that by some means or. another.it had
spread to that district from’ Syria (cf. Brandt,
Eichasai, pp. 151, 154). °
:
.
2%. The adoption of Gnostic tractates.—The
Mandeans, then—though:
not yet bearing that
name—practising their religious ablutions, and
sharing

the general Semitic belief in demons, were

monly

called

living in Southern Babylonia at a time when the
intermingling of religions had proceeded so far in
the districts in which the Aramaic and Persian
languages were spoken that it had at length
evolved those creations of theological fantasy comGnostic,

with

which,

however,

we

must here combine the Manichzan teachings and,

in great part, the substance of the

Pahlavi

books

(Bundahign, ete.). The’ priests of this baptistic
tribe were not, intellectually, sufficiently advanced
to share in the reflective activity which strives to
interpret the objects of. faith and the influences of
religion as cosmic entities and occurrences; nor

1 Néldeke (Jfand. Gram., p. xxxiv) notes that the Mandzan
script bears a fairly close relation to the earliest form of Pahlavi,
especially the so-called Chaldwo-Pahlavi, but its conformity
with the Nabatwan inscriptions mentioned above seems to the
present writer much more striking.
Le
co

had they much appreciation for explanations of the
world-process by pre-suppositions which purported
to guarantee future salvation to ali who acted in
accordance with them, although this salvation
itself and its mythological elements, the ideas of
the gods and all their imaginative embroidery,
sere quite of a kind to make a powerful impression
upon them. In reality it was into the hands of a
class whose learning was confined to 4 little reading and writing that ‘Gnostic’ tractates fell, and
these texts, written in-a foreign language, and,
therefore, to be read only with difficulty—documents coming from afar, dealing with things of a
remote past, and unveiling the world of the gods—
wrought upon them with the force of oracles,
revelations from above, records of a superhuman
wisdom.’ Accordingly, the priests adopted the
tractates as their own, translating them, of course
—at first orally, no doubt—into their own dialect.

Conceivably, indeed, it was the desire of having
these precious revelations in their own language

an alphabet of

that prompted them to draw up

their own; and it is also possible that it was the
translators themselves, and not their descendants
in a later generation, who came to believe that the
documents were from the first meant for them and
their people, that the contents had been revealed
to their forefathers, and that the * Mandfyé’ addressed therein were none other than these ancestors
and themselves.
\
os
|
22, The rise of Mandan theology.—It seems
beyond question that the earlier generations of
Mandzeans who had a knowledge of writing (covering, we should estimate, a period of at least two
hundred years) treated all the texts in their possession—as far as the contents comported in some
measure ‘with their own religious sentiment—as
records

of

revealed

wisdom;

in

their

backward

could not
intellectual condition, moreover, they
fail to be impressed with matter so unfamiliar. In

the work of translation, however, as well as later

in transcribing and renewing dilapidated texts,
they themselves learned the ‘art of literary composition. Thus, if they found that these strange
ocuments made no mention of, e.g., ‘the Jordan,’
the bath of immersion, or anything else that they
could have wished to discover in them, they added
what was required, while fragments of defective
MSS they either inserted into others or put into
such order as they could devise... From translation

they advanced to redaction, and from redaction to
independent composition. » Such, then, was the

genesis of the Mandzean ‘literature;_ it consists
The circumstance
essentially of borrowed matter.
that very diverse cycles of conception had a place
Mandzan scholars
in this material stimulated the
to attempt the task of combining one with another,
and of mediating between the ditierent views. This, .
again, explains the development of the Mandan
theology,

and

it also

accounts

for

the

confusion

tye
_
that prevails in it.
. The Mandeans never had an orthodox system of
theology.’ Their authors busied themselves with
materials that: had accumulated in
the motley
their minds only with a view to reproducing the
narrative of the creation of the world and of the
human race in a fresh and improved form ; and the
one central thought that guides all their etforts is
the necessity of explaining the harsh lot of the _

devout Mandan in his earthly. circumstances, and

of giving him the strongest possible assurance that
hig soul will return againto the bright and joyful
realm which is its true home.: ---2: -y.
os
beliefs of the Mandzanwriters.
- 23, Thereligious
—Amid ‘all the conceptions and the varied views
with which the Mandan writers became familiar,
and notwithstanding all the reverent interest with
which they received the new materials, they never
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surrendered the traditional religious
practice of
their people, although their ideas of the benefits
to be derived from the bath of immersion underwent a process of refinement in conformity with
the development of their theology.
From the heterogeneous Gnostic trains of thought
by which these theologians were influenced there

arose, in course of time, a distinctively Mandan
religious belief, which can be traced without diffi-

culty in most sections of the Genzd writings. The
main features of that belief are as follows. - Far
above, beyond the heaven of the planets, there is a
world full of light and splendour, where dwell the
Life (as the supreme deity) and other divine beings,
or where, according

to another

phase of doctrine,
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king of light, R 17.) and Manda Whayyé (AR,
p. 104f.)..:
To their own rite of immersion, whether
per-

formed, as was usually the case, by the individual
himself, or, as on feast-days, with the co-operation
of a priest, or administered to children, the Mand-

wans applied the term masbutd (xmasxo, presumably for xnyasxo; the odd pronunciation given by
Siouffi, masouatta [French], could be approximately
correct only for the plural form of the noun), a
word which certainly
comes from the Sem. verb
gas (the sound of y is lost in Mand.), which the
Mandzeans use exclusively in connexion with the religious practice in question (cf, §38). For Christian
baptism, on the other hand, the writers of the Genzd
persistently employ the term used in the Syrian

the ‘exalted king of light,’ surrounded by hosts of
angels, sits enthroned. From that realm the soul
of man derives its origin—the soul of Adam and Church, ma'médita (anvnorn= [AL2a6aVto) and
the souls of his descendants in the Mandwan com- the Afel. forms of peas.
They contemn and
munity. Far beneath, again, is the world of dark- vilify the Christian
ness with its black waters. Part of it has been formed not in ‘living,’ceremony: because it is perbut in (or with) ‘cut-off?
‘thickened,’ brought

into a solid state; this is the

earth inhabited by mankind. The earth has now
the black water upon the south; upon the north
it stretches over lofty mountains to the world of
light ; from that world the rivers descend by way
of the mountains; and thus the Mandzans, by
bathing in the ‘living’ water of the rivers, maintain their connexion with the higher realm. The
souls of the devout dwell upon this earth as ina
foreign land. Here, meanwhile, evil spirits reign,
akin to the powers of darkness now immured—the
deities of other peoples and other creeds—and it is
they and their creatures or servants who make life
a torment for the Mandwans.
Hence the believer
waits with earnest longing for his salvation, i.e.

his deliverance

from

world

and,

this earth]

the hour of death a divine being
of light,

as the

existence.? - At

descends from the

¢ liberator,’

takes

the

soul from the body, and bears it upwards through
the celestial spheres to the world of light and of
the Great Life.
.
a
a
24. The Mandzan typology.—The soul of the
Mandan,

until

the

hour

of

its

deliverance, : is

sustained by the symbolism of the ritual elaborated
by the priests. Confessors of the true faith are
plants of the world of light or of Mand& d’hayyé
(R 89 £., 220, 15 f., ete.), and they are summoned

water.

os

.

n

. 25. Kust&.—In the ethical and religious sections
of the Mandan literature much is.said about
kus{a, ‘straightness,’ ‘rectitude,’ ‘ veracity.’ In
the ritual the ceremony of immersion included a
gesture called ‘putting
forth Xustd,’. this being
identical with what is described in several texts as
a stretching out of the hand ‘from the bath of
immersion,’ or (after the performance of some other
religious duty) ‘before Mand4 @hayyé.’
The
gesture was made with the right hand, and it
corresponds to the clasp of hands with which the
soul would be welcomed by the Life and: other
great celestial beings when it reached the world
of light. It was an outward manifestation of the
upright mind and of loyal devotion. Further particulars regarding the religious ceremonies, which
were constantly being increased and rendered more‘
complex by the priests, will be found in § 33 below,
and more fully in ACR, pp. 96-120, 221-996.
.
26. Ceremonial purity.—In this period the idea
of purity was recognized in the sense of a relation
to.the world of light so intimate that it carried
with it exclusion from every object and. condition antipathetic to it (* Hibil ztwa, pure Mén&’;
L116.

17, ‘the Jordan

of the Life,

from which

I

have taken purity’). The laws already mentioned regarding food came to the Mandxans through the
Pértin yardnd (R17. 20), ‘Make the river sprout’ or medium
of the ethical code in the doctrine of the
‘blossom’ (JR, p. 99f.; MS, p. 163, note). Whatis
king of
as did also the injunction that
implied here is that the water streams from the husbands light,
and wives should ‘wash themselves with
world of eternal life and infuses life into those who water’ after
bathe in it, so that they may be said to spring from struation. It cohabitation, and women after menwas only later that the commandthe river like plants. They were also required, ment of ablution
was extended to many other
however, to mark their brow with the living water, occasions of
life
(Sioufli, cited in ALR, p. 95f.).
and likewise drink of it (the draught is called
27. Prayers.—Among the Mandeans prayer was
‘gushing’),
partake of a loaf (the loaf is termed known as ‘compassion,’
or ‘petition and praise.’
pehta, ‘opening,’ ‘ unlocking’), etc. and those who
According. to the ethical code just ‘mentioned,
take part in these ceremonies have a share in the
believers
must
rise
to
pray
thrice in the day-time,
benign fountains of the better world—in the great
and twice during the night, but in other texts,
baptism in the heavenly Jordan; in the gushing of apparently
of Judeo-Christian, origin, the only
radiance, in that treasure of the Light which is to
enjoined are one in the morning, one at
be opened. The liturgical recitations (drdsé) were prayers
meant to represent the beams (draf%é) of splendour the seventh hour of the day, and one before sunset,
which would flow from the house of the Life to while in one passage (R 300) prayer in the nightWe read also of a
meet the soul as it sped upwards from the earth time is actually forbidden. (ALS, p. 49), ete. The ultimate ground of .trust, ‘man’ who (like the archangel Michael among the
Jews) receives the prayers, and stores or preserves
however, was always the ceremony of immersion ; them
in the treasure-house of the Life (R 221f., 300).
.
.
ot
—
thusin R18.13 weread:
In the later redaction of a regulation in the ethical :
‘Your token is the token of the living water, by which
you
code the believer is commanded to ask a blessing
.
ascend to the place of the Light’?
At the ceremony of immersion—originally this upon flesh-food before eating (R68; ef. ALR, p. 94),
priests drew up short forms of prayer for these
itself was the sign—it was the practice, as early The
as the period of the Genzd, to utter names, viz. ordinances; but for protection against distress and
those of the Great First Life (R 196. 8; or of the danger they regarde prayer in the proper sense as
to

their most important religious duty in the words

1The Christian belief in a redemption trom spiritual evil,
from the dominion of Satan and the power of sin, is quite
Se
See
toreign to Mandwan thought.

less effective than a long
the ancient books.

series of recitations from
vo,
uo,

28, The masseqté.—The ceremony termed 7ias-
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, and I go to
rejoice on the day when my conflict is dissolved
.
the place of the Life.
As I arrived
Ifiy andI go. Larrived at the water-brooks.
Ts) came forth to
at the water-brooks, the radiant beam (2x17
me through
led
and
hand
He took me by my right
meet me.
appointed for the
the water-brooks. They {the celestial beings
it; they
with
me
clothed
urpose] brought splendour and
with it. Lite reclined
Prought their light and wrapped me round life it found.’
own
upon life, and found its own life; its
of ancient formula;
Here follow a few sentences composed
sense are ditficult to
their construction and, in part, their
.
make out.

vely
seqtd, ‘mounting up,’ ‘ascent,’ consists exclusisouls
of such recitations, and is designed to help the
to
of the departed if in their journey or flightevilthe better world they should be stopped by The
disposed spirits or because of their own sins. zest
imagination of the Mandzeans gave itself with
s
to descriptions of this ascension and of the station is
through which the soul must pass. Each station
pictured as a place where the adherents of a false
religion, or various classes of sinful men, are kepta
in ward and punished, the term applied to such
place
place being matrd, or mattartd, i.e. ‘ward,’ ‘ con‘of custody,’ ‘prison.’ Some of the descriptions , as,
tain features taken from Parsi-Gnostic sources
e.g., the ‘gates’ of the planets situated one ¢. above
Cels.
the other (mentioned as Mithraic in Origen,
who
vi. 22; ef. MIS, p. xii), or the guardian spiritsGenzd
come to meet the soul, and—in the latest
the
texts—the tree of life, the balance in which (ALR,
etc.
soul is weighed, the judge of the dead,
of prey
P 195f.; so, in the Vatican Divan, beasts

30. The Mandzans under Sasanian rule.—Theof
Mandeans never played a part in the field
about
politics. Aslong as they were allowed to go frame
their daily tasks without interference, theirwere in
of mind was one of entire content. They
history,
no sense a warlike people, and their whole
were

The souls of the devout
ie in wait for the soul).
because,
pass all the wards without molestation,

which
according to the tractates of the Genzd
give
describe the ascension (x. R and iv. L), they from
the ‘name and sign’ that they have ‘taken rofess
the waves of the water,’ i.e. because they
the Mandzean faith and thus show that they belong
to the world of light. In place of this name and
120
sign, however, the hymns of the Genzé (about
pieces), all of which find their themes in the destiny,
of the soul, its imprisonmentin the body, its release
and its journey ome to the world of light, insist
rather upon the necessity of good works; with
these was probably associated a devout spirit (ecf.,
é
e.g., L101. 3: ‘Tloved the Life, and Mand& @’hayy
dwelt in my heart’), It is but seldom, however,
rethat we find in these hymns even a few words
ferring to the religious practice of the Mandzans
orto the ‘Jordan.’ The explanation of this curious
fact we take to be as follows. The massegtd offora
the dead is in reality a, Mandzean imitation Accorresponding ceremony in the Parsi religion.
cording to Parsi doctrine, the soul, after leaving
the body, is received by its own good thoughts,
avords,

and

works—which

assume

the form

of

as well as their. literature, shows that they ution
able to offer only a weak resistance to persec
and attacks upon their religion.
st
Babylonia, in the period preceding its conque
Sasaniby the Arabs, belonged to the empire of the
We cannot say whether the Mandwan hatred
ans.
embodying
of the Jews was kindled by documents s date trom
an anti-Jewish Gnosis; it may perhap a number of
the first half-century of our era, when by Josephus
rapacious Jewish satraps, 23 related , provoked
(Ant. Xvitl. ix. 1 ff. (§ 310 ff., ed. Niese])
against themthe whole population to an outbreak
.
selves and their compatriots.
and
The Sasanians persecuted the Manichzans

a

beautiful maiden—and by them is led across the
narrow Chinvat bridge, or guarded against other
objects of fear. Now the hymns in the Genzé are
simply massegtd hymns, i.e., they were composed
for use in the Mandan ceremony. -They are the
avork of Mandan writers, as cannot be doubted in
view of the matter incorporated in them, but in
composing them the writers must have let their
thoughts be guided by the example of the Parsi
ceremony and the Parsi texts.
.29. Mandan poetry.—Although the majority of
the Mandwan hymns can lay little claim to real
ans
Roetic merit, they show at least that the Mandz

id not deal with their religious knowledge on
purely intellectual lines, put found in it a source
s them
of true emotion, and the spirit that inspire
n.
seems to be one of sincere and genuine emotio
here
‘As a specimen of the masseqt@ hymns we give
be
one of the most pleasing (L 89f.); it should

‘my conpremised that the use of the expression
led
flict? rests upon the idea that the soul is entang

generally
in the body and in its earthly conditionsdeath.
—an entanglement that is dissolved at

doth rejoice! How I
L ‘How I rejoice! How my heart
dissolved, and I go to
rejoice on the day when my conflict is

the place ofthe Life.
sun’] I arrived.
I fly andI go. At the ward of SameS [‘the
ward of Samed?”
Lutter a call: “ Who taketh me past thealms
thy well-doing
and
thine
and
works
“(Thy merit and thy
.
take thee past the ward of Same’.”’

ns of the first,
Strophes 2, 3,4, and 6 are all mere repetitiovely the moon,
except that for Sime they substitute respecti
$
roceeds
then
hymn
The
ROh4’.
fire, the seven, and
How I
rejoice!
6. ‘How I rejoice! How my heart do

ians

adhered

who

to

Rome,. but

they

the Christ
was subject
spared the Nestorian Church, which ans. ‘The
to the State, and the peaceable Mande
ated by
latter, however, were sometimes ill-tre
missionaries.
Christian monks who went to them asaccoun
t of the
In the Genzé (xvi. R) we find an
and (i. and
Roman Catholic clergy and worship, convert the
ii. R) we are told that the attempts to out ‘ with
Mandeeans .were not always carried
es — but
sweetness’—with discourses and promis satrapy,
were also supported by force. In that
at one time
doubtless, the Nestorian Church had
employed
sufficient influence to have the soldie (R 28. 16):
wer
ingly,
accord
and,
;
on its behalf
you, say, “We are

“When He [the ‘Saviour Jesus’) compels
Him not, and deny not
thine’; but in your hearts acknowledge
of light; for hidden
the word of your lord, the exalted king
.
’
Messiah.
lying
the
to
things are not manifest

on; mu3r. In the period of the Arabian invasi
the incursion of
gration.—Then (c. A.D. 650) came
of the Sasanian
the Muslim Arabs, and the collapse

.

Certain late portions of the Genzd make

empire
of the planet
reference to the gate and the demons
the Arab
called
is
who
l]
[Nerga
‘Nirig
Mars,
*Abdala.’
throne’; to his

to his
‘The whole earth is made subject after day they make war
followers all things fall a prey; ‘day
ion to the tribe of the
and shed blood, and are ever an oppress
‘and there are also
souls, and to the great family of the Life’; who go over to them,
many souls of the great family of the Life
distress the devout
Intheir
”
.
.
Life.
the
of
and deny thename
thought that the
Mandazans comforted themselves with the
infernal prisons,
the
of
one
into
fallen
had
wicked ‘Abdal&
why they now
where his followers take him to task, asking
* the’ servants of
while
s
darknes
of
realm
the
suffer torments in
we drew the
the alien (te. Mand d'hayyé], against whom
sword, mount up to the world of light’ GIR, p. 162 f.).

It must have been about this period, in the ith
or 8th cent. A.D., that most of the Mandwans,
having reached the limits of endurance, gave way
before the Muslim Arabs, and migrated fromIt
Babylonia to the adjacent districts of Persia. the
is possible that the minority, as found later on bly
Euphrates and the Tigris, had fora time ostensi
adopted Islim, or that they concealed themselves
among the adjoining marshes.
R
32. Restoration of the cultus.—Tractate xxvii.
g 0:
meetin
toa
ns
summo
a
as
reted
interp
be
may
of
the Mandzan communities either on the banksbeen’
the rivers of Khizistdn or (after peace hadsto in
restored) in their old home; it is a manife

which ‘we, the Tarmfdas,’ turn with prayer and
™~
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adjuration to the Mandzeans of both sexes to urge
them to fulfil their religious duties. The people
are to come on Sundays to the temple (lit. ‘dwelling’; down to modern times it was nothing more
than a small house with gabled roof), where, in
becoming order, they are to stand praying behind
the Tarmid4s,

to take part in the communion, ete.

This tractate is unmistakably one of the very latest
compositions in the Genza, and is a documentary
witness to the rise of an ecclesiastical organization
among the Mandzans. In earlier texts the term tarmidé (for ‘yoon), like the corresponding word paéyral
in the NT, means simply ‘believers’; but by this
time it was the name which the priests applied to
themselves. The institution of Sunday, as is shown
by its designation as habsabba (loa;
ef,
Peshitta of Mt 281), was adopted by the Mandzans
from Syro-Christian usage, though, of course,
through the medium of documents

of whose origin

they were ignorant. The manifesto urges the due
observance of the day (MR, pp. 88, 90). The
religious ceremonies enjoined are those of old;
immersion, performed by the individual himself or
applied by parents to children, the stretching forth
of

the right hand, and the partaking of communion-

bread.

Everything is as yet. quite primitive, in

harmony with the fact that the tarmidé, ‘ priests,’

are still hardly distinguishable from the malfané,
‘teachers,’ reverence for whom had been enjoined
in the moral code (ef. § 13).
. Introduction of new

ceremonies

by

the

priests.—In the period that immediately followed
the priests formed themselves into an organized
body and gradually amplified the religious ceremonial with rites requiring the co-operation of an
official celebrant, or, at least, elaborated such rites

from the traditional usages, and conjoined them
with the simple ceremonies of earlier times. .Even
towards the close of the period of the Genza as
attested

in

the

latest sections

of that

work

(cf.

MR, p. 104), we find, besides the rite of marking
the forehead with water from the river, a sign
made with oil; a certain mixture was prescribed,
and was to be prepared and applied by the priests.
The draught of ‘living’ water was duplicated,
being taken once from the individual’s own hand
and once from the priest’s bowl (ganind). The
priesthood ventured even to institute, in addition
to the ordinary communion-bread, a, host of higher
order, the ‘superior pehtd,’ which was reserved for
themselves

and

the

Salm4n4s

(see below).

They

also instituted a sacrament for the dying (ef. JLR,
p. 82), and, in addition to the massegtd of

the dead,

one for the living. The latter was an eight days’
ceremony, and conferred upon the person concerned
the title of Salmdnd tdb4, “blessed

well as priestly
arded

as dead

rank;

perfect one,’ as

he was thenceforward re-

to the world,

and

had

to abstain

tom sexual intercourse. The ordinary immersions
performed by the individual Mandan as time and
opportunity
permitted—every day, morning and
evening (Le-Gouz, Voyage et observations, p. 301),
or only
on Sundays and feast days, and the days

preceding them (Siouffi, La Religion des Soubbas,
p. 83)—could still be regularly performed without
priestly assistance. About this time, however, an
annual festival was introduced at which all the
members of a community assembled upon the bank
of ariver. This celebration, conducted by a priest,
included, in its first part, all the’ceremonies requiring to be performed
in the river and with river

water; but here the priest, using his right hand,
submerged the layman three times; thrice, too,
he made the sign upon the recipient’s forehead,
and thrice, with his own hand, gave

him water to

drink (Qolastd, fol. 9. 32 1f.). “Further, the first
immersion of children now assumed the form of a

389

baptism administered by a priest with one or two
assistants

(for

texts

and references

bearing upon

these baptisms cf. ALR, pp. 221-224),
34. Ceremonies wrongly interpreted by Europeans.—The assertion that the Mandzans worship
the cross rests upon references in the Narratio of
Ignatius a Jesu (p. 38), and is due to misapprehension. What actually takes place is that at
great festivals a priest of higher rank sticks a few
cane rods into the ground close tozether and crosswise, and that he renders homage to this symbol.
The structure is termed ‘ beams of splendour,’ and
may thus be regarded as symbolizing the world of .
ight.

:

-

Reports dating from the 17th cent.. agree in
stating that it was the practice of the Mandaans
in Basra to sacrifice a fowl once a year, and Jean
Thévenot writes that he himself had witnessed ‘la
sacrifice de la poule’ on the 2nd of November 1665.

Since, however, the Mandan religion does not permit animal sacrifices, such statements refer in all

likelihood to the fowl whose blood was used in
preparing the special host mentioned above. According to Siouffi, the ‘superior peAtd’ was made
but once a year, and was in the form of baked
of which

each

wheaten

cakes,

sacrifice,

and

assistants

emplo

sprinkled

was

on

both sides with four drops of sesame oil and four.
drops of the blood of a newly-killed pigeon. The
dead bird was afterwards buriedin the temple,
presumably with a view to ratifying its slaughter
asa sacred act. The act was thus in no sensea with

it is so little in keeping

the

fabric of the Mandzan cult that its institution can
be characterized only as a gross blunder on the
Lo
part of the priests.
35. The priestly hierarchy; an order of confession in the Persian settlement.—The Priestly
system included the following grades: pupils, who
were in training from their fifth or seventh year;

ceremonies ;

in. the: sacred

ed

had to pass an examination and be
priests, who
ordained ; and high priests, chosen by the ordinary
priests from theirown number. The name applied
to an assistant (and perhaps also to a pupil) was
Sgandé or Skandé (cf. MS, p. 169), and_to a priest,
tarmidd, while a high priest bore the Persian title
Each priest had his own
of ganzibraé, ‘treasurer.’
dishes

and

table,

partook

and

of food

and

drink

apart from the others; but his wife, by a special
consecration, might sit with him at meals. ‘There
are numerous data which seem to indicate that the
clericalizing of the Mandan cult was carried
furthest in the Persian settlement. Besides the
title of the high priest, the names of several
articles of priestly attire (rasta) are Persian words
—tdgd, kanzald, panddmd, . The priest’s seal-ring
(Siouffi, ‘]e chaumiavar’) bears the device,

‘ Name

of Yawar ziwA’; had the inscription originated in
Babylonia, it would have been ‘Name of Mand&
Whayyé.’ Again, while the Narratio of Ignatius
(p. 23) shows distinctly that the Mandzeans of Basra,
knew nothing of the practice of confessing to a
priest, Siouffi’s informant, who appears to have
studied

in Persia,

tells

of

a form

for

the

same

of

confession

according to which the sinner, upon making ao
penitent acknowledgment of his sins, three times
receives

absolution

sin,

i.e.,

he

is

assured of the remission of future penalty; but
after the third time further transgression can be
expiated only by certain good works, The passage of the Genzd to which appeal is made in support
of this ordinance simply enjoins that the devout
shall thrice ‘re-erect’ apostates or transgressors
before

casting

36. Final

Persian

them

redaction

loan-words

out of the community,

of the

are found

writings.—

Genza
even

in

the oldest

Mandan texts, but names like YAwar (‘ friend,’
helper’), Sam, and Bahram (Verethraghna) could
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ns
hardly have come into vogue among the Mandwa in
except on Persian soil. © When, accordingly, the
many tractates we find these names taking
lace of the undoubtedly more ancient Mandain
’*hayyé, and when we observe that in others,
menpassages where the bearer of that epithet is Sim,
tioned, it is added that he is also called
of
Yawar, etc., it seems highly probable that mostfinal
the tractates in the Genzd underwent their
their

redaction, i.e. attained

present

the Sabians believe in One God (and in the Last
Judgment).

fact, become

in

familiarized

form, in the

with

and

Arabic,

which

his faith,

had

made

its way into these districts, became their vernacular, though : Mandan still maintained its
place. in religious worship. ' In’ the. process . of
organizing the ritual every ceremony came to be
and concluded with recitations from
introduced
the sacred books; in the massegtd, indeed, the
recitations constituted the main element, and,
according to Siouffi, this ceremonial, designed to
succour the departed, lasted for seven days. Since,
however,

the teachings

of the

required

Genzd

all

believers to engage in such recitations, the priests
endeavoured, by instructing the young, to confer
upon the laity the ability to read, and, as far as
possible, to understand the texts, although their
own learning was doubtless almost wholly confined
to a knowledge of. the liturgy and a traditional
|,
—
understanding of their own language.
38. The Sabians of the Qur'an; _ Mughtasila
and

Mandzans.—In

the

Qur’dn

we

find

three

passages (ii. 59, v. 73; cf. xxii. 17) in which the Jews,
Nasareans (Christians), and the Sabians are
the
assured of religious toleration. The famous Muslim
scholar al-Mas'idi, writing in the 10th cent., speaks

of Chaldean or Babylonian Sabians ‘whose remnants live to-day in villages among the swamps
their
between Wasit and Basra,’ states that in
prayers they turn to the pole-star and Capricorn,
and describes them as ‘those who wear girdles’
ff.).
(S. de Sacy, Noticcs et extraits, VIII. j. [1810] 132
The Mandzeans turned towards the north,’ andt
wore the girdle. Moreover, the Kitab al-Fihris
of the
(p. 340, 1. 26) states that the Sabians meaning
marshes: are the Mughtasila, a word
“those who wash: themselves,’ and it also declares
so
that they wash all their food—a practice which,
enfar at least a3 flesh-food is concerned, is also howjoined in the Genzd. To these Mughtasila,
ever, the same writer ascribes a doctrine of dualism
—a thing quite unknown in the Mandean documents

; and he also states

that many

these

to

references

Mandeans had taken refuge from.the Arabs in
the swamps (§ 31), and there, while adhering to
their custom of bathing and washing, had adopted
new and alien doctrines. For further. particulars
regarding the Mughtasila cf. art. ELKESAITES,
so
|.
-"
268.
p. .
vol.v
. The passages in the Quran and the name
‘Sabians’.would apply most approximately to the
Mandzans, in speaking of their
The
Mandeans.
practice of immersion, always employ forms of
the verbal root yay, as, ¢g., in R 286, Ls jvesa
w'ax¥ pina, ‘who immerse. their sons and their
daughters’; by. their Arab neighbours they were

and was now anxious simply to bring his store of
ancient hymns into order, to keep it intact, and to
use it properly. It was in this period that the
Mandeans gathered their writings into collections,
and composed the liturgical directions or regulations comprised in. the Qolastd, the Marriage
Formulary, and the Paris Divdn. Moreover, living,
as they now did, in isolated groups among peoples
of other faiths, they gradually lost the use of t eir
ancestral dialect,

for

account

Babylonia which did not share the religious development of the Mandwzans, or that some of the

.
mo,
Persian province.
37. Religious decadence; obsolescence of the
language.—By the time when the ‘Abbasid khalifs
had established peace and order throughout their
its
domains, .the ‘Mandean religion had passed
zenith. The desire for knowledge and the spirit
of enthusiasm were quenched; the theologicals
activities that had been earnestly directed toward
a solution of life’s enigmas had spent themselves,
the
and had given place—as in the writers of
Drasé Emalké and the Sidra d'Yahya—to placid
‘The soul which
dialectics and fable-making.
world
knew that it had come forth from a better was no
and would again behold its Primal abode
an
longer a well-spring of sacre lyric; the Mandee
had,

To

the Mughtasila there seem to be two alternative
hypotheses at our disposal: we may suppose either
that the Sabians of the marshes were descendants
of. that group of originally heathen baptists of

of them still

worship the stars, while, on the other hand, the
guarantee of toleration in the Qurdn assumes that

termed

Subba

down ‘even

to recent times, and

in

from the 17th cent.
European accounts dating
they were called ‘Sabbi,’ ‘ Sabbei,’ ‘Sabi,’ ‘Sabsi’
@ termination being that of the Ital. or Lat.
plural. “The name may formerly have covered the
fughtasila as well, and the latter possibly also
came under the references of the Qur'an, As
that,
regards the Mandzeans, we have already seen light,
as an outcome of the doctrine of the king of
they had become monotheists, and that they bece,
lieved in a future retribution.
: 39. Ostensible Christianity of the Mandzans.—no
The toleration: extended to the Sabians by of
means secured for the Mandzeans a condition of
life satisfactory in every respect. In course
time— perhaps more. than once — circumstances
arose in which they thought .it better to be regarded

as

Christians.’ ‘As,

however,

besides

the

name of ‘ Mandfyé,’ they had also adopted that by
which the Christians were known, viz. ‘ NAsé6rayé’
—in the Genzd the latter is.actually used more
frequently than the former—it would demand no
eat effort on their part to say that they were
they no longer ‘ished. to be
hristians. If, e.g.,
regarded as akin to the Sabians dwelling in the
marshes, or if they hoped to evade a tax im osed
specifically on the Sabians, they would pro ably
assume the Christian name without misgiving.
According to Ignatius:a Jesu (Narratio, i., &
chapter written by himself), the Mandzans of
Basra believed that Muhammad had. granted
them a document guaranteeing their safety, but
that his successors had not respected it. Ignatius
also states that the Mandsans were formerly
united with the Chaldean Christians, but that,
about'one hundred and seventy years before his
the authority of the
time, ‘they-had renounced
Babylonian patriarch and abandoned the name of
If we qualify this statement by
‘Christians.
saying that the Mandan communities had at one
time joined hands with the Church—though only
for a while—it will be quite correct. . ~

like the two
- The Arabian writer, Hamza Isfahini (belonging,
Arabian writers already cited, to the 10th cent), affirms that
view, were
in
has
Qur’n
the
whom
those
t.e.
the true Sabiang,

heretical Christians,

“living between

swamps,’ | This opinion may
reports about the Mandzans
possibly be taken os indirect
cent. the Mandwxans desired
the other hand, a Muslim
Sabians, by reason of their
.
the Christian body.

the

desert

and

the

have arisen from a fusion of vague
and the Mughtasila, and it might
evidence that as early as the 10th
to be regarded as Christians. On
might quite well think of all the
baptistic practices, as belonging to
.
:
oe

o. The Mandzans as ‘Christians of St. John.’
—The Portuguese monks through whose reports
the existence of the Mandzans was first made

known in Europe asserted that they were descended
from the disciples of John the Baptist (cf. a letter
from

Pietro

della Valle,

dated

June

1622), and
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from that time, in treatises and text-books of
Church History, they have been referred to and

regarded (on the ground of Ac 18% 19!) as Christjiani

S.

Ioannis,

‘Christians

of St..

John.

It

was not without some support from their own
side that this designation gained currency.
A
number of Mandzans who had_ transferred their
allegiance to the Roman Catholic Church visited
Rome in the period between 1652 and 1660, and

Abraham : Echellensis,,

who

cultivated

a

most

friendly intercourse with them in order to gain
the fullest possible information regarding their
characteristics and doctrine, was told by them
that their people called themselves ‘ Nasarmans
of Yahy4’—though in Arabic only, the qualifying
phrase perhaps meaning that they did not call
themselves so in their own religious language, or
‘among themselves, but that they adopted the name
only in their intercourse with people of a diiferent
faith ; at all events the phrase implies that they
did not speak of themselves

as kristidné (R 55. 14,

82. 12),
.,
John the Baptist is mentioned in a single tractate

only

(cf. § 12), which

long lay almost

unnoticed

by the Mandzans, but at length, when the final
additions and a number of titles to the writings of
the Genzé came to be formulated (R 57. 23, 188.
26, 213. 10, 218, 23), a period opened in which the

Mandzeans
with

turned

intense

to the

interest,

figure

and

it is

of the Baptist

worthy

of note

that his old name Yéhann4 (which they pronounce
Yoah4n4) was now expanded to YahyA-Y6hannd,
or was sometimes simply superseded by Yahyé.
Yahyé is the Arabic form of the name—the form
by which the Baptist is mentioned and highly extolled in

the

Qur'an

(iii. 34,

vi.

85,

xix.

13-15).

May we not, therefore, venture to suppose that
the reason why the writers of this period bring
John into such prominence and make him a hero
of their people was that they had already begun to
refer to him, in the presence of the Muslim authorities, as the prophet of their religion? Henceforth
they could claim, whenever and wherever they
‘thought fit, to rank as ‘NAsérfyé d’YahyA’—a
name which, to all except themselves, could mean
nothing else than ‘ Christians of John.’
:
Finally, they are said actually
to have introduced
the name of
Yahy4-Yoh4n& into their baptismal
formula, and {to have done so, in fact, by
speaking
of the rite itself as having been instituted by God,
by Mand& dhayyé, and
on Siouffi’s authority).

John (cf. 3fR, p. 225,
‘his innovation would

seem to be best explained as a result of the lesson
constantly impressed upon the Mandans by
Roman Catholic missionaries during the 17th cent.,
viz. that their baptism was only the baptism of
John

mentioned

in Ac

18% 19°, and as a counter-

stroke to the attempts to bring them within the
Roman Catholic fold.
.
41. In the period of the Portuguese ascendancy
in the Persian Gulf.—In the 16th cent. the Portuguese dominated the Indian Ocean, establishing
themselves securely at Goa on the Indian and at
Muscat on the Arabian coast, and

of Ceylon.
Gulf, and

in the harbours

They forced their way into the Persian

on the coast of Persia made

the island

of Hormuz the base of their military forces; and
with the pasha of the district of Basra they reached
an agreement by which, in return for annual gifts,
he permitted them to have a trading-station in
Basra, and promised to protect it. The Portuguese

soldiers and

traders were everywhere followed by

the

who

the

Jesuits,

founded

missions,

and

secured

government of such settlements as ‘ Christian

territories’
Inquisition,

according to the regulations of the
Thus Portuguese monks came to

Basra, where they obtained a house and made one
of its rooms into a church, their hope being to win
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for the Roman

faith more particularly the schis-

matic (Nestorian and Armenian) Christians livin
in the district.
Their attention, however, woul

soon be attracted by the Mandeans, for the number
of the latter in Basra and its neighbourhood in
the 17th cent. was still estimated at 14,000-15,000,

while in the city itself they are said to have formed
the majority of the population (Le-Gouz). Decades
may

have

elapsed,

however,

before

the

monks

learned that the ‘Sabbi? held John the Baptist in
honour and baptized their children, and so came
to believe that this baptistic people were already
semi-Christians, and needed only a little instruction in order to become good Catholics.
The
Discursus which Ignatius issued as a supplement
to the Narratio provides the arguments to be
employed in persuading the Mandzean priests; but
the latter were not to be won over by such simple
means,

Thereupon

the

missionaries,

bent

upon

gaining their end, induced the pasha to order the .
Sabbi, under threat of fines or bodily penalties, to
attend the Roman. Catholic Place of worship and
observe Sunday according to the Christian practice
of resting from servile work on that day. In this
way the work of conversion was set on foot, supported, however, by doles of food and clothing to
the children of the poorer Mandzans.
About this time
the Mandean communities suffered a considerable lossfrom another cause. Inthe
early years of the 17th cent. the Portuguese found
that their commercial monopoly on the Persian
coast was challenged, and by way of strengthening their powers of defence they resorted to the
employment of mercenaries. To the Portuguese
cantonments the Mandeans are said to have
flocked. in vast numbers from
doubt, from Persia also—people

Basra, and, no
who, of course,

had there barely managed to live. In their new
capacity they were instructed in the Christian
faith and received Christian baptism (Le-Gouz,
della Valle).
.
.
The fortified inshore island of Hormuz, which
commanded the entrance to the Persian Gulf, was

invested
forces of
rendered
prestige

by British merchantmen
the ‘Duke’ of Shiraz
on the Ist of May of
of the Portuguese was

and the military
in 1622, and surthat year. The
at an end; their

missionaries withdrew from Basra, and

the Mand-

geans once more enjoyed freedom in their religious
services. Of the Christian converts some embraced
Islim,

while

the rest reverted

to

their ancestral

faith—‘et ne s’en conserva pas quatre Chrétiens’
(Le-Gouz).
ea
_
42. In Basra in the time of Ignatius a Jesu.—
The place of. the Portuguese Jesuits was taken by
an Italian mission of Discaleed Carmelites under
the leadership of Ignatius a Jesu. Within a few
years Ignatius came to realize that great or lasting
results would never be secured among the Mandseans while they lived in Persia,:and he devised
the plan of persuading them to emigrate to Christian territories. From the Portuguese viceroy in
the Indian Ocean he obtained a guarantee that
Mandzans who so desired would receive grants of
land in the colonies under

the viceregal authority,

on condition that they would give their allegiance
to the Roman Catholic Church. The ofier of
settlements in Ceylon was accepted by many who
were eventually rejected because they insisted
upon being allowed to take their priests with them
and to remain
standing this,

loyal to their faith; but, notwith-.
a number of Mandeans were sent

forth, such migrations having taken place, as has
been ascertained by Assemani from documents of
the Congregatio de propaganda fide, in the years
1629, 1633, 1646, and 1650.
The whole affair,
however, came to very little, and all that Ignatius
himself says of it is that he had once sent to the
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viceroy of Goa a number of men who were to act
as the spokesmen of their people, and also to look
forsuitable residencesin Ceylon, and that at length
other fifty Mandsans, some of them with their
wives

and

children,

had

set

out for Muscat.

It

may be remarked that between 1638 and 1658 the
Portuguese were gradually expelled from Ceylon
by the Dutch.
43. Numerical strength of the Mandzan communities in the 17th century.—Information regarding the numerical strength of the Mandzans and
their diffusion in the contiguous provinces of
Turkey and Persia—as found, probably, in the
first half of the 17th cent.—is provided by a map
published in Paris by Melchisedech Thévenot in
1663. This map, which, unfortunately, bears no

date, embraces the area throughout which the
Mandan communities were scattered, and gives

on its lower margin a list of the townships in which
they were located and the number of families in
We find an aggregate of 3279
each community.
families living in 31 settlements. By far the largest
figure, exactly 2000, is conjoined with Huwaiza,
in Persia ;! next comes Tina with 500 families and
Basra with 400, then one place with 50, two with
30, and others with numbers ranging from 2 to 20,
while to four place-names a dotted line is attached,
and to several others only a stroke. We shall
thus hardly err in assuming a total of some 3400
families.
:
44- Reports of European travellers since 1650.
—Ignatius a Jesu Jeft Basra in 1650 or 1651, and
the Christians no longer endeavoured to win the
It is true that
Mandans for the Church.
the mission-house was not abandoned, and that
the banner of the Cross continued to wave from its
roof, while the pasha, still received his annual gift;

but, when
found that
monk, and
not only
Armenian
the station

Jean Thévenot lodged there in 1665, he
it was tenanted only by a single Italian
that the church stood open fori prayer
Nestorian and
to Europeans, but to
Christians. Shortly afterwards, when
had once more been brought into work-

ing order, its director, the

Carmelite Archangelus

a %. Theresia, was obliged to expend a considerable sum of money to procure Mandan MSS for
Robert Huntington, who lived in Aleppo from
The vendors were a couple of
1671 to 1681.
Mandzans, one of whom had to be assured upon
oath that his co-religionists should never hear of
the transaction, while the other had become a
convert to Islam.
A long period then elapsed durin which little
or no information regarding the Mandzans reached
Paragraphs devoted to them (and often
Europe.
referred to in encyclopedias) in J. Chardin, Voyages,
etc. (Paris, 1686 ff.), and E, Kaempffer, Amenitatum, etc., fasc. v. (Lemgow, 1712), simply repeat
accounts previously published.: In 1765 Carsten
Niebuhr visited Basra and found that only a few
‘Gabians’? lived there; he had their alphabet
Naval Lieutranscribed for him by a smith.
tenant Ormsby, the friend of J. R. Wellsted,
stayed at Hit for five days in 1833, and ascertained that the Mandwans had a community with
a priest in that city, though neither there nor

elsewhere could he learn anything about them but

the most meagre details.
The first European to gain really fresh information regarding the Mandeans was the German
Orientalist H. Petermann, who, in,the spring of
1854, spent three months in Siq e&-Siyakh on the
Euphrates, learned the Mandsan language from
the local high priest Yahy4 (-Balad), ‘and in the
latter’s company was permitted to be present ata
"1 According to a statement of Pietro della Valle, dating from
1622, the Mandwans in Persia lived principally in the district
of Kamalawa, not far from Huwaiza.

number of. ceremonies, including the five days’
much
baptismal festival. At length, however,
greater addition to our knowledge was contributed
the information with which a grandson of this
ahy gratified the curiosity of N. Siouffi, French
vice-consul at Baghdad, in 1875. The fullness and
accuracy of the communications are explained by
the fact that the informant, before embracing
Christianity when about twenty-five, had receive
an education qualifying him to become @ Mandean:

priest,

was

wholly

but

it is necessary

of the Mandan

account

dependent

to state

upon

a late

that his

and legends

doctrines

version,

from

difficulty had been expunged (cf.
which every
describe the
MR, pp. 17-19), and that he could
methods and customs of his people only in their
.
most recent phases of development.
45. The Mandzans in the 19th century.—The
books of Petermann and Siouffi contain observations from which we may learn how the Mandmans had fared in the long interval from the
17th cent., and it would seem that in this period,
due
too, the vicissitudes of their ordinary life were 1800
About the year
to suffering and want.
30 families in Shushter alone are said to have
reseceded to Islim, and ‘many Mandsans’ are
The great
ported to have done s0 about 1825.
estilence which ravaged Persia and Mesopotamia
the
tn 1831 carried off the entire priesthood with d
exception of two Sgandés, and at some unspecifieits
date the Mandans forsook Bagra_owing to only
deadly climate. In the vicinity of Huwaiza
25 families remained, all the rest having removedy
because the river (Kercha) had almost completel
dried up. Siq e&-Siyikh (which does not appear
in the lst subjoined to Thévenot’s map), or rather
the
the village of Subbuye on the other side of of
become one of the main domiciles
river, had
the Mandeans (the ‘Subba’), and was named
‘The district, however, was ruled
after them.
by a Bedawin shaikh, who so afflicted the villageof
with chicanery and extortion that about 200
the 260 families composing the local Mandzanto
community abandoned it in 1853 and removed
Ammira

on the Tigris,

where

the

second largest

a
community (about 100 families) had enjoye
Petermore favourable lot under Turkish rule.
mann also mentions Qurna,.at the confluence of
the Euphrates and the Tigris, with 40 families, |
and Muhammara, on the Shatt al-Arab below
Basra, with 4, as well as the Persian towns of
Dizful with $0, and Shushter with 34. He makes10
an aggregate of about 560 families, with
Sioufii mentions other 11 settlements,
priests.
6 in Turkish and 5 in Persian territory, and his
estimate of the total number of Mandzans is
of .whom

4000,

1500

were

These

males.

two

enumerations bring us to the years 1854 and 1875
respectively. Whether any Mandan communities
still exist the present writer is not in a position
to say.

.
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W. BRANDT.

MANETHO.—This historian of Egypt was
born at Sebennytus, the Theb-Neteref of the
hieroglyphic inscriptions, and lived during the
reigns of Ptolemy Lagi and Ptolemy Philadelphus.
His name is probably the Gr. form of Mé-enTehuti, ‘Gift of Thdth’—equivalent to the Gr.
“'Epusiwpes. The following works have been attributed to him, some of them on doubtful authority :
(1) Alyurriaxd, (2) BiBAos LdGeos, (3) ‘Iepda BiBdos,
(4) Duorxay excrous, (5) Lept éopray, (6) Tlept dpxyatcpod

kal evoeBelas, (7) Ilept xaracxevys xuplwy, His reputation rests upon the Alyrriaxd, a history of
Egypt
which he compiled at the request of Ptolem
Philadelphus.
“The first part of his work dealt
with the mythological era in the history of
Egypt, and the first eleven of the thirty historical
dynasties; the second began with the XIIth
dynasty, and ended with the XIXth; the third
The work was
comprised dynasties XX.-XXXK.
written in Greek, and has, unfortunately, perished,
with the exception of the list of kings, which has
preserved in corrupt and incomplete forms
been
by Julius Africanus, Eusebius, and George the
Syncellus.
An examination of these king lists shows that
in many particulars Julius Africanus and Eusebius
do not agree in their rendering—i.e, in arrangement of the dynasties, in the lengths of the reigns,
and in the total number of kings assigned to the
various dynasties. According to Africanus, 561
kings reigned in about 5524 years, while, according to Eusebius, only about 361 kings reigned in
4480 or 4780 years. The version of Africanus is
clearly the more accurate of the two, agreeing
best with the monuments.: It seems fairly certain
that Africanus had access to the actual work of
The version of Eusebius was based on
Manetho.
that

of Africanus,

and

shows

carelessness

in the

copying of both names and figures. It will thus
be seen that the work of Manetho must be received with some caution, for his king lists have
become very corrupt ; and it is probable that the
Christian writers who transmitted his system,
being
anxious to reconcile it with the accepted
Biblical chronology, have curtailed his lists to some
extent. Nevertheless Manctho’s work remains the
standard authority on Egyptian chronology, and
upon it all attempts to restore that chronology
must be based.
The chief original authorities with which his
work may be compared are: (1) the Turin Royal
Papyrus —lamentably mutilated, and. badly re-

stored ; (2) the Tablet of Abydos, containing a list
of 75 kings, dynasties I.-XIX.; (3) the Tablet of
Saqqdrah—47 royal names in practically the same
order as (2); and (4) the Tablet of Karnak, containing a list of 61 kings—the cartouches are not
~
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arranged chronologically. The lists of Manetho
are much more complete than any of these, and it
is to him that we owe the accepted distribution
into dynasties.

Opinions differ widely as to the value of his historical work.
A period in which he was regarded
as a mere fabricator was succeeded by one in which
his authority was considered practically unimpeachable.
Thus Lenormant says:

‘He is now the first of all authorities for the reconstruc
tion
sone® ancient history of Egypt’ (Ane, Hist. of the East,
i.

More modern authorities are sharply divided.
Adverse opinion may be represented by Breasted’s

sweeping

dictum :

‘

*A late, careless and uncritical compilation, which can be
proven wrong from the contemporary monuments in the vast
majority of cases where such monuments have survived.
Its
dynastic totals are so absurdly high throughout that they are
not worthy of a moment’s credence, being often nearly or quite
double the maximum drawn from contemporary monuments,
and they will not stand the slightest criticism. Their accuracy
is now maintained only by a small and constantly decreasing
number of modern scholars’ (Hist. of Egypt, p. 23).

This is so sweeping as to suggest bias at once;
and, when it is remembered that an exactly opposite judgment is pronounced by authorities of such
standing as Maspero and Flinders Petrie, its
oracular tone becomes merely ridiculous. Maspero’s
verdict is as follows:
,

‘The
system of Manetho, in the state in which it has been
handed down to us by epitomizers, has rendered, and continues
to render, service to science; if it is not the actual history of
Egypt, it is a sufficiently faithful substitute to warrant our not
neglecting it when we wish to understand and reconstruct the
sequence of events.
His dynasties furnish the necessary framework for most of the events and revolutions, of which the monusa have preserved us a record’ (Dawn of Civilization, p.
:
28). .

Still more
judgment :

emphatically
.

favourable

is

Petrie’s

‘An authority
of the highest order. . . . The internal evidence
is also strong for the care given to his work and its precision.
«.. Manetho hag been often accused of double reckoning, by
stating two contemporary dynasties or kings separately.
Every instance in which this has been supposed has broken
down when examined in detail. Not a single case of overlapping periods can be proved against him. On the contrary,
there are two excellent proofs of his care to avoid such errora’

(Researches in Sinai, p. 171).

Possibly the truth may lie somewhere between
the two extreme opinions, and Manetho may be
neither so careless as Breasted alleges nor so immaculate as Petrie affirms, In any case, even his
detractors cannot

afford

based,

continue

every

reconstruction
and

will

to do without

him;

for

of the history of Egypt is
to

be

‘based, on the

dynastic framework which he has provided.
What system of dating we are to derive from
his dynastic scheme and other sources is another
question.
Here also there is fundamental disagreement.. As far back as 1580 B.c. there is
practically no difference between the various
schemes of dating, and Egyptian chronology may
be looked upon as settled with onlya few years’
margin of error up to that point. “Beyond that
lies chaos. The
Berlin school, represented by
Meyer and Breasted, dates the beginning of the
Ist dyn. at 3400 B.c., and that of the XIIth, fixed
by astronomical data, at 2000 B.c. . Wallis Budge,

still clinging to Brugsch’s system, gives 4400 B.C,
for the Ist dyn. and 2400 B.c. for the
XIIth. Petrie
gives 5510 B.C. for the Ist dyn., and, using the
same

astronomical data as the Berlin school, 3459

B.C. for the XIIth.
the

truth

lies

Here it is most unlikely that

between

the

two

extremes,

and

Brugsch’s via media seems to lead nowhere. The
igantic gap between Petrie’s dates and those of
erlin is due to the fact that Petrie holds that the

advocates of the shorter system have dropped a
whole Sothic period.of 1460 years out of their
teckoning.
If the astronomical foundation be
sound, the truth must lie either with the shortest or with the longest system, and only further

:
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research can clear up the problem. ' Meanwhile the
tendency has been somewhat in the direction of the
Berlin system, which, according to Petrie, ‘defies
all the history
and the collateral facts which support it’ (Ancient Egypt, London, 1915, pt. i. p. 37) ;
and Manetho’s credit Temains in suspense,
_.
,
In addition to his service to chronology, Manetho
has contributed, though only at second-hand, two
interesting traditions of Egyptian history. . These
are preserved by Josephus (c. Apion. i. 26 f.), and

give a somewhat nebulous account of the Hyksos

invasion, and the narrative of the expulsion of a
race of lepers and unclean_persons, which may
conceivably represent the Egyptian traditionof
the Hebrew Exodus.
_
.
Manetho’s chronological scheme is too long to
be given in detail, but will be found,in part or in
whole, in most of the Egyptian Histories—e.g.,
completely in Budge, Hist. of Egypt, i. 130-140.
Lrrerature.—I.

P. Cory,

Ancient

Fragments,

London,

1832, pp. 94-181; F. Lenormant, Ancient History of the East,
do. 1869, i. 196-201; J. Lieblein, Recherches sur la chronoloyie
égyptienne, Christiania, 1873; C. C. J. Bunsen, Egypt’s Place
in Universal History, Eng. tr., London, 1848, i. 66-96; G.
Maspero, The Dawn of Civilization, Eng. tr., do. 1894, pp.
225-230, 785-790; H. Brugsch, Histoire d'Egypte, Leipzig,
1859, i, 16-30, 287-203; W. M. F. Petrie, History of Zguet,
London, 1804, i. 16-23, Researches in Sinai, do. 1906;
E. A.
W. Budge, History of Egypt, do. 1902, i. 111-161, A Short
History of the Egyptian People, do. 1914; E. ‘de Rougé,
«Examen de louvrage de M. le Chevalier de Bunsen,’ in Annaleg
de philosophie chrétienne, xiii.-xvi. [1846-47];
J.
H. Breasted,
History of Egypt, London, 1906; R. M. Burrows, The Discoveries in Crete, do. 1908; H. R. Hall, Ancient History of the
Near East, do. 1913.
:
JAMES BAIKIE.

MANICHAISM.—1. Sources.—Manichzism,
the religion of Mani or Manes, is one of those
systems which are usually classed together under
the name of Gnosticism.
The Manichzan religion
arose in Babylonia about the middle of the 3rd
cent. A.D., and during many generations exercised
eat influence both in the East and in the West.
f the literature of the Manichzeans very
little has
survived.

The fragments of Manichzean

MSS which

have lately been discovered in Central Asia present
great difficulties of interpretation, so that, while
they confirm much that was previously known, they
do not enable us to form a connected idea of the
subject.t_ The attempts which have been made in
modern times to prove that some well-known books,
in particular certain of the Apocryphal Gospels and
Acts, are of Manichean origin must be pronounced
wholly unsuccessful.
Hence our information respecting this religion is derived. almost entirely
from non-Manichzean authors, most of whom wrote
with an avowedly hostile purpose.
As our conelusions must depend largelyon the relativeimportance
which we attach to the various sources, it is neces-

sary first to give some account of them.
They
fall into four main groups: (1) Oriental Christian
sources, (2) Zoroastrian sources, (3) Western sources,

(4) Muhammadan sources.
Lo
.
(1) Oriental Christian.—These have, in: some
respects, the
greatest claim to consideration.
The
Aramaic-speaking Christians of Syria and Mesopotamia were in race, in language, and in general

1 These fragments are written in various languages (Persian,
Turkish, and Chinese). They have been published by F. W. K,
Miller, ‘Handschriften-Reste in Estrangelo-Schrift aus Turfan,’
in SBAW,1904, p. 348 ff., andin ABA W’, 1901, ‘Ein Doppelblate
aus einem manichiischen Hymnenbuch,’ in ABA VW, 1912 (republished separately, Berlin, 1913); A. von Le Coq, ‘Ein manichiischuigurisches Fragment aus Idiqut-Schahri,’ in SBA W, 1908, p.

898 ff., ‘Ein christliches und ein manichidisches Manuskript-

fragment in tiirkischer Sprache aus Turfan,’%d., 1909, p. 1202 ff.,
‘Dr. Stein’s Turkish Khuastuanift from Tun-Huang,
being ao
Confession-prayer of the Manichzan Auditores,’ in
JAS, 1911,
Pp. 277 ff. ; C, Salemann, Ein Bruchstik manichdischen Schrifttums im asiatischen Museum, Petrograd, 1904 (=Mémwires de
PAcadémte Impériale des Sciences, vin. vi. 6), Manichdische
Studien, 1, do. 1903 (= Mémoires, vit. viii. 10), Manichaica,
i.-iv., do. 1907-12 (=Bulletin de Académie impériale des
Sciences); E. Chavannes and P. Pelliot, ‘Un traité manichéen
retrouvé en Chine,’ in JA, 1911(republished, Paris, 1912).

culture nearly akin to the primitive Manicheang,
and had every opportunity of becoming well ac-

quainted with the new religion.
very

little of their testimony

Aphraates, in the first half

Unfortunately

has come down to us.

of the 4th cent., the

earliest Syriac author whose works have been preserved in any considerable quantity, briefly alludes
to Manichzism as a dangerous heresy :
- *The children of darkness, the doctrine of the wicked Mini,
who dwell in darkness like serpents, and practise Chaldzism

[t.e, astrology], the doctrine of Babel.'2

:

.

:

More information may be gathered from the works
of a younger contemporary of Aphraates, the wellknown Ephraim of: Nisibis, commonly called
Ephraim
Syrus.
References te Manichxism are
found in several of his writings, especially in a
series of five discourses, entitled Letters to Hypatios.§
The treatise against Manichwism composed by
Gabriel,

bishop

of Hormizdshér, in the 6th

cent.,

seems now to be lost.‘ Later Syriac writers, such
as Theodore bar-Khini’ and Barhebreus,® do not
supply much that is of importance. _
Among Oriental Christian authorities we must
also reckon the Armenian writer Eznik of Kolb,
who lived in the 5th cent.,7 and Said ibn al-Bitriq,
generally called Eutychius, who was Patriarch of
Alexandria from A.D. 933 to 939.8.
co
’ (2) Zoroastrian.—The evidence contained in
Zoroastrian literature is, if anything, scantier than

that which may be collected from the works of
Oriental Christians ; moreover, it is much more
difficult to interpret, owing partly to the unsatisfactory
condition of the text and partly to our
imperfect acquaintance with the language. But
the vehement condemnations of Manichzxism which
are found in Zoroastrian books bear witness at least
to the dread with which the Persian priesthood
regarded the rival faith.® ~~
co
(8) Western.—Accounts by Greek and Latin
authors exist in far greater quantity, but they are,
from the nature of the case, much less trustworthy.

Manichzeism was so essentially Oriental (i.e. nonHellenic) in its character that the Christians of the
West would probably have had considerable difficulty in understanding it, even if they had been
wholly impartial. That this was out of the question
hardly needs to be stated. The strangeness of the
system was doubtless an attraction to some minds,
but those who are attracted by mere novelty are
usually uncritical, while the attitude of uncom1 On Aphraatessee W. Wright, Short History of Syriac Literature, London, 1894, p. 82. The Homilies of Aphraates have
been re-edited, with a Lat. tr., by I. Parisot (Paris, 1894).
.2 Hom. iii. Why the Manicheans were accused of astrology
will appear later on.
.
:
3 The first of these discourses and part of the second were
published by J. J. Overbeck in his Sancti Ephraemi Syri
aliorumgque opera selecta, Oxford 1865, p. 21ff.- This portion
of the second discourse was reprinted by 'K. Kessler (Mani,
Pp. 268.), with a very inaccurate Germ. tr.: The remainder
of the work, with the exception of some passages which are
effaced in the BIS, was first made known by C. W. Mitchell (S.
Ephraim's Prose Refutations, i., London, 1912).
In Ephraim's
Carmina Nisibena (ed. G. Bickell, Leipzig, 1866), no. xdv., there
is an interesting passage which doubtless refers to the Manichmans, though they are not expressly named: * Fools in their
perversity have forged a tale, how that the Darkness ventured
to disturb the Light," etc.
To
:
4Sce Wright, op, cit. p. 120. .
’ 5 Theodore’s account of Mini bas been published and translated by HL. Pognon in his Inscriptions mandaites des coupes de
Khoualir, Paria, 1897-99.
It is borrowed in
part from Epiphanius, and therefore cannot be regarded as purely Oriental.
Cf.
also F. Qumont, La Cosinogonie manichéenne, d’apres Theodore
bar Khéni (= Recherches sur le Sanichéisme, i.), Brussels, 1908.
(6 The testimony of Barhebreus is to be gathered
partly from
his Syr, Ecclesiastical History, partly trom his ‘Arab, Compendium of the Dynasties.
7

7 See V. Langlois, Collection des historiens ancienset modernes

de fC Arménie, Paris, 1867-69, ii. 375 ff., and the tr. by
Schmid, Vienna, 1900, p. 94 ff.
~
:
‘
8 Eutychit Annales, ed. E. Pococke, Oxford, 1658-59,
contains the original Arab. text with a Lat. tr.
9 Perhaps the most important
passage on this subject
which E. W. West has translated in his Pahlact Texts, iii,

(SBE

xxvi. [1885]),

A Germ.

J. M.
.
which
.
is that
243 ft.

tr. is given by Salemann, Ein

Bruchstiik manichdischen Schrifitums im asiat. Museum,
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promising hostility, which was adopted by the great
majority of Christian theologians, naturally proved
even less favourable to accurate comprehension.
_ The foreign origin of Manichwism is duly emphasized by Eusebius in the brief notice which he
devotes to this ‘insane heresy.?1
Alexander of

Lycopolis,

the

author of

a

short

tract

against

Manicheism,? was probably a contemporary of
Eusebius,
He deserves notice as being the ‘only
Western writer who treats the subject from a
purely philosophical point of view; though he
speaks of Christianity with a certain respect, it is
doubtful whether he ever became a, Christian. Of
more importance is the testimony of a somewhat
later controversialist, Titus, bishop of Bostra in
Syria, who died about a.p. 370. Ina geographical
sense, Titus must be reckoned among Oriental
Christians, buthis Treatiseagainst the Manicheans*
proves him to have been thorough!
Western in
is education and habits of thought, deeply imbued
with Greek philosophy, in particular wit Stoicism,
and full of contempt for ‘barbarians.’ He distinetly states that he derived his information from
a Manichzean book,‘ but he tells us nothing definite
as to

its authorship.

His

words,

however,

seem

to imply that the book was not composed by the

founder

he says,

of Manichzism

himself, for in

‘as is stated by the author

quoting it

who wrote

down the doctrines of that maniac’ 33 and, again,

‘these are the very words used by him or else by
one of his followers.’* He afterwards mentions a
Manichean

whether this
ously cannot
teresting to
Manichzans
outsiders the

work

entitled

The

Treasure,’

but

is identical with the book cited previbe determined.
In any case it is inobserve that, according to Titus, the
made every effort to conceal from
writings of their founder, apparently

in obedience to his express orders.

Another fact,

no less significant, is that Titus professes to have
softened down the expressions which he found in
his source: ‘these are not the words used by him,
but this is what he meant to say, translated into
more decent language.’® In estimating the evidence supplied by Titus this tendency must be
constantly borne in mind.
:
‘
A. more popular but a much less respectable
authority is the Acta Archelai, » work which professes to record a disputation between Manes and
Archelaus, bishop of Carchar? in Mesopotamia.
1HE vii. 31.
Zed. A. Brinkmann, Leipzig, 1895.
3 Of the four books into which this work is divided only the
first two and the beginning of the third have been preserved in
the original Gr.; but all four are extant in a Syr. tr., which
must have been made very early, as it is contained in a Brit.
Mus. MS written in a.p. 412, The Gr, text was first published
by J. Basnage in 1725; the best edition is that of P. A. de
Lagarde (Berlin, 1859), who also edited the Syr. version.
It is
to be noted that the Gr. text has a long insertion (printed as an
Appendix by Lagarde, pp. 69-103) which is absent in the Syriac.
In SBAW, 1894, p. 479ff., August Brinkmann has endeavoured
to prove that this piece is a fragment of a book against the
Manichzans by Serapion of Thmuis, a friend of Athanasius.
4 abi Adges Gyoiv % map’ abrois BiBAos (bk. i. §21)3 dyot yep
atrd 1d ypappadd’ of ra wapd Tod pavevtos wapeOjxapey (Dk. 1
§22).
The punning use of paveis, novia, etc.. in allusion to the
name Manes, isextremely common.
ox. i 5 ° ~
Lot
as ye o Ta TOU pavévros ovyypdguy dyoiv
- § 21).
6 noe 52 mpds Adkww abrny exetvos | erepds tig THY am” éxetvov
(bk. fii. § 4). Photius states that the source used by Titus was
the work ofa certain Addas: age pév xara Manxaiwy yoadey,
Frpaye 82 pGAAov xara ray AdSou ovyypappdrey (PG cili, 288).
Syr. slmethd (bk. iii. § 9). This is probably the work called
Onoavpés by Epiphanius, and @ygavpds gwis in the Greek Formula of Abjuration.
Both al-Ya‘qubi and al-Birini ascribe to
Mani a book known as Kanz-al-Ihyd, ‘ Treasure of Lite-giving,’
but it is to be noted that the list of Mania writings in the
Fihrist (p. $36, line 8 ff.) does not include this title, although it
mentions a Sifr-al-Ihya, ‘ Book ot Life-giving.’

8 Bk. iii.$9. -

—

,

.

Ve yap xai pH Tovros ye Tols pyaciy, GAAG
ye Tavira. Bovheras
Adyeuy, arep eboxnuovdatepoy wavy ye mpds yuwy elpyrar (bk. L
17).
:
Ly
10 The name is doubtful. Possibly the author, or a later scribe,
may have confused the two places Karkha and Kashkar; the
latter form agrees with that given by Epiphanius in his version
of the story.
‘mo,

395

Here for the first time we meet with the remarkable theory
that Manicheism originated, not with
its reputed founder, but with a certain Scythianus,
from whom the system was passed on to Manes.

These Acts are extant in a Latin translation, made

from a Greek text of which we possess some long
fragments. According to Jerome,? the book was
originally composed by Archelaus himself in Syriac
(‘Syro sermone’)-and
afterwards translated into
Greek. ° But it has. been clearly proved -that

Archelaus is not the author, and that the narrative

is to a large

extent,

if not entirely,

fictitious.

Nevertheless, some modern writers have endeavoured to show that, though Jerome was mistaken

in ascribing the Acts to Archelaus, he was right at
least in believing them to have been composed in
Syriac.
The arguments which Kessler
has advanced in support of this theory have been shown
by T. Néldeke to be worthless. The author of
the Acts, whoever he was, evidently possessed no
accurate information about the country in which
he placed the scene of his story. For example,
he represents the river Strangas as the Western
boundary of the Persian Empire—a notion which
is derived from the Greek Romance of Alexander
the Great (pseudo-Callisthenes), as Néldeke points
out.’ A writer who was capable of: falling into
such mistakes can scarcely
be supposed to have
had any definite knowledge as to the early history
of Manicheism.
Nevertheless, it is not surprising
that his statements were readily believed by
Western Christians, With some variations, the
story contained in the Acta Archelai reappears in
Epiphanius,‘ Socrates, Theodoret, and several later

writers.
mo,
:
: By far the most celebrated of

the

oo
Western

authorities on Manicheism is Augustine.

At first

sight it might seem that his testimony ought to
outweigh all others that have been mentioned, for
during nine years (from A.D. 373 to 382) he was a
professed Manichean.
Among the works that he
composed on the subject, after his conversion to
Catholic Christianity, are the following: Contra
Epistolam Manichei quam vocant Fundamenti,
Contra Faustum,
Contra
Fortunatum,
Contra
Adimantum, Contra Secundinum, De Actis cum

Felice Manicheo, De Genesi contra Manicheos, De
Natura Boni, De Duabus

Animabus, De

Utilitate

influential. among the Manicheans, was
of N. Africa, and it is therefore unlikely

a native
that he

Credendi, De Moribus Ecclesia Catholice et de
Moribus Manicheorum.
Many passages relating
to Manichszism are to be found in his other writings, particularly in the Confessions. But, on the
whole, the amount of positive knowledge which
can be gathered from Augustine is much less than
might have been expected. In the great majority
of cases he confines
himself to vague generalities,
and, when he descend» to particulars, his statements seem mostly to rest on hearsay. It may be
doubted whether even his Manichean informants
were at all accurately. acquainted with the history
and writings of their founder.
Faustus, whom
Augustine represents as one of the ablest and most
could read the sacred books of his religion in the
original Aramaic.
Nor have we any reason to
believe that the other Manicheans with whom
Augustine came in contact were better instructed.
One of the latest, but not the least important, of
the Western sources is the Greek Formula of

Abjuration,' which repentant heretics were required
to pronounce before being

admitted into

the com-

1See M. J. Routh, Reliquim eaere?, Oxtord, 1846-48, v.
. 3 De Vir, [ilustr., no. xxii

3 See ZDMG xiii, (1889} 535 #., and xliv. [1890] 299.
4See F, Oehler,

ii. 393 ff.

Corpus

_

Hareseclogicum,

5 See A. Gallandi, Bibliotheca Patrum
88, xiv. 87 i.
:

Berlin, 1856-61, 1.

;

14 vols., Venice, 1765=
.
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In its present
munion of the Byzantine Church,
shape this document cannot be older than the 9th
It consists of a series of anathemas,
century.

directed partly against doctrines and partly against

definite plan.
put together without any
persons,
Some of the doctrines are undoubtedly Manichian,
but some emanate from other sects, and some
appear to be gross misrepresentations. Yet, in
spite of the uncritical manner in which it is

compiled, the Formula of Abjuration contains a

certain number of interesting facts.
(4) Muhammadan.—Evidencefrom Muhammadan
literature does not begin before the 9th cent. of
our era.
are, on

Nevertheless, the Muhammadan accounts
the whole, the most instructive of-all,

much fuller than those by Oriental Christians and
less misleading than those by Western writers.
For this several causes may be assigned. In the
first place, the Muhammadan scholars to whom we
owe these descriptions wrote from a historical,
point of view.
rather than from a controversial,
Moreover,

some

ad

of them

at least

the

political

access

to

very ancient and trustworthy sources of information;

for

Babylonia,

Muhammadan

centre

of

the

Empire, was also the ecclesiastical

centre of the Manichean

community,

and, accord-

ingly, in that country the text and the traditional
interpretation of the Manichzan Scriptures were
most likely to survive. It is true that after the
Muhammadan conquest the Aramaic language
gradually ceased to be spoken, but the knowledge
of it never wholly died out, as we see in the case
of the Christians and the Mandeans, who have
retained their sacred books, in their respective
Aramaic dialects, down to the present day.
Almost all Muhammadan historians who treat
of pre-Muhammadan or early Muhammadan times
take some notice of Manichzeism, but the authors
from whom we learn most on this subject are the
following: (a) Ibn Wadih, also called al-Ya'qibi,
who in A.D. 891 composed a History ofthe World ;
ibn

(0) Muhammad

Ishaq,

who

lived

probably

about the end of the 10th cent. of our era, and is
known asthe author of the Fihrist, i.e. ‘ Catalogue,’
agreat storehouse ofjnformation respecting literary
works of various kinds;? (¢) al-Biriini, who died
A.D. 1048, one of the most learned men that the
produced, the author of a book on
East ever
Chronology* and other important treatises ; (d) alShahrastani, who

died A.D.

1153, the author

of a

work on religious and philosophical sects. All
these authors wrote in Arabic, although the last
two were of Persian nationality.
The story of Mani inthe Shah-namah of Firdausi,
the well-known Persian epic poet, is almost entirely
legendary, and the same may be said of nearly
all the popular Muhammadan accounts, whether
written in Persian or in Arabic.
2. The founder of Manichzism.—With regard

the history of the

founder

we

there

lived

are

mainly

to
writers, for the
dependent on Muhammadan
Western authorities either tell us nothing definite
or else repeat, more or less faithfully, the legend
The story there
contained in the Acta Archelai.
.
related is briefly as follows :
Apostles

a man

named

In the time of the
‘from Scythia,’ and
Seythianus, who is described as coming
Saracenorum ").
also as being ‘a Saracen by race’ (‘ex genere

led. M.T. Houtsma, Leyden, 1833.
by J. Rédiger
2ed. G. Fligel, and published after his death
The section relating to
and A. Miller, Leipzig, 1871-72.
with a Germ,
Fligel,
by
ly
Manichzism was published separate
seine Lehre und
tr. and copious notes, under the title Mani, of the Fihrist is
author
The
seine Schriften, Leipzig, 1862.
whether this name,
sometimes called al-Nadim, but it is doubtful
of his ancestors.
or rather nickname, belonged to him or to one

Leipzig, 1878, and tr. by him into Eng., The

3 ed, E. Sachau,
i is the
Chronology of Ancient Nations, London, 1879. Al-Birin
Arab. form of the Pers. Bérini.
by T.
Germ.
into
4ed. W. Cureton, London, 1846, and tr.
Haarbriicker, Halle, 1850-51,

‘the
He settled in Egypt, where he became acquainted withsystem
wisdom of the Egyptians,’ and invented the religious
he
Finally
.
m.
Manichwis
a3
known
afterwards
was
which
passed
emigrated to Palestine, and, when he died, his writings
The
.!
Terebinthus
certain
o
disciple,
sole
his
of
into the hands
of Budda,
latter betook himself to Babylonia, assumed the name
he,
and endeavoured to propagate his master’s teaching.” But old
an
like Scythianus, gained only one disciple, who was fall from
a
ceof
consequen
in
died,
he
while
‘After s
woman.
from
the roof of a house, and the books which he had inheritedon her
who,
Scythianus became the property of the old woman, Corbicius,2
death, bequeathed them to a young man named changed his
been her slave. Corbicius thereupon
who had
and began
name to Manes, studied the writings of Scythianus,
with many
to teach the doctrines which they contained,
Thomas,
named
disciples,
three
gained
He
hisown.
of
additions
the Persian king
‘Addas, and Hermas. About this time the son ot prince,
however,
the
him;
cure
to
undertook
Afanes
and
fell ill,
succeeded
died, whereupon Manes was thrown into prison. He king, by
the
in escaping, but eventually fell into the hands of
up at the
hung
whose order he was flayed, and his corpse was

city gate.

.

.

‘

.

t is needless to say that this narrative, as it
stands, has no claim to be considered historical.
Some ‘details, in particular the account of the
execution of Manes,

are confirmed

by more trust-

worthy authorities, but as to the main point—the
existence of Scythianus and Terebinthus—no such
confirmation is forthcoming. The assertion that
Terebinthus took the name of Budda seems to be
a confused reminiscence of the fact that Mani
represented the Indian Buddha as one of a seriesso
But this,
of prophets who had preceded him.
far from tendingto support the story as a whole,
is rather an argument against it.
The accounts of the principal Muhammadan
authorities may be briefly summarized thus:

ia about a.p.
‘Mani,3 the son of F-t-q,4 was born in Babylon frequented an
216.6 His father was originally a heathen, and
capital, ‘as
Persian
the
,
Ctesiphon
near
*jdol-temple’ at or
before the birth of
other people were wont to do.’ But shortly
the sect of
7
joined
and
religion,
former
Mini he abandoned his
.’8 Mani at the Mughtasila, f.¢. ‘those who practise ablutions
divine
received
had
he
that
d
an early age became convince
o new faith.?
revelations, and that he was chosen to preach

1 As to this name the authorities vary.
2 Thia name also is uncertain.
derived from
$So the name is written in Arab., and the adj.
ordinary rule in
it is usually manavwi (formed according to the mani.
In Syr.
or
mandnt,
Arab.), but sometimes manawi,
as in Arab.,
the name Mini seems to have been pronouncedto decide posius
enable
although the Syr. spelling does not
In the case
tively whether the first vowel was long or short.by later Syrian
of rare proper names the vowel-points added
writings
rian
Zoroast
In
y.
authorit
no
course,
of
scribes have,
(adj. manthik),
the name appears with 8 final aspirate, Manth os, Manichaus,
Martxat
form
the
for
accounts
and this aspirate
as an adj., but
which Gr. and Lat. writers often use, not onlyorigin and meanalso as the equivalent of Mavns, Manes. The
But this very fact tends
ing of the name Mini are unknown.
c title like Christ
to show that it is a real name, not an honorifi

or Buddha.

:

.

vowels are un4 ‘This is the form given in the Fihrist. Theof Iaréxtos, who
certain, but the consonants agree with thoseManes in the Gr.
of
father
the
is expressly mentioned as
Itis well known that the Arabs have
Formula of Abjuration.
According to the
no sign for P, and use F or B instead.
(=Pers. Papak),
Fihrist, F-t-q also bore the name of Babak
name, which is
last
The
.
while al-Ya'qubi calls him Hammad
.
.
.
mistake
some
to
due
be
must
Arabic,
purely
was a village
Mani
of
Jace
5 According to al-Birini, the birthcanal, te. a
called Marding, on the upper part of the Katha
:
.
little to the south of Baghdad,
in the year
born
was
Mani
that
i
al-Biriin
of
nt
stateme
6 The
very
agrees
era)
527 of the era of Alexander G-¢. the Seleucid
age of
nearly with what we are told in the Fihrist a3 to the
|
publicteacher.
Mani when he came forward as
Mini's
that
states
’
‘Manes,
8.v.
DCB,
in
7q. T. Stokes,
is no
father ‘founded’ this sect—an assertion for which there
authority.
:
a
from
y
8 These details are given in the Fthrist, evidentl
ism
Manichwan source. What was the precise form of heathen The
clear.
which Mani’s father originally. professed is not
rather than
terms used in the Fthrist point to some local cultila seems to
Mughtas
the
of
religion
The
.
rianism
Zoroast
to
with heathen
have been a kind of Judaic Christianity mingled
It was not identical with that of the Mandazans in
elements.
_
common.
later times, though the two sects had muchin
Mini did
9 The narrative in the Fihrist clearly implies that
other
the
On
teacher.
not derive his system from any human
Fadarin,’ and a
hand, al-Birani describes Mani as a ‘disciple of
l work of
similar statement appears in the well-known historicai, except
al-Biran
before
century
a
about
lived
al-Mas‘idi, who
tly (see
that the name is there written somewhat .differen
and Paret
Mas'idi, Les Prairies d'or, ed. C. ‘Barbierde Meynard

MANICH
Before he was twenty-five years old he had privately gained afew
disciples, but he began his public propaganda on the day when
Shaptr (=Sapor1.), the son of Ardashir, was crowned king, i.e.
March 20, a.p. 242.1 He succeeded in securing the
patronage
of the king’s brother Péréz, and through him obtained. access to
the king himself.3 In the course of his journeys he is said to
have visited Central Asia, India, and China, but it does not
appear that he ever penetrated into the Roman Empire. He
composed numerous books and epistles in Aramaic, and at
least one book in Persian, probably the work known as the
Shdptiragdn, which, according to al-Lirani, was written for
king Shapair.3 We learn from Ephraim Syrus that Mini
illustrated his writings with coloured
pictures ;4 his fame asa
painter survived for many centuries in the East. He is also
said to have invented the peculiar alphabet which the Manichmans afterwards employed ; it was a modification of the Syriac
Estrangélé character, as the recently discovered fragments
prove.
M4ni was put to death by king Bahram (or, according
to the older pronunciation, Warahrin) 1, who reigned from
about 4.D. 274 to 277.5
Whether he was flay:
alive, as
al-Ya‘qibi and some other authorities state, is doubtful. His
corpse, or, according to others, his skin stuffed with straw, was
hung up, byorder of the king, at the gate of Gundé-Shapir, an
important city which lay a little to the east of the ancient

Susa,

In after times that gate was always known

as ‘the

The execution of Mani was evidently due not so
Mani-gate.’
much to the personal caprice of the king as to the enmity of
At the same time the Persian
the Zoroastrian priesthood.
government made a strenuous, but wholly fruitless, attempt to
exterminate the adherents of the new religion.

3. The Manichean system.—Manichzism, like
other forms of Gnosticism, professes to be at the
same time a religion and a philosophy, inasmuch
as it not only sets up an ideal of holiness, but also
undertakes to explain the constitution of the world.
It is not, however, to be regarded as a philosophy
in the ordinary European sense of the word. It
attempts to arrive at philosophical truth by means
of a method which, to us, appears wholly unphilosophical.
Though the Manicheans confidently
appealed to human reason and were always ready
to defend their conclusions by argument, they
did not pretend that those conclusions had been
reached by abstract logic or by any kind of scientific induction; on the contrary, they claimed, no
less than the primitive Christians, to be in possession of a direct revelation from God. Thus Mani
himself says, in a passage which al-Birini quotes
from the Shapiragdn (see above) :
:
‘Wisdom and deeds have always from time to time been
brought to mankind by the messengers of God. So in one age
they have been brought by the messenger called Buddha to India,
in another by Zarddusht (Zoroaster) to Persia, in another by
Jesus to the West. Thereupon this revelation has come down,
this prophecy in this last age, through me, Mani, the messenger
of the God of truth to Babylonia,’
.

Such was the claim
put forward by Mini. We
have now to consider the substance of his teaching,
The Manichzan system is based upon the idea
of the essential and eternal contrast between good
and evil, between light and darkness.
But it is
not correct to say, as Western writers have frede Courteille, Paris, 1861-77, ii. 167; also Fligel, Mant, p- 141).
Who Fadarin was we are not told; itis therefore vain to inquire
whether he really existed, and, if so, whether Mini had any
connexion with him. The assertion of Barhebraus that Mani
was at one time a Christian, and even ‘a presbyter,’ rests upon
no evidence whatever.
1See T. Noldeke, Geschichte der Perser und Araber zur Zeit
der Sasaniden, Leyden, 1879, p. 412.
2That king Shipir was ever converted to Manichzism, as
al-Ya'qibi states,is very improbable.
3 The fullest list of Mani’s writings is to be found in the
Fihrist (p. 336 ff.). Unfortunately many of the titles are doubtful, and even those which are certain seldom give us any clue
as to the nature of the contents.
:
4See CO. W. Mitchell, op. cit. 1. 126 ff. of the Syr. text.
. 5That Mani was executed under Bahram 1. seems tolerably
certain, though one historian (Theodore bar-Khéni) places the
event in the reign of Shipir, another (al-Dinawari) in the
reign of Hurmuz (i.e. Hormizdt., about a.p. 273), and a third
(Eutychius) in the reign of Bahram 11, the son and successor of
Bahram.
For the sake of readers pnacquainted with Arab, it

may be worth while to point out that

in Sachau’s tr. of al-

Biruni’s Chronology, p. 191, line 17, the word ‘Hurmuz’ is a
slip of the pen; the Arab, text says merely ‘and he killed,
referring to Bahram.
By a curious coincidence there is an
exactly similar mistake in H, Zotenberg’s tr. of the correspond.
ing passage in the history of al-Tha‘alibi (Paris, 1900), p. 503:
*SAbodr fit aussi mettre 4 mort... . Cette action gagna A
Abotir....’ Here again Bahrim is meant.
6 i.e, the theory and the practice of religion.
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done,
and

that

evil with

Mani
matter

identified
(#A7).

good

with

Whether

he

ever attained to the conception of matter may be
doubted ;1 at all events, it is clear that he represented evil, or darkness, as something capable of

thought and volition ;? in other words, his dualism

was of the imaginative, or poetical, not of ‘the
philosophical kind. The following is an abstract
of the account given in the Fihrist.
Originally the light and the darkness bordered on one’
another, but were unmingled, the light being limitless above
and the darkness limitless below.
The light is identical with
God, who is called ‘the King of the Paradises of Light,’ but the
realm of light includes also an atmosphere and an earth which
are co-eternal with the Godhead.
Moreover, there are various
other beings called gods,3 who are subordinate to the King of
the Paradises of Light.
Out of the darkness arose Satan, the
Primal Devil, who ‘did not exist from all eternity, although
the elements of which he is composed are eternal.’ ‘At first he
wrought havoc in his own domain, and then invaded the kingdom of light.$ ‘When he saw the flashes of light, he conceived
a hatred for them, shuddered, and rejoined his native elements.’
He made a second attack, and the King of the Paradises of
Light, in order to repel him, produced a being called the Primal
Man, who went forth armed witha fivefold panoply—the breeze,
the wind, the light, the water, and the fire. Satan, on the
other hand, arrayed himself in the smoke, the consuming flame,
the darkness, the scorching blast, and the cloud. After a long
struggle Satan prevailed over the Primal Man. The heavenly
powers then intervened and rescued the Primal Man, but the
elements which formed his panoply became mingled with the
elements of darkness.
Out of this confused mass the heavenly
powers fashioned the actual world which we inhabit. Not only
all animal and vegetable organisms, but even objects which we
regard as wholly inanimate, such as metals, contain portions of
divine light. Hence the distinction which we are accustomed
to make between natural and spiritual phenomena does not
exist in Manichzism, since it represents all the processes of
nature as part of a spiritual contest.5 The visible universe is, .
in fact, a vast and complicated machine devised by God for the
purpose of enabling the elements of light to effect their escape.
When the light contained in the earth separates itself from the
darkness, it ascends in the form of a pillar, called ‘the pillar of
glory,’ first to the moon,§ thence to the sun, and thence to the
higher regions, This process continues until at length the final
separation is brought about by a conflagration, which will last
1458 years. Thereafter the light will be secured for ever against
the assaults of the darkness,

The most singular part of the Manichzean system
is that which relates to the origin and history of
mankind.
Unfortunately, the statements of the
Fihris¢ on this subject are fragmentary and full of
obscurities, which the other sources do not enable
us to explain in an altogether satisfactory manner.
But it is clear at least that the first human beings,
whom Mani called Adam and Eve,’ were represented as the offspring of devils, the object

of the

devils in producing them being to imprison, and
so to keep in their own
possession, a portion of
the elements of light. The heavenly
powers, in
order to frustrate the purpose of the devils, sent
Jesus

(who

is here regarded as a celestial being)

to instruct Adam on the subject of ‘the Paradises

and the gods, Hell and the devils, the earth and
the heaven, the sun and the moon,’ and in par-

ticular to warn him against sensuality. As to the
history of Adam and Eve many details are given,
some

of which have

been

borrowed

some perhaps from sources unknown
some appear to be wholly fantastic.

from

the oT,

to us, while

2 Alexander of Lycopolis (ed. Brinkmann, p. 5) observes that
in the Manichzan system the term vAy is not used in the
Platonic or the Aristotelian sense; accordingly Alexander defines the Manichzan Ay as ‘motion without order’ (7 araxros
ei
oording to al-Shahrastini, some Manicheans held that
the mingling of the darkness with the light had taken place
‘blindly and by accident,’ not asa resultof volition,
But this
is obviously a later philosophical speculation.
3The nature of these gods is not clearly defined ; they are
|
re; rded as the offspring of the Supreme God.
It is instructive to compare this narrative with the parallel
passage in Titus of Bostra, bk.i,§17.
For ‘the Primal Devil’
Titus substitutes 4 Ay.
.
o

_ 5 Thus, for instance, the rain is explained as due to the perspiration of devils (Titus of Bostra, bk. i, § 17).
6 The moon, as it waxes and wanes, is compared
which alternately fills and empties itself (id.),

to a bucket
.

71t is to be observed that Adam, ‘the first man’ (in Arabic

al-‘insin al-awwal), is wholly distinct from ‘the Primal Man’
(al-insdn al-qadim).
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‘As we learn from the passage of the Shapiragan
quoted above, Mani held that a series of divine
revelations had been Promulgated in the world by
Buddha, Zoroaster,
Jesus, and finally Mani himself.) AJ-Biriini adds that Mani, in another of his
books, claimed to be ‘the Paraclete (al Faragiit)
announced by Christ,’ and this we learn
from
other sources also, both Christian? and Muhammadan.
As the Muhammadan authorities use the
Greek word, it may be assumed that it was used
by the Manichans themselves, butwe are not to
conclude that Mani knew Greek, still less that he
had read the NT in the original. The term Paraclete was in common use among Aramaic-speaking

AISM
certainly appear that they denied the fact of His
crucifixion. Hence, according to Augustine, they
were in the habit of contrasting the unreal sufferings of Christ with the real sufferings of Mani,
which they solemnly commemorated by an annual
ceremony known as the Bjza.
That the Muhammadan writers say very little on this Christological

question may

be due to the fact that here their

own views
happened to resemble those of the
Manichzans,?
a
The teaching of Mani as to the duties and ultimate destiny of individuals was in accordance
with his theory of the universe as a whole. Since
the visible world has as its aim the separation of
Christians, from whom Mani doubtless borrowe
the light from the darkness, practical religion
it. Precisely what meaning he attached to it isa must consist mainly in the furthering of this proquestion noteasy to answer.
From the statements
cess. The divine element in man must be freed
in the Fihrist as to his parentage and birth we may
from its fetters in order that it may return to its
infer with certainty that, though he laid claim to heavenly source. With regard to this part of the
a divine commission, he did not profess to be more ‘Manicheean system much misconception has prethan a human being in the ordinary acceptation of vailed in the West, from the time of Augustine to
the term.’ And it is to be observed that in the the present day. The divine element in man is
Shdptiragdn the earlier rophets, including Jesus, not to be identified absolutely with the soul,
are placed on a level with
Mani. This would seem thouch the Manichzans sometimes used language
to imply that they also were regarded as mere which admitted of such an interpretation. Yet, if
men.
It is, therefore, not a little surprising to we examine the evidence carefully, it becomes
find that Christian authors, such as Titus. of clear that, when they spoke of the soul as divine,
Bostra 4 and Augustine, frequently represent Mani
they meant only that it contained. something
as holding a Docetic theory with regard to Jesus,
divine ; and even this was not asserted with respect
namely, that He was not born of a woman and to the soul of every individual.* Another misapthat
His body was a phantom.® And the difficulty prehension, due chiefly to Augustine’s treatise
De
of ascertaining what was really the Manichean
uabus Animabus, is that man was represented
’ doctrine on this point is still further increased by as having two souls, one good and the other evil.*
the statement in the Fihrisé that Mani pronounced In reality the passages which’ are cited as proofs
Jesus to be a devil (shaitdn). - The Fihrist informs of this theory affirm only the existence of two
us also (p. 336, line 10 ff.) that one of Mani’s works,
opposite ¢endencics inman,
And, just as the soul
Lhe Boot: of Secrets, contained a chapter on ‘the is not wholly good, so the body is not wholly evil;
son of the widow, that is to say, according to for, according to the Fihrist (p. 335, line 16 ff),
Mani, the crucified Messiah, whom the Jews the Manichzeans held that after the deathof the
crucified.” How the strange phrase ‘the son of righteous man the ‘powers’ contained in_ his
the widow’ is to be explained, and how this passage body, namely, the water, the fire, and the breeze,
is to be reconciled wit that in which Jesus is said have to be extracted by ‘the sun, the moon, and
to have been called a devil, we have no means of
the shining gods,’ and then ‘the rest of his
determining.
But, whatever the Manicheans may
body which is altogether darkness is cast into
have believed as to the origin of the historical hell.’
:
‘
Jesus, the nature of His body, ete., it would
‘But, although it was the duty of all Manicheans
1The

list of prophets ‘given by al-Shahrastani (i 192) is

longer, viz. Adam, Seth, Noah, Abraham, Buddha, Zoroaster,
Christ, Paul—‘then shall come the seal (t.e. the last] of the
prophets to the land of the Arabs.’ Whether this sentence is
simply a Muhammadan interpolation, or a distorted form of
some passage referring to Mani, is uncertain.
:
2Christian writers, from
Eusebius
onwards, sometimes
wrongly interpret this to mean that Mani identified himself
with the Holy Ghost.
Itis scarcely necessary to recall the fact
that even in the NT the term rapdxAnros is applied not only to
the Holy Ghost but also to Christ (1 Jn 21). The statement of
Titus of Bostra (bk. fii. § 1), Augustine, and other Christian
writers, that Mint called himself
an ‘ Apostle of Jesus,’ has been
confirmed by one of the recently discovered fragments (F. W.
K. Miller, 31.17). This title does not necessarily imply more
than that Mani believed his own teaching to be substantially
identical with that of Jesus,
:
:
.
3 The fact that in one of the fragments published by F. W. KE.
Miiller QL 311) Mini is addressed
as ‘ Mani, son of the gods’
Qldni yazddn frazénd), does not prove anything to the contrary, since the phrase may be understood in a purely spiritual
sense.

’

:

-

.

foe

4 Bk. iv. § 33 f£., p. 145 of the Syr. text.
.
5 As Baur remarks (Das manich. Religionssystem, p. 235), the
Christian Fathers tell us at great length what Mani denied with
respect to the person of Christ, but they say scarcely anything
about his positive teaching on the subject.
:
6 Fihrist, p. 335, line 8; see Fligel, Sfant, note 284. A more
explicit statement is to be found in the treatise De Fide contra
Manicheos, ascribed to Euodius, a friend of Augustine: ‘Sic
enim in Epistola Fundamenti dicit: Inimicus quippe qui
eundem Salvatorem iustorum patrem crucifixisse se speravit
ipse est crucifixus, quo tempore aliud actum est, atque aliud
ostensum,
Princeps itaque tenebrarum
affixus est cruci,
idemque spineam coronam portavit cum suis sociis, et vestem

coccineam habuit,

acetum

etiam

et fel bibit, quod quidam

Dominum potasse arbitrati sunt, atque omnia que hic sustinere
visus est, tenebrarum ducibus irrogata sunt, qui clavis etiam et
lancea vulnerati sunt’ (ch. 28 [PZ xiii, 1147}). The fragment
on the Crucifixion published by F. W. K. Muller (MM. 18) unfortunately leaves the question open.
.
so

to take part in the liberation of the light from the

darkness, their share in the great work naturally
varied according to their several capacities. First
of all, a broad distinction was made between the
ordinary

Manicheans,

who

were

known

as ‘the

Hearers’ or ‘ the Combatants,’ and the inner circle
of teachers or ascetics, whom Western writers call
‘the Elect’ (ol ’Exdexrol, Electi) and Muhammadans

al-Siddigin.®’

The

Elect again were

subdivided

~1*Cum sxpe
a vobis quexrerem illo tempore, quo vosaudiebam,
que causa esset, quod Pascha Domini plerumque nulla inter.
um_a paucis tepidissima celebritate trequentaretur, nullis
vigiliis, nullo prolixiore ieiunio indicto auditoribus, nullo denique festiviore apparatu; cum vestrum Bema, id est, diem quo
Manichaus occisus est, quinque gradibus instructo tribunali et
pretiosis linteis adornato ac in promptu Posito et obiecto
adorantibus, magnis honoribus prosequamini; hoc ergo cum
quererem, respondebatur eius diem passionis celebrandumesse,
qui vere passus esset; Christum autem,
qui natus non esset,
neque veram sed simulatam carnem humanis oculis ostendisset,
non pertulisse, sed finxisse passionem’ (Augustine, c. Epistolam
PFundamentt, viii).
”
oo
2It is well known that, according to the Qur'an (iv. 156),
Christ was never crucified; but, when His enemies sought to
slay Him, He was removed from the earth and ‘a likeness was
roade to appear to them.’ This theory, {t will be observed,
does not imply any denial of the reality of Christ’s body. That
Muhammad borrowed the conception from the Manichzans is
very improbable, but at all events there is a striking analogy.
3 The souls of those who are finally lost seem to have been
regarded as wholly evil." Thus we read in the Fihrist (p.. 331,
line 16 ff.) that Eve had two daughters, one of whom possessed
an abundant measure of divine light and wisdom, whereas the
other possessed none at all.
:
:
:
:. 4See the very instructive discussion by Baur, p. 162 ff.
- § This expression means in Arab. ‘the veracious,’ but, #3
Kessler has pointed out (Jfdni, p. 818, note 4), itis here to be
understood in the sense of its etymological equivalent in Syr.,
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into several grades and formed an elaborate hierarchy, at the head of which stood the representative of Mani himself. But the position of the
Elect differed essentially from that of the Christian
clergy, inasmuch as the Elect exercised no
sacerdotal functions properly so called. Whether
Mani instituted anything of the nature of a sacrament is doubtful; in any case, if there were Mani-

chean sacraments, they cannot have occupied an
important place in the system, since the Oriental
authorities

make

no

mention

of

them,

unless,

indeed, we apply the term ‘sacrament’ to such
practices as prayer and fasting.) - Hence the main
characteristic of the Elect was not that they had
the exclusive right, or power, to perform certain
acts, but rather that they possessed

a fuller know-

ledge of religion and abstained from certain things
which were lawful to the rest of the community,
This duty of abstention was called by the Manicheans ‘the three seals,’? which Augustine more
delinitely characterizes as signaculum oris, signaculum manuum, and signaculum sinus?
The first
‘seal’ imposed restrictions with respect to food
and speech, the second with respect to outward
acts, the third with respect to thoughts and desires.
Thus the Manichzean asceticism implied no thought
of expiation ; the idea that self-inflicted suffering
atones for sin—an idea which has exercised so
disastrous an influence in some sections of the
Christian Church — was quite _foreign to the
religion of Mani.
The prohibitions which he
issued are based upon the belief that certain acts,

such as the destruction of life and the intercourse
of the sexes, are essentially Satanic, and

therefore

retard the liberation of the light.
In matters
of detail the Manichzan code naturally appears
arbitrary to us; it is evident that in drawing the
line between what is ‘Satanic’.
and what is not
Mani was guided much more by his fancy and by
various casual associations than by any abstract
logical principle. Thus, for instance, all. Manichzans were forbidden to kill animals, but it would
seem that the Hearers were permitted to eat flesh.
The

Elect

abstained

from

both

flesh and wine;

they
were also forbidden to pluck fruit or vegetables, so that the food on which they subsisted
had to be supplied by the Hearers. . Similarly the
Hearers were allowed to marry and to engage
in worldly avocations, whereas the Elect might
neither marry nor acquire property, ‘except food
for one day and clothing for one year.’*
It is remarkable that among the things most strictly
prohibited were idolatry
and magic.§ As in nearly
all Oriental religions, fasting played an important
part.
Sunday was observed as a fast- ay _ by
ordinary. Manicheans, Monday by the Elect;

viz. Zaddigé, ‘the righteous,’ which we may assume to have
been the form employed by the Manicheans themselves (see
C, W. Mitchell, op. cit. i. 30: *A Manichwan who is called a Zaddiga,’ p. 127 ff. : * Those idle women of the party of Mani, those
whom they call Zaddiqdtha"), Neither Kessler nor any previous
writer seems to have noticed that from the same Syr, word is
derived zandiq, or zindig, ‘heretic,’ a term which was applied
especially to the disciples of Mani by the Persians of the
Sasanian period, and afterwards by Muhammadans.
Various
* other interpretations of this word have been proposed, but none
that is at all plausible. The substitution of nd for dd is a
phonetic change for which there are many analogies. Thata
term which was originally used asa title of honour should afterwards have acquired an opprobrious sense is likewise quite
natural ; cf. the Germ. Ketzer, from xa@apés. The Persian terms

for the ‘ Hearers’ and the ‘ Elect’ respectively are Niydshagan
and Vizidagan.
:

..1 According to Augustine (¢. Fortunatum, i.), the Elect were
supposed to celebrate a kind of Eucharist in their secret meet-

ings.

But, as Augustine himself admits that he knew nothing

definite on the subject, we cannot attach much

importance to

his testimony.
.
.
.
2 Frhrist, P 333, line 5; Fligel, Mani, note 217.
3 De Moribus Manicheorum, ii. 10,
:

.

4 Al-Birdini, Chronology, p. 208.
.
:
5 The prohibition of idolatry is the first of the ten command-

ments which, according to the Fihrist (p. 333, line 10ff.), all
Manichzans were required to observe.
ae
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there were also monthly and annual fasts. Of the
prayers, which were recited several times in the
day,

the

following

specimens

are

given

by

author of the Fihrist (p, 333, line 15 tf.):

the

‘(1) Blessed is our Guide, the Paraclete, the Ambassador

of

Light, blessed are his guardian angels and adored are his shin.
ng hosts.
. @) Adored

oo
:
art thou, O shining one, Mini our Guide, source

of brightness, branch of life,! thou great tree which art wholly

medicine.
(3) I prostrate myself and adore, with a pure heart and a
truth-speaking tongue, the great God, the Father of Lights, the
Essence of Lights, adored and blessed art Thou, all Thy majes'
and Thy blessed worlds which Thou hast called;2 he adoret!
Thee who adoreth Thy hosts, Thy holy ones, Thy word, Thy
majesty, and that which seemeth good to Thee, because Thou
art the God who is all truth, life, and holiness,
:
(4) Ladore and
prostrate myself before all the gods, all the
shining angels, all the lights, and all the hosts, who proceed
from the great God.
:
(5) I prostrate myself and adore the great hosts and the
shining gods who by their wisdom have pierced, expelled, and
overcome the darkness,
.
(6) I prostrate myself and adore the Father of majesty, the

Great, the Luminous. . . .°3

,

,

It will be noticed that these utterances ‘contain
not a single petition, no confession of sin, and

no

reference to the need of pardon. But we should
not be justified in arguing that such conceptions
were alien to the Manichwan system, for great
stress seems to have been laid on repentance and
the forgiveness of sin.*

Since, however, the Mani-

cheans did not admit the idea of a propitiatory
sacrifice, their theory as to the forgiveness of sin
necessarily differed from that which was accepted
by.the great majority of Christians. Precisely
what Mani himself taught on this sub ect we cannot hope to determine; but the view which appears
to have been current among the Manicheans, at
least as carly as the 4th cent., was that repentance
naturally
leads to forgiveness, ‘since man is not
punished for sinning, but for failing to grieve over
sin.’ 5
“
With respect to Mani’s doctrine of the future
life we have somewhat fuller information.
The
division of mankind

the

Hearers,

emphasized.

into three classes, the Elect,

and

the Wicked, is here specially

The

Elect, immediately after death,

ascend by means of ‘the pillar
moon, and thence are conveyed
Hearers must pass through a long
cation and of wandering to and
join the Elect; while the souls of

of glory’ to the
to paradise; the
process of purififro, before they
the wicked Toam

about the world, ina condition of hopeless misery,

until the final conflagration, and are then consigned
for ever to the realm of darkness,*
4. The
relation of Manichzism
to other
religions.—When we consider the complex nature
of Mani's teaching, it will not surprise us to find
that very different opinions have been expressed as
to its general character and its’ connexion with
other religious systems.
Until comparatively
recent times it was the fashion to represent
Manicheism,

and Gnosticism

generall

, aS & mere

fantastic perversion of Christianity.
When Zoroastrianism and Buddhism began to attract serious
attention in Europe, the real or apparent resemblances between these religions an Manicheism
naturally gave rise to the theory that Manichzism
is a combination of Christian with Zoroastrian or
1For ayd,

‘ bashfulness,’ we should

‘life,’ as Noldeke has suggested.

no doubt read hayat,

.

.

2 That is, apparently, ‘called into existence’—the Arab. verb
da‘é seems here to be a rendering of the Aram. qérd, on the use
ot which see H. Pognon, Jnseriptions mandaites, p. 185, note 1.
3 Here follows a short clause which is unintelligible.
4See Baur, p. 262, and the Khuastuaniyt, ed. A. von Le Coq

(RAS, Ib.

os

-5*Non enim punitur quia peccavit sed quia de peccato non
doluit’ are the words of the Manichwan Secundinus, cited by

Augustine (ec. Secundinum),

—.

se

ge

6 Fihrist, p. 335. In this passage we find nothing which distinctly confirms the statement of Augustine that the souls of '
the Hearers and of the Wicked were believed to pass into plants
and animals (c, Faustum, bk. v. 10, de Her. xlvi.). At the
same time the idea of metempsychosisis not definitely excluded.
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Buddhist elements, but whether Christianity,
Zoroastrianism, or Buddhism formed the basis of
the system was a disputed point. During the
last twenty years the prevalent tendency to explain everything in the ancient world as due to
Babylonian influence has led to the belief that
Manicheism and all. other forms of Gnosticism
are simply modifications of the old Babylonian
religion.
But to those who impartially examine the sources
none of these hypotheses will appear satisfactory.
Whatever elements Mani may have borrowed
from older Oriental religions, it is clear that the
fundamental principles of his system are neither
Zoroastrian, Buddhist, nor Babylonian.

tion

in which Manicheism

was undoubtedly closer,

The rela-

stood to Christianity

but to call Manicheism a

Christian heresy would be misleading. The characteristics which Manichism and other Gnostic
systems share with primitive Christianity are not
necessarily derived from any Christian source ;
they are, for the most part, products of a general
movement which, as mankind outgrew. the older
religions, spread over the civilized world and assumed various forms, according to the special circumstances of each case. The general movement
in question has been well described by H. Oldenberg
asa shifting of the centre of gravity, in religious
matters, from without to within.
. ‘The antique conception of religion, as a sort of offensive and
defensive alliance between man and God, a mutual agreement
whereby the worshipper secured for himself prosperity, success,
and victory over his enemies, gradually faded away, or sometimes was violently shattered, and in its place there arose a
new kind of belief, which held out the hope, not of earthly
enjoyment, triumph, and dominion, but rather of rest, peace,

and redemption’

(Buddha’, Berlin, 1897, p. 3).

In the time of Mani the old heathenism was by no
means extinct in Babylonia, though Zoroastrianism
had become the religion of the State.!_ Moreover,
large Jewish colonies had long been established in
the country.
Of the early history of the Christian
Church in those regions next to nothing is known,
but there can be no doubt that before the beginning of the 3rd cent. Christianity had taken root
among
the Aramaic-speaking population which
occupied the Western provinces of the Parthian
Empire.’ It is also tolerably certain that the
Christians of Babylonia were divided into various
parties, and that their beliefs sometimes diverged
widely from the ordinary
orthodox type.?_ In particular the sect founded by the Syrian Christian
Bar-daisin (Bardesanes), who died in ‘A.D. 222,
seems to have had great influence.
Ephraim Syrus
goes so far as to call Bar-daisin ‘the teacher of
Mani’ ;® this isnot meant to imply that Mani was
ever a Bardesanist, but merely that he adopted
certain Bardesanist doctrines.
In any case it is
essential to realize that Manichzism arose in a
country where several religions were competing
with

one

another,

and

where,

in

consequence

o

this, various hybrid sects had been formed,
Of
such sects we have already had an example in the
Mughtasila, the community to which Mani’s father

.
:
attached himself.
The hostility of Mani to popular paganism is
his strict pro ibition of
sufficiently shown by
idolatry. That he clearly distinguished between
ordinary paganism and Zoroastrianism appears from
his inclusion of Zoroaster among the messengers
He must, therefore, have regarded the
of God.
Zoroastrianism of his own age as corrupt rather
than as radically false; but how much he actually
1The theory that Zoroastrianism did not become the State
religion till after the overthrow of the Parthian dynasty (about
A.D. 224) rests on no trustworthy evidence.
O. Burkitt’s Early Eastern Christianity (London, 1904)
2¥F.
relates chiefly to the Christianity of Edessa and its immediate
neighbourhood ; but much of what he says probably applies
also to Babylonia.

30. W. Mitchell, op. cit. p. 8.

borrowed from itis a very difficult question. To
suppose that Mani’s dualism was due mainly to
Zoroastrian influence would be an unwarranted
assumption ; for, though both systems are rightly
described as dualistic, they nevertheless differ profoundly. The aim of the Zoroastrian is to banish
evil from the world; the aim of the Manichean
is to extract from the world that which is good.
In this respect Manicheism has more in common
with

Buddhism

than

with: Zoroastrianism;

but

from the fact that Mani represented, Buddha as
the communicator of a divine revelation we must
infer that Mani’s acquaintance with Buddhism
was of a very vague kind. It is manifest, however, that in matters of detail he appropriated
freely elements derived from very different quarters.
Thus we can attach no great importance to his adoption of certain ancient Babylonian myths—e.g.,
such as relate to the nature and movements of the
heavenly bodies.!. In like manner he borrowed
narratives, directly or indirectly, from the OT,
although his general attitude towards Judaism
was one of decided opposition. That he refused to
recognize Moses as a prophet isabundantly proved ;?
hence in Christian writings directed against Manioccupies a
cheism the defence of the OT generally
prominent place. It is probable that Mani’s aversion to Judaism was largely due to his horror of a
practice which Judaism notoriously has in common
with popular paganism, namely, the sacrificing of
animals.®
. Towards Christianity he was much more favourably disposed. Whence he derived his information
on the subject is indeed uncertain, for, though it
seems probable that the greater part of the NT
had been translated into Syriac some time before
Mani was born, we cannot safely assume that he
had access to it. Hence his peculiar teaching as
person and: history. of Christ, to which
to the
allusion has been made above, may be due in some
measure not to perversion of the gospel narrative
on his own part, but to the beliefs of

is Christian

informants. In any case it is clear that some of
the most essential featuresof primitive Christianity,
in particular the ascetic view of the present world,
But he had
were thoroughly congenial to Mani.
one great advantage over the Christians, namely,
that he provided a much more secure dogmatic
previous teacher.
basis for asceticism than any
The Christian ascetics, in condemning natural
feelings and appetites, were constantly “hampered
by their theory of God as the Creator o the
universe in general and of man in particular; the
distinction which they were obliged to make between human nature as such and human nature in
its present corrupt state gave rise to endless difficulties. On the other hand, the Manichean dogma
that humanity is of Satanic origin, however shocking it may betomodern sentiment, greatly simplified

the problem.

In this, as in some other points,

Mani displayed a boldness and originality of conception which entitle him to be regarded as a
genius of the first order. To represent his system
as a mere patchwork of older beliefs is therefore a
total perversion of the facts.
:
_.§.
History of the Manichean community.—At
the time of their founder’s death the Manichzeans

were

already a numerous

and highly organized

1 Astrological myths and speculations played a considerable

part in some other Gnosticsystems, notably in that of Bar-daisan.
2See, for instance, the beginning of the account of Manichaism in al-Shahrastini (1,188). The statement in the Fihrist
(p. 335, line 5ff.), that Mani rejected the prophets generally, is
an exaggeration based mainly on his treatment of Moses.
3 In this respect, of course, Mani did not differ from some of
the early Christians. Thus the Epistle to Diognetus, which is
usually regarded as a product of orthodox Christianity, speaks

and
of animal sacrifices in terms of unqualified condemnation,

even in Rabbinical literature a tendency
occasionally shows itself.

to disparage sacrifice
:

MANICH
sect, scattered over a great part of the Persian
Empire and drawn from the ranks of various older
religions. Some of them belonged to the Persian
aristocracy ; hence the bitterness with which the
Zoroastrian priesthood opposed the new faith.
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sent into the world.2 If al-Walid really uttered
these words, they would prove not that he was

Manichzean,

but that he fnew next to nothing of

Manichxism.
It is, however, impossible to deny
that secret conversions to Manicheism actually
Mani’s immediate successor, as head of the com- took place
among the literary classes. Aposta
munity, was a certain Sis (Gr. Zielymos). -For man
from Islim is notoriously a capital offence accordcenturies Babylonia continued to be the head- ing to Muhamm
law (see art. APOSTASY
quarters of the Manichean organization, in spite {Muhammadan]). adan
Hence we cannot wonder that
of repeated persecutions on the part of the Persian in the latter half
of the 8th cent., when under the
government.
Now and then there was a king ‘Abbasid dynasty the spirit
of religious intolerance
sufficiently powerful and intelligent to restrain the became dominan
t
intolerance of the Pulests, but as a rule the Mani- systematic attempt in the Muhammadan world, a
should
‘have been made to
cheeans weretreated even worse than the Christians. extirpate Manichx
ism.? The organizer of this perFor this no political pretext could be alleged, since secution was
theManichzanswere politically inoffensive, whereas who institutedthe Khalifa al-Mahdi (A.D. 775-785),
the Christians not infrequently brought persecu- with the title for the purpose a State Inquisitor,
of ‘Inspector of the Zaniidiqa.’ The
tion upon themselves by an ostentatious display of term zanddig
a (plural of zindig) was used primarily
their philo-Byzantine sentiments, The rincipal to denote
the Manichzans, though Muhammadan
result of these attempts to suppress Manichzism in writers often
employ it vaguely in the sense of
Babylonia and Persia was that large numbers of ‘heretics’ or ‘atheists
.’* That al-Mahdi did not.
Manichzeans took refuge in Centra Asia, where make a very clear
they carried on a successful propaganda among the and some other distinction between Manichzeism.
heresies
may be inferred from a.
Turkish tribes.
passage in
he is represented as elaborately
The precise date at which Manicheism began to justifying hiswhich
policy
of
persecuti
on ;° theaccusations:
spread in the Roman Empire is not certain,
but it
ere brought
was undoubtedly well known there early in the 4th the practice ofagainst the Manicheans include, e.g.,
marriag
e
with
near
relatives (nikah
century.
With respect to its prevalence in N, alathawat wa-l-banat),
which was characteristic
Africa,

two or three generations

later, Augustine

furnishes ampleevidence. The Christianem erors,
as we might have expected, showed themselves no
less intolerant towards Manichzism than the kings
of Persia. In the persecution of the Manichzans
Pope Leo 1. played a specially prominent part. As
to the later history of the
Manichwans in Europe
very little can be discovered with certainty, on
account of the vagueness with which the ‘term
‘Manichean’ is used by Catholic writers. Thus
the charge of Manichaism was brought against
the Bogomils in the Byzantine Empire and the

Albigenses (g.v.) in Provence, but how little these

accusations prove may be gathered from the fact
- that even at the present day the religion of the
Russian Molokanye has been described as a modified
:
form of Manichzism.
On the overthrow of the Persian Empire by the
Muhammadan

Arabs, about the middle of the 7th

cent., the followers of Mani in the East enjoyed a
period of comparative repose. Strictly speaking,
they had no legal claim to toleration, for the
Quran, which expressly recognizes Jews, Christians, and Sabians? as capable of deserving the

favour

of God

(ii. 59,-v.

73),

does

not ‘mention

Manichzism,
Nevertheless, it would appear that
in the early days of the Muhammadan Empire
no penalties were inflicted upon the: Manicheans, The extreme simplicity of their cult, and
in particular their abhorrence’ of idolatry, may
for a while have served to protect them from
molestation under Muhammadan rule. At length
it began to be rumoured that some Muhammadans

in high positions had secretly adopted Manichzism,
In many cases these reports were certainly false;

thus, for instance, the Khalifa al-Walid m1. (A.D.
743-744), whom Mubammadan historians depict as

a monster of impiety, is accused of having said
that Mani was the only prophet whom God ever

of the Zoroastrians (see art. MIARRIAGE {Iranian]),

but seems to have been altogether’ foreign to:
Manicheism.
:
” The religious policy of al-Mahdi was generally
followed by his successors.
The number of
persons put to death on the charge of Manicheism certainly amounted to many thousands, while
Christians and Jews, though subject to various

disabilities, were

usually

tolerated.

But, in spite

of all, the religion of
Mani long survived even in
the heart of the Muhammadan Empire.
Some

two centuries after al-Mahdi, the author of the
Fihrist tells us (p. 337, line 26 ff.) that he had been

acquainted with about 300 Manichreans in Baghdad
alone.-- But the region in which they were most
numerous was Central Asia. In the territory
of
the Turkish tribe Taghazghaz the majority of the
Ropulation professed Manichism ; a Muhammaan traveller who visited that country describes
it as flourishing and civilized. When, in’ the
reign

of the

Khalifa

the Muhammadan
demned to death a

al-Muqtadir

(A.D.

908-932),

governor of Samargqand conlarge number of Manichzans,

they were saved, it is said, by the intervention of

their co-religionist, the prince of the Taghazghaz.?
This is the only known case in which Manicheism
became the religion of a political community.
We
do not know how long this state of things continued, or when Manicheism finally died
ont;
but we may conjecture that it was swept away,’
like many other beliefs and institutions, by the
great Mongol invasion of the 13th centu
a
That the Manichzean community in the course

1 Kitdd-al-Aghdnt, vi. 135, last line.
‘
2See the very interesting paper by I. Goldziher, ‘SAlih {bn
“‘Abd-al-Kuddds und das Zindikthuin wihrend der Regierung
des Chalifen al-Mahdi,’ in Trans, of the Ninth Intern. ‘ongress
of Orientalists, London, 1893, ii. 104 ff. Goldziher is of opinion
that the Manichean propaganda under the early “Abbasids
was somehow connected with the anti-Arabian movement of
the Persian nationalists (the so-called Sh'abiya).
Whether
there is any truth in this view may be doubte » for Manicheism had nothing to do with nationality. At the same time
itis not surprising that Mubammadans should often have confounded these wholly distinct tendencies.
.
.

1 The Persian officials, in dealing with persons suspected
of
Manichwism, sometimes adopted the curious method ot requiring
the accused to ‘kill ants,’ just as Christians, in the Roman
Empire, were required to throw incense upon a heathen altar
(see E. Rédiger,
Chrestomathia Syriaca?, Halle, 1868, p. 94).
2 The Sabians (a name which, of course, has no connexion
with that of the ancient Sabzans) seem to have been a sect, or
possibly a group of sects, who existed in Arabia at the time of
Muhammad.
The disciples of Muhammad were at first called

1897,

was falsely assumed by several religious communities,
as a means of protection—e.g., by the pagans of Harrin, in
Mesopotamia, and by the Manichzans of Samargand, as we

of Muhammad.
.
.
‘8 Al-Tabari, fii, 588.
_.
6 See Yaqiit’s Geographical Dictionary, ed. Wiistenfeld, Leip~

Sabians by the heathen Arabs, and in later ages the title of
Sabians
learn from al-Biriini.

VOL. VIII.—26

3 See p. 398°, note 5.

4Thus from the statement in Ibn Qutaiba, Kittdb-al-Ha‘arif
(ed. F. Wiistenfeld, Gottingen, 1850, p. 299), it fs very unsafe to
conclude, with G. Jacob (Altarabisches Beduinenleben2, Berlin,

p. 107), that there Were Manichwans at Mecca in the time

vig, 1866-73, 1. 840."

.

Fihrist, p. 837; Fligel, Mani, p. 106,

"
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‘of its long history was not altogether free from internal dissensions might have been safely assumed.
But the positive information which we possess on.
this subject is very scanty.
We learn from the
Fihrist (p, 334, line 4if.) that at a date which is
not specified, but in any case some time before
the end of the 7th cent., a party among the
Manichzans severed their connexion with the
central authority. established in Babylonia and
set up an independent organization; whether
this schism was due to dogmatic differences or to
other causes it is impossible to say. ‘A second
division took place about the beginning of the
8th cent., when a branch-sect was formed and.
became known as the Migqlasiya, after the name
of their leader Miqlas.
The majority of the
Manicheans, who remained faithful to the head
of the community, a certain Mihr, were thence-.
forth called the lihriya. .The points in dispute
between these arties seem to have been matters
of discipline rather than of religious belief.
LiTgRaToRE.—In modern times, the first serious attemptto
investigate the subject was made by the French Protestant
theologian I, de
Beausobre in his colossal work, Histotre
critique de Manichée et du manichéisme, Amsterdam, 17341739; in dealing with the sources he shows considerable
acumen, but. his book is ill-arranged and contains many irrelevant digressions, An admirable summary
and examination
of the evidence, so far as it wag then available, will be found
in the treatise of F. C. Baur, Das manichdische Religionssystem nach den Quellen new untersucht, und entuickelt,
Tubingen,
1831. Perhaps the best general account is F.
Spiegel,
Erdnische Alterthumskunde, Leipzig, 1871-78, ii. 195232. Lhe works of K. Kessler—MMani,
Forschungen tiber die
manichdische Religion, i., Berlin, 1889, art. ‘Mani, Manichier,’
in PRE2 and PRE8—supply much valuable information, but
they should be used with extreme caution; the author's
speculations are often fantastic and his linguistic knowledge Is
very superficial, A. Harnack, art. ‘Manichaeism,’ in EBrd
(revised by F. 0. Conybeare in £Br1), is largely based upon
Kessler.
The same may be said of the work of E. Rochat,
Essai sur Mani et sa doctrine, Geneva, 1897. Very important
contributions to the study of the subject are contained in a
aeries of monographs by F, Cumont and A. Kugener, entitled
Recherches sur le
Manichéisme, Brussels, 1908-1912.

numerous families, the principal clan being that
known as the Ningthauja, or Royal, clan. The
name Meithei now borne by all the clans is thought
to have been the name of the Ningthauja clan
before its hegemony was completely established.
The Lois, or the conquered people, are not admitted
into the Meithei confederacy, but are of similar
stock to the Meitheis, and the Meitheis worship

the gods of these Loi villages as much as the Lois
themselves. _The Meithei confederacy is an endogamous group in theory, although in practice
the issue of mixed marriages is admitted.
The
rincipal order of divine beings is the amang lai.
here were originally, asrecent research has shown,
nine

umang

lai, or forest gods, with

whom

were

associated seven lairemas, or goddesses.
There
are now 364 such deities. The gods married with
mortals, and their issue were promoted to divine
rank. - The deities have different names in different
places, and there are cases where Rajas have been
eified after death. The creator deity is identified
both with the chief of the gods and with the snake
ancestor of the royal family.
Other gods are
identified with the clan deities of clans still existing. Yet others are members of a special group,
whose function is to guard certain areas and
who are therefore known either as maikeingakpe,
watchers over or guardians of direction, or lamlai,

gods of definite areas. Here there is obviously a
combination of ideas dating back to the time when
definite areas were occupied by local groups each
possessing & group deity. Then among the timang
ai is the rain-god, and last is the god of the household (Sena-mehi), who is occasionally said to be
the son of one of theseven goddesses. The function
of the maikeingak a deities was to keep sickness
from entering the State. Each family has a special
deity, male or femate, who is obviously in origin a
deified ancestor, but the worship of some at Teast
of these group deities is not now confined to
A. A. BEVAN.
members of the group. The seven goddesses bear
From each of
MANIPURIS.—Offcially the Manipuris are titles describing their functions.
Vaisnavite Hindus. . They cremate the dead, they them is sprung one of the clans composing the
receive the mantra from a recognized Hindu guru Meithei confederacy. The earth, water, grass, rice,
in many but not in all cases, they recognize
Hindu iron, fish, gold and silver, salt, cotton, fire, and
festivals (but observe them a day late), they revere the winds are sprung from these goddesses, either
Each of these
the cow, they are scrupulous in the matter of food, directly or. from their daughters.
deities has a laipham, or god’s place, specially
but, on the other hand, they do not practise childSome reside on hill-tops,
marriage, they do not seclude their women, they sacred to him or her.
permit divorce, they permit the remarriage of but for the convenience of their worshippers have
Such laipham
widows, they do not allow the supremacy of the abodes in more accessible spots.
Brahman, and none of the ordinary definitions of abound, notably on the ridges and passes, and are
marked
by
heaps
of
stones
and
leaves,
In the
caste applies to their social order.
Knowledge
of the
Vaisnavite doctrines is spreading with the sacred groves near the villages of their special
spread of education, but they are still the most worshippers are houses for the deities, and these
groves are sanctuaries for bird and beast.
The
backward of all Hindu groups in Assam.
With
them Hinduism, adopted as the State religion by gods play the national game of polo, and a stick
royal edict (c. A.D. 1705), is of social and_ political and ball are kept for their use. In some cases
value in that it separates them from the ruder they are represented by images or material objects.
tribes inhabiting the hills and from the subordinate They also reside in the chief official of the group,
peoples of the valley. It provides the rites and village, or family which forms their special clientele.
ceremonies of everyday life. It is, so far as ex- The principal ceremony in the worship of the dang
lai is called the laiharaoba, literally ‘ pleasing the
ternals are concerned, the religion of the Meitheis.
god.’ In every case the god has to be enticed from
It exists side by side with the earlier faith to which
in the hour of trial and trouble, be they Raja or running water. The ceremony rouses him from a
state of quiescence into activity, as is shown by
ryot, they turn unhesitatingly.
The continued
existence of this earlier faith in such vigour is a his entering into some selected worshipper. The
notable fact which enables the student of religious god benefits directly by the rite, which gives him
development in India to study at close quarters strength so that he becomes thereby more potent
the process by which in Hinduism animism is to aid his worshippers. The process of enticing the
deity varies somewhat according to the deity, and is
tempered by metaphysics, and magic transformed
accompanied by numerous subsidiary rites, mainly
by ; philosophy.
,
in order to avert all evil influence. Special pree historical records of Manipur, Ningthaurol,
are valid documents for at least five centuries.
It cautions have to be taken—e.g., clean fire must be
is a settled State far removed from savagery. At manufactured by means of a bamboo and 4 cane in
cross friction,
Dancing is a necessary accompanlthe present time the population consists of two
main divisions—the Maitheis and the Lois. The ment of the rite, which often includes the use of
Meitheis consist of seven clans, each divided into foul abuse—a feature which gives the god great

MANITU
pleasure. While the ceremony is in pro ess, social
and sexual tabus, immediately paralleled by the

customs of the hill-tribes, are strictly enforced,
thus indicating that the purpose of the rite is to

restore the solidarity of social
life and to produce
in the worshippers a sense of religious exaltation.
The social divisions, resting on age and other lines
of social cleavage, function separately on these
interesting occasions. The offerings are in some
cases such as render the. active participation of
professing Hindus a matter of some difficulty, but

the difficulty is surmounted b substituting a Loi,
& member, t.¢., of the non-Hindu section of the

community, for the Hindu believer for and b
whom and on whose behalf the rite is performed.
The Hindu may salve his conscience
y merely

sniffing

the savour

of the sacrifice,

unmindful

of
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Spirit became current among the Indians, and this .
was expressed by the word it or keAt prefixed to

anit;

thus -Keht-anit,

or

Kitanit

(Kittanit),

to

which was again added the syllable wit, meaning
a mode of existence; hence Kittanitowit, ‘the
existence (known as) the Great Anito,’ the paraphrase of God as taught by the missionaries. ‘That
the Indians themselves had evolved no such conception is abundantly manifested by the absence
in any American language of a word capable of

expressing the idea of God, the words used in John

Eliot’s Bible (Cambridge, Mass., 1663) and employed by the. Penobscot Indians, Kiehtan and
eitanitom, being merely variants of this artificial
compound... Assuch the cenception was introduced
in opposition to a spirit various called Hobbomoco,
the

Evil Spirit,

or Malsum, ‘the Wolf,’
Another
the fate of the Pir Alis of Bengal, who fell from form of the latter
appears to have been evolved in
orthodoxy by mischance-in that manner,
In antithesis to a contracted form of Keitanitom,
general, the tendency would seem to be to sub- namely, Tan’tum,
as opposed to Squantum, the
stitute offerings of fruit and flowers for animal Devil (‘angry god’).
Munitu is, then, a general
flesh. Human sacrifice was undoubtedly practised, word for any sort
of a demonium, good or bad,
probably at no very distant date.
and it has reached a higher significance by purely
The priests of the ancient order are designated
means.
.
maibas and maibis, and are recruited by the ad- artificial
Nevertheless, the missionaries did not invent the
mission of those who become possessed by the deit;
idea of a good spirit, or of an evil spirit, or of a
at one of the high religious festivals. “Inasmuc
spirit-creator. What they did was to seize upon
as sickness and disease are attributed to spiritual ideas already
beings, the maiba is also the doctor of the com- and present to current in another form, fuse them,
munity, but here there are specialists, and the fusion) as the the Indians the fusion (really conembodiment of one unitary concepRractical knowledge of the maibas is far from tion. The
Indians
espicable. The wide-spread belief in possession & good or good-nat believed that a spirit might be
ured power, and that he might
as a token and source of abnormal power and re- be an inimical
power, and they also believed that:
ligious authority is beyond a doubt at the root of a certain ancestral
spirit had always been favourmuch that is important in Hindu doctrine. ; There ably disposed
towards
his children, but it was far
is no evidence forthcoming as yet from Manipur to from the thought
of the Algonquins that there was
show that the priesthood is hereditary or that the an ever good
supreme Great Spirit, creator
members of the order, like hakats and Jogis, are and benefactor,andopposed
to a Great Spirit of Evil.
regarded as jivanmukta (q.v.), or that their funeral
Wherever such ideas are found, they reflect the
rites differ from those of ordinary people. . On its thought inherited
from forefathers who had been
practical side the religion ministers to the simple under Christia
needs of an agricultural community dependent on painted upon n influence.. Thus the Mandans
one
side
of the tent a figure reprethe regularity, adequacy, and seasonab ity of the senting
the Good Spirit and on the other side a
rainfall for their subsistence. There are rites to figure
representing the Evil Spirit, that they mnight.
secure rain and rites to stop excessive rain. Not be under
the protection of both these powerful
the least interesting of the numerous rites to secure
but this is merely the degradation of
good fortune for the State is the annual selection spirits;
teaching originally strange tothem.
They recogof the chdhitaba, the person who gives his name nized certain
to the year. Various means of divination are em- who opposed spirits who aided and certain spirits
Great
ployed for the purpose of securing for this office Spirits. They them, but not as in any case
believed rather that the ‘medicine& person who shall bring the good luck that is man’ could
control all spirits. Similarly, when
dependent on his personality.
:
the ‘epic’ of Kuléskap describes this god of the
eliefs in evil spirits, who accompany animals Passamaquoddies
as the son of a divine unknown’
and fish, and are ever hurtful to mankind,
in beau- mother and antithetical to a twin evil spirit, as
tiful sirens who lure young men and make them the principle
of goodness opposed to a sort of Ahriinsane, in vampires, in witcheraft, in the power of
man, it must be remembered that the Passamatrees and of tree-spirits to cure as to cause sickness, quoddies
and in the maleticent activity of the ghosts of those guidance have long been under higher religious
than that of their medicine-men.
Even
who die by violence or of women who die in child- the
‘vague faith in a Supreme Spirit’ ascribed to
birth are also notable features of their organized
them
is
derived
from
the
same
source.
.
What
is
religious system. The rites which are performed
for the purpose of protection and exorcism in original is the conception of a superior being, who
is father of the special tribe or race that revere him
these cases are full of interesting detail, but
general outline resemble the rites performed else-in asleader and helper. In generalit may be said that
where on a similar level of culture for similar worship is not paid to any evil spirit as such, but also
that worship is not paid to any good spirit as such.
purposes.
ot
- The manttu is often confused with the wakan of
LITERATUR
E.—W. : McCulloch, ‘Account of the Valley
E
of
western tribes. But the latter is often less a spirit
Munnipore,’ Selections from the Records of the
India (Foreign Dey artment), xxviii, Calcutta, Government o
than
a power, like the mana (g.v.) of the
Poly1859; T.
C.
Hodson, The Meitheis, London, 1903; J. Shakespea
nesians, which lies inherent in certain objects as
r, ‘The
Religion of Manipur,’ in FL xxiv, (1913) 409 ff.
wellas in certain men. Its possession gives power,
T. C. Hopson,
MANITU.—Nanitu, a word originally applied not, to the Indian’s thought, a supernatural power,
by the Eastern Algonquins to a spirit, is properly but a perfectly natural, although unusual, power,
anit, ‘spirit,’ with the sign m, meaning any spirit Between the two conceptions lies that of the
or genius in the shamanistic devil-cult ‘of the ordinary oke, which at bottom is one with wakan,
but is conceived as sometimes a spirit and some.
Indians, and also any genius loci without the im. times
plication of evil. In‘ consequence of the teaching ing worda spiritual power. There is some correspondto be found in most of the languages of
of the missionaries, the conception of one Great the American
Indians, and every one of them con-

MANITU

404

notes a power which may be called spiritual.
Sometimes it is the purely shamanistic power contained

in the medicine-bag,

which

is not really a

medicine-bag at all, but a collection of objects of
fetishistic nature, and sometimes it is a spirit,
embodied or disembodied, such as the spirit of a
waterfall, the spirit of thunder, the spirit of
animals, etc. It is a mysterious force which may
inhere in matter or may make itself felt as an expression of spirit. The powers of nature have it,
generally winds, storms, productive earth, and
animals all have it, though some in larger amount
than others. Finally, men have it in certain cases.
But there is no sharp distinction between this
power and that found in spirits proper, where it
ecomes individualized.
It is this very
power
that is the ‘medicine’ of the conjuyer and naturesubduing priest. Whether it be called manitu,
oke (oki), wakan, or even ku (in Maya form), it is
always the same thing under a shifting terminology,
except that among certain tribes it is more apt to
be conceived as impersonal and among others as
personal. Manitu is generally personal, wakan is
generally impersonal, but the alternate use ‘of
either is not unusual.
Wakan has been defined
by Brinton (Myths of the New World, p. 45) as
. ‘supernatural in its etymological sense,’ in that it
means in the forms current among the Iroquois
and Dakotas, namely, oke and wakan respectively,
something

‘above,’ and

Brinton

interprets

this as

super in the sense of supernatural. But it is more
probable that the word means super in the sense
of superior. These Iroquois and Dakota forms are
etymologically allied, and a possible connexion
with Sioux oghee may be admitted; but it would
be unprofitable to attempt, with Brinton, to connect

these terms with the above-mentioned ku of the
Mayas. The‘ Quaker’ of the Powhatansis another
form of the same word, the quaker gods being,
however, not the higher but. the lesser spirits.
This word, like Tan’tum and Squantum above, is

an adaptation from approximately corresponding
Indian sounds (Quaker is qui-okt, ‘small spirits’)
and contains the okt of the Iroquois and Algonuins, but it is not
probable that it is one with
the southern huaca, ku, etc. The Algonquin oki
means a spirit of any sort—e.g., the spirit of a body
of water, or the spirit of winter—and expresses also
the idea of a distinctly demoniac power ruling the
winds, but not in a devilish manner; for, especially
among the Hurons, the oki gives good fortune and
regulates the winds for the benefit of the good
Indian. | It also implies a ghost, and in this respect
differs from the conception of anit (manitu), though
in other respects it is difficult to perceive any distinction between the anit (manitu) and the oki;
perhaps, as appears from the geographical distribution of the two words, the anié was confined to the
East, while the okt penetrated from the West to
the Eastern tribes...
|
Bee
cl!
The manitu of greatest authority among. the
Algonquins was -Michabo, and an analysis of this
peculiar being shows that he was far from being a
supreme spirit. Like many of the Indian spirits,
he was a very superior animal, Michabo meaning
* great hare’ (originally manibozho).. This manitu
was revered from the Northern line of the States
to Virginia and from the East as far West as the
Mississippi.. He was represented as the originator
of all the system of conjuring and exorcizing which
makes the real science of the medicine-man ;.he
ruled the winds and guarded his people, but was
as often tricked and deceived as he in turn tricked
and deceived ; he was for the most part a humorous

buffoon, whose exploits amused the Indians, as
those of Brer Rabbit amuse the Negroes,
On the
other hand, he is referred to as ‘the hare that’

made the moon,’ and he is even said to have created

the earth. But as creator he is not dignified, nor
even serious. It is more natural to him to hunt,
aud, when autumn comes, to smoke his last pipe
before turning in to sleep through the winter. Tt
is the smoke of his last pipe that makes the haze
in the air of autumn. hat he originally came
from the East, and, according to the earlier
accounts, sends (not creates) the sun and moon out

of the East, has led to the ingenious conjecture
that Michabo has come from a confusion of wabos,
‘hare,’ with wadi, ‘light’ (Brinton, Afyths of the
New World, p. 165). There is the greatest confusion in the form of the name now known as
Michabo,

which

appears as Missibizi

and

Messou

as well as Nanibozho and Manibozho, apparently
because the name was sometimes rendered michi
(‘great’) and sometimes manitu (‘spirit’), with
wabos,

‘hare.’

.That is, Michabo

was

thought

of

as the.‘ spirit-hare’ or as the ‘ great hare,’ and this -

‘hare,’

according

to

Brinton,

is

a later

Indian

mistake for ‘light.’ Although the words are alike,
and wabi means ‘white’ (wapa means the eastern
light), yet nothing is more apt to lead one astray
than reliance upon such. etymological chances.
We are, then, far from agreeing with Brinton when
he says that ‘beyond a doubt this is the .compound in the names Michabo and Manibozho which
therefore means the Great Light, the Spirit of
Light, the Dawn’ (id. p..166). Much as
Brinton
has done for American studies, he wrote under the

dawn-myth influence of his day and probably
laid more stress upon etymology than upon ethnology.: ‘The truth is that the ‘great hare’ is the
interpretation
best justified in accordance with
Indian belief and tradition, Michabo was a demoniac animal of kindly disposition and endowed
with a great magician’s knowledge and cunning,
which, however, could not keep him out of ludicrous
difficulties. He was not a god, still less a god of
goodness, but, as has been said of similar
Indian
spirits, a spirit of good-nature.
He is the son of
the wind, one of four brothers born at a birth, but
he took command of. them.
As they were born
North, South, East, and West, it seems as if he
represented one of the four winds.
Yet the early
missionaries declared that he and the four winds
were the chief Algonquin gods. As expressed in
the account of the year 1616, Michabo and the four winds were the only gods that the Algonquins had
at that time, Further, it must be remembered
that Michabo is sometimes portrayed (as among
the New Jersey Indians) as a devil, while at others '
he is represented as the ‘ancestor ’—a term which
has often led to the false conclusion that believers’
in an ancestor-spirit must necessarily believe in a
creator-god. ‘Other tribes also. have ancestral or at least specially revered animals, such as the bear,
deer, and
wolf of the Mohigans.: None of the

Western or Southern American

Indians had the

conception of a Creator-God, but many of them
derived their stock from certain animals. To this
class of animal-gods ‘Michabo, the greatest manitu
of the East, a ppears to belong. ‘ The history of the
brothers is told
in various forms in various tribes,
and has been interpreted as additional evidence
that, when there is a good and a bad brother, we
have a fundamental: dualism, which, however, is
unsubstantiated by any close analysis even of the

tales as handed down.

In the Iroquois version

there ‘are two brothers, the

Beautiful Spirit and

the Ugly Spiritor Good Mind and Bad

Mind, as

interpreted by the missionaries.
But these are in
reality
the two brothers, ‘White’. and ‘ Dark,’
Toskeha‘ and Tawiskara, who contend with oneanother till White Spirit conquers and rules from

the East.’

Both are: grandchildren of the moon,

but Ioskeha: becomes ‘father of .mankind’—an
expression which means that he is the ancestor of

MANJUSRI
the Iroquois. He destroyed the frog,’ which had
made earth a desert by swallowing all the water,
and he learned the wisdom of the tortoise which
supports the world, namely, how to make fire.
Toskeha gave this knowledge to man. ' Yet here
the brother is not represented

as an animal;

it is

a simple conflict of white and. dark, or light and
darkness, a culture-myth which the Algonquins
kept in animal-form, while the Iroquois preserved
or invented it without basing the myth upon anything save the natural antithesis of light and darkness (cf. art. DoaLisst [American]}). It is this
myth that caused the belief in American Indian
dualism to receive wide acceptance, as it was thus

originally interpreted by Brébeut in 1626.
the word maniéu has been widely used by
ethnologists, it has ‘naturally lost somewhat its
original signification and at the same time has
gained a new connotation, so that it has come to
mean special forms of spirit-power more or less
unknown to the Algonquins. Thus it has come
to denote the personal guardian-spirit of certain
Western tribes which has occasionally arisen out
of the personal guardian of an individual. The
mythical ancestor of a village at a certain period
in his life retires into solitude, and after fasting
and prayer is rewarded with the vision of a certain
animal, which then becomes his totem. -This is
adopted by his clan; and, when the clan becomes

part of a larger tribal organization, it still remains
as the guardian of the clan, though with a marked
tendency to become simply a totem-crest... The
tutelary guardian-manitu' thus becomes a mere
symbol.
Sometimes such crests become merely
the property of certain families. The ancestors
who received the .totem-manitu received with it
the powers or privileges still retained by the
protégés of the spirits, who continue to appear to
the young men of the tribe, and the possession of
these secrets forms the basis for the secret societies
widely. spread among the Indians of the NorthWest. This is the ‘individual totem’ acquired by
every Youth ab puberty, which, when the organization of the clan is in a decayed state, is no longer
identical with that of the ancestor and is no longer
inherited. The youth at this period wanders from
his father’s lodge and in a secluded spot fasts and
cries to the spirits, inviting any one of them to
become his spiritual patron (cf. art. COMMUNION
witH Deiry [American]). During this period,
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origin (his origin is obscure; cf. AVALOKITESVARA)

(2) in the ‘ Tantric Vehicle,’ which is of very early
date and is not always distinguished from the Great
Vehicle proper, MafijuSri becomes one of the names,
and often the principal ‘exponent,’ of the Supreme
Being; (8) the cult of Mafjuéri, originating in
India, took a peculiar development in China: it
probably spread from China into Nepal, where
{afijuSri is the mythical giver of civilization.
x. As bodhisattva.—The most ancient of his
numerous names is perhaps Maiijughosa, ‘ pleasant
voice.’ His usual epithet is kumara, or kumdrabhiita, ‘young man,’ ‘royal prince’;? this title,
whatever its origin, meanstechnically a bodhisativa
at the stage when, having received
consecration
(abhiseka) as a prince, he is associated with the
ower of a Buddha and becomes his right arm (see
ODHISATTVA, vol. ii. p. 748").

;

Heis named in the

first rank of bodhisattvas, before AvalokiteSvara,
at the beginning of the Lotus of the True Law

(translated
into Chinese A.D. 147-186), where he
is represented (ch. xi.) as a great converter. . The

‘scholastic’ s#éras and devotional works give him
asatype of bodhisativa, relate his vow, attribute
to. him moral counsel for the conduct of true
believers of the Great Vehicle, and celebrate his
power.? Legend associates him with the revelation of the books of the Prajiidpdramita.® Revealer of
the Prajfid, god of the
Word, he is the patron of
the Great Vehicle, of the ‘ second dispensation,’ and
becomes the god of wisdom, a personage of high
importance. - According to Fa-Hian (see J. Legge,
Fa-Hien, A Record of Buddhistic Kingdoms, Oxford,
1886,

p. 46), the followers of the

Mahayana

wor-

shipped the Prajfd, Maiijusri, and AvalokiteSvara.
We have many images of Maiijusri; the most
ancient, with two arms, are those which make

his

characteristic mark the Prajiid carried upon a lotus.
2. As Tantric god.—It is in the Tantric section
of the Tibetan scriptures (Rayud, Kanjur as well
as Tanjur) that Maijuéri takes an extraordinary
development.*

Half

a

dozen

Yantras

(Kanjur)

bear hisname; among them is ‘ The List of the true
Names of Maiijusri Jidna-sattva.’> The last term,
‘ Essence-of-knowledge (?),’* is opposed to the name

bodhi-sattva, and is more dignified.
We find it
again in one of the numerous magie rituals devoted

development than the clan-totem, is in other cases,

-10n this expression see H. Kern, in SBE xxi. [1884] 4; cf.
Saddharmapundarika, ed. H. Kern and B. Nanjio, Petrograd,
1908 ff., p. 66: ‘A certain Buddha will live twelve cosmic ages,
not counting the time he is kumdra.’
2 Various legends are told of his former human lives, but they
are not 60 developed as the legends relating to Maitreya. See
(1) E. Chavannes, ‘ Le Sitra de la parol occidentale de l'inscription de Kiu-yong Koan,’ in Mélanges Harlez, Leyden, 1896,
B 75 (this sutra is a dhdrayi, sacred to Vairochana, ‘the
rilliant,’ the Buddha to whom Mafjusri_is sometimes subordinated); (2) the Mafjusrigunaksetravyitha (translated into
Chinese A.D. 300), where Manjuéri tells how he took his bodhisativa vow : ‘I do not wish to become a Buddha quickly, because
I wish to remain to the last in this world to save its beings’;
*In all my existences I wish to follow the example of Aksobhya

Lrrrratore.—G, Catlin, The North American Indians’,
- London, 18125; D. G. Brinton, Syths of the New World, New
York, 1863, The American Race, do, 1891; A. H. Keane, Man,
Past and Present, Cambridge, 1899; Relation de la nouvelle
France pour Van 1637 (and subsequent years); H. Webster,
. Primitive Secret Societies, New York, 1908. The earliest source
of information is contained in the Relations of the early missionaries. Brinton and Webster (opp. citt.) give full bibliographies,
The Annual Reports of the Bureau of American Ethnology
should be consulted for modern conditions..
:

(3) the Mavijusrivikrigita (translated into Chinese in 313), a
book patronized by the Madhyamikas, giving the story of the
conversion of a light woman by Mafjusri in the
guise of a
handsome young
man; the only real sin of the bodhisattra is
the sin of hatred
(Sikgdsamuchchaya, p. 149). All these works
are scholastic, as is the Hodhipatsanirde ia, an account by
Maiijuéri of the ‘ wings’ (pakga) of illumination. The devotion
to Maiijuéri, the virtue of his name, which protects against all
female birth, and his glorification as the hero (Sura) are to be
noted. Manjuéri is one of the saviours and patrons invoked in
the ‘Stanzas of Good,Practice’ (Bhadracharydgathd), one of the
classical texts used every day by the Buddhists of the Great
Vehicle (Sikgdsamuchchaya, pp. 297, 365; Bodhicharydratara
Untrod. 2 la pratique des futurs Bouddhas, Paris, 1907, p 81.)).
3Thranatha,
Gesch, deg Buddhismus, tr. A. Schiefner,

when

he

falls

asleep, the first

animal,

bird,

or

reptile of which he dreams he considers to be the
one designated by the Great Spirit of the tribe for
his mysterious
protector during life.
"He then
returns home,

kills such an animal as he has seen

in his dream, and preserves its skin in his mysterybag

(‘medicine-bag’),

It

individual manitu, though

is

possible

that

the

in some cases a later

notably among the Eastern tribes, of independent
origin and as antique as the totem-manitu. Even
among the Eastern Algonquins the acquisition of a
special manitu-spirit in animal form by the youth
who fasts isnot unknown.
Ls

on

E, WasHBURN Hopkins.

MANJUSRI.—Like the majority of Buddhist
‘gods,’ Maiijusri is represented under various
aspects: (1) in the Great Vehicle, or Mahayana
(q.v.), properly so called, he is a bodhisattva, an
entirely Buddhist personage in definition if not in

and be a monk’ (Sikgasamuchehaya, Petrograd, 1902, p. 13);

Petrograd, 1869, p. 58.

.

.

_

_ 4 See P. Cordier, Catalogue du fonds tibétain dela Bibliotheque
:
nationale, iii., Paris, 1810.
5 Namasamgiti, ed. J. P. Minayeff, Petrograd, 1887.

6 Probably.
this term has been invented

on the model of

dodhisatica for the purpose of implying something more sublime,
and yet more mysterious, than the word bodhisativa.
This
heaping up of terms is characteristic.
te
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MARA
MAN
oay.

by the Tanjur to MaiijuSri: ‘spell (sadhana) of
the Adibuddha, the Essence-of-knowledge Mafijusri,’? which begins as follows :

.

‘Homage to the Buddha of the beginning, the middle, and the

end, free from every stain of sin,
primordial Buddha.’

a

body immaculate by nature,

Sddhanas (spells) are magical operations by means
of which the worshipper brings a deity into his
presence in order to identify himself with the
deity—which is not difficult to accomplish, since
every man is essentially nothing but deity, though
particularized and stained.
ese operations include ‘diagrams’ (mandalas), ‘geometrical figures
formed of squares and circles, more or less ornamented,

and

inscribed

within

each

other,

bolt-Love’ (Vajrinanga).?
is seen from the following:

upon

eminent

‘ Thunder-

on

among

these

them. . Kala, ‘Time,’ creator and

gods

is, as a rule, scanty,

and, in many

of demonology ; he is an important figure in Bud-

dhism,

and the Upanisads show the elaboration of

the ideas which constitute his frame in Buddhism.

_. The Atharvaveda joins together Yama, the old
an king of the dead, Mrtyu, Death, Agha

Mara, the evil slayer or hateful murderer, Nirrtha,

the destroyer, and Sarva, the prototype of Siva (vr.

xciii. 1).. Elsewhere (xr. viii. 19) it. mentions the
‘deities called Misfortune, or Il, or Evil’ (papmdno
naéma

devatah),

and

has deprecatory

invocations

(VI. xxvi. 1-2, exiii. 2, xvi. i. 29) to Misfortune (papman).
Mara, or Mrtyu, is Death personified, the
od who kills, and he has already acquired his Buddhist qualification papman, ‘the evil one’ (Pali,
Rapiman), . With this dark figure may be identified
ama, or Sarva, also a mythological god.
That is what we know of Mara from the oldest
literature.
He quickly acquired a metaphysical
and moral significance. .For the thinkers of the
age of the Brahmanas and of the Upanisads, who
admit transmigration and are anxious to find the
path to the other shore

had not been con-

siderably augmented and modified in Turkestan
itself.’* It is now certain that ‘Serindia’? and,
later, China itself collaborated in thedevelopment of
The story of Mafjuéri, who, according

of transmigration, Mara,

or Death, may be regarded as the sovereign of this
subsolar universe: whoever obtains a passage beond the sun reaches the realm of immortality.

For

the

common

people,

the

recurrence

of

birth

and death is the rule; the sun is Death. The
legend of Nachiketas in the Kathaka Upanisad
is of importance for the history of Death: a
young Brahman descends to Hades, and, unmoved by all promises of transient pleasures,

to the Chinese pilgrim,® now dwells in China, who
is represented in the miniatures of the Nepalese MSS
as 2 god worshipped in China,® and who, according
to the Nepalese tradition, came from China to
Nepal, is interesting from this point of view.”

wrings

:

1 JNdnasativamanjusri-ddibuddha-sddhana (Rgyud-hgrel,
vol. 71) (according to a transcription by P. Cordier).
2 A. Foucher, Cataloque des peintures népdlaises et tibétaines
de la collection B. H. Hodgson, Paris, 1897, p. 24.
:
30On the word vajra, ‘diamond,’ ‘adamant,’ ‘thunderbolt,’
etc., see art. TANTRA.
.
1 9 Foucher, Etude sur Vieonographie bouddhique, ii. (Paris,

5) 476”

§ {0.3 ct. also vol. i. (Paris, 1900) p. 114; A. Griinwedel,
Mythologie des Buddhismus, Leipzig. 1900, p. 186; J. Burgess,
Arch, Survey of Western India,
London, 1876.
6 Etudes de littérature bouddhique, viii., ‘La Destruction de
Roruka’ (Bull. de Ecole frang.
de UExtréme-Orient, vi. [1906]
).
moo

7 From the Pamir mountains to the Great Wall. | -

8 I.tsing, A Record of the Buddhist Religion, tr. J. Takakusu,
Oxford, 1896, B; 169.
9 Foucher,
Etude sur Piconographie, ii, 42, 115.
:
10 Of. 8 Lévi, Le Népal, Paris, 1905-08, 4. 330-347. Ot ancient

sources see B. H. Hodgson, Essays on the Languages, Litera-

ture, and Religion of Nepal and Tibet, London,
Burnout, Lotus de la Bonne Lot, Paris, 1852.

they

This is the case with Mara, who is not unknown
in the Atharvaveda, that aristocratic compendium

(g.v.),

L. DE LA VALLEE PovussIN.

esoteric;

cases, we are largely indebted to Buddhist or epic
sources.

contained traditions foreign to India—e.g., the
legend of a town of Khotan—and he wondered,

LireRaTURE.—This is sufficiently cited in the footnotes.

is sacerdotal and

destroyer, Kama, ‘ Desire,’ a cosmical entity, and
many others may be embodied in the figures of the
popular pantheon.
Our Braéhmanic information

Here, Foucher goes on to say, the book, the four

Buddhism.

one which

are the expression of a pantheistic and pessimistic
philosophy ; but they, nevertheless, appeal to devotion and worship.
Brahma-brahman is the most

arms (the eight is simply a multiple), and especially
the four faces, suggest representations of Brahma.
Griinwedel remarks that MajijuSri and Brahma
share the favours of a common Sakti (divine energy,
feminine aspect, of a god), Sarasvati.5
_
It is noteworthy
also that the Namasamgiti
(viii. 19) gives Brahma among the names of Maiiuri,
As soon as the Buddhas and bodhisattvas
ecame ‘ gods,’ they inevitably became
gods after
gindu fashion: .Avalokita has more likeness to
iva, and Majiijugri to Brahmi,
Majfijuéri always
occupies an important, and often the chief, plac
in Buddhist polytheism.
.
3. As developed in China.—E. Huber was the
first to observe that the canon of one of the Buddhist

‘this canon

POLYNESIA.

MARA.—It seems that during the so-called late
Vedic period, new gods, gods of a new style, were
created. They wear, on the one hand, an aspect
which is popular and mythological, and, on the
other,

*Qu’on s’identifie 4 Dharmadhitu-Vagiévara, qui a le corps
tout blanc, quatre faces, huit bras: les cinq
Bouddhas [who
represent the five kinds of knowledge of which Manjusri is the
synthesis) ornent sa couronne de joyaux . .. les deux mains
(originelles) font le geste de l’enseignement; les trois autres de
droite tiennent le giaive, la fiéche, la hache ; les trois autres de
gauche, le livre de Ja Prajiia.’4
:

therefore, whether

MANTRAS.-—See CHARMS AND AMULETS (In
dian), Macic (Iranian).
:

MAORIS.—See

|°

His right-hand aspect

schools of the Little Vehicle, or Hinayana

SIN.—See ANTICHRIST, EscHATOL:
‘

MANU.—See Law (Hindu).

which is ranged an endless succession of deities’
represented by magic syllables.?_ Majijugri often
occupies the centre of these mandalas. _
Tantric gods have two aspects, a ‘right hand’
aspect and a ‘left hand’ (or erotic) aspect. Under
the former Mafijuéri is called ‘Lord of speech of
the ontological Universe’ (Dharmadhatuvagisvara) ;
under the latter he is ‘Diamond-Love,’

OF

1874, and E,

from

Yama,

the

god

of death,

the secret

of that which lies beyond death and the means of
liberation from death, this only means being the
knowledge of Brahman which confers immortality.
H. Oldenberg rightly compares this NachiketasYama legend
with the
Buddha-Mara legend.
Buddha, also rejects the offers of Mara in order to
obtain the summum bonum; but, whereas Yama
is benevolent and himself reveals the liberating
truth to Nachiketas with only the habitual jealous
reluctance of a god, Mara is the evil one, the
tempter.

In the Buddhist scriptures all these premisses are

fully developed.

Mara

actually

assumes

the réle

of the sovereign of the world, both of men and of
gods; god of death, he is also the god of the living,
who are only the food of death; he is the god of
re-birth. Mara‘is Kima, ‘ Desire,’ since ‘desire is
the raison @étre of birth and

death;

and, because

1 Oldenberg, Buddha, tr. Hoey, p. 54.

MARCIONISM
Buddha

is the

deliverer

from

death

and

birth,

Mara is the personal enemy of Buddha and Buddhism, the evil one, the tempter of Buddha and
Buddha’s disciples.
The dogmatic position of Mara is clear in all
our

texts:

the

deity

Mara

embodies

desire,

the

universal

fetterer, the sensual life both here and in the other
world.
,
In scholasticism three Maras—devaputra mara,
Mira,

maranamdra,

Mara

as

death,

and klesamara, Mara as vices and passions—are
distinguished. In ancient times these Maras were
confused.
Mara is not an allegory in the Pali
stories of temptations ; he is a demon ; heis spoken
of as Namuchi, a Vedic demon killed by Indra.

It follows that mythological features are not
wanting, even in the oldest tales of the Pali canon.
They are not, however, predominant.
We are
actually confronted with the temptation of Buddha
by Mara’s daughters; but these daughters are
Desire, Unrest,

Pleasure (Tanha, Arati, and Rati).

It has been said that these stories—the intervention of Mara in order to make the future Buddha
abandon his austerities (a common topic in the
Mahabharata: gods grow jealous of the power
acquired by penitents, and dispatch fair damsels
to trouble

Buddha

poetical

meditation), or in order to make

nirvéna

prematurely—are

only

descriptions of the crises de conscience of

Sikyamuni.

Such

their

reach

This view is by far too rationalistic.

stories, it may be, were

looked upon in this
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abode,’ no heaven of his own, in the official cosmology of the Sarvistividins (see art. Cosmocony
AND CosmMOLoGy [Buddhist)]).
See art. Tempration (Buddhist) for the comparison between
the Buddhist stories of temptation and the Gospels.
Litzrature,—E. Senart, Essat sur la légende du Buddha,
Paris, 1882; E. Windisch, Jfdra and Buddha, Leipzig, 1895 $
H, Oldenberg, Buddha, tr. W. Hoey, London, 1882, pp. 54, 843
H. Kern, Histoire du B
hisme dans U'Inde, Fr. tr., G. Huet,
2 vols., Paris, 1901, i. 52, 73, 180, 219; L. dela Vallée Poussin,
Bouddhieme, Opinions sur histoire de la dogmatique, do.
1909, p. 227;
R. C. Childers, Dict. of the Pali Language,
London, 1876, 8.v, ‘ Maro.’
Original sources, Vedic, Pali, and Sanskrit, have been studied
by Senart and Windisch.

—

L. DE LA VALLEE PoussIN.
MARCIONISM.—1. The founder.—According
to the earliest and most reliable accounts, Marcion
Was a shipmaster (nauclerus, or vatrys) of Pontus,
and may have been a native of Sinope. The story?
which makes him the son of a Christian bishop in
that region, and declares that he was excommunicated by his father for corrupting a virgin, is, on
the whole, improbable, and may

have been

based

on a misunderstanding of some phrase about his
corrupting the doctrinal purity of the Church. It
is possible that he was born and bred a pagan, and
was converted to Christianity about the time of his
journey to Rome.
But the fact that his system
of doctrine is based entirely on the Jewish
and
Christian Scriptures

makes

it, on the whole, more

probable that he spent his youth in a Christian
atmosphere.
Marcion arrived in Rome in or near A.D. 140—
‘after the death of Hyginus,’ according to Hippolytus (see Epiph. Her. xlii.). Whether or not

light by some philosophers or ‘modernists,’ but it
is safer to admit that the Buddhists believed in
a divine enemy of the eternal welfare of men, and
embodied this enemy in the traditional god of a recent convert, he at first became a zealous
death.
Mythical and folk-lore accretions, as member of the Roman Church, to which, according .
well as scholastic concoctions, naturally follow to Tertullian (de Prescr. 30), he presented the sum
from such a belief. Monks and nuns, especially of 200,000 sesterces. But before long trouble arose
when living in the ‘hermitages,’ knew that Mara through his falling under the influence of the Syrian
‘could appear to them under any form, and ensnare teacher Cerdo, who had a certain connexion with
the Gnostics, and whose distinctive doctrine was that
them into philosophical discussions.
‘
The Sanskrit sources, late when compared with ‘the God proclaimed by the law and the prophets was not the
‘the Pali ones, but not insignificant even for the father of our Lord Jesus Christ.. For the former was known,
the latter unknown ; while the one also was righteous, but
restitution of the passages which they have in but
the other benevolent’ (Iren. Her, 1, xxvii. 1).
common with Pali, indulge in much more draIt is easy to see how Cerdo’s teaching would lead
matic and wou}d-be poetical descriptions of Mara’s Marcion into uncomfortable relations with the
attacks upon
Sikyamuni. Some episodes are en- orthodox Church ; ‘and it is not surprising to learn
tirely unknown in the Tipitaka, viz. the battle for that his gift of money was returned to him, and
the dodhi-tree, the possession of which, for the
that he was placed outside the pale. This took
compilers of the Lalttavistara, seems to be almost place about the year 144, and from that date the
identified with the possession of the bodhi, the
larcionite propaganda must have been active,
Enlightenment, itself.
since Justin Martyr tells us in his First Apology
It has been pointed out that even in the Pali (c. 150) that Marcion
canon the Miara-stories show a gradual develop- ‘by the help of devils has caused many of every nation to speak
ment, and

that the inventigns

to be found

in the

more modern biographies of Sakyamuni, the Lalitavistara and the Buddhacharita, mark a further point
in this development. There is truth in this statement—the multiplication of Mara’s daughters and
their counter-attacks, a large part of the mise en
scéne of the Lalitavistara, are not archaic—but
the course of the development is not necessarily
a chronological one.
Less or more mythological
versions may be productions of the same age in
different circles.
.
It appears that the Mara folklore has been more
luxuriant than can be judged from the Pali canon.
Some bits of popular folklore which have found
their way into the authorized literature may be
regarded as fragments of a larger cycle. It is only
by a mere chance that we know that Mara roams
everywhere, ‘in the visible shape of murky smokiness,’! to catch the souls of the dying.
It is worth while mentioning that Mara, who is
often associated with Brahma (‘the world of men
and gods with Brahma and Mara’), has no fixed
1See O. A, F. Rhys Davids, Buddhist Psychology, London,

1914, p. 21; Sarhyutia, i. 229, iit 124,

.

blasphemies, and to deny that God is
the maker of this universe,
and to assert that some other being greater than He has done
greater works’ (xxvi.).
:

Tertullian, who

was

writing his adversus

Mar-

cionem in 207 or 208, places the activity of Marcion
in the reignof Antoninus Pius (‘sub Pio impius’).
Trenzeus (loc. cit.) says that Cerdo came to Rome
in the episcopate of Hyginus (c. 137-141), and that
his successor Marcion flourished under Anicetus
(154-166).
In view of the different statements, we

may conclude that Marcion became active as a
teacher some years before 150, and that his activity
ended before or about the time of. the death of
Anicetus.
For Marcion’s own death no date can
be definitely assigned.
.
2. The doctrine.—The teaching of Marcion may
be reviewed under five heads: (a) theology proper,
or the doctrine of God, (5) Christology, (c) criticism
1This account, which was unknown to Tertullian, may be
traced through Epiphanius to Hippolytus.
The Armenian
version is thus given by Eznik (5th cent.): ‘This Marcion was a
native of Pontus, the son of a bishop.
And having corrupted a
virgin, he went into exile on account of his father’s having expelled him from the Church.
And going to Rome at that time
to seek absolution (lit. penitence) and not obtaining it, he was
irritated against the Faith’ (Agatast the Sects, bk. iv.).

—
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and exegesis of the Scriptures, (d) the application seem to have proceeded beyond applying to him
.
of religion to practical life, and (¢) the ritual of the language of OT prophecy.
(c) Criticism and exegesis of the Scriptures.—In
:
.
a,
worship.
combined
Theology.—In theology Marcion’s main asser- his dealing with the Scriptures Marcion
(a)
truth of the OT as
tion was that the just God of the law and of the a high estimate of the objective
and audaciOT generally was other than and inferior to the a, historical document with a startling
His mode of
the NT.
God revealed in Jesus Christ, the chief attribute ous subjective criticism of dictated by the neceshandling each was largely
_of the latter being goodness or loving-kindness.
Convinced of the fundasities of his position.
The idea of a dua godhead seems to have come
theologies of the
from the Gnostics through Cerdo, and this fact mental discrepancy between the
OT and of that which he regarded as the genuine
may be connected with the (otherwise doubtful)
stress on eve
statement by Clement of Alexandria (Strom, VII. kernel of the NT, he naturally laid in the Jewish
with’ narrative, discourse, or even verse
xvii. 107) that Marcion, ‘ being contemporary
Scriptures which seemed to him to set forth the
Basilides and Valentinus, ‘companied with them
His
as an elder with younger men.’ At all events, Jewish as opposed to the Christian view.
merit—
_Marcion’s theology differed from. the Gnostic in treatmentof the OT has at least one great
excluding any doctrine of sons, and, indeed, any he rejected allegorical explanations such as were
the history
-element which could not be derived from his inter- current among the Gnostics; he ontook
its distinctive
retation of the Jewish and Christian Scriptures. literally, and laid full stress
His lost characteristics. In the NT, on the other hand,
is teaching was not in any sense pagan.
literal to the
- work named the Antitheses contained the proofs of while he similarly preferred the
rathlessly in
his theology, which were attained by placing utter- allegorical explanation, he proceeded
ances by and concerning God in the OT. side by the way of cutting out such books or portions of
of the facts,
side with opposed statements by Jesus and Paul books as did not fit in with hisanyview
extent on suband in re-editing the text to
about God in the NT.
grounds. As the Third Gospel seemed on
He further differed from the Gnostics by abstain- jective
of his
ing from any attempt at a completed speculative the whole to suit best the requirements
in a mutilated
system. The contrasts which he drew out were theology, he adopted this, though reliable
portion
final, and he did not seek to harmonize them in a and much altered state, as the only
higher principle; for him the two dpxal were and of the historical writings contained inthe NT. To
him Paul was the only true apostle of the Master,
remained completely separate, in spite of the moral
The logical and he believed that the Third Gospel—which he
of the NT.
superiority of the God
Ter- did not call Luke’s—had been written under Paul’s
weakness of the position is well shown by
On the one hand, the introduction of supervision and expressed Paul’s view of the life of
tullian.
The other Evangelists! he regarded as
number or plurality was inconsistent with the Christ.
_ essence of true godhead; and, on the other, the handing on a false Judaic tradition which had
own up among the Twelve, and he therefore reinterposition of the good God—‘ the Stranger’—in
ected their works in toto. In the rest of the NT
a world which had been created by and belonged
e accepted only ten Pauline Epistles, rejecting
to another was an obvious stumbling-block.
(8) Christology.—-The mode of self-revelation the Acts, the Pastoral Epistles of Paul, and the
good God was, according to rest of the NT writings so far as known to him.
employed by. the
Marcion, that ‘in the 15th year of the reign of And in the ten Epistles he used considerable freeTiberius He (i.e. Jesus Christ) came down to the dom in rejecting or altering passages which conGalilean city of Capernaum ’—to which Tertullian flicted with his views. An understanding of his
adds the explanation, ‘of course meaning from the detailed treatment of the NT can be best obtained
heaven of the Creator, to which He had previously by reading the fourth and fifth books of Terdescended from His own’ (adv. Mare. iv. 7). The tullian’s adv. Marcionem.
(d) The application of religion to practical life.—
relation of Christ to the good God His Father does
not seem to have been otherwise defined than by It is easy to see that, however arbitrary and subthe idea of sonship. Of the human experience and jective was Marcion’s attitude in relation to the
suffering of Christ Marcion took a wholly Docetic Christian tradition and its literature, his main
interest in the matter was not speculative or theoRejecting the Gospel accounts of a human
view.
birth, he represented the supposed sudden appear- retical, but religious and practical. This is shown
ance of Christ in the year 29 as an entirely new by the fact that he attempted no higher synthesis,
but allowed what seemed to him the irreconcilable
‘phenomenon, without any root in the past histo
opposition between the Creator and the NT God to
And,
either of the people or of the human race.
while he regarded the life of Christ on earth and continue until the end of time. To him the means
of salvation was faith in Jesus Christ and in His
His crucifixion as the means of salvation for men,
This faith was to issue in an ascetic life
he nevertheless believed that our Lord suffered Father.
only in appearance. On the other hand, he did which despised and rejected: the works of the
accept the historical facts narrated in those portions Creator, so far as the conditions of human life
of the Third Gospel (see below) which he believed allowed. Thus the celibate alone were admitted
to be genuine, and shared the belief of his time in to baptism. <A further consequence of this attitude
other elements of the Christian creed ; thus he laid was that Marcion denied the resurrection of the
great stress on our Lord’s descent into Hades and body; the salvation through Christ was for the
The moral earnestness of
His preaching to the men of former generations soul and spirit only.
the Marcionite community was proved both by the
,
.
who were there confined.
Again,’as he believed in two Gods, he also re- zeal of its propaganda and by the large number of
.
According to him, the its martyrs.
cognized two Christs.
- (e) The ritual of worship.—The aim of Marcion
Messianic prophecies of the OT were true predicwas to found not a school, but a church. Accord-tions, referring, however, not to Jesus Christ but
to another Messiah who was to appear later as the ingly, in points of ritual he for the most part
messenger of.the just God of the OT. But his followed the usage of the orthodox Church, but
exposition of the work of this Messiah does not admitted catechumens to the same privileges in
Church worship as baptized persons, and forbade
1Marcion appears to have held the independent, though
He certainly did not
passive, existence of vAn, or matter.
the use of wine in the eucharistic service. Some
attribute to it the degree of activity which some of his followers
did. In his view the Creator (i.e. the Just God or God of th

aw) was the ruler of the whole material universe.

”

1 There {g no definite evidence as to whether Marcion knew
:
.
the Fourth Gospel.

ceed
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of the peculiarities of usage in the Eastern branch
of the Marcionite church may be gathered from
the statements of Eznik (bk. iv.) ;
.
* He allows not one baptism only, but three after (successive)
transgressions, and in place of catechumens who have died he
urges others to be baptized. And he has the boldness to direct
women to administer baptism—which no one from the other
sects hag taken upon himself to do—but not to administer a
second or a third baptism, nor (does he venture) to admit
women to be priests,’ etc.

Marcion’s followers seem to have elevated him

(at

least

virtually)

to

the

rank

of

bishop,

and

the constitution of the sect was probably episcopal, though on this point we have not much
information.
3. Later developments.—Among the followers of
Marcion some, like Potitus and Basilicus, followed

their master in recognizing two principles or divine
beings ; but some, like Apelles, held only one ultimate principle, the God of the NT, while others
accepted three independent principles—the Good,
the

Just, and the Evil.

Of these different teachers

Apelles is the most interesting. Starting from the
Marcionite opposition between the Creator and the
NT

God, he seems

to have regarded the former as

“an opposing spirit’ who owed his existence to the
supreme God. The material world, in the view of
Apelles as of Marcion, was created by this ‘ opposing spirit,’ and so Apelles also taught an ascetic
view of life.
On the other hand, he rejected
Marcion’s

Docetism,

and

held

that Christ

really.

felt and suffered in His earthly experience, althou
He did not possess a truly human nature in the
orthodox sense. But he maintained that in the
Crucifixion lay the hope of man’s salvation.
The doctrines of Marcion were for a time widely
spread both in the West-—Rome and Italy—and in
the East—Arabia, Syria, Armenia, Cyprus, Egypt,
‘and perhaps even
Persia. After sharing in the
persecutions inflicted on the Church, particularly
under

Diocletian,

the

Marcionites

seem

to have

enjoyed a short period of toleration early in the
4th cent., to judge from an inscription of A.D. 318319

discovered

a few miles

south

of

Damascus,

which records the existence of a village community
of Marcionites. But their worship was soon prohibited by Constantine. In the West they seem
eatly to
have succumbed to the more powerful
propaganda of Manicheism (¢.v.), but in the East
they may be judged to have exerted a stronger and
more enduring influence. We infer from the attention given to them in the controversial works of
Ephraim, and from the careful account of their
doctrines

left us

by Eznik,

an

Armenian

writer

of the 5th cent., that they counted for much in
Eastern Christendom.
So late as the 10th cent.
they are mentioned in Arabic by the Fihrist.
As the best illustration of the nature of Eastern
Marcionism, we subjoin a literal translation of
Eznik’s Armenian account :
os
.
‘Marcion wrongly introduces a strange element (lit. strangeness) in opposition to the God of the Law, positing with him also
Hyle, by way of essence, and three heavens.
In the one (they
say) dwells the Stranger, and in the second the God of the Law,
and in the third his armies; and in the earth Hyle, and they
call her the Power of the Earth.
.
And he so orders the world and the creatures, as the law says.
But he adds that in union with Hyle he made all that he made,
and Hyle was 03 though a woman and a wedded wife. And
after making the world, he went up together with his armies
into heaven; and Hyle and her sons remained in the earth, and
they each held authority—Hyle in the earth, and the God of
the Law in heaven.
And the God of the Law, seeing that the world is beautiful,
thought to make init
aman. And going down to Hyle in the
earth, he said, ‘Give me of thy clay, and from myself I give

spirit, and Jet us make a man according to our likeness.”

On

Hyle giving him of her earth, he moulded it and breathed into
it'a
spirit, and Adam became a living soul, and therefore was
called
Adam because he was made from clay. And moulding
him and his wife, and putting
them in the garden (as the law
says), they continued giving
him commands, and refoiced in
him as in a common son.
:
.
And (he says) the God of the Law, who was lord of the world
seeing that Adam is noble and worthy of ministration, pondered
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how he could steal him from Hyle and appropriate him to himself. Taking him aside, he said, “Adam, I am God, and there
is no other, and beside me thou shalt have no other god. But if
thou takest any other god beside me, know that thou shalt surely
die.” And when he said this to him and mentioned the name of
death, Adam, struck with fear, began by degrees to separate
himself from Hyle.
~
m
And Hyle, coming to give him commands according to custom,
saw that Adam was not obeying her, but was purposely holdin,
aloof and notcoming near her. Then Hyle, amazed in her mind,
knew that the Lord of Creatures had deceived her. She said,

‘From the source of the fountain its water is befouled.

How

isthis? Before Adam is increased with offspring, he has stolen
him by the name of his godhead from me. Since he hates me,
and has not kept with me the covenant, I will make many gods,
and will fill with them the whole world, that he may enquire
who is God and not find out.”
.
And she made (they say) many idols and named them gods
and filled the world with them.
And the name of God, that ot
the Lord of Creatures, was lost among the names of the many
gods, and was not found anywhere. And his offspring was led
astray by them and was not serving him, for Hyle claimed them
all for herself, and did not suffer one of them to serve him.
Then (they say) the Lord of Creatures was enraged, because
they forsook him and obeyed Hyle; and one after another, who
were departing
from their bodies, he was casting
in anger into
Hell. And Adam he cast into Hell because of the tree, and so
went on casting all into Hell, up to twenty-nine generations.
And (they say) the good and strange God, who was sitting in
the third heaven, seeing that so many peoples
perished and
were tortured between the two deceivers, the Lord of Creatures
and Hyle, was grieved for those fallen into the fire and tortured.
He sent his son to go and save them, and to take the likeness of
a servant and assume the form of a man among the sons of the
God of the Law,
‘* Heal,”
he said, *‘ their lepers, and raise their
dead to life, and open the eyes of their blind, and do among
them great cures without price; until the Lord of Creatures see
thee, and be jealous, and crucify thee. And then when thou
diest, thou shalt go down into Hades, and bring them from
thence; for Hades is not wont to admit lite within it.
And
therefore thou goest up on the cross, that thou mayest become
like the dead, and Hades may open its mouth to admit thee,
and thou mayest enter into the midst of it and empty it.”
And when he crucified him (they say), he went down into
Hades and emptied it. And taking the souls in the midst of it,
he led them into the third heaven to his Father.
And the Lord
of Creatures, being enraged, in anger tore his
garment and the
veil of his temple, and darkened his sun and clothed his world
in blackness, and satin grievous mourning.
—
Then Jesus, going down a second time in the form of his godhead to the Lord of Creatures, was entering into judgment with
him about his death. And the Lord of the World, seeing the
godhead of Jesus, knew that there isanother God besides himself.
And Jesus said to him, ‘‘I havea suit with thee, and let none
be judge between us but thine own law which thou didst write.”
And when they produced the law, Jesus said to him, ‘ Didst
not thou write in thy Iaw that whoso killeth shall die; and
whoso sheddeth the blood of a righteous man, they shall shed
his blood?”
And he said, “I so wrote.” And Jesus said to
him, ‘* Now give thyself into my hands, that I may kill thee and
shed thy blood, as thou didst kill me and shed my blood, for I
am indeed juster than thou, and have wrought many benefits
in thy creation.” And he began to reckon up the benefits which
he had wrought in his creation.
And when the Lord of Creatures saw that he had conquered
him, and knew not what to say because out of his own Jaw he
was condemned, and was finding no answer because he deserved
death in return for his death, then falling to prayer he was
beseeching him, “‘ Because I have sinned and killed thee in
ignorance, because I knew not that thou arta God, but reckoned
thee a man, itis
given thee as satisfaction for that to carry off
where thou wilt all those who shall be willing to believe in thee.”
Then Jesus leaving him laid hold of Paul and revealed to him
the purchase and sent him to preach that ‘* We are bought with
a price, and every one who believes in Jesus has been sold by
the Just to the Good.”
.
This is the beginning of the heresy of Marcion, besides many
other worthless things. And this all do not know, but a few of
them,
And they hand on the teaching to one another orally.
The Stranger (they say) has bought us with a price from the Lord
of Creatures; but how or with what the purchase has been
made, that not all of them know.’
:
’ LiveraTure.—A_ full list of authorities is supplied by A.
Harnack, Geschichte der altchristlichen Litteratur bis Eusebius,
Leipzig, 1893-1004, §. 191-200; and a shorter list by G, Kriiger,
in PRE xii. 266f. The main ancient sources are Irenzus,
Tertullian (esp. adv. Marcionem and de Preser. Her.), Clement
of Alexandria, Origen, pseudo-Tertullian
(Carmen adv. Mar.
cionem), Adamantius, Ephraim, Epiphanius, Theodoret, and
Eznik.
.An exhaustive account of Marcion’s dealings with
the NT will be foundin T. Zahn, Geschichte des
NT Kanons,
Erlangen, 1883-92, i. 585-718,
N. McLEAN,
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1. Early influences.—By birth and training, alike
on his father’s and his mother’s side, Marcus, son of

‘Annius Verus, belonged to the official aristocracy
of Rome.

From

boyhood

he

was inured to the
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round of absorbing and ceremonious etiquettes
which, under the régime of Hadrian, made up the
official life of the capital.
Through his uncle
Antoninus, whom Hadrian appointed Quatuor vir
for the administration of Italy, he was brought
from childhood into personal
touch with the
Emperor himself, and the playful ‘ Verissimus’
accorded to him by Hadrian re-appears even in
the formal address of the Christian apologist.
Another

influence, which

he himself attributes

to his mother’s fostering care, sank deep into the
fibre of his being. In the antique life of Rome,
religio, dependence upon God, pervaded every turn
and act; and from the simpler life of the home

and farm the ancient pieties and rituals had never
died away.
Under Augustus the historic festivals
and shrines, the ancient brotherhoods and colleges

and gilds, of Salian priests, of Arval Brothers, of
Vestal Virgins, and others were revived, and a
profusion of new cults was introduced.
Priesthoods

became

the

dress

of leadership

and

rank,

and patriotism found articulate expression in the
worship of the Emperor and in countless forms
of mystery worship.
To this religious complex
Marcus was acclimatized from youth. At eight
years old he was enrolled among the Salii, the
most primitive of all the priestly
colleges at
Rome, and ‘got all the forms and liturgies by
heart.?! At sixteen, as Prefectus feriarum Latinarum,

he

solemnized

the

féte

upon

the

Alban

Mount; and besides the formal dignities of Pont.
Mazx., XV vir Sacr. Fac., and VII vir Epul., he
wore the cowl of Master among the Arval
Brotherhood.
The prayer of the college is still extant
which besought blessing for him and L. Verus in
their conflict with the Marcomanni.
At the outset of his great campaigns he purified the people
with the solemn ritual of the Lectisternium; at
Athens he was himself initiated in the Eleusinian
mysteries; on the Danube he approved the casting of lions into the stream at the bidding of the
Eastern magi. His Stoic monotheism lent itself
to sympathy with cults of every kind, as witnesses
to the divine power.
2. Life.—His boyhood was given to wholesome
and studious disciplines.
At Rome he fenced,
played ball, and eschewed the mischievous excitements of the circus and the amphitheatre; at
Lorium

he rode,

hunted, walked,

and

glee of rural industries and festivals.
spondence

with

Fronto,

his

master

shared

the

The corre-

in

rhetoric,

shows rare docility of type. Boyish experiments
in philosophy ended in complete conversion under
the perusal

of Ariston, the

influence of Rusticus,

and the charm of Epictetus.
His life falls into three sections: A.D. 121-138,
boyhood, ending with his adoption in 138 ; 138-161,

apprenticeship to rule, as Cesar and lieutenant to
his adoptive

father, Antoninus;

161-180, Im

erial

tule, shared nominally in 161-169 with L.
Verus,
and from 177 with his son, Commodus.
Till 167, when the Danubian campaigns begin,
the years are filled with unremitting administrative
activities.
The Edictum perpetuum of Salvius
Julianus furnished the basis of the Pandects of
Justinian;

Gaius

and

Papinian

immortalize

the

era, as master-builders among those who reared

the great fabric of Roman law. Under the direction of Stoic principles the rigours of the patria
potestas, the slave-owner, and the creditor were
rought within control; protection was accorded
to women, children, wards, minors, freedmen,
slaves; educational and charitable endowments
were multiplied; professorships were established

at Universities; and medical service was organ-

ized for communities.

communications

‘

were

.Commerce,

liberally

2 Capit. 4.

industries, and

fostered

by

pro-

a
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vision of roads, aqueducts, bridges, and havens,
while in special crises, as of earthquake, fire,
famine, or inundation, State aid was ungrudgingly
extended. The collection and distribution of taxation were vigilantly supervised, and vast extension
given to the forms and activities of local and
municipal government.
Wealth lavished its resources upon the provision of temples, baths,
gardens, colonnades, and other embellishments of
city life, while among all classes of the community
gilds, colleges, and clubs, though kept under strict
surveillance, multiplied to an almost incredible
extent.
In. his dealings with the Christians, Marcus
followed the practice of his predecessors. First
by Nero, then by the Flavian
Emperors, especially
Domitian,

of sacrilege
outside the
tailed the
brigandage,
of

Christianity had been treated as a form

(dcéBeta, d0éorys) and treason, that lay
province or protection of law and enpenalty of death.
Like rebellion or
it fell under the summary jurisdiction

the

Emperor

ianity

continued

or his

representative.

Trajan,

setting his nce against professional or anonymous
delation, and Hadrian, going still further in discouragement of malicious information or assault,
did much to arrest active persecution ; but Christto be a capital

offence, and the

he shared, no

doubt, the judg-

forms of the Imperial cult furnished a standing
test of complicity or disclaimer.
Enforcement of
the penalty rested with the Emperor's delegate,
and was rarely exercised. But outbursts of personal hostility, of local prejudice, or of racial or
religious jealousies might at any moment bring it
into play. The progress of Imperial consolidation,
and the rapid social developments of Christianity,
both tended to enhance the seeming disaffection of
Christians to Imperial unity. In Pliny the note
of condescension and compassion softens contempt
for the
perverse superstition, which seemed to
invite and almost compel persecution ; in Marcus
the accent of irritation becomes prominent; to
him Christian defiance seemed like the melodramatic pose which induced Proteus Peregrinus, in
the story of Lucian, to cast himself on the pyre as
the finale of the Olympian festival. On the main
merits of the case

ment of his compeers, the leading Hellenists of the
time, and among them his own intimate associates.
The persiflage of Lucian and the malignant disdain
of Calsus do not stand alone; Fronto still credits
the Christians with nameless crimes and immoralities; A¢lius Aristides satirizes their mean and
mischievous self-seeking; Galen quotes them as
the type of impenetrable bigotry. The Emperor's
olitical philosophy led him the same way. The
Braco Roman unity of Empire was the WorldCosmos finding realization in the communities of
men; the highest and best hopes of the world
were centring in that consummation of the civic
bond about the person of the Emperor; and the
self-willed isolation of the Christian was essential
atheism, in its estrangement

from

the divine im-

pulse immanent in man.
But,

as a statesman,

Marcus

holds

to the pre-

scriptions of Imperial policy. The rescript, cited
by
usebius,! is plainly unauthentic, and belongs,
if to any period, to that of Antoninus.
Melito?
himself discredits the persecuting
edicts to which
he refers, and bears witness to the clemency and
philosophy of the Emperor in checking tumultuary
acts of violence against the Christians. The decree, or rather rescript, uttered against ‘demoralizing superstitions’ may have been partly aimed
at Christians; but the terms were
general, and it
was retained upon the statute-book. under later
Christian Emperors.
Possibly under its terms
Christians were sent to the mines of Sardinia, but
2 HE iy. 13,

2 In Eus. HE iv. 26. 5f.
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in point of fact the penal provisions—deportation
for those of higher rank, and death for humbler
offenders—would mitigate, not enhance, the penalty
to which all avowed Christians stood liable. In
their social organization the Christians remained
as free as other sects. In Rome itself Churchmembership and jurisdiction, episcopal authority,
and literary activity advanced apace. Apologists,
such

as

Justin,

another addressed
person;

Tatian

Melito,

Athenagoras,

and

Hermas

retort

vective on their antagonists.
the

Imperial

one

after

their pleas to the Emperor in

households

scorn and in-

Christians served in

and,

as the

story of the

Thundering Legion proves, were numerous among
the legionaries.

None the less, illogical as was the situation, the

rofession of Christianity remained under the
mperial ban, and Christians as such were judicially liable to death.

In

two

Rusticus,

the

of the most

famous

instances when the penalty was enforced, responsibility devolves directly on the Emperor. The first
concerns Justin, apologist and martyr, who with
six associates was brought before the bar of
prefect

of

city, on

the

charge

of

‘atheism and sacrilege’; each in succession adhered

to

the

Christian

confession,

and,

on

refusingto

abjure or to offer sacrifice, was ordered to execu-

tion.
Marcus was at the time resident in Rome,
and, no doubt, endorsed the sentence passed by

the Stoic prefect, his close friend and ex-preceptor.
Still more famous is the persecution recorded in
that masterpiece of Christian martyrologies, the
letter of the Christians of Lyons and Vienne to
the sister churches in Asia and Phrygia.?
The
outbreak, rooted in racial, even more than
religious, antipathies, was fanned to fever heat by
the frenzies of the amphitheatre, where the Christ-

ians were subjected by the mob to hideous and
revolting tortures and indignities.
When order
was restored, and the martyrs, rescued from the
fury of the mob, were remanded to prison, their

sentence was referred to the Emperor himself,
whose ruling was that, if they still persisted in
Tecalcitrance, the law must

take

its course.

The

incident was fresh in his mind when he wrote
down his reflexion on Christian perversity and
bravado? In Asia too, and in Africa, sporadic
acts of persecution took place, and martyrdom was
judicially inflicted, though for the most part
Christians were screened under the Imperial zgis
from outbreaks of popular fanaticism or, dislike.
Of systematized persecution there was none, and
to the Church historians and apologists of the
next generation the era of the Antonines was an
age of peace and toleration.
Marcus’s latter years were clouded with calamities, public and personal. In 166 Italy was desolated by plague, from which it never recovered; in
its track came

tions of

famine,

unusual

earthquakes,

severity;

then

and inunda-

the yet more

terrific inroad of barbarians, streaming

across

the

Alps, and knocking at the gates of Aquileia.
From that date onwards the legions of the West
were locked in a life-and-death struggle
- with
Marcomanni, Quadi, Jazyges, and other transDanubian hordes, sustained and carried to a
triumphant conclusion only by the dogged and
intrepid leadership of Marcus himself.
3. The ‘Thoughts.’.—From these ordeals the
Thoughts emerge. They are not the exposition of

8, system, but a criticism of life; reflexions con-

fided ‘To Himself’in the hours of loneliness and
interstices of strain; a retrospect and record of
experience ; a manual of duty and endurance. In
them

a

soul

communes

with

itself,

examines

motives,. probes illusions, corrects or re-affirms
conclusions, emits the sigh of weariness or the
1Eus.

ZZ v.12.

2 xh3,
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ejaculation of disgust, but perpetually
renews
resolve, unalterably clinging to the noblest hypothesis with which it was familiar.’ Beginning in
almost random reminiscence, composition gave
relief from strain, and became a substitute for
company,

and

a pleasure

for its own

sake;

and

for Marcus Stoic principles so interpenetrated the
whole fabric of conduct and creed that these selfcommunings shed clearer light upon the actualities
of Roman Stoicism than the homilies of Seneca or
the Memorabilia of Epictetus.
(1) Logic. —In his theory of knowledge and
sensation he adheres closely to the terms of Epictetus, The davracla are in part sense-impressions
proper, derived from things, in part impressions of
aims,

qualities,

or

attributes,

moral

or ssthetic,

belonging to things, and conveyed to the reason.
It is for reason to sit in judgment on them, determine their true content and value, and firmly
maintain its own prerogative. In the one passage
in which he formally discusses the doctrine of
assent (cvyxarddeors, v. 10) he drops the Stoic claim
to final certitude—rd

mpdyyara

the divine

attains a coherence, a con-

there remains a tenacity
suffices for conduct of
immanence

dxarddyrra.

But

of moral assurance which
life. Reason as part of

sistency, and strength which give the indefeasible
assurance of truth.
(2) Theory of dbeing.—In Stoic monism matter,
form, and force are an inseparable unity. The
life-power, self-determined from within, is embodied in the various forms of phenomenal and
spiritual being. The variety of being is explained
physically by the doctrine of zévos, that is, of
‘tension within the life-producing force,’ present
in ever-varying grades in all forms of existence,
material or spiritual. In the successive
grades of
inorganic, vegetable, animal, and human life each
variation represents a different degree or kind of
tension in the informing zvefua, or life-power.
Cohesion, life, and

reason are resultant

phases of

of

condensation,

‘hold,’ or

embodied spirit, varying in the same way as inorganic substances are seen to vary under processes
rarefaction

or

“Eéts,

‘cohesion,’ is the characteristic property of being
in its inorganic forms, ¢vcis, ‘ growth-power,’ of
vegetable life (vi. 14), yux} of ‘soul’ realized in
the animal phase (ix. 9, x. 33), while the hicher
grade of ‘reason’—éyos,

co-extensive,

it will

be

noted, with the faculty of speech—appears only at
the stage attained by man. The higher tension
always includes the properties of the lower, so that
the higher order shares the attributes of the lower,

but with its own differentia superadded.
Thus
man shares with the inferior orders éis, déots, and
yuxy, but ‘reason’

is all his own.

:

Each type finds its guarantee of individuality
and perpetuity in the seminal or generative principle, the owepyarixds Aéyos, which defines and reproduces the type.’ This survives immutably, until
its final re-absorption into the ‘seminal principle’
of the universe, the primal reservoir of life (iv. 14,

21, vi. 24). That of the universe at large contains
and is likewise immanent in the countless individualized orepparixol Aéyot, which determine, conserve,
and reproduce life in all the several orders of being
through
their ‘productive capacities of realization, change,

ix.

and

phenomenal

succession’ (iv. 14,

1).
:
:
(3) Sou?.—Man, the microcosm, within his individual range, is the counterpart of the macrocosm,
in which he dwells, and with which he reciprocates

currents of sensation (alc@yots,), impulse (dpp%),
emotion (7d6), and reason (d:dvoia, vots), All these
are activities and reactions of the soul, the counter-

part and product of that cosmic soul which permeates and moves the universe.
Soul is selfmoved, within the range of.those seminal principles
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from which it originated.
As, in the individual,
soul actualizes itself in physical energies, such as
life, growth, sensation, and all bodily functions
and appetites, in moral, such as impulse (dpm),
inclination (épetts), aversion (Exxduors), will (srpoafpeots), or in intellectual, such as perception (pavraolat), jadgment(irdrnyis, xarddyyns, mpbdqyis), mind
(vots), or reason (didvaca), so, too, the world-soul
operates in energies no less diverse in operation,
now as the natural forces that actuate all inorganic
or organic life, e.g. heat, moisture, breath, contraction, expansion, or the like, now as the moral
forces which we know as fate, destiny, necessity,

the ‘Jaws’ of nature or of God, and now, again, as
those purposive or reasoning powers which, as
design, providence, Zeus, God, direct the plastic
movement of the whole.
—oy
a
For Marcus these conclusions are the key which
No
unlocks all problems of life and thought.
Stoic thinker applies this key more resolutely and
consistently to the whole field of ethics, personal
and social. Every action, every relation, is retest;

ferred to the cosmic

by it he construes

all

the accepted formulas of the school, and resolves
their ambiguities...
:
.
(4) Cosmic unity.—Cosmic unity stands at the
centre

of his thought,

the pole to which his moral

compass continually turns. In its contemporary
phase of microcosmic self-expression the unity of
the cosmos was realized and reflected in that worldEmpire of Rome whose vital activities centred in
and radiated from Marcus himself. The Emperor
was the indwelling god of the State, as earth was
.
mt
of the universe.
Unity is written large upon the face and in the
heart of things. The idea that the world-order
can result from chance, from the confused clash
It
and welter of atoms, is impatiently dismissed.
would imply permanent confusion, moral and intellectual--a universe as unintelligible as intolerable. Beyond all possibility of mistake,'materially
and spiritually, the cosmos is a perfectly co-ordinated unity, ‘ one order made of all things, one God
through all, one being, one law, one reason common
to all things intelligent and live’ (vii. 9), as is
shown by the ramifying bond of ubiquitous design
(cuvddere eSroyos, iv. 45) and that unfailing rapport
between the constituent parts (cuprddea Tay pepov,
v. 26, ix. 9) which

results from

perfect interpene-

tration (kpacis & 8dr), and makes the whole in.
separably one.
Design is everywhere apparent, in small and
-

great—in

all the processes

of

nature,

in the

ad-

justment of means to ends, in the social life of
animals, in economy of materials, in the entire
‘concatenation of .the web.’ Nature is a vast
laboratory, in which there is no destruction and
no waste, but processes of cyclic transmutation
and repair.
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Divination, oracles, dreams, add their

corroborative testimony to the providential plan
that runs through all.
Without reserve Marcus embraces the Stoic
explanation of reason immanent within the world,
accounting for its unity, its order, and its constitution. The most general term employed for this
pervading and directive reason is the unifying
Her0gos, which the Stoic school derived from
aclitus, ‘the reason and the ordinance of the cit
and commonwealth most high’ (ii. 16), the’ all-

pervading, all-directing, all-perfecting principle
power which animates and operates in all
and
that 1s. Less frequently it is called nature, or
“the nature of the whole’ (vi. 9, x. 6,7). But the
preference is for terms which associate it with
those analogies in human consciousness on which
the whole conception is based. Marcus speaks
not only of the world-mind and thought (vois,
didvoa), world-soul and moral sense (pux}, iyeHo-

vixév), but also of world-impulse and world-sensaThe world, as a live whole and being (é
tion.
¢gov,

iv. 40, x. 1), throbs

master purpose

one

to

to the

as truly as all the energies of man respond

;

direction of the unitary sovereign self.

(5) Unity of things. —The unifying power, a
common gravitation revealing itself in man as
truth, beauty, and love, combines, constrains, and
co-ordinates all to a common end (xii. 30). It finds
.
its type or organ in the central sun.
wo
‘

"1am the eye with which the Universe
. Beholds itself and knows itself divine’
(Shelley, Hymn of Apollo, vi. 1t).

But the splendid harmony invests common things
and processes with an appeal and beauty of their
own;

they

contribute

to

of

advantage

the

the

universe; they are notes, or discords, which swell
the great accord. Not only the heavenly bodies

in their orbits, sun and stars, rain and air, the
hiving bees and nesting birds, the lustre of the

emerald, and the bending of the corn, but even
things unprepossessing in themselves—the cracks
and

crevices

the foam

in bread-crust,

that flecks

the wild boar’s mouth—appeal to him who is in
unison with nature, and touch hidden springs of
answering admiration and desire.

‘Earth is in love with rain, and holy ether loves—Yea, the
the
world-order is in love with fashioning what is to be. To
world-order I profess Thy love is mine’ (x. 21).

- (6)

World-soul.—-The

unity.

of

the

indwelling

mind corresponding to personality in the individua
man

is commensurate with thescale of the universe,

Degrees of goodbeneficent and rational in aim.
ness and of value are part of the great scheme,
but everywhere ‘things lower are for the sake of
things higher’ (v. 16, 30, vii. 55, xi. 10, 18, etc.),
.
and all is for the best.
|- (7) Evil.—The oneness of the cosmos is utilized
to explain the mystery of evil. Seeming evil is
good misapprehended or disguised. The course of
‘It contains no evil, does no
nature is all good.
evil, and inflicts no hurt on anything,’ Analyze
the facts, suppress the hasty, ill-formed inference,
and

the evil

ceases

to exist, or changes

its com-

plexion (vi. 36, vii. 26). It is the discord that preares and shapes the harmony $ the coarse jest (as
Chrysippus said) that gives the comedy its point
(vi. 2). ‘Nothing is hurtful to the part which
i
helps the whole’ (x. 6).
(8) Providence.—The mind of the universe is
social, ‘civic’ (rod:rixés) in all its aims. Fate,
destiny, necessity (uofpa, 7d rempupevor, 7d elpappévor,
dvayxh), overrule all things for good ; man’s freedom is accord with the movements of the universal
Providence,

the

object

of

his

reverence,

trust,

a
:
.
.
regard.
(9) The round of being.—Everywhere there is
the recurrent transformation of elements, pursuing

their continuous round.

Change

is nature’s joy

(ix. 35, iv. 36), the life of individuals,

of nations,

and of the universe at large. The ‘passage u
and down’ repeats itself in history, upon the smal

scale and the great; always ‘the same dramas, the
self-same scenes reproduced ; the court of Hadrian,

the court of Antoninus, the court of Philip,
Alexander, Croesus; the same stock réles, only
with change of actors’: (x. 27; cf. vi. 46). This is

the depressing side of the Emperor's philosophy,

the resignation from which he would not deign to
a
extricate himself by self-deception.
(10) Dan a part ef cosmos.—Man is by nature
an inherent part, a living and organic member—
pédos, not pépos merely—of the whole. He draws
from its organic life as vitally as the branch draws
sap from the parent tree. His ‘ nature’ is the
nature of the universe; self-realization of that
nature is an instinct and a call as primary as that
of self-preservation, attained by deliberate co-operation with its designs and ends, by loyal following
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(v. 27),

the good

genius

or the

(iii.

4, 6, 16), the lord and law-giver

the

pilot

reason

(vii. 64),

the

and privilege, such as impatience, discourtesy,
distrust, officiousness, or such more delicate delin-

uencies as self-absorption in the press of current
uties, the

(iv. 1, 12),
the

priest and minister of God—is the power within
which makes for righteousness.
The indwelling
presence becomes almost that of the Holy Spirit in
- the Christian believer. Prayer is not merely communion with the inner self, Pat

a true

bubble

that

short-lived

bursts

and

tion, courtesy, tact, address

intercourse

(ii. 7, ni. 10,

iv. 3, 19, viii. 20, ete.); gratitude is precarious
and belated ; virtue is its own and sole reward; it

consists in mastery of the will, ability to uphold
and satisfy the instincts of reason in fellowship with
nature and God. If ever that is forbidden or debarred, then indeed God sounds the signal for
retreat. Unmurmuring and undispleased, we quit
the rank. The exodus is quick and easy—a ‘bare
bodkin’ is enough. The play is ended (xii. 36);
ring the curtain down. Death is the natural end
of man’s ephemeral endeavour. . Whatever be its
physical analysis, extinction, dispersion, or transmutation (xi. 3)—alternatives which are dispassionately considered—the dissolution of the material
elements ends the present resultant; they take
their place in other compounds, while the ‘ seminal
rinciples,’ or life-seeds, will either integrate new

tions proper to his own experience. But the Imperial position assumed gives breadth and elevation
of view, and the fixed sincerity of the writer atones
of

form,

or

method,

or

variety.

The

commonplaces or the paradoxes of Stoicism—the
_inseparateness of virtue, or the indefectibility of
the wise—are not discussed at large. The more
developed casuistry of later Stoicism, with its
scheme of conditional duties (officia, or xa@:jxovra),
its recognition of preferential moral choice (in zpoaryuéva, and dzomporyyéva), its admission of relative
moral values

(xar’ dflav), its belief in ‘proficiency’

(wpoxor}), or progressive growth in philosophic grace,
is everywhere assumed, though seldom in scholastic
phraseology. The philosopher is on the throne, and
passion is outlived.

Duties of inferiors, sins of the

esh, all vulgar vices of the tyrant or the profligate,
even the licence and the luxuries

of city

life, are

notinview. The whole attitude is one of strained,
insistent obligation, wrought out in patience inex-

haustible; men are the recipients, himself the
dispenser, of benefits; in realization of the social

tie, duties to equals and duties to inferiors monopolize the field. Against ingratitude nature has
provided forbearance as an antidote. Of the four
cardinal virtues courage seldom receives mention ;
truth is not protest or resolve, but that singleness

of word and act, that quiet undeviating ‘ pursuit
of the straight course,’ which power and place
make doubly difficult; justice comes urging, not
the rights of the oppressed, but the obligations of
the strong;

as regards wisdom

or self-control,

an unstable world;

and

within

his own

circumference

he becomes ‘a sphere self-orbed,’ proof against all,
assaults of circumstance, all enticements and deceits
of sense, and all dominion of impulse, appetite, or
feeling, To that extent he can identify himself,
his will, with the sweep of the great cosmic _current, and, at one With nature, reason, God, be
wrapped in calm. To such an one all outer things
become ‘indifferent,’ for ‘no man can rob us of our
will’ (xi. 36).
Man is a citadel, ‘a promontory
are lulled to rest’ (iv. 49).

inner self, upon the duties, disciplines, and obliga-

lack

in conversation;

the compass of morality is extended to such refinementsjas cheerfulnessin leadership, belief in friends’ ©
affection, wise husbandry and just apportionment
of powers, careful selection among competing claims,
reserve of opportunities for self-examination and
recreation of the inner life. Leisure as well as
labour, thought as well as action, deportment‘as
well as motive, are scrupulously moralized.
. *Blame none,’ ‘Do not find fault,’ ‘To expect
no one to do wrong is madness’ (xi. 18), are
maxims for.the ruler rather than prescriptions of
the teacher. ‘Can the world go on without shameless people? Certainly not. Then do not ask for
the impossible’ (ix. 42). The supremacy
of the
yyeuovexdv—in Marcus the favourite and characteristic term for man’s highest governing self—secures
to man self-mastery and personal equilibrium in

against which the billows dash continually ;_ but
it stands fast, till at its base the boiling breakers

Forms and activities of being or themselves be
resumed into the central reservoir of the worlde,
,
(13) Ethics.—In ethics the eye is fixed upon the

for

nerve or fixity of aim,

candour, modesty, attentive and intelligent percep-

rattle of tongues, a

vanishes

of moral

adorn the official and the/gentleman—consideration,

with God; the self-communings which the sage
has left us are but part and sample of his habitual
practice of the presence of God.
(12) Littleness of man.—-Man is indeed part of
the universe, but how immeasurably small a part—
a morsel in the mighty sum, a moment between
two infinities. Fame is as transient as it is brittle
and precarious—a

want

or the indolence which, rushing to hasty conclusions, admits unwarranted impressions or desires.
And beside the solid virtues and charities incumbent on the ruler are set the social graces which

God within

fellow-citizen,
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may be said that the whole book is an enlargement
upon that theme.
The moral perturbations which
he dreads are those which beset power and place

of law and reason, by active citizenship in the
world-commonwealth.
(11) Virtue.—Moral obligation is fulfilment of
function, active acknowledgment of reciprocal
relation to the whole. And this alone is able to
minister interior content, ‘life with the
gods,’
‘citizenship in heaven.’ The soul—a
particle of
Zeus
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This attitude of set en-

durance
gradually moulds his moral as well as his
physical lineaments to that resolved serenity which
is engraved upon the stones of the Imperial arch,
and abstention rather than action, isolation rather
than corporate fellowship, becomes the keynote
of morality. Towards this the influences all conspired—the austere renunciations of his creed ; the
mood

of

sombre,

almost wilful, resignation;

the

solitude and destitution of the close. Before his
eyes Latin literature breathed itslast. The great equestrian statue, the memorial column, the reliefs
of his triumphal arch, the apotheosis of Faustina,
are the last triumphs of expiring art. Human:
fecundity was stricken with a strange paralysis
of reproductive power; the very Campagna was
changing to a depopulated waste.
Religions,
olitics, literatures, and Rome herself were dying.
n unmistakable letters the handwriting was
blazed upon the wall, and he himself was gcxaz7os
roS yévovs. With his death decline and fall set in,
not on the Danube only, but throughout the whole
Empire of the West.. His end was like his life,
a slow tenacious struggle with the inevitable. No
longer able to eat or drink, he lay upon his couch,
still exercising the habits of duty and authority ;
spoke passionately of the vanity of life; and with
the words,

to his rest.

‘ Haec

Inctuosi

—

belli opera sunt,’ turned
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MARKET
2. Geographical distribution of the market.—
The institution of the market is not universal; in
many parts of the world it is either altogether
unknown or known only in its most rudimentary
forms.’ It has been pointed out that’ certain
geographical conditions and certain racial charac.
teristics are more favourable than others to its
establishment and development. Thus, the markets
of insular regions, especially those which are situ‘ated on the coast, are, in general, of little importance, perhaps because the necessity for an exchange
of articles of diet hardly arises among populations
whose economic status is the same, and whose daily
needs are supplied by the bounty of nature seconded
by their own exertions. In such regions the occasion for a market arises only where different
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MARKET,—1. Definition.—The
term ‘ market’
may be defined as a periodic gathering of persons
at an appointed place for the purpose of trading by
way of exchange or purchase and sale, subject to
the special regulations which law or custom may
impose. The term ‘fair’ is frequently
used in
conjunction with the term ‘ market,’ and has been
defined as ‘a greater species of market recurring
at more distant intervals.’ In either case,’ the
essential element is the same—recurrence, namely,
at a fixed time and at a fixed place.
Provided that this element is present, any cireumstances which bring men together can produce a
market or a fair.2? The occasion may be a religious festival,? a popular assembly,‘ the formation
of a camp,® the temporary sojourn of a court ata
royal residence,® the stay of a caravan at one of its
customary halting-places,’ the concourse at a saint’s
tomb,®

the

celebration

of

funeral

games

at

the

burial-place of a hero,® or the temporary cessation
of hostilities between besieger and besieged.”
1
des
2
tr.,

EBrh, 8.v. ‘Fair’; P. Huvelin, Essai historique sur le droit
marchés et des foires, Paris, 1897, p. 26 ff.
.
Huvelin, p. 36; see D. Crantz, History of Greenland, Eng.
London, 1820, i. 160.

3 See § 2 below.

4See § 2 below.

5J. M. Kemble, The Sazong in England, new ed., London,
1876, ii. 302.
6 Huvelin, p. 35.
.
7 Boyd Alexander, From the Niger to the Nile, London, 1907,
ii. 4; F. Stiiwe, Die Mandelztige der Araber unter den Abbassiden durch Afrika, Asia, und Osteuropa, Berlin, 1836, p. 34.
8K. Rathzen, Die Entstehung der Markte tn Deutschland,
Darmstadt, 1881, p. 7; Huvelin, p. 7.
.
%E. O'Curry,
On the Jfanners and Customs of the Ancient
Trish, ed. W. K, Sullivan, London, 1873, i. p. cclv ; cf. Huvelin,
Pp.
.
.

10 See authorities in P.

Edinburgh, 1903, p. 59f.

J. Hamilton-Grierson, TheSilent Trade,
See also § 4 below.

into touch—where, ¢.g.,

According to J. G. F. Riedel,3 there are no market-places inCeram; and, while we hear of the market in Java,4 Sumatra,®
and Borneo,® we are reminded by a high authority? that, in
many of the islands inhabited by Malay peoples, the institution
does not exist, or, if it does exist, is to be regarded as imported
rather than as indigenous.
In New Guinea, markets are to be found in the Germanas
well as in the British portion of the island.? WW. Ellis10 supplies
an account of those in Madagascar; and we hare a few notices
of Polynesian and Melanesian markets.11
.
ee

Capes, Stoicism, London, 1880; 'W. L. Davidson, The Stoic

Cambridge, 1882; M. Heinze, Erkenntnislehre der Stoiker,
Leipzig, 1879; R. D. Hicks, Stoic and Epicurean, London,
1910;
R
Hirzel, \Untersuchungen
zu Cicero’s philosoph,
Schriften, ii, Leipzig, 1882; T. Jordan, Stoic Moralists in
the First Two Centurves, Dublin, 1880; M. Kénigsbeck, De
stoicisme Marci Antonini, Kénigsberg, 1861;
C. Martha,
Les Moratlistes sous fempire romain philosophes et podtes, Paris
1865; F. W. H. Myers, Classical
Essays,
London, 1883; Noel
Desvergers, Essat sur Mare Aurtle, Paris, 1860; W. Pater,
Marius the Epicurean, London, 1888; F. Ogereau, Essai sur
le systéme philosophique des stoiciens, Paris, 1885; G. H.
Rendall, Marcus Aurelius Antoninus to Himself, London,
1898; A. Schmekel, Die Philosophie der mittleren Stoa, Berlin,
1892; L. Stein, Erkenntnistheorie der Stoa (= Psychologie, ii.),
do. 1888; E. de Suckau,
Etude sur Marce-Aurele, sa vie et sa
doctrine, Paris, 1857.
iv. LITERARY.—M. D. Brock, Studies in Fronto and his
Age, Cambridge, 1911; W. S. Teuffel, Geschichte deg rim.
Interatur, Lelpzig, 1870, Eng. tr., London, 1873,

come

a tribe of fishermen have a tribe of agriculturists
for neighbours.?
‘

The

market

thrives

best

where,

in addition

to

favourable geographical conditions, the natural
bent of the population is towards commercial
pursuits, as in the case of the Negro and Bantu
races,}2

In N. America we find only few and scattered indications of
the existence of the market;13 and to the hunting tribes of
8. America it is practically unknown; while among many of
the peoples of Central America,]4 and especially in the old
1 As to native markets in Australia see art. Girrs (Primitive
and Savage), 6 (2).
.
:
2R, Lasch, ‘Das Marktwesen auf den primitiven EKulturstufen,’ Zeitschr. {= Socialwissenschaft, ix. {1906} 70L
3 De sluik- en kroesharige rassen tusschen Selebes en Papua,
The Hague, 1886, er 127,
:
’
47. 8. Raffles,
The History of Java, London, 1817, i. 198.
5 W. Marsden, The History of Sumatra, London, 1788, p. 3083
F. Jupghuhn, Die Battalénder auf Sumatra, Berlin, 1847, il.
228f,
There seem to be no markets among the Gajos (0.
Snouck a
Het Gajéland en zijne bewoners, Batavia,
1903, p. 378 f.).
:
:
:
.
68. St. John, Life in the Forests of the Far East, London,

.

1862, ii. 85 f.

.

a

7 Lasch, p. 702f.
uo
.
:
.
8 B. Hagen, Unter den Papua’s, Wiesbaden, 1899, pp. 217, 219.
9A. C. Haddon, Head-Hunters, London, 1901, Pp. 265, 269;
ef. R. W. Williamson, The Mafulu Mountain People of British
New Guinea, do. 1912,[p. 232 f.
10 History of Madagascar, London, 1838, i. 332 ff.
i We hear of the markets on the river Wairuku in Hawaii
. Ellis, Polynesian Researches?, London, 1832-88, iv. $25), at
omu-Somu in the Fiji Group
(C. Wilkes, Narrative of the
Onited States Eaploring Expedition during the Years 1838-18, London and Philadelphia, 1845, iii. 300£.), in the Bismarck
Archipelago (R. Thurnwald, ‘Im Bismarckarchipel und auf den
Salamoninseln,’ ZE xlii. (1910} 119; G. Brown,
Melanesians and
Polynesians, London, 1910, p. 297; Hagen,
p. 117 f.), and in New
Caledonia (J, J. Atkinson, ‘The Natives of
New Caledonia,’ FL
xiv. [1903] 245; J. Moncelon, ‘Réponse alinéa par alinéa pour
les Neo-Calédoniens,’ BSAP 1. ix. [1886] 374).
.
12Lasch, p. 702, The Boloki are a Bantu people, yet they
have no markets (J. H. Weeks, Among Congo Cannibals, London, 1918, p. 114).
:
13 The principal market resorted to by the tribes on the coast
near the Stikine river was held three or four times a year ata
village about 60 miles from Lake Dease (G. Simpson,
Narrative
of a Journey round the World during the Years 1841 and 1552,
London, 1847, i. 210). Markets are held by the Eskimo of Point
Barrow and those of Demarcation Point (J. Simpson, ‘ Observations on the Western Esquimaux and the Country they inhabit,’
in Further Papers relating to the Arctic Expeditions, presented
to both Houses of Parliament, 1855, London, 1855, p. 936 ; see
N. A. E. Nordenskidld, The Voyage of the Vega round Asiaand
Europe, tr. A. Leslie, do. 1881, ii. 118 and note). Markets were
also held at the Falls of the Columbia (M. Lewis and W. Clarke,
Travels to the Source of the Missouri River... in the Years
1804-06, new ed., London, 1816, ii. 427), and at Prairie du Chien
QJ. Carver, Travels through the Interior Parts of North America
tn the Years 1766-68, London, 1778, p. 99). .
.
14 Among the Toltecs (F.
de A. Ixtlilxochitl, Relaciones histéricas, in A. Aglio, Antiquities of Mexico, London, 1830-48, ix,
332) and the Chibchas (J. de Acosta, Compendio histérico det
descubrimtento .. . de la Nueva Granada, Paris, 1848, p. 207),
and in Yucatan (G. F. de Oviedo y Valdés, Histéria general y

|
aap
neve wr eammaamting

414

MARKET
civilizations of Mexico] and Peru,? it formed an important
element in the national life. In Arabia fairs and markets arose
at places whither pilgrims were wont to repair.3 The fairs at
Ukatz,4 Mujanna, and Dzul Majaz5 were visited by the Prophet,
and there were
great markets at Senaa and Basra.6_ Not infrequently the resting-places of caravans are little markets, where
the Bediwi may lay aside his animosities and trade in peace.?
So, too, the religious festivals of Harar, Batne, and Mabug
were the resort not only of pilgrims but of traders;8 and the
immense assemblage which gathered twice a year at the sacred
tomb at Teuta, a city of the Delta, was devoted to commerce
as well as to worship.?
:
:
The antiquity of the market in China is vouched for by the
Book of Rites, which contains elaborate regulations for its
conduct.10 G, Mf. Curzon
speaks of the markets as the most
picturesque and characteristic of Annamite spectacles; and the
preat feature of life in the Shan country is the bazaar, which is
eld on every fifth day in all the chief villayes of the States.12
The Khisis of Assam hold a market every four days.18 Lasch 14
observes of India that, in early times, fairs and markets were to
be found at the holy places frequented by pilgrims ; and thatthe
Rigveda and the Lats of Jfanu contain references to markets,
We know that markets were held on the boundaries of certain
Greek States under the protection of Geoi é pator,25 and that
an active commerce found its home in the sanctuaries of
Olympia and Delphi; and Homer and Herodotus tell us of the
market-places of foreign seafarers, and especially of those of
Phenician visitors.16 In later times the institution of the
naturalde las Indias, Madrid, 1853, xxvi. 27, xxxii.
3; J. Roman
y Zamora, Repiblicas de Indias, in Coleccion de libros raros
6 curtosos que tratan de América, do. 1897, i. 306), Vera Paz
J. Roman y Zamora, loc. cit.), Nicaragua (G. F. de Oviedo y
Valdés, Histoire de Nicaragua, in H. Ternaux-Compans, Voyages
2+ pour servir ad UVhiscotre dela découverte de TAméri
é, Paris,
1840, xiv. 70), and on the Pearl Coast (B. de las Casas, Histéria
de las Indias, bk. i. ch. 171, in M. Fernandez de Navarrete, Coleecion de documentos inéditos para la histérta de Espaita,
Madrid, 1842-95, Ixiii.),
1J. de Torquemada, Jfonarguta tndiana, Madrid, 1723, xiv.
14, 16, 23; B. de Sahagun,
Histoire générale des choses de ia
Nouvelle-Espagne, tr. D. Jourdanet and R. Siméon, Paris, 1880,
viii. 36; F. L. de Gomara, Chronica de la Nueva E:
fla, cap.
Ixxix., in A. @. Barcia, Historiadores primitivos de las Indias
Occidentales, Madrid, 17493 Carta de relacion de Fernando
Cortés, §§ xi., xxx., in Barcia, op. cit.; D. Duran, Histéria de las
Indias de Nueva Espafia, ed. J. F. Ramirez, Mexico, 1867-80,
i. 215 1.3; F. 8. Clavigero, Histéria antigua de Begico, tr. from
Ital. by J. J. de Mora, London, 1826, i. 848 ff.
:
2 Garcilasso dela Vega, First Part of the Royal Commentaries
of the Yneas, tr. O. R. Markham (Holduyt Society), London,
1869-71, vi. 35, vil. 11; Pedro de Cieza
de Leon,
Travels, tr.
O. R. Markham (Hakluyt
Society), do. 1864, 1. 390 ff.
3 A holy place of Hadramaut, which was neither a town nora
village, but merely a mosque near a saint’s tomb, was visited on
@ certain day by pilgrims from every uarter, and became for
the time being a great market, where ail might trade in safety
(i. W. ©. van den Berg, Le Hadhramout et les colonies arabes
dans Varchipel inden, Batavia, 1886, p. 14).
“J. Wellhausen, Reste arab. Heidentums, Berlin, 1887, p. 85;
W. Muir, The Life of Mahomet and History of Islam to the
Era of the Hegira, London, 1858-61, ii. 1, 181.

5 Muir, if. 181. .

6 Stiiwe, pp. 174, 179.

7 Stiiwe, p. 34. The ‘journeying canvas city’ of the pilgrims
to Mecca contained a market (aiiq) within itself (CO. M. Doughty,
Travels in Arabia Deserta, Cambridge, 1888, 1. 71, 205 ff.).
8 At Mabug the festival was celebrated in spring and autumn;
and at the autumn festival at Batne, at the beginning of
September, a great throng of traders congregated (F. C. Movers,
Das phinizische Alterthum, Berlin 1856, iii, 1357.3; Amm.
Marcell. xiv. 3. 3(Batne); Pliny, HN
xii. 40 (Harar).
9A. H. L. Heeren,
Historical Researches into the Politics
Intercourse, and Trade of the Carthaginians, Ethiopians, an
Egyptians, Eng. tr., 2 vols., Oxford, 1832, £450.
Le Tcheou-li, ou Rites des Tcheou, tr. E. Biot, Paris, 1851,
xiv.
21‘ Journeys in French Indo-China,’ The Geographical Jour-

nal, li, [1893] 110.

.
130. E. D. Black, ‘The Indian Surveys, 1893-04,"

graphical Journal, vi. (1895) 30; R. G. Woodthorpe,The GeoAccount of the Shans and Hill Tribes of the States ‘Some
on the
Mekong,’ JAI xxvi. [1896-97] 19,
.
13 J.
D. Hooker, Himalayan Journals, London, 1854, ii. 277.
14 Loe. cit. p. 708.
h refers to H. Zimmer, Altindisches
Leben, Berlin, 1879, Pp. 258, and to the Laws of Manu,
see G. Bihler’s tr. in SBE xxv. (Oxford, 1886}, and viii. 201;
J. Jolly,
Recht und Sitte (=GIAP fi, 8), Strassburg, 1896,
See
also A. H. L. Heeren, Historical Researches into t p. 110.
Politics,
Intercourse, and Trade of the Principal Nations of Antiquity,
Ene. tr., 3 vols., Oxford, 1833, iii, 873 ff. (Benarea, Juggernaut,
etc.).
15 Especially Hermes, Zeus, Artemis, and Athene (0. Gruppe,
Griech. Mythol. und Religionsgesch., Munich, 1906, pp.
1340,
note 9, 414, note 7, 1118, 1282, note 1, 1142, note 3).
160. Schrader, Linquistisch-historische Forschungen zur

Handelsgeschichte und Warenkunde, Jena, 1886, p. 35, Reallex,
der indogerm,

Altertumskunde, Strassburg, 1901,
p. 522f.;
Hom. Od. xv. 415ff.; Herod. i,.1. G. Grote (4
istory of
Greece’, London, 1872, iii. 294, note) observes that both Velleius
Paterculus (i. 8) and Justin (xiii. 5) refer to the Olympian festival
as mercatus.
See also Cic, Tuse. Quest. v. 3.
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market spread from Massilia, from the north of the Balkan
Peninsula, and from the cities on the shores of the Euxine to
the countries of the neighbouring barbarians!
In Latium the
fairs were of
great antiquity. In Rome and in Etruria they
were associated with religious festivals; and the most important
of the Italian fairs was held on the boundary which separated
the Etruscan from the Sabine land at Soracte in the grove of
Feronia.2 In heathen times the religious festivals and popular
gatherings of Norway and Sweden3 and, in ancient Germany,‘
the tribal assemblies seem to have supplied occasions for the
holding of markets.
:
So, too, in the past, the
great markets of France, Germany,
and England showed their close connexion with the observances
of the Church.5

3. Origin of the market.—We

have seen ® that

one of the earliest, if not the earliest, of the forms
of commerce is that which has been called ‘the

silent trade.’

Those who engage in it are strangers

to one another and are consequently enemies,

But,

safeguarded

This

so long as it lasts, they observe a truce, which is
by. a

supernatural

sanction.

sanction derives
its force primarily from the sacredness of the relation between the traders, which the

trade creates, and—in ve
many cases—in a
degree hardly less considerable, from the sanctity

of the place where the trade is carried on. This
spot lies often within a border-land—a locality
which is very
generally regarded by primitive
eoples as holy ground—and such a situation is
requently chosen not only because it possesses this
characteristic, but because it is easily accessible.
Goods set out on the seashore, on a river bank, or
at a meeting of ways are likely to catch the eye

of the

passing trader;

and,

if he is satisiied with

his exchange, he will return, as we are told, again

and again, to the known place at the known time.

In this strange custom is to be seen, in our opinion
at least, the germ of the market.? Richard
asch,

however, in his admirable essay on the ‘ Primitive
Market,’® urges two objections to this view.
He

contends that, in its beginnings, the market is, to

a large extent, a provision market, mainly in the
hands of women.
He admits that, in certain cases,
an exchange of articles of food may be transacted

by the methods of the silent trade. <A tribe of
bushmen, ¢.g., which has a tribe of agriculturists
for neighbours may employ these methods in

bartering

game

for

bananas.

In such a case the

traders are men, not women.
But to infer from
such evidence that the market is derived direct ly
1Schrader, Reallex.

p. 623.

-

:

:

-

3T, Mommsen, The
History of Rome, tr. W. P. Dickson, new
ed, London, 1867, i. 203.
3K,
Lehmann, ‘ Kauffriede und Friedensschild,’ in Germanist.
Abhandlungenzum 70ten Geburtstag K. von M. aurers, Gottingen,
1893, p. 50; 8. Laing and R. B. Anderson, The Heimskringla,
or the Sagas of the Norse Kings, from the Icelandte of Snorre
Sturlason?, London, 1889, 1. 104; J. J. A. Worsan, An Account
of the Danes and Norwegians in England, Scotland, and
Ireland, do. 1852, pp. 100, 232.
‘Schrader, Reallex. p. 621f. The Roman word mercatus,
applied in the first instance to the trading of pedlars and
hawkers in 8. Germany and the Rhineland, was not used
designate the market as a place until the Germans had come to
to
settle in towns. Thereafter, the word was adopted in almost
all the Germanic languages as the expression for market (i,
. 623; see Rathgen, p. 3f.; S. Rietschel, Markt und Stadt,
ipzig, 1897, p. 33ff.). Rathgen (p. 9) observes that, in
Karolingian times, the institution of the market was fully
developed.
5 See the works of Huvelin, Rathgen, and Rietschel cited
above; C. Elton and B. F.C. Costelloe, ‘Report on Charters
and Records relating to the History of Faira and Markets in the
United Kingdom,’ in First Report of the Royal Commission on
Market Rights and Tolls, London, 1889, i. 5; C. Walford, Fairs,
Past and
Present, do. 1833.
§See art. Girts (Primitive and Savage).
As to the markets
in ancient Ireland see § 14 below.
7 See Hamilton-Grierson, p. 28ff., and ‘The Boundary Stone
and the Market Cross,’ Scottish Historical Review, xil. [1914]
25f. The view indicated above as to the origin of the market
is held by H. Schurtz, Dag afrikanische Gewerbe, Leipzig, 1900,
p. 122 ff. ; A. Sartorius von Waltershausen, ‘Die Entstehung des
Tauschhandels in Polynesien,’ Zettschr. fiir Social- und Wirtschaftsgeschichte, iv. [1895] 64f.; M. Kulischer, ‘Der Handel
auf den primitiven Culturstufen,’ Zeitsehr. fiir Volkerpsy.
chologie und Sprachwissenschaft, x. (1878] 380ff.; cf. Huvelin,
P. 10; O. Schrader, Linguistisch-historische Forschungen, pp.
11, 34, Reallez., s.vv. ‘Handel,’ ‘Markt.’

& Pp. 623 ff., 700,
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from the silent trade seems to Lasch to be wholly
unwarranted.
His second objection rests on the
nature of the goods brought to market, which are,

he says, for the most part perishable.

They are

roduced constantly and they are in constant
emand. Accordingly, market must follow market
at a short interval, the times being fixed to suit
the convenience of the traders. But the existence
of such arrangements presupposes an exchange of
views between those interested; and such an,
exchange involves a complete breach with the
Rrinciples of the silent trade. The best way of.
ealing with arguments such as these is to turn to
what evidence we have regarding the market in its
beginnings,
We shall find that it is attended by.
men only, and that, in some instances, it exhibits
features which recall to us those of thesilent trade.

8. Passarge,! e.g., describes a market on the Benue to which
a river tribe resorted for the purpose of exchanging fish and
grain for the skins and game brought in by a tribe of bushmen.
@ former left a man in each canoe to hold it in readiness in
case of a quarrel. Only men were present, and each man
stood, weapons in band, in front of his merchandise. On an
alarm the bushmen sprang into the jungle, and the river-men
took to their canoes. Insults were hurled, and arrows began
to fly; and, in the end, after a few men had been killed on
either side, each party returned home, satisfied with the day’s
work.
Another example is supplied by Ellis’s2 account of the
fair or market held in the island of Hawaii on the banks of the
Wairuku river, The inhabitants of the different divisions3 into
which the island was parcelled out, although frequently at
- enmity, frequented this meeting-place for the purpose of exchanging
the specialties of their respective districts. These
consisted
of mats, native cloth, dried fish, hogs, and tobacco.
‘From bank to bank the traders shouted to each other and
arranged the preliminaries of their bargains. From thence the
articles were
taken down to’ a large square rock which stood
in the middle of the stream.
‘Here they were examined by
the
parties immediately concerned in the presence of the’
kings. ‘collectors, who stood on each side of the rock, and
were the general arbiters in the event of any dispute arising.
To them also was committed the preservation of good order
during the fair; and they, of course, received a suitable remuneration from the different parties.’ Again, we are told¢
that at Somu-Somu, in the Fiji group, ‘the market is held on
a certain day in the square, where each deposits in a large heap
what goods and wares he may have. Anyone may then-go and
. select from it what he wishes, and carry it away to his own
heap; the other then has the privilege of going to the heap of
the former and selecting what he considers to be an equivalent.
This is all conducted without noise or confusion. If any disagreement takes place, the chief is there to settle it; but this
is said rarely to happen.’ It is reported of the Eskimo of Point
Barrow that, in their intercourse with those of Demarcation
Point, they ‘seem to be very wary, as if they constantly keep
in mind that they are the weaker party and in the country of
strangers. They describe themselves as taking up a
position
opposite the place of barter on a small island to which they can
retreat on any alarm, and cautiously advance from it making
signs of friendship. They say that great distrust was formerly
manifested on both sides by the way in which
goods were
snatched and concealed when a bargain was made;
but in later
years more women go, and they have dancing and amusements,
though they never remain long enough to sleep there.’5
A very curious instance, in which women were the traders,
and in which the method employed recalls that example of the
silent trade mentioned by R. and J. Lander,® is recorded by
Torquemada? in his account of the Mexican markets.
He tells
us that the Indian women made exchanges without a word
being spoken.
One held out the article of which she wished
to dispose to another, who herself had something to’ barter.
The latter took what was offered in her hand, and indicated by
signs that it was worth very
little in comparison with the
value of her own article, and
that something must be given
in addition before she could consent to the exchange.
If the
addition required was made, the bargain was complete ; if not,
each retained her own property.
.

In these instances we have the mutual distrust,
and, in some of them, traces of the strange
methods, which marked the silent trade. Further,
the evidence shows that, so long as the market
may at any moment become a. battle-field, it is,
even where its business is confined to the exchange

1 Adamaua, Berlin, 1895, p. 860.
2 Polyn, Res.2, iv. 324f.
.
3 The tradition that, at one period, each division had its own
king points to a time when each was a separate State (W. Ellis,
iarrative of @ Tour through Hawaii or Owhyhee, London,

1826, p. 116).

_ 4 Wilkes, tif. 300f.

.

- § J, Simpson, p. 936.

6 Journal of an Expedition to explore the Course and/ermination of the Niger, London, 1882, iif. 161 ff. See art. Girts
(Primitive and Savage).
‘
.
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of provisions, entirely in the hands
soon, however, as women

can

of men.

So

visit it in security,

they assume the entire conduct of its trattic m
articles of food, and the men attend only as
ardians of its peace,! or confine themselves to
ealing in the objects of their special concern,
such as cattle and slaves.?
Two farther observations may be made in reference to Lasch’s arguments.
In the first place,
there are many instances in which perishable
articles,

such

exchanged by

as fresh

fruit and

fresh meat,

are

the methods of the silent trade.?

In

the second place, many cases can be cited in which

the places where the silent trade is to be found in
operation are matters of common knowledge.
4. Situation of the market.—The primitive
market was held, just as the silent trade was

practised, at spots so situated as to secure the

safety of the trader.®

Thus, a river separated those who resorted to the market
on the Wairuku, the articles to be bartered being laid upona
flat rock in mid-stream.6
In many instances the market
is held within a border-land,? as in the Baluba country,$ in
Somatiland,® and in British New Guinea.
We have already
mentioned the border markets of Greece and Rome;1! and
we are told that the frontiers of the Roman world formed a
vast zone of markets.12 In Usambara]3 and in some districts
in British New Guinea]4 the markets are held on the borders of
different districts; and the Batua markets 5 in the virgin forest
and those of Angolal6 are generally equidistant from the
nearest villages.
Among the Akikiyu the site chosen for
the market is an open space where the inhabitanta of several
districts can conveniently attend,17 whilein the Congo countries
the market-places are often situated in an open country.18 In
both cases a hill-top is a favourite situation.
Among the
Gallas of the Western Abyssinian country markets are usually
held on the top of a small hill, near some big farm19; in
the Gazelle Peninsula, on plateaux, about an hour's journey
from the coast20; and, among the Lapps, sometimes in open
fields, and sometimes on the ice.2}
On the Lualaba,2 at
1A. O. Haddon, p. 269; B. Hagen, p. 117; H. Clapperton,
Journal of a Second Expedition into the Interior of Africa
JSrom the Bight of Benin to Soccatoo, London, 1829, pp. 149, 205.
2P, Labat, Voyage du chevalier des Marchais en Guinée, tles
voisines, et a Cayénne, fait en 1725-27, Paris, 1730, ii. 203, 208;
see § 7 below.
.
3 Hamilton-Grierson, pp. 44-47, 51, 53; P. and F. Sarasin,
Reisen in Celebes, Wiesbaden, 1905, ii, 275.
4A. da Ca da Mosto, in A General Collection of Voyages and
Discoveries made by the Portuguese and the Spaniards during
the 15th and 16th
Centuries, London, 1789, p. 57; W. W. Skeat
and O. O. Blagden, The Pagan Races of the Malay Peninsula,

do. 1906, i. 227.

:

oy

.

5 Another method employed by traders for this
purpose
waa that of exchanging hostages (Voyages du chevalier Chardin
en Perse et autres lieuz de UOrient, ed. L. M. Langles, Paris,
1811, i, 145f.; cf. J. Bruce, Travels to discover the Source of the
Nile tn the Years 1768-782, Edinburgh, 1804, v. 401).
6 Ellis, Polyn. Res.2, iv. 324.
7 As to the connexion of the market, the border-land, and the
supernatural, see below, § 8.
:
:
H. von Wissmann, My Second Journey through Equatorial
Africa, London, 1891, p. 125.
.
:
9P, Paulitschke, Ethnographie Nordost-Afrikas; die materielle Cultur der Dandkil, Galla und Somdal, Berlin, 1893, p. 313.
. 10 Haddon, p. 269; M. Krieger, Neu-Guinea, Berlin, 1899,
- 329.
:
:
P 11 See above, § z.
12 Rathgen, p. 3f.; Huvelin, p. 343, note 6.
13 PF. H. Lang, ‘Die Waschambala,’ ap. 8. R. Steinmetz,
Rechtsverhdlintsse von eingeborenen Vilkern in Afrika und
Ozeanten, Berlin, 1903, p. 265. The markets are held in open

spaces,

'

:

140. G, Seligmann, The Melanesians of British New Guinea,
Cambridge, 1910, p. 204.
:

15 H. von Wissmann, L. Wolf, C. von Francois, H. Miller, Ji

Innern Afrikas, Leipzig, 1888, p. 259.
16 A, Bastian, Afrikantsche Reisen (=Etn Besuch tn San
Salvador, die
Hauptstadt des Konigreichs Congo), Bremen, 1859,
p. 116.
17'W.S, and{K. Routledge, With a Prehtstorie People: the
Akikiyu of British East Africa, London, 1910, p. 105.
18 W, H, Bentley, Life on the Congo, London, 1887, p. 53,
19 O, W. Gwynn, ‘Surveys on the proposed Sudan-Abyssinian
Frontier,’ Geographical Journal, xviii. (1901) 568.
:
20 Hagen, p. 117.
:
:
co
21J. Scheffer, The History of Lapland, Oxford, 1674, p.

71.

See also Regnard, A Journey

through Flanders, in J.

Pinkerton, A General Collection of the best and most interesting
Voyages and Travels in all Parts of the World, London, 1808-

14, i. 173:

‘The church is called Chacasdes, andit is the

place where the fair of the Laplanders during winter is held.
Det L. Cameron, Across Africa, new ed., London, 1885,

p.

.

——
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Mogelo,! at Andshira,? and among the Kabyles? markets are
across a marsh, which nearly intersects the city.1 The markets
situated in uninhabited places, while in Benin the two
great at Hang-Chau 2 and in the city of Mexico3 were held in great
markets were held in large clearings, with only small villages
squares within the town. Timbuctu may be cited ag an instance
adjacent.4 At Malani, which consists of two villages, the market
of a town which had its beginnings in a temporary market.4
lies between them,® and a somewhat similar account is giren
In Java the markets are held under large trees on spots dediof that at Abu-Gher.6
In one of the districts of Bornu the
cated to the purpose from time immemorial.5 In Silindong the
market is generally held at some distance from the town,? and
market-places are generally at the foot of the hills, and are
a like practice is frequently to be found elsewhere.8 In some
marked by old fig-trees.¢ ‘In the Sherbro and its Hinterland
countries it ig held near a Principal town, as in Madagascar,?
the markets are always held under large trees ;7 and those on
or in an open space near a village, as in German New Guinea,0
the upper Lualaba frequently take place on grassy mounds
or outside a town, as among the Western Mandingoes,l! or
under the shade of great spreading trees.8 In the chief town
between the town-wall and a river, as at the chief town of the
of Uganda,® at Loango,30 at Paweea and Seka in the Mahee
Wymarcountry.!13 Markets are not infrequently held on islands.
country,!] among the Kabyles,!3 and in the Mekeo district of
Thus, on the Gwosdew Islands an exchange takes place between
British New Guinea 8 the markets are held under the shelter of
natives of N, America and N. Asia 323 and a fair, attended by
large trees; and a somewhat similar account is given of markets
the Chukchis and other nomad tribes, takes place annually on
on the Congo.14
:
an island on the AnuiRiver.14 Markets are held on river-banks |.
_
5:_Day of the market.—In the Shan States and.
on the Niger 5 and on the Benue,!6 at points equidistant from the
in Korea the market is held on every fifth da
neighbouring villages, as on the Congo,!7 or at cross-roads, a3
on the Congo18 and in Dahomey,)9 at spots easy of access by
in all the chief villages.%
This practice prevails
visitors from several districts, as in Somaliland,29 on the seathroughout western
Yun-nan,!* and is found in
shore, agin New Caledonia21 and among the ancient Northmen,2
Java” and Abeokuta,"® at Igbegbe and Onitscha,”
on the banks of great lakes, such as the Victoria Nyanza,23 and,
at Kong, and at Bobo,” in the Mekeo district of
as at Guzzula, on a plain between mountains,24

Many of these situations point to a time when the
fear of attack was prevalent; and Schurtz™ sug.
gests that the arrangementin the Mahee™ country
y which the weekly markets were held outside
.the walls, so that strangers might not enter the
town, while the daily markets attended by the
inhabitants were held within it, is a survival of
the old state of things.
Where an established order exists, however, the
market is generally held within the town.
Thus, at Koolfu and Zaria the market-place is within the
walls; 27 and at Kan6 it is situated on a neck of land stretching
1G, A. Haggenmacher, Reise in Somali-Lande, Gotha, 1874,
Erganzungsheft no. 47 zu Petermann’s Geogr. Mitth., 1876, p. 36;
ch mG
Munzinger, Ostafrikanische Studien, Schaffhausen,

1864, p. 519,

20, Lenz, Timbuktu, Leipzig, 1884, . 79.
.
3 A. Hanoteau and A. Letourneux, La Kabylie et les coutumes
kabyles, Paris, 1872-73, ii. 77.
.
«HH. Ling Roth, Great Benin, Halifax, 1903, p. 134.
5H. Barth, Travels and Discoveries in North and Central
Africa, London, 1857-58, v. 377.
6 Ib. tii. 3862,
‘
7 Alexander, i. 268; cf. il. 236.
‘Most of the markets in
this part of Bornu are held some way off the towns, partly
no doubt to make them more central to the nei hbouring
villages, and partly because the
people do not wish to have
near their homes the many undesirable persons that a market
always attracts’ (10. fi. 79).
8 Barth, il. 168 (Gammel), fv. 202 (Dére); Lenz, i. 154
'ez).
9 W. Ellie, Madagascar, 1. 333.
:
10 Hagen, p. 220. It is sometimes held within a village,
11B, Anderson, Journey to Mussardu, the Capital of the
Western dandingoes, New York, 1870, pp. 104, 109.
» p.
80.
13 F. von Wrangel, in K. CO. von Baer and G. von Helmersen,
Beitrdge zur Kenntniss des russischen Reichs, Petrograd, 1839,

i. 60,

.

i‘ W. H. Dall, Alaska and its Resources, Boston, 1870, p.
514f.
Lo
15 W, Allen and T. R. H. Thomson, A Narrative of the Expedition to the River Niger in 1841, London, 1848, i. 398.
16 Passarge, p. 360.
17 Bastian,
Afrikanische Reisen, p. 116,
18 Id. p. 190f, +
19 J, Duncan, Travels in Western Africa in 1845-46, London,
1847, i. 289.
20 Paulitschke, p. $12.
21 Moncelon, p. 874.
23 Worsaa, p. 100.
23 J. Roscoe, ‘Further Notes on the Manners and Customs
of
the Baganda,’ JAI xxxil. [1902) 80.
24 Leo Africanus, The History and Description
of Africa, done
into English in the Year 1600 by John Pory, London, 1896
(Hakluyt Society), il. 283,
23 Op, cit. p. 116.
26 Duncan, i. 100. ‘Where a town or city has two walla,
the
public market is held within the outer walls.
This market
is often attended by strangers from a
great distance. The
private market is invariably held within
the walls’ (W. ii, 101).

See Alexander's

observations regarding the Bornu markets

quoted above.
<A similar practice prevails in some of the
towns of Adamaua (Passarge, p. 85).
A. W. P. Verkerk
Pistorius, in his Studien over de inlandsche huishouding in
de Padangsche Bovenlanden, Zalt-Bommel, 1871, p. 13, observes
that the market-place, situated on a large open space in the
middle of the village, is called perdameian, or place of peace,
But, when circumstances permit, the site chosen for the market

is outside the village; and some markets are held on spots quite
uninhabited.
37 Clapperton, pp. 135, 153,
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:

British New Guinea,” in ancient Mexico,”* and in

many

other places.*

At

Ikoradu,

on

the

lower

Ogun, the market between the townsfolk and the
bushfolk takes place every eight days,*4 and in the

Banyeng country markets are generally held with
an eight days’interval.2 In revard to the markets
on the caravan routes between Matadi and Leopoldville, a distinction

must be kept in view between

Fioti

week

of four days;

mark

the

those held daily by the neighbouring villages for
the caravans’ supply and the weekly markets, The
is one

but

the market is held every eighth day.
week

when

there

is no

frequently

In order to

market,

it is

called onduelo, ‘little,’ ‘insignificant.’
On the
Lower Congo each market bears the name of one

of the

days

of the

Fioti

week,

followed

name of the village where it is held.

b

the

The Khisis

of Assam,” the Battak of Sumatra, the tribes of

the Lower Niger, and the Akikiyu® hold a
market every four days.’ On the
Lualaba the

1D. Denham, H. Clapperton, and W. Oudney, Travels and
Discoveries in Northern and Central Africa in 1823-24, London,
1836 (Capt. Clapperton’s Narrative), B- 51.
3H. Yule, Book of Ser Marco Polo’, ed. H. Cordier, London,
1903, ii. 201 f.
3 See Cortés, §§ xi., xxx.; Gomara, § Ixxix.; and the other
authorities cited in § 2 above.
4 Lenz, ii. 148,
5 Raffles, 1. 193,
6 Junghuhn, ij, 228
f. ; 0. B. H. von Rosenberg, Der malayische
Archipel, Leipzig, 1878-79, p. 82; Pistorius, p. 13, quoted above ;
ef. Marsden, p. 309.
1900" J. Alldridge, The Sherbro and its Hinterland, London,
ey

Pe

216,

.

M. Stanley, Through the Dark Continent, London, 1878,

te

9 Roscoe, p. 79.
.
WL. B. Proyart, Histoire de Loango, Kakongo, et autres
royaumes a’ Afrique, Paris, 1776, p. 159,
1 Duncan, ii. 66, 100.
12 Hanoteau-Letourneux, il. 78, These markets are situated,
if possible, near a water-course,
3 Seligmann, p. 314.
4 Guide de la section de Pétat indépendant du Congo a
Vezposition de Bruzelles-Teroueren en 1897, Brussels, 1897,
p. 69.
15 Black, Pe 80; Woodthorpe, p. 19; C. H. Hawes, In the
Ottermost
East, London, 1893, p. 8.
:
:
36 Yule, ii. 107, note 1.
17 J. B. Jukes, Narrative of the Surveying Voyage of H.3.S.
‘ Fly,’ London, 1847, ii, 1133 ct. Raffles, i. 198.
18. F. Burton, Abeokuta and the Camaroons Mountains,
London, 1863, i. 71.
19 W. B. Baikie, Narrative of an Exploring Voyage up the
Ewéra and Bi'nue in 1854, London, 1856, pp. 268, 207.
a8 LG Binger, Du Niger au Golfe de
Guinée, Paria, 1892, i.
370.

al Haddon, p. 265.
22 Gomara, § Ixxix.; Clavigero, i. 848; Sahagun,
iv. app. $
Duran,fi. 216. There was also a daily market of less \mportance
(Clavigero, loc. cit.).
23 See Schurtz, p. 117.
24 Burton, ii. 17,
3, Hutter,
Wanderungen und Forschungen im Nord-Hinterland von Kamerun, Brunswick, 1902, p. 267.

°8 Guide de la section de Pétat indépendant du Congo, p. 69;

A. J. Wauters, L’kiat indé
ant du Congo, Brussels, 1899,
p. 330; H. H. Johnston,
Lhe River Congot, London, 1895,
Pp, 85f., who says: ‘For the rest of the “‘week” or ‘fort.

night the market-place is void and desolate.’

.

7 Hooker, fi.277.
23 Marsden, p. 308.
2 Allen and Thomson, i. 898; Baikie, p. 316,
% W. S. and K. Routledge, p. 105.
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market is held every
fourth day, other markets
being frequented in the interval.
At Ambas Bay
the market takes place every thirdday.? There are
daily markets at
Loango,? at Kané6,‘ and at Mogelo.®
The Bini have now eight days in their week; but
formerly they had four only. On each day there
is a market in or near Benin city.6 Three markets
a week are held at Kassa-Kan6;7 and two a week
at Marrakesh,® at Koolfu,® and at Banjaribuan.’°
Weekly markets are held in Morocco,"
at Popalahun in the Sherbro,!? in Lega-land, among the
Oromé," among the Kabyles," and at Passumah in
the southern part of Sumatra.’® In the Kuantan
districts of Central Sumatra each market has its
own special day of the week allotted to it.” In
Silindong there is a daily market, but the place
at which it is held varies from day to day."
In
this last instance, and in many other cases,’ the
market takes place here to-day, there to-morrow,
and in a different locality on each of the days
following, until the round is completed.
The
order is fixed, and so the inhabitants of each
district know where the market is to be held
each day.
Se
.
6. Hour of the market.—In Kiikawa, Maseiia,
Kané,

Sékoto, and

Timbuctu,

the market

is held

in the hottest hours of the day.” According
to
Clapperton, the market at Kané is crowded from
sunrise to sunset. The Yo (Bornu) market begins
about 9a.m. and ends about 3 p.m.;™ and the
Congo markets commence towards
10 or 1] a.m.
and cease at 3 or 4 p.m.
In some placesin the
neighbourhood of Harar the markets begin about
noon ;% and at Gire in Adamaua they are in full
activity by that hour. . At Saria the busiest time
of the market is from 2.30 p.m. to 5.30 p.m.,* and
at Kulka in Bornu about 3 p.m.” | In Tshambé the
market is held in the late afternoon,™ and at
Coosoo” in Yoruba in the evening. It takes place
at Aden two hours

after

sunset,® and at Bida and

Tlorin *! and in some parts of Malacca *? in the night.
On the upper Ubangi it is held from $ to 10 in
the morning.* On the Livingstone it is deserted
after noon. In the Padang district of Sumatra it
1D, Livingstone, Last Journals in Central Africa, London,
1874, ii. 112.
:
,
2 Burton, fi. 35.
:
3 A. Bastian, Die deutsche Expedition an die Loango-Kilste,
Jena, 1874, il. 81; Proyart, p. 159.
:
4 Denham, Clapperton, and Oudney (Capt. Olapperton’s Narrative), p. 63.
wo
5 Munzinger, p. 519.
6R, E. Dennett, At the Back of the Black Ian's Mind,
London, 1906, p. 214.
.
7 Duncan, ii. 130.
8 Lenz, i. 256 (on Thursdays and Fridays
9 Clapperton, p. 135.
10 Junghuhn,
if. 228,
11 Lenz, i. 79, 154, 203.
22 Alldridge, p. 215.
13 J. M. Schuver, Reisen im oberen Nilgebiet (Erginzungshett
no. 72 zu Petermann’s Geogr. Mitth.), Gotha, 1883, p. 17.
14 Paulitschke, p. 313.
15 Hanoteau-Letourneux, if, 77,
16 Lasch, p. 765.
:
17
Ib.
:
18 Junghuhn, ii. 228; Marsden, p. 308.
.
19¢.g., in Madagascar (Ellis, i, 332). Among the Akikéyu
CY. Sand K. Routledge, p. 105) the date of the market every
fourth day is fixed so as to avoid clashing with other markets
in the district.
:
20 Barth, ii. 168.
2 Denham, Clapperton, and Oudney (Capt. Clapperton’s
Narrative), p. 53.
.
23 Alexander, ii. 79f.
:
:
23 Guide de la section de [état indépendant du Congo, p. 70.
24 Paulitschke, p. 314.
25 Passarge, p. 55.
26 P, Staudinger, Im Herzen der Haussalander, Berlin, 1889,
. 210.
» 27 G. Rohlts, Land und Volk in Afrika, Bremen, 1870, p. 77.
23 Schurtz, p. 118.,
’
29 Lander, i. 137.
30 L, di Varthema, Travels in Egypt, London, 1863 (Hakluyt
Society), p. 59.
31 A. ‘F. Méckler-Ferryman, Up.the Niger, London, 1892,
pp. 159, 210...
:
:
.

33 In a Chinese account of Malacca it is said that ‘women hold

a market at night, but must finish
Groeneveldt, ‘Notes on the Malay
Miscellaneous Papers relating to
Archipelago, London, 1887, ser. if.
33 Schurtz, p. 118,
34

at the second drum’ (W. P.
Archipelago and Malacca,’ in
Indo-China and the Indian
vol. t. p. 247).
Stanley, fi. 167...

is little frequented in the early morning, but by
10 o’clock it is full! Markets in the early morning are less frequent, for the obvious reason that
they interrupt
the day’s work of those who resort
to them more than do markets held towards the
close of the day, and also because those at a

distance cannot attend them.?

% ‘Frequenters of the market ; market-women.
—H. H. Johnston® observes that both men and
women make long journeys to sell their goods, the
men always travelling furthest. |
:
Among
the Bondeli, if the market be near, the woman goes
and her husband supplies the foods. If it be at a distance, the
husband generally goes alone.¢
At Whydah on the Gold Coast,6
and among the Battak of Sumatra, traffic in slaves was confined
tothe men.
Among the Bakubathe men bring goatsand palmwine to market,” and in the Mandingoe markets they trade in
cloth.8 At Woodie the women sel] milk and honey, fowls and
herbs, while the men sell oxen, sheep, and slaves.9 At the
Harar markets the frequenters are grouped by sexes, f.¢, according to the articles which they sell.

In many instances the business of the market is
entirely in the hands of women.
Thus, in the districts near Kilimanjaro, ‘the women doallthe
trading, have regular markets, and will, on no account, allow &
man to enter the market-place.’ 11 . At Koolfu, the principal town
of Nupe, nine out of ten of those who resort to the daily market
are women 312 and the Foulahs or Fallatas leave the market in
their hands.}3_ A similar state of things is reported from many
quarters.!4 Itis of interest to observe in this connexion that, in
the Congo area, when a thief is caught, his punishment—that of
being stoned to death—is inflicted by the women.15 In Nicaragua
no male above puberty might enter the market-place of his own
village to buy or sell.
He might not even look at it from a
distance.
But men and women from other friendly or allied
villages might go to it.16 The women selling at the market of
Brunei in Borneo are generally old slaves.17_ At Kuka in Bornu
the principal slaves are generally the tradera, while their
masters loiter about, spearinhand.!8
The Oromé market people
form a caste by themselves; they attend all the larger markets
in person, and send their servants to the smaller ones.19

8. Religion and the market; the market peace.
—The market peace is sacred; and this quality
may be due to one cause or to a concurrence of
1 Lasch, p. 768.
:
2 Schurtz, p. 118.
8 British Central Africa, London, 1897, p. 471. 4@. Dale, ‘An Account of the Principal Customs and Habits
ofthe Natives inhabiting the Bondei Country,’ J.4J xxv. [1895-96]

2

:
5 Labat, iL. 208.

:

-

6 Lasch, p. 707.

7 Von Wissmann, etc., Im Innern Afrikas, p. 249.
8 Anderson, a 55.
® Denham,
Clapperton, and Oudney (Major Denham’s Narrative), Pe 53.
.
10 Panlitschke, p.314. As to the division of labour according
to sex in primitive times, see K. Biicher, Die Entstehung der
Volkewirtschaftt, Tibingen, 1904, p. 86; Schurtz, p. 122; J. G.
Frazer, GB3, pt. v., The Spirits of the Corn and of the Wild,

London, 1912, i, 113 ff.

Be

11D, and C, Livingstone, Narrative of an Expedition to the
Zambesi and tts Tributaries, 1858-64, London, 1865, p. 192; ct.
G. Volkens, Der Kilimandscharo, Berlin, 1897, p. 289.

13 Clapperton, p. 186.

13 7b, p. 205.

. 4 Livingstone, Last Journals, li. 112 ( yanigwe)
H. von
Afrika von
Wissmann, Unter deutscher Flagge: Quer durch
West nach Ost, Berlin, 1889, p. 94 (Lubuku); Schurtz, p. 121
(Lower Congo; in the Gutde da la section de Cétat indépendant
du Congo, p. 69, it is stated that the women traders are more
numerous than the men traders; vegetables are always sold by
the former); Denham, Clapperton, and Oudney (Major Denham’s Narrative), p. 69 (Kuka, in Bornu); Anderson, p. 44
pereye a market of the Western Mandingoes); Lander, 2. 103
Egga); J. J. Monteiro, Angola and the River Corigo, London,
1875,ii. 25, 27; G. Merolla,
Voyage to Congo tn 1682, in Pinkerton, Voyages, xvi. 209 (Loanda); Burton, i. 131, 304 (Egbas);
B. H. Chamberlain, ‘The Luchu Islands and their Inhabitants,’
Geographical Journal, v.{1895] 448(Nata); G. W. Lewes, * Notes
on
New Guinea and its Inhabitants,’ Proceedings of the Royal
Geographical Society, new ser., ii. [1880] 611 (Hood Bay, New
Guinea); Haddon, p. 269 (Mekeo District, British New Guinea);
Curzon, p. 110 (Shan States); J. Bruce, iv. 303, 852, 474
(Abyssinia 3H. O. Forbes, A Naturalist’s Wanderings tn the
‘astern
Archipelago, 1878-88, London, 1885, p. 463 (Timor):

Raffles, 1. 198 (Java); St. John, ii 85%. (Brunei, in Borneo);

Moncelon, p. 374; Atkinson, p..245 (New Caledonia); RB.
Thurnwald, p. 119 (Gazelle Peninsula and Admiralty Islands).

15 N, W. Thomas, ‘The Market in African Law and Custom,’

Journal of the Society of Comparative Legislation, new ser., 1X.

[1908] 100.

:

.

:

16 Oviedo, Histoire de Nicaragua, xiv. 70.

.

.

17 St. John, il. 85 £.
a
ow
-18 Denham, Clapperton, and Oudney (lajor Denham’s Nar- -

rative), p. 70.

19 Paulitschke, p. 313.
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several causes. It may be due to the nature of
the relation. between traders which the act of
exchange creates, to the sacredness of the place
where the trading takes place, to the consecration of the market at the time of its foundation,
or to the fact that the market is under the protection of a god,? or is associated with a religious
festival.®

es.

,

Large
fairs, held at different points on the Niger, are profess
regarded as sacred ground, whatever wars there may
be in the land; and, although this neutrality is not infrequently
violated, still the traders return with remarkable
pertinacity.4
The Shilluks enticed the Khartum traders to their camp by a
display of attractive merchandise, and then butchered them for
their arms and ivory ;5 at the close of a Bakuba market the
chief allowed his bodyguard to plunder the market-women;8
and Livingstone speaks of a massacre of Manyuema marketwomen by Arab traders.7
‘But,’ he observes, ‘they have great
tenacity and hopefulness, An old established custom has
great
charms for them: and the market will again be attended, if no
tresh outrage is committed.’

Sometimes such violence kills the market.» ‘To
‘‘revive” a “dead” market, there must be an
assemblage of the local magnates; a pig or pigs
must be furnished by the town to which the market

1It is said that, at Stanley Pool, the establishment of a
market was the occasion for the sacrifice of a slave (Costermans,
‘Le District de Stanley Pool,’ Bulletin de la soctété d'études
colontales, 1805, p. 62); and it seems not improbable that the
object of, this sacrifice was to convert the soul of the victim
into a protecting demon (PC4, London, 1903, i. 106; OB Pe
ii., Taboo and the Perilsof the Soul, do. 1911, p. 90; F. Lieb:
t,
Zur Volkskunde, Heilbronn, 1879, p. 2841.5; cf. A. Wuttke,
Der deutsche Volksaberglaube der Gegenwart’, Berlin, 1900,
§ 440, and R. Proctor, The Story of the
Lazdalere done into
English, London, 1903, ch. 17, where we read that Hrapp desired
to be buried standing in the firehall doorway that he might
look after his household gods; see also the story of the Phileni
{Sall. de Bell, Jugurth. 70).
A. B, Ellis, The Tshi-Speaking
Peoples of the Gold Coast of West Africa, London, 1837, p. 53,
tells us that it was regarded as impossible for a hostile force to
make its way into Elmina, if the body of a human victim were
-cut up and distributed round the outskirts of the town so as to

enclose it.

The victim, for which nowadays a sheep is sub-

stituted, was offered toa river-god, With this may be compared
-C. Coquilhat’s statement (Le
Haut Congo, Brussels, 1883, p. 85)
that, among the Bayanzi, when an agreement haa been made
between two villages as to the price of victuals, it is solemnized
by digging a ditch between them, and throwing into ita slave
whose arms and legs have been broken, and to whom no one
may give either meat or drink. Among the Bondei, when a
market is founded, the witch-doctor sets up his fingo at every
road which opens into it
(Dale, JAZ xxv. 231); and in the
‘Congo countries a gun is buried on a like occasion, and an
agreement made that no arms of any kind shall be introduced
(Dennett, p. 48). Cf. also, in general, art. Fooxpaion, FouxpA“TION-RITES,
‘
.
3M. H. Kingsley (* African Religion and Law,’ in National
Review, xxvii. [1897] 134) tells us of a W. African market-god
who punishes the cheat and the thief; and among the Ewe.
aking peoples Aisan is the protector of markets and public
places, performing the functions of the multitudinous gods of
the Tshi-speaking peoples
(A. B. Ellis, The Etbe-Speaking
Peoples of the Slave Coast of
West Africa, London, 1890, p. 52,.
See also Hamilton-Grierson, p. 53 and note 2. . Lasch (p. 711)
holds the view that the market-trees either are personifications
of market-gods or serve as their abodes, and that, as a consequence, they are regarded as ‘tabu,’ or sacred.’ He bases hig
view upon the facts that, according to primitive conceptions,
the market-place is holy
ground, and the sanction which secures
its peace is supernatural; but, while we admit these facts, we
cannot regard them as in themselves justifying the inference
which he draws from them.
‘
'
3 See above, §2. In the ancient North the market peace was
-& peace of God, when the market was held during a religious
festival, When the king went to the frontier to settle boundary
‘questions, and a trade arose, the peace was a host’s peace
<K. Lehmann, p. 50f.). In Greece o special religious peace
extended beyond the territory where the great festivals were
celebrated, and secured the
person and property of those who
frequented them, even in their passage through a hostile district
(Huvelin, p. 76 ff. ; see above, § 2).
:
4 Allen and Thomson, i. 898,
5G. Schweinfurth, The Heart of Africa, tr. E. E. Frewer,
London, 1873, i. 101,
a
Po
6 Von Wissmann, etc., Im Innern Afrikas, p. 250.”
7 Last Journals,it 133...
.
:
8 7b. li, 139, -It is for this reason that sellers prefer to do
their business at the market. If an offer is made, the reply is
‘Come to the market’ (id, fi, 112, 132). The game view prevailed
in Mexico (Torquemada, xiv. 16).
:
.
9 When the market has been ‘killed,’ all law is suspended, and
crimes may be committed, the responsibility for which falls
upon the family of the person in fault, until he has been
delivered up (31. de Saegher, ‘Les Coutumes des indigénes de
Vétat indépendant du Congo,’ Bulletin de la société @études
<olontales, Brussels, 1894, p. 91).
.
:
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belongs, and slaughtered, and divided up among
the towns represented. Whenever possible, the
culprit who caused the disturbance, or his substitute,
if he is a wealthy man, is burned or buried alive;
if other ways of killing are resorted to, his skull is
fixed up ona post in the market-place to “strengthen
the law.”?
ae
.
tt}
The Congo markets, held at points equidistant from several
villages, are neutral spots;3 and the market at Mogelo, held
within an enclosed space, is neutral.$ Market-places on the
banks of the Livingstone, at intervals of three or four miles,
are resorted to by the aborigines of either bank, and are
regarded as neutral
und ;4 and a similar privilege attaches
toa fair held on the Lukalla, in the territory of the Kalosh,5
and to a trading-place which lies deep in the forest ata point
Where the countries of the Baluba, the
Babinde, and the Balunga
uch,’

note

uo

ne

.

'

"

Dennett? says of the ‘silent’ markets of the Bavili that he
hag never known of their being abused 5 andin many places in
the Philippines, especially in
Mindanao, commerce is carried on
at regular interval
on neutral ground by the method of the
silent trade.
During the last two months of one year and the first and
seventh month of the following year, war was suspended
throughout Arabia, and fairs were held;9 at Guzzula there
was a Complete truce three daysa week, when the markets were
held, and for two months during the annual fair.10. Again, at
the great fair at Prairie du Chien hostile tradesmen abstained
from all unfriendly acts;11 and during the Batta markets
hostilities are entirely suspended.
‘Each man who possessea
one carries his musket with a green bough in the muzzle asa token of peace, and afterwards, when he comes to the spot,
following the example of the director or manager of the fair,
discharges his loading into a mound of earth, in which, before
his departure, he searches for his ball,’ 12
.
Among the Kabyles the market is a neutral ground placed
under the anaya of its owners ; and, while within their territory,
all who frequent it are under their protection.13 By the Rifis
the market, with the roads leading to it, is regarded as safe
from the exercise of private vengeance.!4 Women from different
districts, even when those districts are engaged in actual
hostilities, pass to and from the Lualaba markets unmolested ;15
and a like immunity is secured to the women of the Bfasai and
Wachaga_ by agreement, although those’ tribes are mortal
enemies.16 A compact to the same effect holds good between
the Masai and Wa-Kikdyu ; 17 and at Nyangw6é18 and among the
Somali /® feuds are,suspended during the passage of traders to
and from market.
This protection is afforded by the tribe
where the form of society is tribal, by the king where it fs
monarchical, and by the king or the feudal lord where it is
eu

The history of the boundary-stone and of the
market-cross is of
great interest in this connexion.
It has been pointed out* that the intimate relation
of the market, the border-land, and the supernatural is illustrated by the characteristics of
Hermes-Mercury..
His symbol was an upright
stone; and, as boundaries were marked by such
0.

H. Bentley, Pioneering on the Congo, London, 1900, i.

2 Bastian, Afrikanische Reisen, p. 116,
3 Munzinger, p. 519.
:
:
‘Stanley, Through the Dark Continent, if. 167. On the
portion of the river called Lualaba the markets are neutral
(Cameron, p. 288f.; cf. Livingstone, Last Journals, ii, 56, 136).
§ Von Wissmann, Second Journey, p. 125. — :
’ 8 Von Wissmann, etc., Im Innern Afrikas, p. 283.
7 Op. cit. p. 193,
4
:
.
:
8A. E. Jenks, The Bontoc Igorot, Manila, 1905, p. 1593 see
F. Blamentritt, ‘Ueber die Negritos von Mindanao oder die
Mamanuas,’ AF ix. [1896] 251. Blumentritt’s informants say
nothing of the method of the barter.
:
9 Muir, £. p. clvi.
oe
:
10 Leo Africanus, ii, 282.
~_ 1 Carver, p. 99
12 Marsden, p. 808,
See, however, Hagen’s account of the
markets on the Tobah Lake to which the men and youths come
armed (Eine Reise nach dem Tobah See in Zentralsumatra, in
Petermann’s Geogr. Mitth., 1883, p.173).
vo
13 Hanoteau-Letourneux, ii. 80.
‘
.
4B, Meakin, The Moors, London, 1902, p. 402,
35 Livingstone, Last Journals, ti, 136.
:
ae
16 J, Thomson, Through Alasdi Land, new ed., London, 1887,
- 93.
.
P 17 Ib, p. 177,
- 18 Cameron, p. 288.

19 Haggenmacher, Be 37. We may

note E. F. im Thurn’s

statement (Among
Indians of Guiana, London, 1883, pp.
214, 271) that in British Guiana the trading Indians, who bring
specialties of their own country for the purposes of exchange,
are allowed to pass unharmed through the country of their
enemies, by whom they are for the time being treated as fellow.
tribesmen.
.
.
:
oo
20 Elton and Costelloe, Pp. 8, 28; Huvelin, pp. 223 f., 360ff. .
. 2H, §. Maine, Village
Communities in the East and West,

new ed., London, 1890, p. 192f.; J. Lubbock, The Origin of
Civilisation and the Primitive Condition of Ifan6, do. 1902,
p. 318ff.
SO,
Nota
‘
:
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stones,

he

came.to

be

regarded

as

the

god

of

boundaries.
_In-many cases the border-land consisted of tracts of neutral territory whither mer- chants repaired to exchange their wares; and thus
the god of boundaries became the god of traders.}
Now we are told that the ancient Germans used
to raise poles at their public meetings, which were

consecrated to the god of the public assembly.?
These poles were, in all probability, erected upon
a stone;* and it has been suggested that this
*truncus super lapidem,’ replaced in later days by
a stone column, is the prototype of which Irminsiulen,

Rolandsiulen,

perrons,* and many

of the

market-crosses of Scotland® are later forms. In
view of the facts, it is tempting to conjecture that
the

stone which

formed

the

base

of the column,

all

events,

and which seems to have served asa seat of justice,
was,

in

many

cases

at

ne.®
In the Middle Ages
always

of

the

a

boundary-

the market-cross was not

fixed, but was raised at the commencement

fair.

It

became

fixed

only

when

the

temporary market became a permanent market,
when the temporary peace became a permanent

peace?

°:

'

In China an official notified the beginning and end of the
market peace by hoisting and lowering a flag ;8 in British New
Guinea a drum is beaten at the opening and closing of the
market;9 the trade between the people of the Rifi and the
Spanish garrison whom they were besieging ceased on the
ringing of a bell.10

Many instances might be cited of trading during
a truce, followed by a resumption of hostilities as
soon as the trading was over.}!
1 See also Schrader, Ling.-hist. Forsch., pp. 97-100; HamiltonGrierson, Pp. 29, 60.
2 Goblet d’Alviella, The Migration of Symbols, Westminster,
1894, p. 116. This god was probably Thingsus, the Germanic
equivalent of Zeus Agoraios (see note below); see, however,
Mogk’s art. Gop {Feutonic), vol. vi. p. 3048.
According
to

Cusar (de Bell, Galt. vi. 17), the Gauls worshipped a deity

whom

he identified with Mercury.
3 D’Alviella, p. 117.

4 D’Alviella
(Les Perrons de la Wallonie et les Market-Crosses
de UEcosse, Brussels, 1914, pp. 27, 42, The Migration of Symbols, p. 103 ff.) indicates his agreement with the views of E.
Monseur (Supplément littéraire de Vindépendance belge, 8rd
May 1891). He observes that, before the diffusion of
Christianity, the poles, to which we have referred, were at once the
symbol of the god of assemblies (Thingsus, the equivalent of
Zeus Agoraios) and of the autonomy of those assemblies.
Itis
not improbable that, for the purpose of ornament, a representation of the god in the likeness of an armed man was attached
to them or carved upon them; and that, when the meaning
of these representations came to be forgotten, the popular
imagination gave to them the name of the Paladin most popular
at the time, and the Irminsiulen became Rolandsiulen.
When
the Church established herself among the barbarous peoples,
the old columns continued in many
places to serve as the rallying points of collective life. Sometimes they bore the emblem
of Christianity ; sometimes they were altered or transformed
80 ag to symbolize something new or additional ; and sometimes
they were replaced by the crosses planted by the Church in sign
of
possession.
The resemblance which many of the market-crosses of Scotland bear to the perron has been pointed out by W. G. Black
(Glasgow Cross, with a Suggestion as tothe Origin of Scottish
farket-Crosseg, Glasgow and Edinburgh, 1913), and his suggestion as to their origin has been approved by d’Alviella in the
later of his two works cited above. At p. 39 of this work

d’Alviella figures certain of the Scottish crosses, and it is curi-

ous to observe how close is the similarity of some of them with
the image of Hermes figured by him on p. 194 of The Aligration
of Symbols.
6See Hamilton-Grierson, ‘The Boundary Stone and the
Market Cross,’ Scot. Hist, Rev., xii. 24f%. As to the cult of the

boundary in N. India see art. Draviprans (North India), § 33.

7 Huvelin, p. 354, note 4, where the authorities are cited.
also pp. 223f., 350.

8 Le Tcheou-li, i. 309.

See

9 Haddon, p. 269,

10N, Cotte, ‘Murs politiques et sociales du Maroc; I'Administration... les Pirates du Riff,’ Revue contemporaine,

Paris, 15th Dec. 1857, p. 29f.

11 Laing and Anderson, iii. 92 (Biarmaland); NR £. 723 (Mosquito Coast); C. F. P. von Martius, Von dem Rechtszustande
tinter den
Ureinwohnern Brasiliens, Munich, 1832, p. 44; The
Captivity of Hans Stade of Hesse in A.D. 1547-55, among the
Wild Tribes of Eastern Brazil, ed. R. F. Burton, London, 1874
Uakluyt Society), p. 8 (aborigines of Brazil); J. S. Polack,
New Zealand, being a Narrative of Travels and Adventures,

London, 1838, fi, 318; G. F. Angas, Savage Life and Scenes in

% The law of the market and its enforcement.
—We have already seen! that acts of violence

perpetrated upon the frequenters of a market
may and probably will ‘kill’ it—for a time, at all
events.

produce

he recognition of this fact appears to

two

results.

In

the

first

place, offences

committed within the market are punished with
exceptional severity, as imperilling its peace. In
the second place, since

offences committed outside

of the market are not regarded as a danger to
its peace, those who have committed them are in
consequence not subjected to punishment so long
as they are within it.
On the lower Congo every breach of the regulations of the
market renders the culprit liable to death.
He is ‘either
buried to his neck in a hole, in the centre of the market place,
and his skull crushed by a heavy stone ; or he is beaten to death
with sticks, and his body is subsequently lashed toa pole, which
is erected alongside a native path.’2
Bentley3 tells us that in some of the Congo markets ‘a man
who brought a gun with him would be promptly buried alive,
and the muzzle of his gun would be left protruding’ as a warning to the rowdy elements in the fair. ‘Sometimes a pile of
firewood is ready to burn the culprit alive. On some marketa
no stick or knife may appear, a heavy fine being imposed
in case
of infraction.’
Among the Kabyles every offence committed in the market
is punishable with death without trial. The crowd seize the
offender and stone him without mercy. It is the strangers that
execute the law. The tribesmen try to avoid these executions
as they discredit the market.
At Berbera any one from the
interior or the coast who by his conduct does serious injury to
trade must pay the death penalty. Still, as such an execution
occasions reprisas, it is avoided as far as possible.S
The fairs of ancient Ireland were regulated by strict rules, any
breach of which was punished with death.§
In ancient Greece,7 in ancient Norwegian and Danish law,§
and in the France and Germany of the Middle Ages® a breach
-of the special peace of the market was dealt with more severely
than was a breach of the common law,
In Mexico he who stole in the market was
punished with
death ;10 and he who was suspected of selling stolen goods, if he
could not, fel from whom he had received them, was condemned
eath.

As we have already indicated, there is evidence to
show that, in many instances, those who

mitted
coming
arrest
within

had com-

deeds of violence or contracted debt before
to the market were safe from pursuit or
so long as it lasted and they remained
it.

Thus, among the Kabyles the avenger of blood who kills a
man in the market suffers the same penalty as a common
murderer ;12 and the same rule seems to have been observed at
Berbera.18 There, too, the trader who brought stolen goods to
the market could not be
proceeded against.14 Those who re-

sorted to the fairs of the Middle Ages were safe from prosecution

or arrest for crimes committed or debts incurred beyond their
dounds,15 and enjoyed privileges, and were allowed relaxations

Australia and New Zealand, do. 1847, ii. 61f. (New Zealanders) ;
N. Cotte, p. 20f. (Rifis); O. Letourneau, L’Ecolution du com.
merce, Paris, 1897, p. 76,
.
1 Above, § 8.
2H. Ward, ‘Ethnographical Notes relating to the Congo
.
Tribes,’ JAI xxiv, [1894-95] 290.
on the Congo, i. 399. Among the Akikuyu no
8 Pioneering
one may carry arms in or near a market (W. S. and K. Routledge, p. 106); and a similar regulation is in force at the fairs
held at Sona and Quimalengo, near Bembe (Monteiro, i. 210).
See also Schurtz, p. 119. In the largest town of the Wymar
country, the sale of palm-wine at the market is forbidden
(Anderson, p. 79; cf. T. J. Aldridge, ‘Wanderings in the
of Sierra Leone,’ Geographical Journal, iv. [1894]
Hinterland
:
181).
+ Hanoteau-Letourneux, li. 81; cf. fil. 198.
6 O'Curry, i. p. cclvi.
5 Haggenmacher, p. 87.
:
7 Huvelin, p. 73.
wy E. Wilda, Das Strafrecht der Germanen, Halle, 1812,
:
.
p. 237,
9 Huvelin, p. 227; E. Mayer, ‘Zoll, Kaufmannschaft und
Markt zwischen Rhein und Loire,’ in Germanist. Abhandlungen
,K. von Maurers, p, 478 ff.; 8. Rietschel,
zum 70ten Geburtstag
p. 204, As to the relation of the market peace to the king’s
peace see Huvelin, p. 349 ff. ; Mayer, p. 482 ff. ; andcf. W. Stubbs,
England, Oxford, 1875, 1.
ihe Constitutional History of
179 f .
21 Sahagun, viii. 38.
10 Torquemada, xil. 5.
12 Hanoteau-Letourneux, lil, 303.
14 Id,
: 18 Haggenmacher, p. 87.
15 As to Scotland see Laws and Customs of the Four Burghs,
99; as to Ireland see
7,
i.
Costelloe,
Quoted by Elton and
‘Curry, 1. p. eclvi.; a3 to France and Germany see Huvelin,
andelsrechts?,
des
Handbuch
p. 227, 445 ff. 3 L. Goldschmidt,

tuttgart, 1801, i. 2281.
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of the common law which attracted not only the merchant but
those in search of pleasure.1

zo. Administration and execution of the law of
the market.—It has been observed? that, where
the market lies within the territory
of a tribe, its
law is administered and executed in part by those
who resort to it and in part by officials appointed
by the tribe of the district. Where, however, it is
held within the territory of a king, chief, or feudal
lord, it is his officers that act as police,

some instances, as judges.

and, in

In the Kabyle markets, ¢.g., an official—the chief of the
market, who belongs to the leading family of the tribe which
owns it4—sees to the preservation of the peace, escorts those
who fear attacks on the road, summarily expels the quarrelsome, and fines those who create disturbance.5 He is concerned
only with offences which affect the public, while civil and
commercial disputes are referred to a marabout of the tribe.6
At the same time, it is the strangers in the market that execute
its law by stoning the delinquent.?
Again, in the Berbera
market, there is no supreme authority to whom the enforcement of the law is entrusted. Its execution is in the hands
of the market chiefs. An assembly of those belonging to the
district is sole judge in disputes; but the disputants need not
abide by its decision. If they ignore it, they must leave the
market.8

But where the market lies within the territory of
a king, he or his officer sees to the maintenance of
order.®
Thus, at a fair on the Lukalla, within the country of the
Kalosh, ‘the chief kept watch in his greatest pomp with half a
- dozen guards, in order that no dispute might disturb ite peace.
His companions were all well-known by the broad axe which
they carried on their shouldera.’]0 Among the Baganda a chief
appointed by the king performs similar duties ;11 and these are
discharged at Wairuku by the king’s collectors,!2 and among the
Gallas by the local headman.1$
:
At Maidugari—the largest market of Bornu—there is a market
king who settles disputes between buyers and sellers; and the
women choose a market queen for their protection, through
whom they transact all their business.34
:

This last instance shows that, while, in some
cases, the duties of the officers of the market are
confined to the preservation of the peace,” they are,

in many others, of a much more varied character.

Among the Waschambala the superintendent of the markets
collects the dues and attends to matters of police.16 At Wairuku
the king’s collectors are the general arbiters of disputes ;17 and
throughout the country of the Gallas, on the western Abyssinian
plateau, the market is held under the superintendence of the
local headman, who decides all questions arising out of broken
contracts.18
At Whydah the chief constable of the market
attends to its cleanliness ;19 and a high officer named Conagongla
sees that the strings of beads which serve as money are composed of the proper number.
Those which are deficient he
confiscates for the king's benefit and for his own.22 Among the
Gallas the duties of direction of the market are exercised by an
important official who is entrusted with the conduct of foreign
trade and the supervision of the exchequer.22 In the Congo
markets there is, in most cases, a chief of the market, perhaps
an old fetish-man, who regulates all disputes, and fines both the
litigants so heavily that all are chary of invoking his assistance.22
At Kano the judge of the market sits all day to try disputes
1 Huvelin, p. 438; sea below, § 14.

21d.

p. 343 ff.

8 As to the relative position of king and feudal lord in this
matter see Huvelin, p. 347 ff.
4 Hanoteau-Letourneux, iii. 303.

5 Td. il, 80 ff.

6 Ib, Id,

7 Ib.

5 Haggenmacher, p. 36f. If a strangeris killed in the market,
the traders leave until the blood-price has been paid to the heirs.
9 Huvelin (p. 348) refers, among others, to the nations of
Islim, the Slavs, and the Magyars.
10 Von Wissmann, Second Journey, p.125. .
11 Roscoe, p. 79 ft.
32 Ellis, Polyn. Res.2, iv. 324 ff,
18 Gwynn, p. 668.
14 Alexander, £268.
A market queen presides over the
markets of Asaba. She deals with offences, fixes prices, and
collects dues (N. W. Thomas, Anthropological Report on the
Ibo-speaking
Peoples of Nigeria, pt. iv.,
‘Law and Custom of
the Ibo of the Asaba District, S, Nigeria,’ London, 1914, p. 187!. ;
see Index, &.v. ‘Ormu”
15 Duncan, ff. 115 (Quampanissa); W. S. and K. Routledge,
B. 106 (Akikiuyu); Anderson, p. 79 (WVymar country); G.
achtigal, Sahard und Sadan, Berlin, 1879, L 679 (Kuka); Leo
Africanus, i. 282 (Guzzula).

16 Lang, DieWaschambala, ap. St

tz,

p. 266 (Usambara),

U Ellis, Polyn. Res.?, iv. 824 ff.
18 Gwynn,
. 668,
19 Duncan, {, 120. According to Labat, fi. 203,
official,
with four armed attendants, goes through the market, hearin
complaints, dispensing summary justice, and selling thieves an

troublers of the peace,

:

20 Labat, loc, cit.
.
. 21 Paulitechke, ii. 127,
23H. H. Johnston, The River Congot, p. 87.
.
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arising in the course of trade;! and in the Loango markets an
official
is charged with seeing that no deceptions are practised
in the trade between natives and Europeans?

,_ The quality of articles brought to the market is,
in general, a matter of consideration only when
disputes arise.
The milk brought to the market of Jakoba, however, is
daily subjected to examination ;3 and in Morocco an officer ig
appointed to inspect the provisions offered for sale. He must
constantly attend the markets and see that purchasers are not
overcharged; and, in view of the plenty or scarcity of the goods
exposed, he must fix the prices.o
At Kané the shaikh of the
market fixes the prices; and among the Bangala the priceis
fixed by the chiefs with reference to a standard.? At Mecca
and Jidda a public officer fixes a maximum price to all victualling traders.8
In some of the markets in Hawaii the chiefs
regulated the prices;9 and in ancient Mexico they were fixed
by the superintendents of the market.10 In China the officer
placed over the market was charged not only with the maintenance of order, but with the supervision of weights and
measures, and with the administration of justice in more important caseg.11 The Greek dyopavdxo. appear to have exercised
similar functions in regard to the preservation of the peace and
the use of weights and measures,
They also fixed the hours
of the market, and regulated its conduct generally.12
The
Roman sdile preserved order by means of his officers, and imposed fines upon the peace-breakers. He allotted their positions
to the traders, and saw to the accuracy of weights and measures.
To assure the bona fides of transactions within the markets was
his special care, both by exposing
frauds and by rejecting
articles which were unfit for
sale.13 In the market of Tenoxtitlan
ten or twelve Judges sat in a house on the market-place to deal
with cases as they arose and to see to the punishment of delinquents. There were also officers who went among the people,
saw what was bought and sold, and broke any false measures
which they found in use.14 It was the duty of these officers to
fix the prices and to prevent frauds.15
‘
.

1x1. Market dues and their collection.—In some
markets—e.g., at Silindong—dues are not exacted.'*

Among the
Hausa, while dues are levied, entrance
into the town is free to the market people.!?. At
Eetcho men can ehter the market and trade without charge, but every woman must pay ten cowries
to the government.
.
.
When

trade took

the priest collected

place in the temple of the sun,

dues on behalf of the divinity.

At a fair on the Lukalla, in Kashama’s country, each district
whose representatives were present must make a gift to the
prince. Kashama, who performed a series of dances in the
market, after each dance received their contributions from
the market-women, who danced as they paid.20 In the Boma
markets the king grants his protection and collects the dues 321
and in the horse-market of Fez,22 and at the market of Rabat,3
an officer levies a small percentage on behalf of the government.
At Adamaua,?s and in Hawaii,25 king’s collectors are present in
the markets; and in those of Usambara the superintendent
(mgelu) takes a double handful of the market-women’s pro90 He Zorinson, Nigeria, Our Latest Protectorate, London,
1900, p.
165.
:
2 Proyart, p. 124f. Between the natives themselves fraud ig
unknown.
A mother sends her six-year-old child, knowin
that it will not be cheated. All the articles for sale are divided
into> parcels of the standard weight of equal value. There ig
no
advantage in comparing those of one trader with those of
another, the contents of each parcel being the same in quantity
and quality (id. p. 160).
§ Schurtz, p. 121, citing G. Rohlfs, in Petermann’s Geogr.
Alttth., Erganzungsheft no. $4, 1872, p. 56.
4W. Lempriere, 4 Tour from Gibr
ar... over
Mt, Atlas, to
Horoceo, i Pinkerton, xv. 709.
6 Den
» Clapperton, and Qudney (Capt. Clapperton’s
Narrative), p. 51.
7 Coguilhat,
. 805 f.
,
8 J. L. Burckhardt, Travels in Arabia, London, 1829, p. 877
9 W, Ellis, Narrative of a Tour, p. 300.
- 10 Sahagun, viii. 36.
dl Le Tcheou-li, xiv.; Huvelin, p. 53.
22 authorities in Huvelin, p. 72 ff.

. 13: 7b, p. 113 ff

.

.

14 Cortés, Carta de Relacion, § xxx., Gomara, § bexix., Torquemada, xiv. 14, and Oviedo (Historia General, xxxii. 8) give
a similar account of the administration of justice {n the Yucatan
markets; on those of Vera Paz see Roman y Zamora, i. 306,
and on those of Nicara,
see Oviedo, Histoire de Nicaragua,
in Ternaux-Compans,
Voyages, xiv. 70.
15 Sahagun, vili. 36.
16 Junghuhn, ii. 229,
17 Staudinger, p. 627.
18 Lander, f. 165.
19 Theophrastus, Hist. Plant. ix. 4.
:
2 Von Wissmann, Second Journey, pp. 126, 120.
We are
reminded of the dances which accompanied trading
in New
Caledonia(Lambert, Al@urs et superstitions des Néo-Ci
loniens
[Nouméa], Paris, 1901, p. 157 ff. ; Atkinson, p. 245). . 21 Bastian, Die deutsche Expedition, ii.79.
,

22 Lenz, i. 155.

33 Id, i, 205,

2 Ellis, Polyn. Res.2, iv. $24.

2% Passarge, p. 87.

-
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visions for the king, and levies a contribution for himself.1

-In the markets of ancient Mexico each class of merchandise

Among the Baganda a chief appointed by the king collects a tax
upon every sale ;2 and at Quampanissa the people pay a taxon
every article of food exposed for sale.5 . In the
Loango markets
the chief of police sees to the
payment of the dues;4 and at

had its appointed place,? the more cumbrous kinds being stored

month, the rent forming a part of the governor’s revenue.5 In
China there are special market-dues, which are collected by a
special officer.6.
In ancient Greece the dyopayéyot collected
dues, which were applied in the first instance to the needsof the
market ;7 and in the markets of imperial Rome, and especially
in those of the Middle Ages, a fully developed system of taxation
obtained.
In the Mexican markets a fixed tribute was paid to
the emperor, in return for which he granted his protection
against thieves.?
,
:
In ancient India the king was entitled to market dues, which
varied, according to circumstances, from a twentieth to a tenth
ot the value of the goods.10 The frequenter of the Baluba
market at Kabao must pay three cowries to the chief, whatever
the value of his goods may be;11 and in the Bondei market
every person who brought articles for sale had to hand over one
of each kind.1? In the Aruwini district the dues amount
to onetwentieth of the value of the goods brought to market ;15 at
Nyangwé to a tenth or a sixth.14 Those who expose goods in
the Whydah market
pay very heavy dues to the king of
Dahomey,!5 while in
the Hawalian markets two-thirds of the
Proceeds of whatever the natives sold was demanded by the

: 12 Modes of bargaining in the market.—One
of the most characteristic practices of the primitive
trader is that of transacting
business by means of
a third person.
Dall‘ tells us that the Aleuts

Kané the shaikh of the market

chief.

.

.

lets out the stalls at so much a

:

.

12. The arrangements of the market-place.—
Among the Lega-Gallas the markets are held only
if the weather permits ; for the climate is variable,

and the market-places are wholly without shelter.”
In the markets of Madagascar there are neither

‘shops nor booths, the articles for sale being set out

upon mats.’ The markets on the Lualaba are held
at uninhabited places, except at Nyangwé, where
there are houses for traders and huts for slaves and
orters,
When the caravans arrive at Berbera
rom the interior, booths and dwellings are erected ;
and, within a week,’ on what was previously a
desert spot several hundred huts are ready for the

strangers coming thither over ‘sea.

At Senndr

the traders transact their business protected’ by
temporary

erections of boughs and mats;

and at

Guzzula the wares are exposed in tents and shelters
of boughs, where stranger merchants are entertained and housed,™ while in some of the Sumatran
markets huts are provided, where stranger merchants can display their merchandise, and pass the

night for a mere trifle.4

.

At Maidugari, the largest market in Bornu, lines of sheds and
stalls cover an extensive area ;24 similar erections are found in
the markets at Tusdwa and Katsena;25 and Passarge 26 says of
the markets in Adamaua that they contain numerous flat-roofed
huts, which form a long street.
.
At Kinsay (Hang-Chau) the markets were held in great
Bquares surrounded by shops, where all kinds of crafts were
carried on and goods sold 27—-a description which recalls to us
the accounts of the markets of ancient: Mexico. :
.
.

_In many markets the position assigned to the
different traders depends on the nature of their
wares,°?

the result: being

that, where

those wares

are traded in by one only
of the sexes, a specific
portion of the market is allotted to each sex.™.
.1 Lang, p. 265f. Similarly, at the market of Bobo Dioulasou,
a man carrying a gris-gris staff, accompanied by a drummer and
a crowd of urchins, sets down his staff before each merchant
ceremoniously, and, unopposed, helps himself, by means of a
small calabash holding about a litre, from the merchant's calabash (Binger, i. 371).
:
:
2 Roscoe, JAI xxxii. 80.
3 Duncan, if. 115.
4 Bastian, Die deutsche Expedition, ii. 40.
5 Denham, Clapperton, and Oudney (Capt. Clapperton’s Narrative), p. 61.
6 Huvelin, p. 54.
7 Ib. p. 75,
87d. pp. 103 ff., 578 ff.

® Torquemada, xiv. 14.

10

h,p. 775.

_ 11 Von Wissmann, etc., Jm Innern Afrikas, p. 250.

12 Dale, JAI xxv. 231,

43 Schurtz, p.120..

15 Duncan, i. 120,
mo,
" WEllis, Narrative ofa Tour, Bio
:

17 Schuver, p. 17.

_

18

.

:

:

4 7b,
:

Ellis, Hist. of Madagascar, 1. 833.

* 19 Cameron, p. 288 f.
:
:
20 Haggenmacher, p. 36f.
These erections belong to the
trader ; and, when the market is over, they form a perquisite of
the abban (protector).
so
:

21 Lasch, p. 776.:
°3 Lasch,

p. 776.

35 Barth, fi. 21, 69.

. 2 Leo Africanus, ii, 283.
24 Alexander, i. 267.

26

Pp. 55, 234.

27 Yule, 201f.

23 Cortés, § xxx. ; Torquemada, xiv. 14; Sahagun, viii. 36. .
29 Passarge, p. 85f, (Adamaua); Haggenmacher, p. 39 (Berbera,
ole
» Paulitschke, i. 314.

in the neighbouring streets, or in floats on the canals ;2 in those

of the Middle Ages what determined the trader’s position was

not only the character of his goods, but hia nationality ; and, in
some cases, the latter was the sole determinant.’

never

trade

with

one

another

directly;

and

we

have suggested that some light is thrown upon the
origin of this method by the instance of the exercise of the silent trade reported by Lander.® It is
said that, among the natives of Australia, children
are made ngia-ngiampe in order that they may
act as the agents of their respective tribes in the
business of barter;* and many cases may be cited
in which the man who takes a stranger under his
rotection not only acts as his host, but assists
him in buying and selling, and is generally re-

sponsible for his conduct.?

At Berbera each stranger must choose a protector (abban).
He dare not trade without him, and must pay him one per
cent on the value of every article which he brings into the
market. ' The ebban is his broker; he protects him against the
extortions of the natives, and settles all disputes {n which he
may have become involved.8 A similar account fs given of the
part played by the host at Dioulasou.9 In Nigeria, whenever
an article changes hands, the seller pays a commission toa third
party, who is supposed to have facilitated the purchase.10

In the markets of many Asiatic countries a
curious practice prevails by which traders, when
bargaining in the presence of others from whom
they wish to conceal their business, drive and conclude
their bargains by touching the points of each
other’s fingers under a shawl without a word being
spoken.

It has

been

found

in use at Mecca,"

at

alicut,!? among the Somali,’ at Jidda,™ at Pegu,'®
in Malacca,’* in Mongolia," and elsewhere. |

Torquemada]9 notes a curious practice which prevailed among
the Indian women In the markets of ancient Mexico. They
exchanged their wares without a word being spoken. The one
party held out the article of which she wished to dispose; and
the other, taking it in her hand, made signs that it was nota
fair equivalent for what she proposed to give in exchange.
If
the first party refused to add anything, she ran the risk of losing
her customer; if she added what was demanded, the bargain
was concluded.
a
.

14. Methods of securing attendance at the
market; its place in public and social life,—In
some of the Congo countries it is penal fora woman
to go to her farm on a market day.” To the desire
to induce the stranger to come to market Heeren”
ascribes certain Lydian and Babylonian regula-

1 Cortés, § xxx.;, Torquemada, xiv. 14; Sahagun, viii. 38;
Clavigero, i. 848; Gomara, ¢ Lxxix. ’
.
:
~ 2 Clavigero, loc. cit. ; Gomara, loc, cit,
‘
% Huvelin, p. 504 ff. ; Elton and Costelloe, pp. 5, 22.
.
4 Op. cit. p. 394; cf. E. W. Nelson’s account (‘The Eskim
about Bering Strait,” 18 RBEW (1899], pt. i. p. $59f.) of the
* Asking’ festival.
:
.
$ Art. Girts (Primitive and Savage), § 6 (11).
6 Ib. § 6 (2).
7 Art. STRANGERS, z (d).
In ancient Germany the
host in
many cases was at once protector, broker, and interpreter (see
QO. Koehne, ‘Markt-, Kaufmanns- und Handelsrecht in primitiven
Qulturverhiltnissen,’
ZV. RIV xi. [18953 206 f.}.
8 Haggenmacher, p. 36.
9 Binger, i. 372.
10 Robinson, p.165..D Burckhardt, p. 191.
13L. di Varthema, p. 108; Pyrard de Laval, Voyage to the
East Indies . . ., London, 1887-90 (Hakluyt Society), ii. 178.
13 Haggenmacher, p. 87; see Paulitschke, i, 322.
:
14 Bruce, ib. 175.
be
15 Cxusar Frederick, Voyages, in R, Hakluyt, The Principal
Navigations . .. of the English Nation, London, 1598-1600, 11.

i. 239.

.

16 Groeneveldt, ser. iL vol. f. p. 246,
VE. R. Hue, Travels tn Tartary, Thibet, China, 1344-46,
London, 1852, ch. v. ; see H. Yule, Cathay and
the Way Thither,

do. 1866 (Hakluyt Society), 1. P elvii.

- 18 See notesto Varthema and Pyrard de Laval; see also PCS1.
246 note, .
:
,
:
19 xiv. 23,
:
20 Bentley, 1.400. According
to the ancient laws of India, in
ancient Mexico, and during
the Middle Ages, the market was
the only place where it was permissible to sell movables.
He

who sold outside of it was regarded as an illicit trader, and
he who bought from him as his accomplice (Lasch, p. 778;

Torquemada, xiv. 16; Huvelin, EB; 457 f.).

. 21 Heeren, Hist. Res. into the

Politics, Intercourse, and Trade

of the Principal Nations of Antiquity, i. 105f., fi. 199.
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tions regarding the relations of foreigners with

the women of the country; and we may assign
to a like origin such customs as the temporary
marriages of Central Asia, and similar usages
there and elsewhere.?
:
.
In the Batta markets gaming, cock-fighting, and, lin some
cases, boat-racing form special attractions.2
At the fair of

Ukatz transactions intertribal and communal were adjusted,

trnces were declared, evil-doera were proclaimed, and tribute
was brought in. It was there that betrothals were arranged by
parents, who brought their daughters with them, that poets
produced their verses, and that great men, ambitious of reputation, sought to gain it by exercising a profuse hospitality.3
In Ireland the aenach, or fair, was ‘an assembly of the people
of every grade without distinction: it was the most common
kind of large public meeting, and its main object was the celebration of games, athletic exercises, sports, and pastimes of all
kinds.’¢
The most important of the aenachs were those of
Tailltenn, Tlachtga, and
Ushnagh.5
The people of Leinster
held a provincial aenach at Carman, or Wexford, once every
three years, which began on 1st August and ended on the 6th.6
* Professors of every art, both the noble and the base arts, and
non-professionals were there selling and exhibiting
thelr compositions and their professional works to kings : and the rewards
were given for every (work of] art that was just or lawful to be
sold or exhibited or listened to."7 New laws were promulgated,
old laws were rehearsed, peace was proclaimed.
There was
music, recitation of poetry, feata of arms, athletic sporta, horseracing, and juggling.§
an
.
In
Madagascar the market is a place of public resort, and it

is there that the public announcements of the sovereign are

made!
In the Kabyle market feasts and fasts and all matters
that affect the community are proclaimed. It is the place of
news, gossip, and friendly intercourse, of plannings, and of
plots. The Papuan markets last all da: , and are enlivened
with feastings and dances;3 and similar amusements accomny some of the Eskimo marketa.t Those who resort to the
ongo markets go not only to buy and sell, but to meet friends,
to drink
‘ou and enjoy a gossip with them, tosettle thorny
questions, to
hold palavers, to arrange disputes between clans
and villages, to decide on war and peace, to bargain about the
purchase of a wife, to describe slaves lost or stolen, and to give
publicity to transactions such as the release of hostages or
prisoners of war, or the payment of the price of blood. It is
there that the man who is robbed gives information of the
robbery, and that the creditor, if he cannot get payment, proclaims the infamy of the debtor. It is there, too, that ordeals
are administered
and criminals executed.
Under the trees in
its vicinity the drinkers of palm-wine, the politician, and the
news-monger hold rendezvous.5
:
:
LrreratToRg.—The authorities are cited in the course of the
article; but special reference must be made to three works, to
which the writer of the article owes a special debt: R. Lasch,
"Das Marktwesen auf den primitiven Kulturstufen,’ Zeitschrife
filr Soctalwissenschaft, ix. (1906) 619 ff., 700 ff., 764 ff.;
P.
‘Huvelin, Essai historique sur le droit des marchés et des fotres,
Paris, 1897; H. Schurtz, Das afrikanische Gewerbe, Leipzig,
1900.
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Celtic (G. DOTTIN), p. 482. .
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Egyptian (F. Lu. GRIFFITH), p. 443.

Hebrew.—See

p. 444.

‘Semitic.’
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(Muslim), Law (Muham-
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.

Roman (W. WARDE FowLEnR), p. 463...

Semitic (G. A. BARTON), p. 466.
wo
“Slavic (J. MAcwat), p. 471.
Teutonic.—See Faminy (Teutonic and Balto-

Christian (W. M. Foury), p. 433."
Greek (W. J. WOODHOUSE),

‘Tranian (J. J. Mopt and L. H. GRAY), p. 455.
Japanese and Korean (T. NAKagn14), p. 459.

Slavic). °

a

Hindu (A. B. Keirg), p. 449.

MARRIAGE (Introductory and Primitive).—
Marriage has two main functions: it is the means
adopted
by human society for regulating
the relations

between

the sexes;

and

it furnishes

the

mechanism by-means of which the relation of a
child to the community is determined. Owing to
the: preponderant importance which has been
attached to the former function, the more strictly
social functions of marriage have been largely
overshadowed by its moral aspect, and it has not
been sufficiently recognized
that the function of
marriage as the regulator of social relations may
be of the most definite kind where the institution
is of a very lax and indefinite order when regarded
from the moral standpoint of civilized man.
The institution of marriage may be regarded as
1E. Westermarck, The History of Human JMarriage?, London,
1894, pp. 73-75 ; Yule, Book of Ser Marco Polo, {. 144, 193, 210,

212," iL. 64, 661, 202, 204; A. H. Post, Grundriss der ethno-

logischen
Jurisprudenz, Oldenburg and Leipzig, 1895, 1. 28;
E. Wilutzky, Vorgeschichte des Rechts, Berlin, 1903, i, 45£.; K.
Weinhold, Altnordisches Leben, do. 1858, B 447; R. Sigismund,
Die Aromata in threr Bedeutung fir
Religion, Sitten, Getrduche, Handel und Geographie des Altertums, Leipzig, 1834,
p. 141; W. Roscher, System der Volkswirthschaft?, Stuttgart,
1899,
83, In the charter of Bressieux in Dauphiné, a.D. 1288,
it was provided as a special privilege ‘. .. et sint omnes in
dictis nondinibus (sic) existentes quieti et immunes a crimine
adulterii’ (Huvelin, p. 43S).
3 Marsden, pp. 274, 880; Hagen, Eine Reise nach dem Tobah
Sea in Zentralsumatra, p. 173. The gaming booths which are
found in the most populous
parts of Gajoland seem to be the
only centres of trade (Snouck
Hurgronje, p. 272).
3 Wellhausen, pp. 85f.,183. According to Burckhardt, p. 449,

it was the custom among the Assyr, Arabs, before the Wabhibi

~ conquest, to bring their marriageable dau; hters to market, and
it was there only that the match
was concluded.
.
4P, W. Joyce, A Social History of Ancient Ireland, London,
1908, ii. 433; sea J. Rhys, Lectures on the Origin and Growth

of Religion az ilustrated by Celtic Heathendom, do. 1888,
p. 409 f.
:
6 Tb. ii, 442.
5 Joyce, loc. cit.
7O'Curry, ill. 629, 581.
87d. i. pp. eclv, cclvi, ceexxvi, fi. 152.

the central feature of all forms of human society
It stands in on
with which we are acquainted.
especially close relation to the family—using this
term for the group consisting of parents and
children. This social group rests absolutely on
the institution of marriage. Where marriage is
monogamous, the group formed by the family will
consist of the consorts and their children; where
murriage is polygynous, it will consist of a man,

his wives, and their children; while in polyandry,
the family will consist of a woman, her husbands,
and her children by those husbands or assigned to
those husbands by social convention.
The institution of marriage also underlies the
extended family, this term meaning the social
consisting of all persons ‘related to one
group
another either by consanguinity or by those social
conventions which so often take its place (see art.
Kry, Kinsuip).

It is the marriages of the members

of the extended family that immediately determine the limits and functionsof this mode of
oe
.-°
social grouping.
The relation of the clan and other similar social
oups to marriage is less simple. While marriage
is the foundation of the family, it is possible that
the clan-organization has grown out of a state of
society in which individual marriage did not exist ;
but, whether this has been so or not, the clanorganization as it now exists is intimately related
to marriage, this institution being the means by
which descent, inheritance of property, succession
to

rank,

and. other

:
regulated.
x. Regulation

of

social

differentiations

mat
marriage.—In

|.

are

of

forms

.

1 Ellis, Hist. of Madagascar, i, 332f.

2 Hanoteau-Letourneux, il. 77%.
.3Hagen, Unter den Papua’s,p. 219.
¢ J. Simpson, p. 396.
oe

,
all

:
‘

:

a
.

3 Guide de la section de (état indépendant du Congo, p. 6.

:
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human society there are definite rules regulatin
whom the members of the community may an
may not marry. ‘These rules are of many different
kinds, but they all fall under one or other of two
main forms: regulation by kinship or genealogical
relationship; and regulation by some form of social
mechanism,

consisting

of

clans

or similar

social

groups.
The rules may also be distinguished
according as they prohibit or enjoin certain unions.
Among all those peoples who have the family as
their main form of social grouping marriage is
regulated solely by kinship, and the rules regulating marriage consist exclusively
of prohibitions, forming the ‘table of prohibited
kindred
and affinities.’ Peoples whose social system is
founded mainly on the clan or other similar mode
of

grouping

do

not,

however,

regulate

their

marriages solely by this mechanism, but this kind

of regulation,

in all cases of which

we have

any

exact knowledge, is combined with the regulation
of marriage by kinship, the two modes of regulation co-existing, and supplementing one another.
Yurther, this double mode of regulation does not
consist entirely of prohibitions,
but, side by side
with rules of prohibition, there are often definite
rules which enjoin marriage with certain relatives.
The regulation of marriage associated with
modes of social grouping assumes certain definite
forms for which there are well-established terms,
such as exogamy, endogamy, and hypergamy.
2. Exogamy and endogamy.—Much confusion
has been produced in the use of these terms
through the mistaken idea that the processes
which they denote are opposed to one another,
this being chiefly due to an error on the part of
McLennan, who was the first to draw attention to
the practice of exogamy. According to this writer,
exogamy is a custom in which a person has to
marry outside his tribe. There are a few cases on
record, though even

about

these we need far more

exact information than we possess, in which it
seems that people have to marry outside their
tribe or other similar social group, but in the vast
majority of the cases for which the term ‘ exogamy’
is used the exogamous social group
is not the
tribe, but that subdivision of the tribe for which
the term ‘clan’ is generally employed.
When
we say that a community
possesses the clanorganization,

we

mean

that

it is divided

into

a

number of groups, the members of each of which
must marry outside their own group. If they
must marry into some other group of their own
community, we have to do with the practice of
endogamy, the community as a whole being endogamous, while the clan within the community is
exogamous. From this it will follow that exogamy
and endogamy are not antithetical processes, but,
where both exist, supplement one another,
Endogamy in this sense is a relatively infrequent
practice, being most fully developed in the caste
system of India, in which the caste is the endogamous group and the gotra (g.v.) or other corresponding sub-group the exogamous unit (see art.
CASTE). The social systemof the Todas is another
pure case of the division of endogamous social
groups into exogamous clans. In other parts of
the world obligatory endogamy is rare. There are
many people who are isolated from their neighbours, either by physical or, still more frequently,
by social conditions, such as constant warfare,
who habitually marry within their own community,
but their case differs fundamentally from thatof
the Hindu or Toda in that there is no definite
prohibition

of

marriage

within

the

community,

and, if the opportunity arises, such marriages
meet with no opposition,
Even in Europe there
are cases in which marriage within the village or
other social group is so habitual and departure

from this custom meets with such social reprobation that we come very near to true endogamy,
It would seem that this tendency to endogamy ‘is
especially pronounced where the
people of the
village follow one occupation, and this association
of endogamy with occupation is not only characteristic of the caste system of India, but is also found

in one of the exceptional examples of obligatory

endogamy, which occurs in Africa in the case of
the smiths, who often form a social group kept
separate, by having to marry within their own
body, from the rest of the community to which
they belong. It is noteworthy also that there is
a definite tendency towards the association of
endogamy
and occupation in the cases of priesthood and
royalty, and in some cases marriage
within these classes is so strictly enjoined that it
amounts to a form of endogamy.
The practice of exogamy occurs in many forms
according to the nature of the social system of
which it forms part. If the community is totemic,
the exogamous social group will be the totemic
clan. If the community is organized on a social
or territorial base, the exogamous unit will be the
village, the hamlet, or the quarter of a town. If
the grouping rests on a belief in common descent,
the exogamous group may take its name from the
ancestor, this mode of organization differing from
regulation by kinship in that the common ancestor
is remote, and in some cases mythical or fictitious,
In one frequent form of exogamy the whole community

consists of two

moieties,

the men

of one

moiety marrying women of the other. The rule
that two people with the same family name may
not marry, which is found in China, may .be
regarded as another variety
of exogamy.
In
Australia this mode of organization is modified so
as to produce a complicated system consisting of
social groups known as matrimonial classes.
3. Australian matrimonial classes.—These form
a special variety of exogamous system in which a
erson has not only to marry outside his own class,
But has to marry into another specified group. In
one form, known as the four-class system, each
moiety is composed of two sections, the marriages
of members of one section of one moiety being
limited to one section of the other. This system
is associated with a peculiar mode of descent in
which a, child does not belong to the class of either
father or mother, but to the other section of the
moiety of one or other.

In another form, known

as the eight-class system, each of the four classes
is composed of two sections, in which descent
follows the same kind of rules as in the four-class
system, but of a more complicated kind. This
form of social organization has until recently been
supposed to be unique, but A. R. Brown has
shown? that it is nothing more than a systema
tization of the regulation of marriage by kinship
which is
generally associated with exogamous
systems.
In Melanesia there are probably similar
groupings, though of a less definite kind than in
Australia,
.
4. Hypergamy.—This name has been given to
a
peculiar form of the regulation of marriage,
only known to occur in India, in which a woman
must marry a man of a caste or sub-caste higher
than her own, Where this custom is found, men
and women of the same caste or sub-caste are
sometimes also allowed to marry, but there is the

strictest prohibition of the marriage of a woman

with a man of a caste lower than her own.
’ § Regulation of marriage by kinship.—Among
peoples whose social system is based specially on
the family
and the nature of whose system of
relationship shows that this mode of social organization has been of long duration, marriage is
1 JRAT xiii. [1913] 143 2.
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regulated exclusively by genealogical relationship.
Marriages with certain classes of relatives are forbidden and those with other

classes allowed, while

other marriages may not. be strictly prohibited,
though looked upon with more or less disfavour by
the community, the chief example of this difference
of attitude occurring in the case of first cousins.
We do not know, however, of any such people
among whom marriages with certain relatives are
obligatory, or even so habitual as to stamp their
presence on the nomenclature of relationship.
The regulation of marriage solely by relation:
ship is not limited to
eoples whose system of
relationship is based on the family, but occurs also
among many people who follow the classiticatory
system of relationship. It is found in many parts
of

Africa

and

America;

it

is

characteristic

of

Polynesia, and occurs in some parts of Melanesia;
while, as already mentioned, the matrimonial
classes of Australia are only a specialized form of
this mode of regulation. Among all these peoples,
however, the results of this type of regulation
differ widely from those already considered in that
the restrictions apply to the very wide circle of
relatives involved in the use of the classificatory
system.
mong such peoples we have not to do
with the prohibition of marriage merely between
brother

and

sister

or between

first cousins,

but

also between those whom we should call second
and third cousins, or even more remote relatives.
Sometimes the rule forbids marriage with a person
with whom any kind of genealogical connexion,
apart from relation by marriage,,can be traced.
More frequently the prohibition does not take
this extreme form, but there are rules limiting the
rohibition to certain classes of genealogical reationship, a frequent form of such limitation
being the exclusion from the prohibition of those
cases in which cousins are descended from persons
of different sexes. Thus, among many peoples the
marriage of the children of two brothers or of two

sisters is strictly prohibited, but not only is the
marriage of cousins who are the children of a
brother and sister allowed, but, as will appear
shortly, these relatives may be the natural consorts
of one another. The people who thus regulate marriage exclusively by relationship have lost the clanorganization which
their use of the classificatory
system shows them to have once possessed. Even
those who still possess this form of social organization do not rely solely upon it for the regulation
of marriage, but marriages with many relatives
are prohibited outside the circle of the exogamous
group. Sometimes this prohibition takes the form
that a man must not only seek a wife out of his
own clan, but must

avoid

the clans of both father

and mother, and perhaps the clans of all the
grandparents. More often, however, the prohibitions rest more directly upon kinship, and do not
involve all the members of the clans with which
the man is related.
Many gradations occur
between people who regulate marriage solely by
kinship and others among whom marriage is
chiefly regulated by the clan-mechanism, but we
know no people who have been carefully investigated and have been found to be wholly devoid of
the mode of regulation by kinship.
6. Marriage with relatives. Among
many
peoples, and especially among those who use the
classificatory system of relationship, the regulation
of marriage by kinship is not contined to prohibitions,

but

there

are

often definite

regulations

which make marriage with certain relatives the
orthodox unions, and even in those cases in which
such marriages occur but are not especially
frequent the influence which they have had upon
the nomenclature of relationship shows that they
must once have been habitual.
The influence upon
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systems of relationship
is so definite that it is
ossible to infer from their nature the existence of
orms of marriage in the past which are no longer
in vogue, thus affording evidence which makes it
possible to trace the past history of marriage.
(a) Parent and child.—We know of no people
who allow marriage between mother and son. In
many places, especially in Africa, a man may
marry one of his father’s wives, but in these cases
his own mother is definitely excluded. Marriage
between father and daughter is said to occur
occasionally, though it is probable that in such
cases the marriage is not that of a man with his
own daughter, but with one whom he calls daughter
in the classificatory sense. The marriage of a man
with his brother’s daughter would be a union of
this kind, and such marriages certainly take place
in some parts of Melanesia and in Australia.
(8)

Brother

and

sister.—The

case in which

we

have the most definite evidence for this form of
marriage is that of royal families. Examples of
the marriage of brother and sister are known from
history in the royal families of Egypt and Persia,
and occurred also among the Incas of Peru. In
recent times the marriage of brother and sister is,
or has been, the custom

in Siam,

Burma,

Ceylon,

Uganda, and the Hawaiian Islands, In the last
case the highest kind of chief was one whose father
and mother were own brother and sister, who were

themselves the offspring of a similar.union, In
this case certainly, and probably
in the others,
this form of marriageis definitely forbidden to those
of other than royal or chiefly rank, and the practice
is due to the belief in the virtue of royal blood and
the desire to keep this blood as pure as possible.
Marriage between brother and sister has occasionally been recorded as the general custom of a people.
There are well-established cases where marriage
is allowed

between

half-brother

and

half-sister,

usually where they are the children of one father
by ditierent mothers, more rarely by one mother
and different fathers. No other cases are well
authenticated, and some records of the marriage of
brother and sister, such as the case of the Veddas,

are now known to be mistaken.
In general, not
only is this form of marriage prohibited, but its
prohibition forms the central and most definite
feature of the moral code; and this applies to the
marriage

not

merely

of own

brother

and

sister,

but of those relatives in the widest classificatory
sense.

:

wo

.

It has been supposed by Morgan and others that
the marriage‘of brother and sister was once general
among mankind, and that it formed a stage in the
history of the institution of marriage, ‘but this
opinion is chiefly based on misinterpretation of the
evidence. . Thus, avoidance between brother and
sister (see KIN, Krnsurp, JIT. 2) has been held to
show the former presence of sexual relations between these relatives. This is probably correct;
but in Melanesia, from which region some of our
best examples

of this form

of avoidance come, the

custom is almost certainly a relatively recent
practice due to external influence.? In all cases
where marriage or sexual relations are allowed
between brother and sister, they are probably of
late occurrence, due either to relaxation of morality,

or to the working of special ideas, such as that of
the virtue inherent in royal blood.
(c) Cousins.—It is necessary to distinguish here
between the marriage of cousinsin general and the
marriage of those cousins, usually known as crosscousins, who are descended from persons of different sex. The marriage of cousins in
general is
sometimes allowed and sometimes prohibited, this
prohibition being a necessary consequence of the
1 Rivers, History of Melanesian Society, Cambridge, 1914, il.
153.
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classing of all or some cousins with. brothers and
sisters in different forms: of. the classificatory
system.

Co

ts

.

s

The marriage of cousins is frequent among
Muhammadans, usually with the daughter of the
father’s brother, and
here, as in other cases in
which this form of marriage occurs sporadically,
the motive is the desire to keep property within
the family.
ce
7
The most frequent form of marriage of cousins
is that which takes place between cross-cousins,
namely,

cousins

and sister.
merely

who

are

the

children

of brother

In many places this marriage is not

allowed, but is the orthodox union, and is

so habitual that it determines the form of the
system of relationship and gives a special character
to the whole social system.
All the peoples who
are known to practise this form of marriage use
the classificatory system of relationship ; but usually
the marriage is not between cross-cousins in the
wide classificatory sense, but between the children
of own brother and sister. In some communities
these relatives are regarded as husband and wife
without the need of any ceremony or other social
arrangement, and still more frequently they apply
to one another the terms used between husband
and wife, even when they are not actually married
to one another.
.
oo.
.
’
Inthe most frequent form of this union a man
marries the daughter either of his mother’s brother
or of his father’s sister, but occasionally his choice
is limited to one or other of these relatives, the
case which occurs the more frequently being that
he may marry the daughter of his mother’s brother
but not of his father’s sister. This form of marriage
occurs among

a few peoples of Australia, in several

parts of Melanesia, including Fiji, and in India,
especially in the south of the peninsula, though
it was
probably once more widely distributed.?
It.is also found among the Haida and a few
other peoples of N. America, but has not yet been
recorded from 8S. America.. In Africa it has recently been found by Mrs. R. F. A. Hoernle among
the
Hottentots.
,
.
.
:
This type of marriage has usually been regarded
as a secondary consequence of the dual organization of society, and has probably arisen in most, if
not in all, cases out of this form of social organization. In Melanesia it has probably had as its
immediate antecedent marriage with the father’s
sister or with the wife of the mother’s brother, but
elsewhere it seems to be actuated by the desire to
keep property within the family. In some parts
of
Australia the form taken by the matrimonial
classes involves the marriage of second cousins, but

we do not know how far such marriages occur
between true second cousins or between more distant relatives. In some parts of the New Hebrides
it is the custom to marry certain relatives whom
we should class as first cousins once removed.
Thus, a man may marry the daughter
of his
father’s sister’s son or daughter, the daughter of
his mother’s brother’s daughter, or the daughter of
his mother’s mother’s brother. . One of these forms
of marriage is especially frequent, viz. that with
the daughter’s daughter of the father’s sister.
(d)
Uncle and niece.—In general, marriage between theserelatives is prohibited, but occasionally
. a man is allowed to marry his brother’s daughter,
and this marriage would seem to have sometimes
been so habitual as to have influenced the system

of relationship. This marriage occurs in northern

Australia and in some parts of Melanesia. It has
also been recorded elsewhere, and is allowed in
some parts of Europe... Several peoples of S.
1 JRAS, 1907,p. 611.
,
Te
20. Hill-Tout, British North

America, London, 1907, p. 145;

¥. J. Richards, Man, xiv. (1914) p. 194.

India permit a man to marry his sister's daughter.
In some cases it is only the daughter of an elder
sister who may be married. . Another marriage which may be included under
this heading is one occurring in Melanesia, in which
@ man marries the wife of his sister’s son, or in
which he and his sister’s son have their wives in
common. :
mt
a
‘(e) Aunt and nephew.-—Marriage with the father’s
sister occurs sporadically in certain parts of Melanesia, and is a regular practice among some of the
Déné peoples of N. America, and marriage with the

mother’s sister is said to occur among the Ossetes.
of the Caucasus. Marriage with the wife or widow
of the mother’s brother 1s still practised in many
parts of Melanesia, and is shown by the nomenclature of relationship to have once been a common
practice. This form of marriage also occurs among
some of the Bantu peoples of Africa, and many
systems of relationship of N. America have features
which would be its natural result.
:
(f) Grandparent and grandchild.—In Pentecost
Island in the New Hebrides it is, or has been, the
custom to marry
the daughter’s daughter of the
brother ; and this marriage with one who, through
the classificatory system, has the status of a
granddaughter has imprinted itself so deeply on
the nomenclature of relationship that it must once
have been the habitual custom of the people. This
form of marriage has also been recorded among the
Dieri of Central Australia, °°
.
‘
- A form of marriage similar to that just described,
in that a man marries a woman two generations
below his own, occurs in Ambrim, adjacent to
Pentecost Island.. In.this island a man. marries
the daughter of his sister’s son. Still more widely
distributed is marriage with the wife or widow of
the father’s father. The occurrence of this form
of marriage was first inferred from the nature of
the terminology
of relationship
in Fiji and in
Bougainville

Tland

in

the Solomons,

but.

the

resent writer has since found it in vogue in several
islands of the New Hebrides, not only with some
wife of-the father’s father, but with the actual
grandmother. .
De
:
:
We do not at present know of marriage between
grandparents and grandchildren outside of Austral-

asia, but there are features of some African systems

of relationship which suggest its occurrence at
present or in the post
.
7. Polygamy.—The forms of marriage so far
described are characterized by the social status of
the partners to the union.
The varieties now to
be considered arise out of the number of the
persons who enter into union. The term at the
ead of this section is must conveniently used as a
generic term to include all such cases other than
monogamy.
Its different forms are polygyny, in
which one man marries more than one woman;
polyandry, in which one woman marries more
than one man;

and communal

marriage, in which

more than one man marries more than one woman.
8 Polygyny.—Though this form of marriage
exists, or has existed, in every part of the world,
it is very rarely, if ever, practised by all members
of the community, but is the special privilege of
the powerful and wealthy.
Poly
can be
universal only among a- people Which: obtains
women by capture or some other means from
outside its own community. Sometimes
the
practice is limited to chiefs, sometimes, where
arge payments for a wife are in vogue, it is only
the wealthy who can marry more than one wife.
Sometimes polygyny is the privilege of those who

have shown their superiority to the rest of their
community in some way, as in Eddystone Island
in the Solomons,’ where a second wife is allowed
to men who have taken ten heads in warfare.

;
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Polygynous unions differ considerably in the
degree of social differentiation accompanying the
union.
The different wives may live together in

and
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to be that the boy shall have a son to take him out
of Put (hell).

A similar practice has been recorded

elsewhere, as among the Ostiaks and Ossetes. In
Melanesia a man and his sister’s son might share
one household, or each may have her own establishment.
Sometimes one wite is superior to the rest, a wife or wives in common, but this was almost
certainly
part of a system of communal marriage,
and her children differ from those of other wives
in social status—a condition which passes in- and it is probable that this is also the true nature
sensibly into the distinction between marriage and of some or all of the other cases of this variety of
The polyandry of the Marquesas is
concubinage (see below, § rr).
Sometimes there polyandry.
are definite rules regulating the behaviour of the peculiar in that the husbandsare of different social
status, one husband belonging to a more influenhusband to the different wives.
.
The continent in which
polygyny has reached tial section of the community than the other.
We know very little of the social mechanism b
its hichest degree of development is Africa, in
many
parts of which the practice is so frequent means of which the status of the children 1s
In_ several
and has so impressed itself upon the social organiza- determined in cases. of polyandry.
tion that it has influenced the nomenclature of cases it has been recorded that the children are
relationship, and special terms are used to dis- assigned to the different husbands in order of
tinguish from one another the children by the age, but it is certainly not true of the Todas,
different wives of a polygynous marriage.
Other who: were once credited with this practice.
regions where polygyny is well established are Among this people there is no need for any special
Australia and parts of Melanesia, where the ascription of the children tothe different husbands
polygyny forms part of an organized
system of when these are brothers, owing to their common
monopoly of the young women by the old men of habitation and their common possession of proerty. It is only when the husbands are not
the community.
SO
,
rothers that the necessity arises, and then fatherIt is sometimes the custom in polygyny that the
hood is determined by means of a ceremony at the
wives shall be sisters, a man who marries a woman
having the right to take her sisters also as they seventh month of pregnancy, the man who performs this ceremony becoming the father of the
reach marriageable age.
.
:
.
9. Polyandry.—-This custom is far less frequent child for all social purposes.
We know little or nothing of the causes which
than.
polygyny. At the present time its chief
have
led
to
polyandry.
Among
the
Todas
and
in
home is in India and its neighbourhood, and it
also occurs in a definite form in the Marquesas the Marquesas Islands, and possibly elsewhere,
Islands and among the Bahima and Baziba,
Bantu polyandry is associated with female infanticide,
is a
peoples of Africa. In ancient_times it has been and it has been supposed that the polyandry
result of the scarcity of women so produced. It
recorded among the Arabs, Britons, Picts, and
has also been supposed that polyandry has been
Guanches, but our information about these and
many of the recently-recorded cases is not suffi- the result of inequality in the proportion of the
cient to show whether the condition was one of sexes, due to scarcity of the foo “supply, this
either producing a small Proportion of female
true polyandry or a variety of sexual communism.
Even in India there is a distinct tendency for poly- births owing to physiological causes or leading to
,
andry to be associated with polygyny, thus pro- the practice of infanticide.
It is noteworthy that the only definite example
ducing one form of communal marriage.
‘Two
of
polyandry
recorded
in
Africa
should
occur
varieties of polyandry are generally recognized,
a pastoral people whose culture possesses
in one of which husbands are brothers, while in among
features closely resembling that of the
the other they are not necessarily related to one sever
a8.
.
.
another. Following McLennan, these two forms
_ 10. Communalor group-marriage.—-Thequestion
are often called Tibetan and Nair (Nayar) respectively, but are better distinguished as fraternal whether this form of marriage exists has been the
subject of a lively controversy between different
and non-fraternal.
,
.
Both among the Todas and in Tibet and neigh- schools of sociologists for many years. If we
bouring regions, where polyandry exists in its define this type of marriage as a union of more
purest form, it is of the fraternal variety. Usually than one man with more than one. woman, no
the eldest son of a family marries, and, as his one doubts that cases occur which conform to
brothers grow up, they share his wife with him. the definition. . This form of union is found among
Even if one of the younger brothers takes a wife the Todas, for instance, but there it seems to have
among the Todas, she becomes also the wife of the arisen as @ combination of polygyny with polyother brothers.
It is doubtful whether the re- andry. It is when we pass from such cases to
corded cases of non-fraternal polyandry should be those in which large groups of men are held to be
regarded as polyandry at all. Among the Nayars, the husbands of large groups of women that doubt
who furnished McLennan with his pattern of this arises. —
The solution of the problem turns largely on the
formof polyandry, a girl goes through a form of
Marriage with a man, but then or later consorts sense in which we use the term ‘marriage.’
with a number of men who need not be related to this word be employed for relations between the
one another. . It is a question, however, whether sexes, there is no question that fee -marriage
these men should not be regarded as cicisbei does not merely exist, but is a widely distributed
rather than husbands—a point difficult to decide, practice. If, on the other hand, marriage is resince the purely matrilineal institutions of the garded essentially as an institution by which the
ople make the fact of fatherhood of little social social status of children is determined, we are met
by our very imperfect knowledge of the exact
importance. .
a
variety of polyandry which maybe dis- nature of the recorded cases from this point of
tinguished is one which occurs among several view ; and another difficulty is that of drawing the
peoples of India, in which a young boy marries a line between wife and concubine, between husband
.
.
ee
wife who consorts with the boy’s father or maternal and cicisbeo.
The recorded case which seems most to deserve
uncle or some other man. The wife’s offspring are
counted as the children of the boy-husband, and, the name of group-marriage is that of the Ngarawhen the boy reaches adult age, he will consort bana. (Urabunna) of ‘Central Australia, It. is
with the wife either of one of these children or of stated that, among this people, no man has exsome other boy. The motive of the custom is said elusive rights over any woman, and that we have
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not to do with a confusion between wife and
concubine appears from comparison with an adjoining people, the Dieri. The Dieri have a
definite term for individual marriage, viz. tippamalku;

this exists

side

by

side

with

the pirra-

uru relationship, which is certainly one in which
& group of men and a group of women have the
right to sexual relations with one another. The
Ngarabana have consorts called piraungaru, who
evidently correspond with the pirrauru of the
Dieri, and the relations between the Ngarabana
men and women who call one another nupa would,
therefore, seem to correspond with the ¢ippa-malku
union of the Dieri, except that they are grouprelationships, while the tippa-malku union occurs
between individuals. The tippa-malku marriage,
however, is associated with the custom of lending
a wife, while men other than the husband have
marital rights as part of the marriage ceremony.
If the tippa-malku
union is regarded as true
matriage, 1t is difficult to withhold this name
from the union between nupa which seems to
correspond with it among the Ngarabana,
In
order to reach a positive decision on the matter,
however, we should like to be more fully informed
about the exact social relations which exist
between children and the male partners in the
different kinds of union.
In some parts of Melanesia there is an association of definite individual marriage with the
occurrence of sexual relations between the group
of men formed by the husband’s brothers and the
oup of women formed by the wife’s sisters.
ince these groups consist of brothers and sisters
in the classificatory sense, they may be of considerable size.
This case is, now at any rate, confined to relations between the sexes, and it seems,

therefore, better not to regard this as a form of
group-marriage, but to speak of sexual communism
associated with individual marriage.
Those cases may be similarly regarded in which
all the members of a conventional brotherhood
ossess marital rights over the wives of other
ellows. The most definite case of this kind of
which we know is that recorded by C. G. Seligmann! among the Massim of New Guinea, in
which all the members of a brotherhood who
called one another eriam have marital rights over
the wives of the eriam.
—_xz. Concubinage and cicisbeism.—Reference has
already been made
to the difficulty of distinguishing these conditions from marriage. The most
convenient use of the word ‘concubine’ would be
to denote a woman with whom sexual relations
are permitted, although the union does not involve fatherhood if there should be offspring.
Similarly, the term cicisbeo would be most conveniently used of the male partner in a similar
union.
If the terms were used in this sense, the
irrauru and piraungaru of the Dieri and Ngara{ana would
concubines or cicisbei. The distinction would be especially applicable in such a
case as that of the
Todas, whose mokhthodvaiol
would be distinguished as cicisbei from the
husbands proper, there being the important difference between the two that the mokhthodvaiol
partnership is not subject to the law of endogamy
which regulates the polyandrous marriage. The
mokhthodvaiol also never obtains the status of
father to his partner’s children except in those rare
cases in which, being of the same endogamous group
as an expectant mother whose husband is dead or
missing, he is called upon to perform the ceremony
which determines fatherhood.

The difficulty in using the term ‘concubine’ in

the sense thus proposed is thatin some of the cases,
a

aa

tlanesians of British New

Guinea,

Cambridge,

:

1910, p.

.

such as those of the OT, in which the use of the
term is fixed, concubinage carries with it the
social relation of fatherhood, sometimes even with
fall rights of inheritance

and

succession

(cf. art.

CoNCUBINAGE [Introductory]).
12. Marriage and sexual relations.—In this
article marriage has been considered chiefly asa
social institution by means of which the relations
between Parents and children become part of an
organized
social system.
People among whom
marriage is a social institution of the most definite
kind may vary greatly in their attitude towards
the sexual relations of married persons, All gradations can be found between peoples who regard
any sexual relations other than those between
husband and wife as a heinous offence and those
who allow very great freedom in this respect. Of
all the cases of which we have any knowledge,
however, the extra-marital relations of married
persons are subject to definite restrictions, the
clue to the nature of these restrictions resting
upon the conception of a wife as the personal
property
of her husband.
Thus many
peoples
who will kill or make war upon the offender, if a
wife is found

to have

transgressed, will neverthe-

less freely allow others

access

to their wives if

their consent is asked, or will offer no objection if

relations with other men form part of the saturnalia or other occasions when relaxation of the
ordinary moral rules is allowed.
‘
The chief modes of departure from marital
chastity are exchange of wives, which is especially
a feature of Australian

society, and lending wives

to guests, which occursin many parts of the world.
Allowing the use of a wife in return for money or
other

kind

of compensation

is more

rare, and is

often only a feature of the relaxation of morality
which follows contact with external influence.
13. Sexual relations before marriage.—Peoples
differ greatly in their attitude towards sexual
relations before marriage.
In general, pre-nuptial
freedom is allowed to men, but great divergencies
are found in the views held about female chastity
before marriage. Among many people the premarital chastity of the wife is so highly valued
that it may lead
to such a practice as infibulation
(cf. ERE tii, 668", 669°), and the testing of chastity
may form an important part of the marriage ceremony, the failure of this test leading to annulment
of the marriage or depriving the relatives of the
woman of the bride-price or other benefits which
they would otherwise obtain from the marriage.
Among other peoples freedom of sexual relations
before marriage is regarded as a normal occurrence,
and there may even be an organized system of
payments for such relations, or prostitution in
some form may be regarded as a regular preliminary to marriage, and those who have been success-

ful in this career may be especially sought as
brides. In other cases sexual
relations before
marriage may take place more or less freely,
though they are not openly condoned.
Among
many peoples such sexual relations are allowed so
long as they do not result in offspring, and often,
as in many parts of Europe, the occurrence of
pregnancy forms the usual preliminary to, and
occasion for, marriage.
.
In addition to the forms of marriage dependent
upon the social status of husband and wife and the
numbers of partners who enter into union, other
varieties can be distinguished according to the
place of residence of the married persons, and the
age at which the union takes place.

14. Patrilocal and matrilocal marriage.—These

are terms respectively for cases in which the wife
goes to live with her husband, and the husband

goes to live at the home of his wife, the usual

consequence being that in the one case the children
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will belong to the locality of the father, and in the
other to that of the mother... These two varieties
of marriage have often been distinguished, especially by writers on Indian sociology, by means of
the Sithhalese words deega and deena, but the
above terms, first proposed by N. W. Thomas, are
now coming into general use. Intermediate cases
between the patrilocal and matrilocal forms occur
in which the man goes to live at his wife’s home
for a time,

the case being

closely

related to that

mode of obtaining a wife in which a man has, for
& period of months or years, to serve the parents
of the woman he hopes to obtain as a wife (cf. §19).
Sometimes, as in the island of Tikopia, the visit
to the wife’s home is of so short a duration that it
is probably only asurvival in ceremony of a former
condition of matrilocal marriage.
Still another
condition is that which occurs among the Arabs of
the Anglo-Egyptian Siidin, in which the wife returns to the home of her parents in order to give
birth to her children,
15. Infant marriage.—It is necessary
to distinguish between infant marriage and infant betrothal, though the line between the two is often
indefinite. Children are often promised as husbands or wives when very young or even before
they are born, but it is only when ceremonies are
performed or transactions carried through which
are of the same nature as those accompanying the
marriage of adults that we ought to speak of infant
marriage.
Even in this limited sense, infant marriage is a
very widely distributed practice. It is especiall
prominent in India, where its combination wit
the prohibition of re-marriage of widows makes it
a very important feature of social life. Infant
marriage occurs as an established practice in Australia and Melanesia, but here, as in other parts of

the world, the process is often one of betrothal
rather than of marriage. Sometimesa girl married
in infancy goes at once to live with her husband’s
eople; in other cases she continues to live with
Ker own purents until she is of age for the marriage
to be consummated.
Infant marriage has probably had two chief
causes. It is a means of promoting the chastity of
the young, adopted by peoples who attach importance to chastity before marriage, and this is especially the case when the girl goes to live with her
husband’s parents, who are thus able to watch over
their son’s wife. It may also be the result of any
social condition which makes it difficult to obtain
a wife, such as scarcity of women due to infanticide or natural causes, or monopoly of women by
one section of the community.
A lowering of the
age of marriage for these reasons only accentuates
the difficulty in obtaining a wife, and the lowering
of age thus tends to be progressive, producing, in
course of time, the marriages in extreme infancy
which are found among some peoples (cf. art.
CHILD MARRIAGE [in India]).
.
16. Arrangement of marriage.—In the very
rare cases in which the choice of a consort is absolutely free the arrangement of marriage is a simple
matter, and the same is true of the condition
which seems to occupy the other end of the scale,
in which the marriage of a person is pre-determined
by the social rules of the community, as in those
cases in which a man has to marry a certain
relative. Even, however, in cases in which the
choice is largely free, it is often the custom to
make use of an intermediary, or the transactions
connected with the marriage are arranged by the
relatives or friends of the partners in the proposed
union.
.
An important difference in the nature of the
rocess of courtship turns upon whether the initia.

_bive comes from man or woman..

Among many

and

peoples
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of marriage

the women,

:

should come

from

The part played by other persons in the arrangement of marriage largely turns upon the extent
to which relatives and friends take part in the
pecuniary transactions which so often accompany
marriage ; but in many communities the consent
of certain relatives is necessary, quite apart from
this. Among those peoples whose social system
is based on the family it is the consent of the
parents that is chiefly needed.
Among other
peoples the place of the parents in this respect
may be taken

by some

other relative, such

as the

mother’s brother or the father’s sister. In some
arts of Melanesia the consent of the father’s sister
is essential. She usually chooses a wife for her
nephew, and has the powerof vetoing his marriage
if he should choose for himself.
17. Marriage

by

purchase.—In

most

parts

of

the world marriage 1s accompanied by pecuniary
transactions. In some cases payments are made
by the husband or his relatives to the relatives
of the woman, this payment being usually known
as the bride-price. In other cases payments are
made by the relatives of the bride, these being
usually known as a dower. In other cases again
there are complicated transactions in which payments pass between the two
parties, but often
these are chiefly of a ceremonial nature, either
existing alone or, more frequently, accompanying
the transference of the bride-price or dower.
Sometimes the payments made for a wife or
husband may be so large as to form a definite
impediment to marriage.. They tend to raise the
age of marriage, or may even prevent. some
members of the community from marrying at all.
In some

cases,

however,

in

which

the

payments

seem to be very large the common ownership of
property distributes the payments over a large
circle, making them more practicable than would
be the case if they had to be given by an individual
erson. Sometimes the payments are made in
ifferent stages which may correspond with betrotha] and marriage, and sometimes they do not
cease at marriage, but continue for some time
afterwards, the
birth of each child of the union

being an occasion for them.
Among peoples who follow the custom of marrying certain relatives it sometimes happens that
the payment for a wife is made only in those cases
in which a man marries some other woman.
The most frequent mode of marriage by purchase
takes the form of the bride-price; but in India,
and in some parts of Europe, the dower or payment
to the husband is the more usual custom.
18 Marriage by exchange.—The most definite
case of this mode of contracting marriage is that
in which a man gives his sister to the brother of
his bride,

and,

since

this

custom

usually

occurs

among peoples who use the classificatory
system
of relationship, it may lead to the exchange of
women between groups of considerable size. The
motive usually assigned for this form of marriage
by those who practise it is that it does away with
the necessity

of

paying

for

a wife;

but

there is

some reason to suppose that in some cases the
practice may have arisen out of, or be otherwise
associated with, the cross-cousin marriage.
19. Marriage by service.—Thiskind of marriage,
which has become well known through its occurrence in the OT, is probably not very common, and,
as already

mentioned (§ 14), passes

insensibly into

the matrilocal form of marriage.
20. Marriage by elopement.— Among man
peoples elopement is so frequent and is so little

objected to

by the community that it may be re-

arded as a regular mode of contracting
in some cases it would appear to be the

marriage.
result of
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restrictions upon marriage which have developed

mode

to the community.

avoidance is Jess strict, and the avoidance between

to such

an

extent

as to

have

become

irksome

In the absence of any ‘social

mechanism for the abrogation of these restrictions
it has become the custom to connive at their infraction by taking a lenient view of elopement.
In Australia and some parts of Melanesia where
elopement is frequent it may be the secondary
consequence of the monopoly of women by the old
men.
In other cases it may be a means of escape
from the obstacles to marriage due to the brideprice.
a
21. Marriage by capture.—Thisform of marriage
has aroused great interest in consequence of the
idea of McLennan that, at one period of the history of human society, it was the normal mode of
obtaining a wife. The capture of wives is known
to occur,

and

the

marriage

ceremonial

of many

parts of the world includes either a definite conflict for the possession of the bride or features
which may be interpreted as survivals of this process,

It is very

doubtful,

however,

whether

an

people habitually obtain wives from without their
tribe, though the Khonds of India are said to do
so, and it is probable that the

conflicts of wedding

ceremonial are derived from other social processes,
such as the custom of marrying relatives, which
gave certain
persons a vested interest in the
women of their own community.
The vogue of
the cross-consin marriage in southern India makes
it probable that a conflict which takes place between the husband and his wife’s cousin in some
parts of Malabar is a survival of that form of
marriage in which the cousin had a proscriptive
right to the bride.
tis probable that many of the other customs
which have been regarded as survivals of the capture of women from hostile tribes are rather the
results of a social condition in which it was the
custom that women should become the wives of
certain members of their own community.
22. Trial marriage.—Unions to which this term
has been applied have been recorded among many
peoples, but many, if not most, of these cases
should be regarded as trials before marriage rather
than as examples of marriage in the sense in
which the term is used in this article. Tempor
unions are especially frequent where marriage
1s

of conduct often accompanies

the relation-

ship of a man to his wife’s father, but usually the
@ woman and her husband’s parents is also, in
general, less rigid than that between her husband

and her parents. In some places certainly, and
probably everywhere, these customs of avoidance
are definitely associated with the idea of the likelihood of sexual relations between those who avoid
one another, but the occurrence of similar customs

of

avoidance

between

persons of the

same

shows that this is not the only explanation.

sex

- Similar customs of avoidance also occur between
brothers- and sisters-in-law, using these terms in
the classificatory sense; but they are usually less
strict, and often limited

to

prohibition of the use

of the personal name or!of familiar conversation.
Often these customs are combined with certain
duties on the part of these relatives towards one
another—duties which may be summed up as those
of mutual helpfulness. This is especially the case
with the relationship of brother-in-law.
Sometimes the duty of helping one another goes so far
that aman may use any of the property of his
brother-in-law.
Sometimes the men must defend
one another in case of danger, while the presence
of the relatives on different sides may put an end
toa fight. Still another duty sometimes assigned
to these relatives is that one must dig the grave or
take the leading part in the funeral ceremonies of
the other.
This combination of customs of avoidance with
the obligation of mutual helpfulness may possibly
be explained as having grown out of the relations
which arise when marriages habitually take place
between hostile peoples, or they may be the result
of the marriages which form part of the process of

fusion of two peoples.

,

/

24, Marriage ceremonial.—The rites accompanying marriage vary greatly in duration and
complexity among different peoples.
Sometimes
they are so fragmentary that they can hardly be
said

to exist, while

may

consist

of

in other

rites

of

elaborate kinds, prolonged

cases

the

the ceremonial

most

diverse and

over weeks or months.

In the lower forms of culture the ceremonial of
marriage is, in general, scanty, especially where
it is the custom to marry relatives. Its greatest

contracted with little or no ceremonial, and these

complexity, on the other hand, is reached in India,

cases shade off insensibly into trials before marriage on the one hand and into ease and frequency
of divorce on the other. A union should be
called a trial marriage only if there is a definite
contract or- ceremony
entered upon with: the
condition that the union shall be annulled if it is
unfruitful or if the parties to it wish to separate
after acertain period.
=
|
,
:
23. Social functions of relatives by marriage.—
Marriage brings the
partners to it into detinite
social relations with large groups of persons in
whom they had
previously no special interest.
Among some
peoples, and especially among those
who use the classificatory system of relationship,

Putting on one side feasting and
ceremonial.
adornment as the expression of wsthetic motives
natural to any important event in social life, we
find a number of ceremonies which are connected
with the economic side of marriage. Such is the
transmission of objects from the friends of one
partner to those of the other which form the bride-

these social functions may

take very definite and

well-established forms.
Prominent among those
is the custom of avoidance (see Kin, KinsuipP, IIT.
9) between a married person and his or her parentsThe restrictions on conduct are usually
in-law.
most pronounced in the case of a man and his
wife’s mother, and the avoidance in this case may
be so strict that the two are not allowed to see
one another or to be in the same house or even in
the same village. A more frequent form of avoid-

ance is that a man may not speak to his mother-

in-law or may not speak to her familiarly, and
still more frequent is the custom that he may not
use her personal name, but. must address her by
the appropriate term of relationship. A similar

south-eastern Asia, and the Malay Archipelago,
the elaboration in the last region being almost
It is
certainly the result of Hindu influence,

possible to distinguish certain main varieties of

rice or dower.
Nielanesia, the

numerous

and

whole

the

of

In some parts of the world, as in
transactions of this kind are

complicated
ceremonial.

and

form nearly the

Sometimes,

however,

these transactions have aspects which suggest 2
religious character, especially in the customs of
exchange which are so prominentin the ceremonies
of Polynesia, Melanesia, and some N. American
peoples.
‘
oo
:
Another group of ceremonies which may have
a motive chiefly economic is the conflicts and

other features which are probably indications of

interference with vested interests affected by the
marriage.
oo
:
‘
A large group of ceremonies consists of acts
symbolic of features of marriage. Such are the
joining of hands and the tying together of garments. Allied to these are the acts which seem

|
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to show the superior status of one or other partner
to the union. Thus the superiority of the bridegroom may be symbolized by presenting him witha
whip or by his boxing the bride’s ears, and possibly
tying the ¢a/i in India and the use of the wedding
ring of our own ceremony may have had a similar
meaning.

Elsewhere,

as

in

Morocco,

the

bride

may perform various acts, such as riding a packsaddle, which are designed to give her power over
her husband.
.
Similar to these are the many forms of rite in
which bride and bridegroom eat together or march
round a fire.

Other rites, such as that of pouring

rice or wheat on the head of the bride, probably
have as their. motive the desire to promote the
fertility of the union, or to ensure an abundance of
food for the household.
a
.
Another large group of rites seems to be connected with the idea that some danger is attendant upon entrance inte the marriage state. It
may be that rites of this kind at marriage form
part of a general custom of performing ceremonies
at any transition from one period of life to another—
the ‘ ritesde passage’of A. van Gennep.! Another
motive

may be

the idea of the danger accompany-

ing sexual intercourse to which so great an effect
has been ascribed by Crawley.?
Among features dependent on ideas of this kind
may be mentioned the prolonged period which
often has to elapse before consummation of the
marriage is allowed, and the frequent customs
according to which husband and wife are not
allowed to see one another before a certain stage
in the ceremonial. The many rites of purification,
- the

assumption

of

new

garments,

and

such dis-

guises as dressing in the clothes of the o posite sex
may also be of this order. It is probable that
some rites of marriage are designed to impart to
others the spiritual sanctity which is supposed to
attach to newly-married persons.

on

Many of the motives for ceremonial so far considered are of the kind usually supposed to underlie magic. Other features are delinitely religions
in that they involve specific appeal to some higher
power. Such are definite rites of sacrifice and
prayer, while the practice of divination to discover
whether the higher powers are propitious also falls
under this head,
Co
Among most people of rude culture no part is
taken by any
person who can be regarded as a
priest, but, as definite religious motives come to
actuate the ritual, its performance tends to pass
more and more into the hands of a class of persons
especially set aside for the performance of this and
other religious functions.
:
25. Marriage to inanimate objects.—In several
parts of India it is the custom, under certain
circumstances, that persons shall go through
ceremonial marriages with such objects as a tree,
a bunch of flowers, a dagger,
sword, or an arrow.
One occasion for this
kind of marriage is the
entrance of a dancing-girl upon her career, the
motive being apparent! y that, though the future
occupation of the girl will render a husband superfluous, she shall, nevertheless, be married.
Another motive for this form of marriage is the
belief in the unluckiness of :certain numbers.
Thus, to counteract the belief that a second
marriage is unlucky, a widower may marry
an

inanimate

object in order

that his succecding

union with a woman shall be his third marriage.

It is probable, also, that marriage to

tree may,

in some cases, especially where this forms a part

of the ordinary marriage ceremonial, depend upon

a belief in the influence of the tree upon the offspring, possibly in the future reincarnation of an
:

1 Rites de passage, Paris,1900.

2 The Mystic Rose, London, 1902,

|
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ancestor represented by, or whose representative
is present in, the tree.
.
SO
‘26. Marriage after death.—In some parts of
India the body of a girl who

dies unmarried is the

subject’ of marriage rites, while the marriage of
dead bachelors seems to have been a’ feature of
ancient Aryan culture (ERE ii. 22), The Aryan
practice seems to have been connected with the
custom of. killing the wife on the death of her
husband, and

to have had as its motive

the desire

to provide the man with a wife in the life after
death.
We do not know the motive for the
modern Indian practice,
oe
27..Widowhood.—In some parts of the world
the re-marriage of widows is absolutely prohibited,
and in others widows normally become the wives
of certain relatives, while intermediate cases occur

in which their marriage is allowed, but is not
subject to any special rules. Among many peoples,
especially in the case of chiefs and more influential
members of the community, wives are killed as
part of the funeral ceremonies of their husbands,
and there is reason to suppose that there is a
connexion between this practice and the total prohibition

of re-marriage, particularly

as the latter

practice is often found in the neighbourhood of
places where the killing of wives on the death of
the husband is or has been practised. Two places
where the association occurs are India and -the
Solomon Islands, and the connexion of the two
practices is supported in the latter locality by the
tact that widows undergo a period of seclusion
after death, with features suggesting that the
seclusion is intended to represent a ceremonial
death.
It would seem that the prohibition of
re-marriage is adopted when the more extreme
measure has been given up.
;
Several cases in which a widow normally marries
certain relatives have already been mentioned.
Sometimes, especially in Africa, a son takes his
father’s widow, excluding his own mother.
Elsewhere a widow may be married by the sister’s son,
or the son’s son, of the deceased husband;

but the

most widely distributed form of union of this kind
is that known

as the levirate,

in which

a wife is

taken by the brother of the deceased husband.
28. The levirate—The best known example of
this practice is that recorded in the OT, in which
the custom is: limited to the case in which the
dead husband

has no children, the motive

which a man

marries his deceased

inarriage
brother.

of the

being to raise up seed for the dead
The term is now used for any case in
brother's wife,

and in most cases the Biblical limitation and
motives are not present.
‘The practice may be
based. on the idea that a wife is property to be
taken by the brother with other goods, or it may
form part of the duty of guardianship over the
children of the brother and be designed to prevent
the management of the children’s Property passing
into the hands of a stranger
whom the widow
might otherwise marry.
.
.
India, and in some parts of Melanesia, the
practice of the levirate is subject to the limitation
that the widow of a man may be married only by
his younger brother, a man
having no right over
his. younger brother’s wife. “It is not easy to see
how this limitation can arise out of the motives
for the practice already mentioned.
It was supposed by McLennan that the levirate is a survival
of
polyandry, and it is possible that in these Indian
and
Melanesian cases the practice is derived from
either polyandry or communal marriage, the limitation being connected with some social functions of
the relationship between elder and younger brother
of which at present we have no knowle pe.
Though the OT motive does not wholly account
for the

custom

of the levirate,

it shows

itself in
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other forms among many peoples. In many parts
of Africa a child born to a widow even many years
after the death of her husband is held to be the
child of that husband, and the Dinkas of the
Anglo-Egyptian Sidin have a custom according to
which a widow without male offspring who is
beyond the age of child-birth will purchase a girl
aud
pay a man to beget children by this girl for
her dead husband.
Again, where there is a need
for male offspring, especially to perform religious
rites, 2 man without sons may call on his brother
or some other man to beget children by his wife.
29. Re-marriage of widowers.—
We know of no
people who prohibit the re-marriage of widowers,
and the chief point of interest in this subject is
the difference of attitude towards marrying with
the deceased wife’s sister. It has already been
mentioned that in polygynous unions it is often
the custom to marry sisters, and among people
who follow this custom and many others the
wife’s sister is the natural spouse of a widower.
Other peoples prohibit this form of union. Among
many of these peoples the wife’s sister is regarded
as a sister, a conventional relationship often shown

in terminology, and the prohibition of marriage is
definitely connected with thisidea. Itisan expression of the general reprobation of marriage between
persons who stand in the relationship of brother
and sister, even when this relationship has come
about through some social convention, and when
the use of the term is only metaphorical. .
30. History of marriage.
— Widely different
views on this topic are at present current.
On the
one side are those who regard monogamy
as the
original state from which the other
forms of
marriage have

developed;

on

the other

are those

who believe that monogamy has come into existence by a gradual process of evolution from an
original condition of complete promiscuity through
an intermediate stage of group-marriage.
Lewis
Morgan,

who

has

been

the

chief

advocate

of an

original state of promiscuity, based his opinion on
evidence which we now know to be fallacious, and
at present not only do we have no knowledge of
any promiscuous people, but there is also no valid

evidence that a condition of general promiscuity

ever existed in the past.
The problem of group-marriage stands on a different footing. Whether the communistic unions of
different parts of the world be regarded as marriage
or not, there is no question that such unions exist,
and there is much reason to believe that they have
been more general in the past than they are at the
present time.
The nature of the classificatory
system of relationship is most naturally explained
by its origin in’ communistic conditions.
Even if
this viewbe accepted, however, it does not commit

us to the position that this condition was once
universal among mankind.
It is possible that
only some of the ‘main varieties of mankind have
been communistic.
Still less does it follow that
sexual communism was the primitive condition of
mankind.
No people now in existence can be
regarded as primitive, or even as a sure representative of primitive conditions,
Even ifit be accepted
that sexual communism was once widely distributed
or even universal, it would remain possible, if not
probable, that it is not a primitive condition, but
only represents a stage in the evolution of human
society. If, as there is much reason to believe,
mankind originally lived in small groups, perhaps

consisting

only

of

original state would
so, the wide

parents

and

children,

the

have been monogamy, and, if

prevalence

of communistic

forms

of

marriage must be ascribed to some factors which

came into action as the social group increased in
. size, Even if the classificatory system be founded
in communistic

conditions,

it has

features,

such

(Celtic)

as the clear recognition of generations, which are
most naturally explained by its growth out ofa
still earlier condition in which the unions between
the sexes were monogamons,

or were

restricted to

such small groups of persons as to approximate to
that condition.
.
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W. H. R. RIVERS.
MARRIAGE (Celtic).——1. Gaul.— Polygam
does not seem to have been customary in Gaul,
In the only passage that we have on the subject
(Cesar, de
Bell. Gall. vi. 19) the plural wzxores
is certainly due to the plural viri. At the time
of Gaul’s last struggle against the Romans every
Gaul bound himself by a sacred oath neither to
enter his house again nor to see his children, relatives, or wife (wzorem, vii. 66) until he had ridden
twice through

the enemy’s

lines.

We know that,

a dowry,
as in other places, the wife («zor) brought
but the husband also added an equal amount taken
from his own property.
.
_ On the death of either husband or wife, the
the
with
along
portions,
both
survivor received
revenues accumulated after marriage (vi. 19).
Marriage was often employed as a means of
securing political alliances; thus Orgetorix gave
his daughter to Dumnorix; and the latter had
his mother wedded to a noble of the Bituriges, and
married his sister and other female relatives into
other cities (i. 3, 9, 18). The wife’s position, then,
was very much superior to that of a slave. Plutarch
relates that, before the Gauls had crossed. the Alps,

the women reconciled the opposing parties after a

terrible civil war,

and

ever

afterwards

the

Celts

continued to admit their wives to their council
when deliberating on peace and war, and to let the
disputes with their allies be ruled by their wives’
judgment.

An

agreement

was

made,

later,

be-

tween Hannibal and the Celts that, if the Celts
had any grievance against the Carthaginians, the
Carthaginian generals would judge, and, if the
Carthaginians had any complaints against the Celts,
the case would be judged by the wives of the Celts
(de Mul. Virt. 6; cf. Polyzenus, vii. 50). The
numerous stories handed down to us by the ancients
about the women of the Celts—Chiomara (Polyb.
xxii. 21), Camma (Plut. de Mul. Vire, 20), Eponina
(Tac. Hist. iv. 67), Gyptis (Athen. xiii. 38 ; Justin,
xliii, 3)—seem to prove that the Celtic wife was not
the passive being that the wife has remained among
most barbarous peoples. Czesar, who often gives
her the title of materfamilias, relates nevertheless
that, when a paterfamilias of high birth was about
to die, his relations assembled, and, if there was
any suspicion in connexion with his death, they
cross-examined his wife like a slave; if any delinquency was proved, they put her to death by fire
But there is really
and all kinds of torments.

nothing more in this than the exercise of the power
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of life and death which the paterfamilias had over
his wife as well as his children (vi. 19).

,

2. Ancient Britain and Ireland.
Among the
ancient Britons the position of woman was quite
different, The women were the common possession
of ten or twelve husbands, especially of brothers,

or of fathers and their sons ;. but the children born
from these unions belonged to the man who had
married the woman first (Caesar, de Beil. Gall. v.
14). Women were common property also in Caledonia (Dio Cass, Ixxvi. 12; cf. lxii. 6). In Ireland,
it is stated, it was quite a natural thing for men
to have intercourse with the wives of other men,
with their mothers, or their sisters (Strabo, Iv.

v. 4; cf. Jerome, in
much more advanced
and Britons described
collections of laws and

Jovin. ii. 7), but we find a
social state among the Irish
in the ancient epics and the
customs,

3. Medizval Ireland.—In

Ireland, although the

wife might bring all her own personal belongings
(¢indl) with her, it was the husband first of all who
Provided a dowry (tinnscra) for his wife.
This
owry consisted of metals (gold, silver, copper,
brass), clothing, or cattle; sometimes

it consisted

in some condition to be fulfilled by the future
husband.
In fact, marriage was generally @ sort
of sale, for the laws stipulate that the wife's father

has a right to the whole dowry
for the first year,
to two-thirds the second year, half the third year,
and so on, his share decreasing until the twentyfirst year, when the debt is cancelled; during all
this time the wife has control of what remains of
her dowry each year. As a rule, marriages were
celebrated by preference on the first days of August,
at the

time

of

the Fair

of Tailltenn,

or in the

month of November.
Polygamy seems to have
been practised, perhaps as an exception, a little
before the Christian era. In any case, if it was
very uncommon to have several wives of the free
class, a king often had one or more concubines
of a servile class in addition to his lawful wife
(cétmuinter,

‘first wife’),

Kinship

ties were

not

account,

and

always an obstacle to marriage:
Lugaid, king of
Treland, married his mother; and a king of Leinster had his two sisters as wives. .
.
‘The rights of the woman after marriage depended
largely on her personal status in the community.
In cases of separation for serious offence or by
mutual consent, the wife received either the part
of her dowry that was left her or what she brought
on her marriage-day; in dividing the property,
all that she had acquired by work and mannfactured

articles

was

taken

into

the very smallest details were controlled by
ch
Lo
4. Medieval Wales and Brittany.—The laws
of Wales show in their archaic parts a similar
social state, The woman brought with her a dowry
(agweddy) equal to half of what her brother would
have (gwaddol), and articles for her own use (argyfreu);

she received

from

her

husband

a present

proportionate to her position and payable on the
morning after the consummation of the marriage
(cowyll), The conditions of separation depended
on how long the union had lasted. If it had continued for a period of seven
years all but three
days, the belongings were divided equally between
the couple; but, if the wife left her husband before
this time, and without good reason, she had no
right to anything beyond her cowyll. Polygamy
was forbidden.
Fosterage seems to have been less
wide-spread than in Ireland.
:
:
The Britons who emigrated from Great Britain
to Armorica in the 9th cent. called the dowry given
by the husband to the wife enepuuert, ‘ face-price,’
’ It was often Property inland. Cf. also artt. CH1LDREN (Celtic),
ETHICS AND MoRALITY (Celtic),
FosTEeRAGE, IT. 5-7. °
VOL. VIIL.—28

(Christian)
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Lirzrators.—H. d’Arbois de Jubalnville, Cours de littérature celtique, vii., Paris, 1895, pp. 210-253; C. Jullian, Histoire
dela Gaule, do. 1907, ii, 407-409; P. w.
oyce, A Social
History of Ancient Ireland, London, 1902, fi. 1-19; J. Rhys
and D. Brynmor-Jones, The Welsh People, do. 1902, SPR 207214; Aneurin Owen, Ancient Laws and
Institutes of
Wales,
do. 1841; Ancient Laws and Institutes of Ireland, Dublin,
1865~1901.
:
:
G. DoTrTin.

MARRIAGE (Christian).
—1. The Christian
ideal.—The NT does not profess to set forth any
new law or theory of marriage. Qur Lord’s answer
to the Pharisees who questioned Him on the subject of divorce (Mt 19%, Mk 10°) implies that the
perfect ideal of marriage is sufficiently declared
in the passage in Genesis which professes to record
the original institution of the holy estate of matrimony (Gn 218), The teaching and legislation of
the Christian Church on this subject may, therefore, from one point of view, be regarded as a series

of attempts to define more clearly and fully what
is implied in the words of the original institution,
and to enforce in practice the careful observance
of the principles therein involved.
oo
It is, accordingly, not strange that the subject
of marriage occupies a comparatively small space
in the teachings of the NT, and is for the most
part confined to general rules as to the behaviour
of married people such as might very well have
found a place in the teaching of any heathen
philosopher. .
:
‘
In the Gospels we have no direct reference to
marriage, with the exception of our Lord’s deliverances on the subject of divorce, which probably
represent sayings uttered on different occasions,
but which are, at any rate, all to the same purport :
divorce is in itself sinful and inconsistent with
the original divine institution of marriage. In the
Epistles we have a number of practical exhortations in which the duties of married persons are
clearly declared. The supremacy of the husband
as the head of the wife is recognized, and the duty
of wifely obedience declared.
Mutual love and
consideration are urged with considerable insight,
while the perfect unity of husband and wife as
‘one flesh’ is duly emphasized.?
' The NT, in fact, deals with marriage as an
established social institution as it deals with other
established institutions, laying down broad general
principles of conduct, and demanding faithfulness
and uprightness in the discharge of all recognized
duties.
an
‘It was not necessary for the first Christian
teachers to condemn polygamy, for:in both the
Greco-Roman and the Jewish world in their time
monogamy was the universal rule. Polygamy is
not expressly forbidden in the OT, nor was it un-

common in ancient Israel; but the Jewish teachers
of the post-Exilic period had come to recognize
that it was not consistent with the spirit of the
original institution, which plainly demands the
union of one man and one woman in marriage.
Extra-matrimonial connexions might not be seriously condemned in the Gentile world, but, for the
begetting of legitimate children, it was the rule
that there should be only one wife to one husband.
While it is safe to say, however, that monogamy
is assumed throughout the NT, there is perhaps
only one passage which o lover of -proof texts
could quote as distinctly forbidding polygamy, viz.
1Co 74

‘Let each man

have his own wife, and let

each woman have her own husband.’
Yet, although the NT does not profess to put
forth any new laws on the subject, it is most true
that the religion of the gospel has done inestimable
service, not only in restoring and preserving preci-

1The
passages of the NT dealing directly with marriage are
Mt 531 19332, Mk 10212, Lk 1618, MG 2223-30, "Bile 1219-25 Lk 20%7-35

Ro 71-4, 1 Co 616187 passim, Eph 522%., Col ist, 1 Ti Qua. 59.16,

Hels,
1 P38

-

-
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ous principles which were being forgotten in an
age of luxury and grievous moral laxity, but also
in changing profoundl. men’s ideas of the marriagerelation and of its duties and responsibilities. This
result is the direct outcome of the teaching of the
T.
(1) The spirit and teaching of the NT tend to
ut the mutual love of husband and wife in the
Marriage has been described as
‘oremost place.
a provision for the propagation of the race and the
‘The NT recogproper bringing up o children.
nizes the importance of the Christian household
and the rightful education of Christian children,
but does not describe this as the main object of
marriage. Again, marriage has been regarded as
a provision for the satisfaction of a natural desire
St.
and a restraint upon unbridled indulgence.
Paul acknowledges that marriage serves this purgreat prominence
pose, but does not give it any
book of Genesis,
According to the
(1 Co 7%).
marriage was

instituted,

in the first instance,

to

satisfy the need of man’s social nature. Because
it wag ‘not good that the man should be alone,’
because companionship with his fellows was necessary for the perfect development of his nature,
marriage was instituted to provide him with the
closest and most intimate form of companionship. Thus the words, ‘The twain shall become
one flesh,’ imply much more than a merely carn
relationship—a thought which is instructively
developed by St. Paul in Eph 5°
(2) It is not too much to say that our whole
conception of the marriage-relation has been
changed, and changed for the better, by the high
and honourable position accorded to women in the
NT, and the general improvement in the status
of woman which has been brought about under
Christian

influence,

and

which

has

not

yet,

per-

haps, reached its final goal. A system in which
‘there can be no male and female’ (Gal 3”) so far
as all blessings, privileges, and responsibilities are
and wife are
concerned, under which husband
taught to remember that they are ‘joint-heirs of
grace of life’ (1 P 37), must of necessity tend
the
to elevate, and, if it may be so expressed, to
equalize, the marriage-relation.
When St. Paul compares the marriage-bond to
the union between Christ and the Church, he is,
no doubt, making use of a very familiar idea frequently ex ressed by the OT prophets, and applyIt is easy to
ing it to the Christian community.
see, however, that the substitution of Christ—our
brother—for the awful Jahweh of the OT makes
all the difference in the world, the essential difference, in fact, between the old world conception
and that of the Christian Church. The ancient
Romans had a high ideal of the sanctity of married
life—an ideal which, as the very bitterness of the
satirists proves, was not wholly lost in the terrible
immorality of the times when Christianity made
Nevertheless, among Jews and
its appearance.
Romans alike, as also, to a considerable extent,
among the Greeks, the relation of the wife to the
husband was, to all intents

and purposes, that of

a slave to her master.. Under the gospel the
superiority of the husband is more that of the
arent to the child or, rather, of a protecting
rother toa sister. It is sometimes asserted that
the terms in which the supremacy of the husband
and the duties of obedience and reverence on the
wife’s part are put forth in the NT are too strong
to be in harmony with our ideas to-day, and that
we

have, in fact, passed

of the NT.

beyond the point of view

If so, this very advance is the natural

and necessary outcome of the gospel just as truly
as the abolition of slavery—another social institu-

tion which is nowhere directly condemned in the
It may be argued on rational grounds that
NT.

(Christian)
the natural characteristics of the sexes must involve a certain superiority and controlling power
on the man’s side in the nuptial relation ; but such
questions cannot be decided by the mere appeal to
isolated texts of the Bible.
(3) The wnion of the sexes has been purified,
and the happiness of the married relation secured,

by the absolute prohibition of every kind of extra-

Such connexions were
matrimonial connexion.
regarded with absolute indifference by the Greeks,
and,
with

in consequence, the temporary connexion
the érafpa, or courtesan, came to be much

more highly valued than the legitimate marriage,
to the manifest injury of the home life and the
status of the lawful wife. By the Romans, it may
be said,

though

connexions,

such

so

not

lightly

regarded as among the Greeks, were, on the
whole, regarded with contemptuous indifference.
Although the case was different, so far as the
Jewish law was concerned, we cannot doubt that
the Jews would be much influenced by the prevailing tone of thought in the Gentile world and would
imbibe something of the very lax principles of
conAll such
morality current in their day.
condemned in the NT,
nexions are emphatically
and it is expressly taught that the physical connexion of itself involves the obligation of the
.
marriage-bond (see 1 Co 6").
(4) The gospel emphatically condemned divorce

In ancient Rome divorce

as essentially sinful.

was regarded as in some sense dishonourable,
and therefore undesirable. For five hundred and
twenty years it was boasted that divorce was unknown in Rome (Val. Max. ii. 1), and the very
bitterness with which the satirists denounce the

laxity

of their time in this matter shows

the old idea has not yet been wholly lost.

theless,

it is only

evident

too

of luxury and advanced
gospel was

that,

that

Never-

in the time

civilization in which the

first preached,

divorce was

coming

to

be looked upon with the utmost indifference as a
commonplace fact in ordinary social life.
The Jews had no doubt as to the lawfulness of
divorce (cf. art. ‘Divorce,’ in JE iv. [1903] 624-623),

and it is probable that Mt 19° most traly represents
They dethe form of their question to our Lord.
sired to have

His opinion, not

on the question of

the lawfulness of divorce, but as to the causes for
which divorce might be legitimately instituted.
Our Lord’s answer declares the essential sinfulness
of divorce as inconsistent with the original institu.
tion of marriage.
(5) The teaching of St. Pau] about marriage as
of
the symbol or analogue of the mystical unionproChrist with His Church (Eph 5%“) has had a and
found effect on Christian thought, elevating
Marriage
urifying the conception of marriage.
or the Christian is something more than the
ordinary social institution ; it is, above everything

else, ‘a holy estate.”
twain,

but

This

basis

one

Man and wife are no

flesh.

This,

as has already

longer
been

pointed out, implies more than a merely physical
union. How much more? It may be said that
it implies a perfect union of love and affection, and
entire community of aims and interests, as also of
worldly possessions, and a perfect mutual understanding. This positivist explanation may perhaps
seem sufficient to the modern mind; but it is easy
to see that the comparison with the spiritual union
between Christ and the Church might, to Hellenic
readers, very naturally suggest something more,
something in the nature of a metaph sical basis
for the union of aims, affections, and interests.
may be

conceived

as a sort of mystic,

or, possibly, psycho-physical bond, uniting the two
spirits so as to form a kind of single personality.
Tt is quite conceivable—we may even S23 tha!
the
it is probable—that some such idea was in
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of the Apostle.

altogether

absurd

to

The
a

idea may

modern

not. seem

metaphysician;

but, if it should seem inconceivable, we are
not bound to defend the infallibility of St. Paul’s
metaphysics, and may be quite satisfied with
the simple, positive, and practical view of the
union.
It is, however, necessary to bear in mind that
this idea of a mystic or psycho-physical bond
formed in matrimony is, essentially, that sacramental view of marriage which was authoritatively
defined in the Middle Ages, which is still the
accepted doctrine of the Roman and Eastern
churches,

and which

has had

important

practical

fonsequences for Christian thought and Christian
ife.
2. Marriage rites and ceremonies.—The history
of the rites and ceremonies accompanying marriage
belongs properly to the sphere of the Christian
antiquarian;

but,

inasmuch

as

those

rites

and

ceremonies have been the subject of mystical interpretation on the part of Christian theologians, and
ave thus acquired a certain religious significance,
a brief notice of them may well find a place in the
present article.
Marriage-celebrations in all times and in all
countries have been either essentially
religious
functions or, at all events, accompanied by religious
rites and ceremonies. The solemnization of marriage by a religious ceremony is, therefore, no new
thing peculiar to the Christian Church. In fact,
there is not a single feature in the marriageservices of the Christian communities that cannot
be traced back to the sponsalia, or to the
nuptial ceremonies, of the Roman Empire.
On

the other hand, the form of our Christian services, the ministerial benediction, and the clear

expression of Christian doctrine in
prayers and
exhortations have helped to preserve a living sense
of the peculiar sanctity of marriage as taught in
the NT.
.
Marriage

is, in the first place,

an affair of the

family.
In the earliest. period the Christian congregation regarded itself as a spiritual family, and
the life and concerns of every
member of the congregation were of intimate interest to the whole
body. No member of the congregation ought to
enter upon so important a step as the contract of
matrimony without the advice and a’ proval of the
whole congregation. This is implied in the words
of Ignatius:
mpérer 82 rots yanoves xat rais yapoupdvars? perd
Suns ToD
émioxdrou Thy evuwgy moretcOat, va d yapos F ward Kiptoy xat ph
car’ ér@upiay (Ep. ad Polycarp. v.).

It is inconceivable, therefore, that the celebration
of marriage should not have been accompanied
from the very first with suitable acts of Christian
worship, or that the accustomed ’ marriage-rites
should not have beencelebrated asa solemn religious
function. With the expansion of the Church and
the consequent weakening of the close bond of
social union between members of the same congregation, the necessity for ecclesiastical sanction
for marriage would be Jess strongly felt, and marriages might be contracted without any formal
benediction.
:
The testimony of the Fathers, from the middle

of the 3rd cent. onwards, shows that what we
should now describe as civil marriages were not
unknown, perhaps were not uncommon, but at the
same time were strongly discountenanced by the
Church.
It is evident that the general feeling in
the Church was very much the same as it is to- ay.
While a religious ceremony was not required as a
condition of Christian communion, it was felt that

the right and proper course was for all Christian

1 Whenever the sacramental idea {s referred to in this article,
it may be taken that the idea herein explained is meant.
2J. B. Lightfoot prefers yapovcas.
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people marrying honourably to seek the benediction
of the Church upon their union.?
From the 5th cent. onwards there can be little
doubt that the celebration of marriage with ecclesiastical benediction was the almost universal custom.
The inference which has sometimes been drawn
from the fact that about A.D. 802 Charlemagne
prohibited marriage without benediction (Capit.
vii,

363)

and

that

so

late

as A.D.

900

Leo

the

Philosopher issued a similar edict (Novel. 89), that
purely civil marriages were very common up to the
end of the 8th or 9th cent., is not borne out by
anything that we know of those ages.
evertheless, marriage without benediction,
though

thus condemned

by the civil Jaw,

was,

if

otherwise unobjectionable, regarded as valid in the
Church up to the time of the Council of Trent.
That Council

(A.D.

1563, sess. xxiv.) decreed that

henceforth no marriage should be considered valid
unless celebrated by a priest in the presence of
at least two other witnesses,

The decree, indeed,

clearly expresses the principle that the ceremony
is not of the essence of

the sacrament,

the matter

of which remains, as before, the consent of the
arties ; but it claims the right on the part of the
Ehureh to regulate the conditions under which a
valid marriage can becelebrated. The decree holds
good only in those countries in which the decrees
of the Council have been published.
In the Eastern Churches the Confession of Peter
Mogilas of Kieff (A.D. 1640), in which the priestly
benediction, the accustomed

formularies,

and

the

invocation of the Holy Spirit are declared to be
essentials of marriage, 1s regarded as authoritative.
The marriage-ceremonies in use all over the
Christian world for hundreds of years past contain
elements derived from two sources, viz. the
salia, the ancient ceremony of betrothal, and

sponthe

nuptie, or marriage-ceremony proper. The solemn
troth-plight, the joining of hands, and the giving
and receiving of a ring or rings with certain gifts
of money—the arrhe, pledge of the dowry—were
the principal features of the betrothal ceremony.
The veiling of the bride, the crowning of the bride
and bridegroom, the formal handing over of the
bride by her parent or guardian to the care of the
bridegroom, the solemn declaration of the completion of the contract, and the bringing home of the
bride in triumphal procession to her future home
were the accustomed nuptial ceremonies. The
priestly benediction may perhaps be considered as
the distinctively Christian addition to the ancient
ceremonies, yet even this may have been simply
a special sanctification of the ancient congratulations of the family ; it is even possible that in the
Christian service there was some attempt to recall
the ancient confarreatio, which had by Christian
times become practically obsolete, but which, with
its accompaniment of sacrifice and solemn benedictions, was the only form recognized by Roman
law for the celebration of an absolutely indissoluble
marriage.
The reference to the demand for ten
witnesses in St. Ambrose? would naturally suggest
the confarreatio. Old customs are often preserved
in an imperfect fashion even when they have
become obsolete (see MARRIAGE [Roman]).
1The following passages may be referred to as bearing out

the view here
presented: Clem. Alex. Peed. iii, 11, Strom. iv.
20; Tert. ad
Uaor, ii. 9, de Pudic. 4 (this passage is worth
quoting
in full; ‘Ideo penes nos, occultae quoque coniunctiones,
id est non prius apud ecclesiam professae, iuxta moechiam et
fornicationem iudicaripericlitantur. Nec indeconsertae obtentu
matrimonil crimen eludant’); Ambrose, Ep. xix. 7, condemning
mixed marriages with unbelievers, which the Church censured,
but could not wholly prevent in the earlier centuries ; Synesius,
bishop of Ptolemais,
Ep. cx. ; Basil, Ep. xvii., canon 69, etc.
32‘Nam si inter decem testes confectis sponsalibus, nuptiis
consummatis, quaevis femina viro coniuncta mortali non sine
magno periculo perpetrat adulterium’ (de Lapsu virginis consecrate, v.). This passage may, of course, simply refer to the
old Roman custom by way of example. .
toe,
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There is no express evidence that the veiling of

the bride formed part of the Roman ceremonies of
betrothal; it seems rather to have been confined
to the nuptials proper. In Tertullian’s time,
however, it was a betrothal ceremony amongst
Christians, the bride continuing to wear the
betrothal veil from the time of the betrothal to
the wedding-day (Tert. de Virg. velandis, xi.).
A passage in Tertullian would seem to im ly
that the giving of a ring, though a harmless
heathen custom, was not practised by Christians
in his day (de Idolol. xvi.).. This may have been
the ease with some of the stricter or more oldfashioned Christians, but the universal custom of
the Church from the 4th cent. onwards would
seem to show that the giving of the ring had
always been generally practised.
The crowning of the bride and bridegroom was
condemned by Tertullian as implying acknowledgment of heathen deities. Yet it continued to
be commonly practised in the Western Church long
after his day. In the Eastern Church it prevails
to the present day, and is regarded as the most
important part of the marriage-ceremony, marriage
in the East being often described as ‘the crowning.’
That sponsalia and actual nuptials were still

the 3rd cent. the ascetic view should have taken a
firm hold on the Christian Church and should have
speedily become the predominant and, in fact,
universally accepted view. The rise of monasticism
and the admiration aroused by the devotion of the
monastics and also, from the middle of the 4th
cent., the intensified worldliness of the now fashionable Church would naturally foster the growth of
the ascetic ideal. The command, ‘Love not the
world? (1 Jn 2)5), had tofind some new interpretation
when the world was no longer a professedly heathen

regarded as distinct ceremonies, between which an
interval of time might elapse, up to the middle of

the 9th cent., is evident from the letter of Pope
Nicholas 1. to the Bulgarians (A.D. 865 (PL exix.

980}), in which he treats of the marriage customs
It is, however, most
Church.
of the Western

probable that from much ‘earlier times the two
ceremonies had been generally combined in practice.
Formal sponsalia were not required by Roman
law, and were frequently omitted,

In such cases

it would be natural that the giving of the ring,
the troth-plight, and other esponsal ceremonies
The
would take place at the actual marriage.
Anglican custom of celebrating the first part of
Church,
the marriage-service in the body of the
while the concluding-prayers and benediction are
said at the altar, is a vestige of the ancient distinction between espousals and marriages.
3. Asceticism and marriage.—The idea that
there is something necessarily impure and degrad-

but

world,

« community

of

nominal

Christians.

The doctrine of the earlier Gnostics, Basilidians,
Saturninians, Encratites, etc., and of the Manicheans, of the essential sinfulness of conjugalin.
union was, of course, formally condemned, but
the extravagant laudations of virginity in thee
writings of St. Jerome, and even the more moderat
utterances of St. Augustine, the disparagement of
the married state sometimes approaches very closely
to the views of those heretics. Throughout the
the
Middle Ages the doctrine of the superiority of to
led
virgin state firmly held its ground, and the
NT
many extravagances. But the teaching of
at
and the constant witness of the Church served
all events as a safeguard against the worst results of the disparagement of marriage.
It was not until the Reformation of the 16th
cent. that any serious attempt was made to vindihome life and happy
cate the claims of healthy
marriage to a position of e uality with the virgin
were
state. In Luther’s eyes all monastic vows and,
Votis monasticis, 1521),
essentially sinful (de
similar
in general, the Reformers maintained a of virposition. The question of the superiority
rsy
inity became an essential point of controve s,
etween the Roman Catholics and their opponent
and

the Council

of Trent

(sess. 24, can.

x.) con-

demned with anathema the doctrine of the equality
over,
of the married state with, or its superiority
the state of celibacy.?
The objection to second marriages, which weren
discouraged by the Church and absolutely forbidde
by

the

Montanists, was

one

result of the ascetic

This we should now regard ag a -mere
spirit.
in
harmless eccentricity of no serious importance
far
the history of Christian thought; but it is
ing in the union of the sexes in marriage, or that,
another result of the ascetic moveat all events, marriage must be regarded as a otherwise with
ment of the celibacy of the clergy.
grudging concession to human weakness, ment—the enforce
somewhat
the
It is significant that it was in the course of of
Notplace in the teaching of the NT.
finds no
y
propriet
the
of
question
the
that
cent,
withstanding the strict inculcation of the general 8rd
e seems first to have become
principle of self-denial, there is nothing to suggest clerical marriag
rominent, Hitherto the clergy, like other Christthat the celibate or virgin state is In any way
g to
jan men, might be married or not, accordin l
higher or holier than the estate of marriage.
the essentia
held
who
Those
n.
discretio
their
of
There is just one passage, in the Apocalypse
life would naturally
however interpreted, seems to superiority of the celibateas especially belonging
John (144), which,
clergy,
the
that
consider
otherwise
imply 8 preference for the virgin state ;
unmarried.
If.St. to the class of holy persons, should be to be recogNT gives no support to the doctrine.
the
it came
cent.
3rd
the
in
events,
all
At
purely
on
is
it
Paul prefers the unmarried state,
that
nized that, as each man should ‘abide in
grounds, because of the greater freedom
utilitarian
(1 Co 7), the clergy
called’
was
he
wherein
calling
If
unmarried.
the
from worldly cares enjoyed by
contract marriage after their ordination.
we may accept the Pastoral Epistles as his, or as shonld not
this effect are found in the canons of
to
s
Decision
most
it
thought
Apostle
expressing his mind, the
though the Council of Ancyra
synods,
local
some
a
contract
should
widows
desirable that. younger
exception in the case of
an
made
314)
(A.D.
may
we
what
as
inasmuch
second marriage. Yet,
before ordination, should inform the
who,
deacons,
only
not
prevalent,
widely
call ascetic ideas were
From this posiif they intend to marry.
among the Essenes (g.v.) in J udaism, but in certain bishopit was © natural step to the view that after
tion
that
likely
very
is
it
world,
circles in the heathen
on clerics should cease to maintain consuch ideas were to some extent prevalent in the ordinatirelations with their wives—a view which
jugal
prevalence
awful
The
first.
very
the
Church from
by
scarcely have been put forth except Elvira
of vice and immorality, the consequent demand for could
of celibates. The Council of
council
which
a
lusts
fleshl
‘
those
against
fight
a resolute
(Illiberis; A.D. 305) laid down this rule_under
war against the soul,’ and a sense 0 the strength
The ecumenical Council
penalty of deprivation.
naturally
would
impulses
and
desires
of sensual

create a feeling of repulsion against all forms of

newly
indulgence, even the most innocent, in those

aroused to a desire for a new and higher life. It 1s
not surprising, therefore, that from the middle of

4,17 Seraphim,
1 Insome of his Homilies—e.g. Hebrews, serm.
equal blessedness of
germ. 1—Chrysostom strongly asserts the
Jerome, was
St.
of
opponent
the
Jovinian,
state.
the married
consensus of

a warm advocate of the same view, but the general
Christian opinion was on the other side. .

:
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of Nicwa (A.D. 325) was restrained from

passing a

similar ordinance only by the emphatic protest of

the Martyr Confessor.

Paphnutius, who pleaded

earnestly in favour of the perfect sanctity of
married life. From the close of the 4th cent. the
principle that the clergy ought to be celibates was
universally
adopted in theory in the Western
Church.
Pope Siricius (A.D. 385) in his Epistle to
Himerius (PL xiii. 1182 ff.), described by H. H.
Milman! as ‘the first authentic Deeretal, the first
letter of the Bishop of Rome, which became a law
to the Western Church,’ absolutely

interdicted the

marriage of the clergy. Nevertheless, all through
the Middle Ages, despite the zealous efforts of men
., like Boniface 1., St. Gregory the Great, St. Anselm,
.. and St. Dunstan, despite papal edicts and decrees
’ of councils, the marriage

of the clergy continued

to exist in every part of Europe.
It was regarded
in general with indifference, sometimes with approval, by the laity, and was zealously contended
or as & right by the secular clergy. Even after
the

vigorous

crusade

of

Hildebrand

(1020-85),

the ‘scandal,’ as it was considered, of ‘clerical
concubinage’. maintained its existence here and
there, though it was probably never after Hildebrand’s time regarded with the same indifference
as before.
.
In the Eastern Church the rule of celibacy has
never been imposed on the inferior clergy. By the
6th Council of Constantinople (in Trullo; A.p.
680) the marriage of clerics after ordination was
forbidden, but for those married before ordination,
with the exception of the bishops, the continuance
of conjugal relations was permitted ; the wife of a
bishop was compelled either to become a deaconess
or to retire into a convent. For all practical purposes this remains the rule of the Eastern Churches
to the present day, except that marriage is not
merely permissible but compulsory for the parish
priest, who must, however, be married
before
ordination.
The bishops are chosen from the
ranks of the monasties, so that no parish priest
can look forward to promotion to the highest position in his Church.
.
,
4. Ecclesiastical law and Church discipline.—
The Christian Church from the very beginning was
constituted as an organized society or, at all events,

as a, closely connected congeries of societies claiming as a right and duty to exercise moral supervision and discipline over individual members.
Church law and ecclesiastical jurisdiction are,
then, no late outgrowth or corruption of primitive
Christianity, but trace their origin to the earliest
time, and even to the days of the Apostles, It was
inevitable that in the Apostolic Age such questions
connected with marriage should arise as would be
considered suitable for the judgment of the community. ‘In 1 Co 7 we have an interesting example
of such questions and of the apostolic method of
dealing with them. The saying of Ignatius as to
the necessity of submitting a Proposed matriagecontract for the approval of, the bishop has already
been quoted.

/

Nor is it at all surprising that matters connected

with

marriage

should

have,

from

the

Apostolic

Age until now, occupied an important place in
ecclesiastical legislation.
From the civil side,
marriage is regarded as a legal contract which
must be regulated for practical purposes by the
State. From the Christian point of view, marriage
is a holy estate which the Church may claim to

regulate in the highest interests of religion and

morality.
Experience shows that there must ever
be a possibility of conflict between the two juris1 Hist. of Latin Christianity, London, 1872, 1. 973 see also
A. P. Stanley, Lectures on the Hist. of the Eastern Church, do.
1861, lectt. i. and v.; H. O. Romanoff, Rites and Customs of the
Greco- Russian Church, do. 1868; Photius, Nomocanen, Paris,
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dictions, and that, consequently,
practice may often result.

difficulties in

‘ Aliae sunt leges Caesarum, aline Christi; aliud Papianus aliud
Paulus noster praecepit’ (Jerome, Ep. Ixxvii. 3).

But, while in theory it is very simple to say that
the Christian must at all events give the ‘leges
Christi’ the first place in his obedience, in practice
he may often find himself confronted with the
uestion whether a law or. supposed Jaw of the
hurch must really be received as a divine ordinance. So long as the Church was a small and
uninfluential body in the heathen world, it did
not much matter whether its regulations for the
discipline of its members came into conflict with
generally received opinions or not, and, as o
general rule, in the earlier centuries Christians
were content to abide by the rulings of - their
ecclesiastical authorities, though even then we
have reason to believe that Church censures were
sometimes defied or evaded when Christians wished
to avail themselves of some legal right in opposition
to the rule of the community.
The case of mixed
marriages with Jews or pagans, which often took
place despite the ecclesiastical prohibitions, is an
example in point.
~
.
In the Middle Ages the matter was settled by
allowing marriage, for Christians at all events, to
become entirely an affair of the Church. Much
laxity of observance might prevail, and the lawless
men of the medieval
period might often flout the
wholesome restraints of the law; the princes of the
Frankish, Tentonic, and other new nations might
decline to abandon their ancient right to have a
plurality of wives;

but, none

the less, it was fully

recognized that the Church’s jurisdiction in suc
matters ought to be respected as supreme.
It isin
the

modern

period,

since

the Reformation,

that

. It was, of course, understood

that

the question of the two jurisdictions and the proper
relations of the one to the other has come into
prominence and has given occasion to many practical difficulties arising from the conflict of two
different ideals. . The Reformers vindicated the.
claims of the State and of the civil magistrate as
against the extravagant claims of the medieval
Church, holding that the laws of the Christian
State must be regarded as Christian laws and must
be obeyed, and that no law-abiding citizen should
be subjected to Church censure or other social
inconvenience for neglecting some ecclesiastical
ordinance, so long as he did nothing illegal or
dishonourable.

no law contrary
to the teaching of the gospel
should be obeyed... The Roman Catholic party, on
the other hand, while in general admitting the

duty of obedience to the law of the State, held that

it was the province of the Church to define what
should or should not be considered lawful in the
matter of marriage.
Both parties would agree
that the object of all marriage laws should be to
safeguard purity and morality, and would probably
admit that the Church had no right to impose anything in opposition to the law of the State, unless
it were in some sort necessary for that object ; but
the Reformers would by no means concede to their
opponents that it was for the Church to impose any
regulations which it pleased, whether in conformity
with the laws of the State or not. The two questions which in modern times have given occasion to
most difficulty have been the question of divorce
and the question of the conditions of valid matrimony.
:
(a) Divorce.—Divorce, in the strict and proper
acceptance of the term, means the complete
rupture of the marriage-bond, the persons divorced

being
left free.to marry again. Canonists and
theologians, however, frequently
apply the term
to what is more properly called ‘separation’ or,
when sanctioned by legal process, ‘ judicial separa-

,
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tion,’ in which the vinculwm is not supposed to be
broken and re-marriage is, therefore, not permissible, The latter is described as divortium a
mensa et thoro, in contradistinction to the more
complete divortium a vinculo matrimonii.
_.
It has been universally admitted that adultery
and, perhaps, some other grave offences justify the
separation of man and wife. Such separation is,
indeed, contrary to the high Christian ideal of
marriage; but under the new dispensation, as
under the old, it is necessary for the hardness of

men’s hearts in this imperfect world to make provision for occasional failures to attain the perfect
ideal.

But, while

this is the case with

regard

to

separation, there has been considerable difference
of opinion on the more difficult question of divorce
in the proper sense of the word.
The broad general
principle is that divorce is something which ought
not to be, that it ought not even to be thought of
as a possibility by Christian people.
But is the
broad general principle to be regarded as a law
binding universally and unconditionally? If any
exceptions are to be allowed, in what cases do they
apply? Should man and woman stand on the same
footing as regards the right to claim divorce?
Should any difference be made between cases where
both partners are professing Christians and those
in which one is an unbeliever or a heretic? These
and similar questions have from century to century
occupied the attention of Christian teachers and
legislators.
he teaching of our Lord on this subject, as it
has come down to us, is found in four passages in
the

Synoptic

Gospels, viz. Mt 55

19°-*, Mk

107-13,

and Lk 16%
In Mark and Luke the prohibition
of divorce and re-marriage is absolute and unualified; in Matthew the qualifications ‘saving for
the cause of fornication,’ ‘except for fornication’,!
are added.. Roman Catholic divines and those
Anglicans who adopt the stricter view maintain
that, as each Gospel must be taken in and by itself
as authoritative, the passage in Mark must be
accepted as the decisive rule for Christians, while
the qualified statement in Matthew must be understood as merely giving sanction to separation ‘a
mensa et thoro’ in case of adultery.
On

the

other

hand,

it

is

contended

that

the

ordinary rules of exegesis require us to interpret
the unqualified statements in Mark and Luke
by the fuller: and more. balanced statement in
Matthew,

so that we must not take each Gospel as

an independent entity, but must compare one with
another to ascertain what Christ really taught.
Moreover, it is contended that, when
He spoke
about divorce, our Lord must have had in mind
the complete severance of the marriage-bond, since
that was the only meaning His hearerscould possibly
attach to the word.
It is pointed out that the
sayings in Mark and Luke are simply ordinary
examples of the method of the great Prophet, who
was accustomed to set forth broad principles in an
absolute and sometimes an extreme form, leaving
it to His people to apply His teachings with all the
necessary qualifications in the manner of legislation to their individual cases and needs. ‘That
this principle has always been recognized in the
interpretation of the Sermon on the Mount without in the least detracting from the supreme value
of that
great utterance cannot well be denied.
Our Lord as teacher was a prophet rather than
a legislator.
Hence it is maintained that the
passage in Matthew may be taken as a fuller
expression of the Lord’s mind than the briefer
passages in the other Gospels, that we have His
express sanction for divorce in case of adultery,

with consequent permission to marry again in the

vase of the innocent partner.

Itis not, of course,

1 wapexrds Adyou mopvelag (582) ¢ wy éxt ropreig (199).

(Christian)
denied

that, if the

bond

is broken,

it is broken

alike for both partners, but, as the guilty partner
is, or has been, living in notorious sin, and can give
no evidence of repentance except by abstaining
altogether from marriage, such guilty partner must
necessarily be refused the Church’s benediction in
the case of re-marriage. The latter principle has
been invariably and universally accepted.
Although it is evident that adultery affects the
marriage relation more closely than any other
offence, yet it may fairly be said that there are
other things which may make married life so intolerable, and the perfect ideal union so impossible,
that, if divorce or separation be allowed at all, the
grounds for such separation ought not in reason to
e confined to the one offence of adultery. This
difficulty was met by many of the Fathers | y showing, on good Scriptural authority, that idolatry,
covetousness, unnatural offences, etc., might rightly

be classed under the heading of spiritual adultery.
There is probably no more than a formal difference
between this and the argument which appeals most
forcibly to modern minds—that there are offences
which make married life so intolerable that there
ean be no restoration of affection, that, where the
tie of affection has'been absolutely destroyed, the
real vinculum has been ruptured, and that, there.
fore, such offences may rightly be put in the same

category as conjugal infidelity in the strict sense
of the word.
:
The passages in the Synoptic Gospels have been treated as
they stand in the NT without any reference to the results of

modern criticism ; it will be generally admitted that such treat-

ment is justified in dealing with ethical or doctrinal questions.
It must, however, be acknowledged that the recent higher
criticism of the Synoptic Gospels has thrown a new light upon
the matter and, to a certain extent, strengthened the case of
those who condemn divorce absolutely. A large and increasing
number of competent critics are of opinion that the qualification, ‘except for the cause of fornication,’ formed no part of
our Lord's teaching (¢.g., A. B. Bruce, H. Weiss, H. H. Wendt,
P, W. Schmiedel, B. W. Bacon, O. G. Montefiore), and that He
forbade divorce simply and absolutely. The four
passages are
reduced to two. The passage Lk 1618, probably derived from
the source Q, may be regarded as the original and genuine
form which has been edited by the first Evangelist in Mt 552.
It is quite evident that Mt 1939 and 3Ik 1072 are but slightly
different versions of the same conversation, while everything
goes to show that the form in Mark is the original (see W. O.
Allen, ICC, ‘St. Matthew,’ 3 Edinburgh, 1912, ad loc.).?

If the modern critical viewis generally accepted,
it will, no doubt, be admitted that the case of those
who absolutely condemn divorce will be somewhat
strengthened, but it is not likely that the existing
state of opinion on the whole willbe very muc
affected. The acceptance of the critical view will
simply bring into
greater prominence the fact that
uestions of this kind have never really been decided on grounds either of exegesis or of authority
ure and simple, but that our interpretation of our
ord’s teaching has always been guided by moral
and theological considerations. The saving clauses,
wapexros Abyou Twopvelas and xy éxl wopvelg, may be
admitted to be early notes of interpretation added
by the Church—a reminiscence, perhaps, of instruction actually received from the Lord—but those
1 Augustine frequently expressed the idea of the wider interretation of ‘fornication.’ . ‘Si infidelitas fornicatio est, et
dololatria infidelitas, et avaritia idololatria, non est dubitandum
avaritiam fornicationem esse’ (de Serm. Domini, 1. xvi. 46).
See also several passages to the same effect in the de Conjugits
adulterinis, In the Ketractationes Augustine expresses doubt
as to the legitimacy of this exegesis (i. 19). Passages from
Hermas and Origen in which the idea is expressed are also cited
(cf. Bingham, Antig. xxi. v. 2).
2 Ww. O, Allen, though holding the critical view, yet protests,
in letters to The Guardian (1xv. [1910} 920, 985, 16841., 1782),
against making use of critical results to decide dogmatic questions, and justifies the use of the NT as received by the Church.
J. Keble, in his pamphlet, ‘An argument for not procceding
immediately to repeal the laws which treat the nuptial bond as
indissoluble’ (Oxford, 1857), attempted to defend the stricter
view on the ground that the passages in Matthew were meant
only for the Jews of Christ’s own time, and were not to apply to
Christians, for whom the absolute prohibitions were intended.
This view does not seem to have met with much approval, and
is not now advan
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who plead for the right of divorce will still maintain that the interpretation was fully justified and
quite on a level with many of our other interpretations of the Sermon on the Mount.
The only other passage in the NT where the
subject of divorce is directly treated is 1 Co 7,
where St. Paul appeals to our Lord’s authority,
repeating the general prohibition of divorce. There
is nothing, however, to indicate that, when he
speaks of a separation between wife and husband,
he has the special case of conjugal infidelity before
his mind.
The presumption is rather the other
way, and it would seem as if he were merely thinking of the case of separation for what we should
describe as incompatibility of temper. The chief
interest of this chapter centres in the rules and
regulations laid down by the Apostle with reference
to matters about which he could not appeal to any
direct utterances of the Lord Jesus. .
In the first place, he recognizes the possibility
of separation ‘a mensa et thoro’ (v.4); if husband

and wife are separated for any reason, they are to
remain single or become reconciled to each other.
Even though he were not actually considering the
case of separation for conjugal infidelity, we may
feel sure that, if he had done so, the Apostle would

have approved of the counsel given in the Shepherd
of Hermas. .
"
:
.
The Jewish husband who divorced his wife was forbidden by

the law to take her back ; but it is characteristic of the gospel

to give prominence to the possibility of repentance; and 60
Hermas charges the husband who has
put away his unfaithful
wife to remain unmarried (4 Thy perdvocav) 80 that the sinner
might have an opportunity for repentance with consequent
restoration (Jfand.
iv. 1). .'

In

the second

place, St. Paul

deals with

the case

of a marriage
between a Christian and an unbeliever—Jew or heathen. If it is desired that the
union should continue, well and good ; if not (v.15),

a brother or sister is not under bondage in such
a ease, and, if the unbeliever dissolves the connexion, the Christian is free.

This must be taken

(Christian)
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In the matter in hand this difference is very
well illustrated in the 5th cent. by the moderation
of the views of St. Basil, who

re-marriage
prove

absolutely, though

of it, and

refused to condemn

he could not ap-

of Lactantius, as compared

with

the Western. teachers of the same period. Yet
even up to the 12th cent., when the present canon
law of the Roman Church was finally formulated,
it is evident, from a careful study of the various
decrees of synods and councils, that it was not
possible in practice to enforce strictly the principle
of the absolute indissolubility of marriage.
|
Re-marriage in certain cases is permitted imlicitly or explicitly by the following Councils:
Ivira (Illiberis, c. 305), Vannes

(465), Agde (506),

Orleans (533), Compitgne (756), and Bourges (1031) ;
to these we may add the testimony of the Penitential of Theodore of Canterbury, drawn up for
the guidance of the churches under his control,
which in some respects perhaps goes to an extreme
in making allowances for the weakness of human
nature, but in which very considerable liberty is
allowed in the matter of re-marriage.
Civil legislation from the time of Constantine to
Justinian

bears witness, indeed, to the growth of

Christian influence in the attempts made to limit
the grounds for divorce and, in general, to make
divorce more difficult.

Nevertheless, the law

per-

mitting divorce by mutual consent remained in
force until the time of Justinian, while the grounds
on which it might be obtained were numerous
enough.
Under the legislation of Theodosius the
Second and Valentinian a wife might divorce her
husband for (1) treason, (2) adultery, (3) homicide,
(4) poisoning,

(5) violating

sepulchires, (6) forgery,

(7) stealing from a church, (8) robbery, (9) cattle-

stealing, (10). attempts
ducing immoral women

on her life, (11) introinto the house, and (12)

common assault, A husband might divorce his
wife for any of the above causes, and ‘also for
(13)

dining

with

men

not

relatives

without

her

husband’s permission, (14) going from home at
night without permission or reasonable cause, and
(15) frequenting circus or theatre without permission; to which
Justinian added (16) procuring
abortion, and (17) mixed bathing.
oo
It was very natural that the Reformers in the
16th cent. should callin question the rigid medizval
views on the subject of divorce, regarding them as
19, ‘de Divortiis,’ ch. 7).
.
The canon law of the Roman Catholic Church an outcome of the claims of the ecclesiastical
unqualifiedly forbids divorce ‘a, vinculo matrimonii,’ authorities to supreme jurisdiction, and as inspired
if Hoth parties at the time of marriage had been by the spirit of asceticism. The Protestant and
baptized Christians, In the Eastern
Churches, on Reforming divines held that divorce with the perthe contrary, divorce is permitted, not only for mission of re-marriage was justified in the case of
adultery and, generally speaking, of cruelty or
adultery, but also for other serious causes, as, ¢.9.,
high treason, designs by either party on the life of prolonged desertion. Inthe 16th and 17th centuries
the other, insanity, leprosy, ete.; but no one is the same view was generally expressed by Anglican
ermitted to obtain a divorce more than once. In teachers, even by those who, like J. Cosin and H.
ast and West alike, in the earlier period, and Hammond, are generally considered as belonging
.
more especially after the ascetic movement became to the High school in theology.
The Reformers rejected the sacramental theory
popular—i.e, after the middle of the 3rd cent.—
of
marriage,
and
held
that
the
words
‘the
twain
the Fathers were strong in their denunciations
of re-marriage, even in the case of an innocent shall become one flesh’ signified no more than a
partner. In some cases such unions were made very comprehensible union based on common inthe subject of ecclesiastical censure and at least terests and mutual affections. The doctrine that
temporary excommunication.
Yet, while the civil marriage could be dissolved only by death, since
laws
permitted re-marriage, it is evident that all husband and wife could no more cease to be husthe eloquence of the Fathers could not entirely band and wife than brother and sister to be brother
prevent it, and it is probable that the average lay and sister, seemed to them to be the natural outopinion did not generally approve of the excessive come of the sacramental doctrine. This is not,
rigidity of what we may call the ecclesiastical indeed, wholly true ; for it is quite possible to hold
the sacramental view, or something very like the
view.
The Eastern Church, however, has, from
the time of the removal of the seat of empire to sacramental view, and yet to believe that Erievons
Constantinople, been at all times more dependent sin may rupture the mystic bond as really and
on the civil power, and, as a natural consequence, completely as death itself. Still it is evident that
makes it easier
more subject to the influence of lay opinion, than rejection of the sacramental theory

to mean free to marry
again (cf. Ro 7'* for the
use of the terms ‘freedom’ and ‘ bondage’). This
passage was expressly cited in later times as the
authority for the canon law of the Roman Church,
which permits divorce by mutual consent in cases
of mixed marriages between Christians and unbelievers (see Innocent u., Decretales Gregorii, iv.

the Church

of the West, where

the

power of the

ecclesiastical authorities was more unfettered,

to reject the strict doctrine of indissolubility.
In’ the next place, the Reformers maintained

MARRIAGE

440

that, since separation ‘a mensa et thoro’ was permitted,

it was

more

conducive

to

morality

and

more in accordance with the teaching of 1 Co 7°
that an innocent partner should be allowed the
right of re-marriage than that temptations to a life

- of sin should be multiplied.

Further, they pointed

out that the strict enforcement of the canon law
forbidding divorce had not succeeded in putting an
end to the evil; that in the later period the multilication of grounds on which marriage might be

eclared null

and void ab initio, implying the

consequent dissolution of perfectly Ronourable
unions, had really made divorce easier and more
common than before, and had become a grave
scandal and the source of much immorality.
Finally, with their profound reverence for the
Scriptures of the OT, it was natural that the
Reformers should urge that divorce could not in
every case be morally wrong, since, if it were,
it could never have been allowed by God under
This last argument was put
any circumstances.
forward. by John Milton with much power and
eloquence in his Doctrine and Discipline of Divorce
Probably no Christian writer has ever
(1643).
gone

so far

as

Milton

in

advocating

the

utmost

liberty for Christian men—he does not concede the
liberty to women—in

this matter.

He is, indeed,

willing to admit that ‘what God has joined together man may not put asunder,’ but he will by
no means allow that a mere marriage contract or
ceremony, though entered upon freely by mutual
consent and duly consummated, must necessarily
constitute sucha joining together. Marriage is
indissoluble only when there is complete and perfect unity of heart and soul between the partners.
It may be safely said that the absurdities to which
Milton’s doctrines would lead if pushed to their
logical conclusions are a sufficient refutation, nor
does this work of his seem to have had much effect
on English thought in his own or any succeeding

(Christian)
considered as absolutely unbiased. The Marquis,
however, was advised to have his second marriage
legalized by special Act of Parliament, and an Act
to that effect was passed in 1548, but was repealed
when Queen Mary came to the throne. This case
is important, as it may be said to have ruled
English practice until the passing of the Divorce
Act of 1857. The canons of 1604 (can. 107) confirmed the authority of the ecclesiastical court to
grant judicial separation, but only on condition
that a definite pledge was given by the parties not
to contract a second marriage. Divorce proper
with privilege of re-marriage could be obtained
only by special Act of Parliament. Between the
time of the Reformation and the passing of the
Divorce Act 317 cases had been dealt with by Act
of Parliament in England and 146 in Scotland.
The Act of 1857 abolished the jurisdiction of the
ecclesiastical

in

courts

cases,

matrimonial

and

established a civil eourt for the purpose. In England and Scotland divorce can now be obtained
through the court without special legislation, but
the law does not apply to Ireland, where an Act
of Parliament is still necessary. In Scotland a

wife

may obtain

a divorce

on

the

ground of

adultery alone, but in England cruelty or other
part must be
serious offence on the husband’s
proved in addition. In both countries a wife may
e divorced on the ground of adultery alone.
In 1909 a Royal Commission was appointed to
consider the whole question of the laws relating to
divorceand separation.

The Commission, after very

careful investigations, extending over two years,
published their report in Nov. 1912. No attempt
has as yet been made, however—up

to the middle

of 1915—to give effect to their recommendations by
way of legislation, On two points the commis-

sioners were unanimous : if divorce is to be allowed,

the method of procedure should be cheapened by |
the institution of special courts, so that the divorce
age.
,
mo , should be made, not easy for any class, but as easy
In most Roman Catholic countries civil legisla- for the poor as for the rich; secondly, men and
tion has conformed to the ecclesiastical ruling of women should be placed on an equal footing, a
wife being allowed to divorce her husband on the
the Council of Trent, and divorce has been forThe majority of the
bidden. In Austria, however, it is permitted to ground of adultery alone.
those who are not members of the Roman Catholic commissioners were in favour of extending the
Church. France is an exception. The Code Na- grounds on which divorce might be granted so as
poléon (1804-10) restricted the unlimited licence to cover cases of wilful desertion for at least three
which had been
permitted in the earlier years of years, cruelty, incurable insanity after five years’
confinement, and imprisonment under commuted
the Revolution,
but allowed divorce on various
grounds, including ‘mutual consent.’ With the death sentence; but a strong minority protested
restoration of the monarchy (1816), the older law against this proposal, and claimed that divorce
was again adopted and divorce was forbidden. ' It should be granted only in case of adultery.
The resolutions of the Lambeth Conference of
was not until 1884 that the provisions of the Code
1888, in which this difficult practical question was
Napoléon were revived, with certain modifications,
serious injuries or cruelty being admitted as suffi- fully discussed, may fairly be taken as representing the authoritative ruling of the Anglican Church
cient cause, but divorce by mutual consent being
ot
as & whole at the present time. :
forbidden.
:
.
¢(1) Inasmuch as Our Lord’s words expressly forbid divorce
In America the laws vary from one State to except
in the case of fornication or adultery, the Christian
than the excepted
another. In S. Carolina and Maryland, originally Church cannot recognize divorce in any other
of any person who
Roman Catholic States, divorce is not permitted; case, or give any sanction totothethismarriage
6 life of the
Suring
law
contrary
in New York it is granted only on the ground of has been divorced
adultery ; whilein Maine and Dakota it may be ° (2) Thatin no case, during the lifetime of the innocent party
granted on almost any pretext.
in the case of a divorce for fornication or adultery, should the
party be regarded as a fit recipient of the Diessing of the
Tf the Report of the Commission appointed by guilty
Church on marriage.
Edward VI. (Reformatio legum ecclesiasticarum)
(8) That, recognizing the fact that there has always been a
whether
had resulted in legislation, it is probable that the difference of opinion {n the Church on the question party
ina
to forbid marriage to the innocent
opinions of Cranmer, Bucer, and Peter Martyr in Our Lord meant
clergy
the
that
recommends
Conference
the
adultery,
for
divorce
favour of divorce would have become part of the should not be instructed to refuse the sacraments and other
law both of the English Church and of the English privileges of the Church to those who under civil sanction are
were reaffirmed by the ConState. With the king’s death, however, the pros- thus married.’ These resolutions
ference of 1908, with an addition to the effect that ‘when an
“pect of any alteration of the old law passed away.
law divorced &

‘The Commission appointed to report on the case of

the Marquis of Northampton, who, having obtained
a separation under the ecclesiastical courts, desired
to marry again, allowed the second marriage; but,
as the marriage had already taken place while the
Commission was. sitting, its decision cannot be

Innocent person

of a court of

has by means

spouse for adultery, and desires to enter into another contract
of marriage, it is undesirable that such a contract should receive
the blessing of the Church.’

-

The increase of wealth and

,

luxury, and the

growth of aspirit of self-indulgence so characteristic
of the present age, together with the widely spread
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intellectual unrest, tend to encourage the demands
for a wider extension of the facilities for divorce.
Impatience of old-fashioned restraints and a certain
loosening of old-established bonds are the natural
characteristics of an age like ours. The deepened
sense of the supreme importance of the spiritual
union and companionship in marriage which Christianity has fostered makes the bond more irksome
than ever where such union is supposed not to be
ideal. Those who realize how much the stability
and sanctity of home life depend on the unbroken
firmness of the marriage-tie, and who recognize
that the frequency of divorce must have a degrading effect upon individual character as well as on
society in general, naturally regard with some
anxiety the tendency in the present day to make
divorce easierand morecommon. Itis undoubtedly
necessary for the Christian Church to make resolute
protest against this tendency. It is, however,
certain that the effects of nineteen centuries of
Christian influence can never be wholly shaken off.
We shall never again be able to regard divorce
with the same easy indifference with which it was
commonly regarded in the lst cent. of our era.
Christian influence will make itself felt on behalf
of

the

modern

Christian view

of

marriage,

not

in

the

world in the way of conciliar decrees and

authoritative edicts, but by

the weight of Christian

public opinion guided by the principles of the NT.
(5) Conditionsof valid marriage.—(1) Equality of
rank or condition between the contracting parties,
though required by Roman law, has never been
regarded as essential in the Christian Church,
however desirable in itself.
°
‘In Imperial times connexions were sometimes
formed between slaves and free women, such connexions, though officially described as concubinage,

being regarded as perfectly honourable and moral.
It is not improbable that in the Christian Church,
with the close relations of brotherhood prevailing
between all classes and the excess of the number
of free-born

women

over

that

of free-born

men,

such connexions would be by no means uncommon
*—the fact that they were socially recognized as
creditable

would,

of

course,

have

considerable

weight. Some references which have come down
to us seem to show that this was the case, and that
such connexions were regarded by the Church as
essentially marriages.
- *8i quis habens uxorem fidelis concubinam habeat, non
communicet. Caeterum qui non habet uxorem et pro uxore
concubinam habet, a communione non repellatur tantum ut
unius mulieris aut uxoris aut concubinae, ut ei placuerit, sit
coniunctione contentus’ (1st Council of Toledo [c. 400}, can. 17).
‘Christiano non dicam plurimas sed nec duas simul habere
licitum est, nisi unam tantum aut uxorem aut certo loco uxoris
si conjux deest concubinam’ (Isidore, ap. Gratian, Diss. 4,
quoted by Natalis Alexander, ZHtst. Ex
-y Lucca, 1734, i 29).

(2) The question of mized marriages between
Christians and non-Christians was, as might have
been expected, one of the earliest practical problems
with which the Church was called upon to deal.
It formed the subject of one of the queries proposed
to St. Paul by his Corinthian converts.
The
Apostle’s reply is clear enough so far as marriages
contracted
before conversion are concerned. A
Christian ought to continue such a union so long
as the unbelieving
partner is willing that it
should beso. The children born of such a marriage
were holy, i.e. rightful subjects for Christian
baptism,
If the unbeliever decided to dissolve the
union, ‘the brother or the sister is not under
bondage in. such cases’—which must mean that
the Christian would be at liberty to contract another
marriage (see, for St. Paul’s use of terms ‘ bondage?’
and ‘freedom,’ Ro 7*-), In 1 Co 7° the Apostle
declares that a Christian is at liberty to contract
marriage ‘onlyinthe Lord.’ The general principles
laid down in this chapter have always been regarded
as the primary authority on this matter, though

(Christian)
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there has been much controversy as to the practical
application, and even as to the exact meaning, of
his teaching. Do the words ‘only in the Lord’
mean that any marriage contracted between one
already a Christian and an unbeliever is unlawful?

Does

‘in

Christian,

the

and,

Lord’

mean

only with

a fellow-

if so, must the words of St. Paul

be taken as a positive command or merely as
a counsel of prudence? On these questions St.
Augustine expresses himself with some doubt and
hesitation, but his opinion on the whole may be
taken as expressing the general view of the Church
in the preceding centuries.. Mixed marriages with
unbelievers were discouraged, and even declared,
though with some hesitation, to be unlawful for
Christians ; yet such marriages could not be wholly
revented, nor was any penalty attached to them
in the first three centuries, so far as appears, The
Council of Elvira alfords the earliest example of a
specific penalty (five years’ penance) being attached
to such unions. From the beginning of the 6th
cent. the decrees of councils are more numerous
and more distinct, while the penalties are in general
much more severe.
ss
The civil law supported the ecclesiastical judgments, the Theodosian Code making such wedloc
a capital offence, In the Middle Ages the question
of the exact interpretation of the Apostle’s permission to converts to separate from unbelievers
was the subject of much controversy, the chief
uestion being whether the separation should be
the deliberate

act

of the

unbeliever,

or

whether

any circumstances making it impossible for the
believer to remain ‘sine contumelia creatoris’
might not justify the separation. The question
was

decided, on the whole,

in the broader

sense,

recognized

both in

by Innocent 111. (de Divortiis, 1198). :
In early times marriage with heretics and
schismatics was generally brought under the same
condemnation as marriage with Jews or pagans.
It is now,

however,

generally

the Eastern and in foman
atholic communions
that all marriages duly celebrated between baptized
persons are valid and indissoluble, though in the
case where one of the parties is a heretic or
schismatic the other.-may be subjected to censure
or penalty. Where the decrees of the Council of
Trent have been published, however, this ruling
does not free those contracting mixed marriages
from considerable inconvenience, inasmuch as ‘due

celebration’ is defined to be celebration in the
presence of a priest in a Roman Catholic place of
worship, the man being further obliged to guarantee
that children born of the marriage shall be brought
up in the Roman Catholic faith. Marriage otherwise celebrated is declared to be null and void.
The publication of these decrees,

for all practical

purposes, in these countries by Pope Pius x. in the
well known ‘Ne temere’ decree (1907) has given
rise to much controversy. Roman Catholic divines
defend the decrees on the ground that the Church
has a right to make any regulations she pleases as
to the conditions on which she shall recognize
marriages, and that it is desirable to prevent mixed
marriages

as far as possible,

the faith...

Their opponents

and is, further,

the

duty of the Church to take care that the children
of marriages blessed by her shall be brought up in
urge that it is inevi-

table that mixed marriages will sometimes occur in
a large mixed

community

5 that, when

this is so,

and a marriage is lawfully performed, the Church
has no right to cast a slur on respectable persons
who have, admittedly, been guilty of no immoral
conduct; that to insist on a religious ceremony to
which one party may object is to put undue pressure
upon conscience, while to demand a pledge for the
education in a particular way of children to be
born is to override the Jaw of the land and the
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natural rights of parents, and that such interference
is unjustifiable.?
' (3) Kindred and affinity.—It was a common
complaint with the Reformers and those who
sympathized with them that the multiplication of
grounds of prohibition of marriage, the custom

of Papal dispensations in doubtful

cases or cases

of illegality, and the facility with which decrees of
nullity of marriage could be obtained had created
much uncertainty in the matter of marriage-relations and had been the source of grave scandals.
This is forcibly expressed in the statute of Henry
VIII. for the regulation of marriages (1533-34) :
“Many persons, after long continuance together in matrimony
without any allegation of either of the parties or any other at
their marriage why the same matrimony should not be good,
had been divorced contrary to God’s law on the pretext of precontract or by reason of other prohibition than God’s law
permitteth. Marriages have been brought into such uncertainty
thereby that no marriage could be so surely knit or bounden
but it should lie in either of the parties’ power to prove a precontract, a kindred and alliance, or a carnal knowledge to
defeat the same.’

In the Roman Catholic Church three kinds of
relationship are laid down as impediments to valid
marriage, viz. blood-relationship or consanguinity,
affinity or connexion by marriage, and spiritual
affinity, as, ¢.g., the connexion between godparent
and godchild, or between two persons who are godparents to the same child. In the Eastern Church
grounds
the system is even more elaborate, and the
of prohibition more numerous than in the
Western,
while at the same time the custom of dispensation
commonly practised in the West since the 8th cent.
In the East
is unknown in the Eastern Church.
two brothers are not allowed to marry two sisters,

(Christian)
peachable in law, unless voided by special legal
process undertaken during the lifetime of the
parties; but Lord Lyndhurst’s Act in 1835 declared
all such marriages within the prohibited degrees
absolutely illegal.
After many futile attempts,
and in face of very strong opposition, an Act legalizing marriage with a deceased wife’s sister in the
United Kingdom was passed in 1908. A saving
clause permits clergymen who have a conscientious
objection to refuse to celebrate such marriages,
but in the case of Bannister v. Thompson, in which
roceedings were taken against a clergyman for reusing the Holy Communion to persons so married,
it was decided
that the clergy may not refuse
the sacraments to persons legally married thou, hb
within the prohibited degrees.
Meanwhile the
table of affinities in the Anglican Prayer-Book
remains the law of the Church, and, in strictness, it would seem that the clergy are prohibited
from celebrating a marriage between a widower
and his deceased wife’s sister, even if they do not
feel themselves bound by the famous canons of
1604 to hold that such marriages are ‘incestuous
and unlawful and altogether null and void’ (can.
99). The logical course might seem to be to revise
the table of kindred and affinity, but to this a very

influential bodyin the Anglican Church is strongly
opposed. Those who object to these marriages do
not now, as a general rule, claim that they are expressly prohibited in Lv 18, though attempts more
or less ingenious have been made to prove that
they are. It is held, however, that the general
rinciple that near affinity is a bar to marriage is
aid down

in the Law

of Holiness,

that a greater

number of cases of affinity than of consanguinity
that the case of the
are cited in Lv 18, and
deceased wife’s sister is so exactly parallel to that
of marriage with a husband’s brother that _the
same principle may be held to stand good. Further, it is said that the reference to the sin of the
Canaanites (Lv 18”) shows that the prohibitions
are regarded as matters of universal moral obligation and not national enactments applicable only
to the Israelites. Again, it is maintained that the
healthy moral sentiment which makes us regard
with loathing and repulsion such unions as those
between brother and sister and uncle and niece
should also prevail between those who are brought
into such: close relations of affection as brothers
The same sentiment
and sisters by marriage.
Council, however, abolished all prohibitions on the
score of affinity within the second degree according ought to prevail, and anything which may tend
to the Western reckoning. No trace of these to destroy it must be regarded as morally injuri‘Those who hold the sacrasomewhat burdensome restrictions is to be found ous and degrading.
In the earlier centuries mental view of a mystic spiritual bond formed in
before the Sth century.
as close a
Christians would be familiar both with the Levitical marriage urge that this bond creates members of
the
and
man
a
between
ordinary
relationship
the
with
and
18)
(=Lv
Holiness
of
Law
pur- his wife’s family as exists between blood-relations.
Roman Jaw, which were, to all intents and
a
poses, to the same effect—marriage being forbidden Finally, it is pointed out that marriage with
deceased wife’s sister has been expressly forbidden
within the second degree according to the Western
It goes without saying that. their by the Church, at all events since the 4th century.
reckoning.
to
marriages would be regulated according to the Ié is most inadvisable, therefore, it is said, intamper with so long established « custom or,
provisions of those codes,
deed,
with
any
well-established
custom
in
conThe only question in connexion with this subject of prohibited degrees which excites interest nexion with so delicate a subject as the marriageor gives occasion to serious controversy at the pre- relation. Such are the main arguments by which
sister may be
sent time is the much-vexed question of marriage marriage with a deceased wife’s
Such marriages opposed. It is now worth while to consider the
with a deceased wife’s sister.
arguments which have been brought forward on
have long been legal and customary in America,
the other side. .
:
in the British colonies, and in several European
It is very doubtful, it is urged, whether the
countries. In England they were not unknown
state of civilprior to 1835, though condemned by the canon, law Levitical lai relating to o different the
people of
Such marriages were held ization and specially intended for
of the English Church.
Israel can be regarded as a moral law binding on
by the civil courts to be perfectly valid and unimChristians; but, even if it be accepted as such,
1 On the subject of mixed marriage in general see Decrees of
not only is there no express prohibition of marriage
Councils: Hliberis (305), Arles (314), Laodicea (¢. 841), Agde
(06), Orleans (533). See also Cod. Theod. iii., xvi.; Decretum
with a deceased wife’s sister, but, on the contrary,
of
Gratian, c. 1-17, O. xxviii. q. 1 (a.D. 1189-42); Innocent Im.,
it is implied that such marriage is perfectly lawde Vartis questiontbus, ¢. 1200; Augustine, de Fide et operibus,
such
The Jews have never regard
ful (v.!8).
:
.

and, in general, marriage between the members of
two families debars the members of either from
marriage with members of the other within the
prescribed limits.
Lo
A different method of describing relationships
In
prevails in the two branches of the Church.
the East uncle and nephew are related in the third
degree, first cousins in the fourth, and so on;
marriage is forbidden within the seventh degree of
kindred or affinity, natural or spiritual.
the
West first cousins are related in the second degree,
marriage
on,
so
second cousins in the fourth, and
being forbidden—since the Lateran Council (1215)
—within the fourth degree. This is in practice
almost the same as the Eastern rule. The
Lateran

xix,
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unions as forbidden, nor were they forbidden by
the ancient Roman law. The very fact that an
apostolic

canon

(date

probably

late

in

the

3rd

cent.) forbids such marriages to the clergy shows
that they were not generally regarded at that time
as unlawful per se.
No injury has resulted, it is held, either to
married life or to the general tone of social
morality from the permission of such marriages
in America and in the British colonies. It is evident from experience that such marriages are in
very many cases desired, and in large centres of
population among the poorer classes it is absolutely necessary as a safeguard to morality that
they should be permitted.
It is denied that any
feeling of repulsion similar to that inspired by incestuous

connexions

exists,

or

ought

to exist, in

the case of one’s wife’s near relations. Affinity
ought, in certain cases, to be a bar to marriage,
but the true ground of prohibition in this case is
what is known as respectus parentela, The marriage of a man with his step-daughter or with his
nephew’s widow is shocking to the moral sense
because of the more or less paternal relationship
involved in the connexion.
According to ol
Eastern ideas, this relationship would also prevail
between a woman and her deceased husband’s
brother, now become the head of the house.

That

marriage with a deceased husband’s brother was
not regarded with moral repulsion, in itself, is
shown by the fact that it was commanded in the
case of a man

dying without

children.

There

is

no reason, therefore, for thinking that any other
principle than that of the respectus parentele
foverns the prohibitions of marriage within certain
egrees of affinityin Leviticus, while, in the evident total absence of any sense of repulsion against
such unions among the majority of modern civilized
, people, no reason can be given why they should
etorbidden. Itis further urged that, even if the
sacramental theory
of marriage be accepted, since
the mystic bond 1s dissolved by death, it may be
fairly held that the connexions formed are no
longer binding. That a
great distinction is made
between marriage with a deceased wife’s sister and
marriage with those closely connected by blood is
evident from the fact that the Roman Church
freely and frequently grants dispensations for the
former, notwithstanding her high sacramental belief.
Some Anglicans, while not prepared to condemn

marriage with a deceased wife's sister as absolutely
wrong or immoral, yet consider it so undesirable
that at least it should not receive the blessing of
the Church by a marriage ceremony.
Such an
attitude has in most periods been taken up with
regard to objectionable, but not absolutely forbidden, marriages.

As

pointed out above, it is the

position taken by the
Lambeth Conference with
reference to the re-marriage of the innocent partner
in a divorce case.

It has, however, been said that

such an attitude is not logical, and is at the same

time unjust to Christian people. The majority of
Christians have come to regard the nuptial benediction

as almost, if not

altogether,

an

essential

of marriage and the right of every
Christian. If
members of the Church are committing no moral
offence, they may reasonably claim the blessing of
the Church upon their union ; if they are entitled to
receive the sacraments, it is held that it is unjust

to cast such a slur upon them as is implied in a
refusal to hallow their union.

5. Conclusion.— Poets and story-tellers have
made the love and courtship which lead up to
marriage a matter of such
all-absorbing interest
that married life itself may well seem, by comparison, to be utterly dull, prosaic, and uninteresting.
At the same time, divines and canonists

(Egyptian)
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have generally directed attention to the sterner —
aspect of the matter, dwelling exclusively on
restraints

and

prohibitions,

riage

maintained

and

scanning with

watchful suspicion every form of natural indulgence.. Nevertheless, the Scriptural ideal of marhas

its hold

in

the

Christian

world and has been a mighty influence for the
sanctification of family life and the development
of character.

From one point of view, marriage is a restraint—
a healthy restriction imposed on unbridled licence
and excessive indulgence; it brings with it duties
and

responsibilities

which must

tax

our

powers

and energies to the utmost and call for the continued exercise of patience and self-denial. It is
well that, in a matter of so much importance, so
intimately connected with our social and moral
welfare, the restraints and responsibilities should

be clearly defined and
there is another
the higher and

clearly

than

in

earnestly enforced.

But

point of view which is, after all,
truer.
In this, perhaps more

any

other

connexion,

we

are

taught by the gospe that restraints
are imposed
and self-denial
demanded, not for their own sakes,
but as a means to truer and more abiding blessed-

ness.

Holy matrimony has been divinely instituted

for man’s good, and to be a source of blessing.

In

happy married life man is to find his truest and
most lasting happiness, and to reach the fullest
perfection of which his nature is capable.
Lrrernarore. — Tertullian, de Monogamia, de Virginibus
velandis, ad Uzorem, de Pudicitia, etc. ; Augustine, de Conjugiis adulterinis, de Fide et Operibus, Retractationes.
For
conciliar decisions, early and mediaval, consult C. J. Hefele,
Conciliengeschichte2, Freiburg, 1873-90; for papal decrees seo
H. J. D. Denzinger, Enchiridion, Wirzburg,
1911; for
canon law, A. Friedberg and A. L. Richter,
Corpus juris
eanontei, Leipzig, 1876-80; G. van Mastricht, Historia juris
ecclesiastici,
Halle, 1719; J. Johnson, Collection
of the Laws and
Canons of the Church of England, new ed., Oxford, 1850-51;
Z. B. van Espen, Jus ecclesiasticum untversum, Cologne,
1777; for general treatment of the subject, J. Bingham, Antiqyites of the Christian Church, London, 1840, bks. 4, 5, 6, 223
. Hammond, On Divorces, do. 1674; J. Cosin, Works, Oxford,
1843-55, iv. ; H. C. Lea, History of Sacerdotal CelibacyS, London, 1907; i. D. Evans, Christian Doctrine of Marriage, New
York, 1870; T. D. Woolsey, Divorce Legislation in the United
States, do. 1882; O. D.
Watkins, Holy Matrimony, London,
1895; J. Milton, The Doctrine and Discipline of Divorce, published in convenient form with his other prose works, do. 1898 ;
the works of E. Glasson (Le Jlariage civil et le divorce dans
Tantiquité et dans les principales
législations modernes de
?Europe?, Paris, 1880),.G. Perrone (De matrimonio christiano,
Lyons, 1840), and other Roman Catholic writers can be consulted in convenient form in J.P, Migne’s Theologie Cursus
Completus (Paris, 1840-45) ; artt. ‘ Marriage,’ ‘Divorce,’ ‘Sermon
on the Mount,’ ete., in DCA, PRE3, etc. ; in W. E. H. Lecky,
Hist. of European Morals®, London, 1890, and Democracy and
Liberty, do. 1899, ii., the whole subject is discussed and much
interesting information given, with reference to both the modern
and the mediaval periods.
W. M. Foury.

MARRIAGE
(Egyptian).—Amid the abundance of documents trom ancient Egypt ‘there is
singularly little to enlighten us on this subject.
No representation of the ceremonial or festivities
of marriage has been recognized among tomb or
temple scenes;

the scenes of the divine

of
Ammon with the
Deir el-Bahri can
trating the human
marriage are first

queen
hardly
rite.
found

marriage

mother at Luxor and
be quoted for illusWritten contracts of
in the XXVIth dyn.

(c. 600 B.c.), and first became common in the
Ptolemaic period; and, notwithstanding
the mul-

titudes of relatives recorded in tombs and on
stele, it is difficult to ascertain what degrecs of
consanguinity and how many wives were permitted
or usual.
To secure hereditary
rights in a community
with matriarchal tendencies and where women
held property, close endogamy might often be
convenient.’ This would especially be the case
with the Pharaohs, who claimed the distinction
of divine descent, and to them would be permitted

acts which could hardly be allowed to their sub-
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jects.
A genealogical statement regarding the
rince Nefermaat at the end of the IIIrd dyn.,
iterally interpreted, would seem to show that he

was the offspring of the union of King Seneferu

with his eldest daughter (K. Sethe, in 74 1. [1912]
57), but a more probable interpretation of. the
same genealogy is given in Erman’s Aegypten, p.

297, and by H. Sottas, in Eg

xiv. [1914] 150,

making him grandson of Seneferu and son of his
eldest daughter.
There is plenty of evidence that
later Pharaohs married their sisters or half-sisters
(cf. Erman, p. 221); a case of a less exalted person
doing so in the XXIInd dyn. (9th cent. B.C.) is

noted by J. H. Breasted (Ancient Records of Egypt,
Chicago, 1906-07, iv. 388). In the XXIst dyn. two
marriages of uncle and niece in one family are
pointed out by A. H. Gardiner (ZA xlviii. [1910]
50). The Ptolemys followed the precedent of the
Pharaohs.
In the Roman age marriage of halfsisters and full sisters occurred commonly in the
families of cultivators of the soil and artizans
(K.

Wessely,

Karanis

und

Soknopaiu

Nesos,

Vienna, 1902, p. 23; J. Nietzold,, Die Khe in
Aegypten zur ptolemdisch-rémischen Zeit, Leipzig,
1903, p. 12; the evidence there quoted comes from
the Greek Pep of the Fayyum or Arsinoite
nome,

but

S.

Hunt

assures the present

writer

that there is similar evidence also from Oxyrhynchus). The divine example of Osiris and Isis may
have had special force at that period. In the First’
Story of Sethon Khamwése (Ptolemaic period), the
ancient Pharaoh’s argument about his son Neferkeptah and his daughter Ahure seems to be that
it would be impolitic, when there were only two
children in the royal family, to risk the succession
by marrying them together. His preference, following a family custom, would be to marry them
to a son and a daughter of two of his generals in
order to enlarge bis family.
At a banquet he
questioned Ahure, and was won over by her wishes

to the other plan; therenpon he commanded his
chief steward to take the princess to her brother’s
house that same night with all necessary things;
Pharaoh’s whole household gave her presents,
and Neferkeptah made a ‘good day’ and entertained them all on the marriage eve.
This is
the only account that we possess of an Egyptian

betrothal or marriage that is not of the fairy-tale

order, and it is noticeable that there is no mention in it of the writing of a contract,
perhaps
because this marriage was an affair within the
family.
.
Marriage was no doubt entered on soon after
puberty and the circumcision of the male, though
evidence here is lacking.
Miiller (Licbespoesie,
. 3, note 5) quotes an instance at the end of the
tolemaic period of the wife of a-priest being
married at twelve and a half years of age. Some
of the ancient Egyptian stories offer examples of
love-matches, but parents or guardians would
naturally have had the first word in the disposal
of young people.
.
4
Ithough several wives may be recorded on a
man’s tomb, there are few clear cases of more
‘than one living at the same time except in the
large harims of royal wives and concubines (cf.
Erman, p. 219).
For all these questions see
-CIRCUMCISION (Egyptian), Famity (Egyptian),
ConcuBINAGE, vol, iii, p. 811, CHILDREN (Egyptian); also ADULTERY (Egyptian), ETHICS AND
Morauity (Egyptian), vol. v. p. 481f., § 9f.
Divorce is provided for in the late contracts mentioned above, sometimes on behalf of the man,
-sometimes of the woman, and writings of divorce
are known (see Law [Egyptian]).
Of the treat-

ment of widows nothing is known beyond that
‘their defenceless state made them objects of help
and pity to the just and charitable.

:

(Greek)
Lirzrators.—A. Erman, degypten und dgyp. Leben, Tiibin-

gen, 1855, p. 216 ff.; W. M. Miiller,
Aegypter, Leipzig, 1899, Introduction.

Liebespoesie

der alten

:
FP. Lu. GRIFFITH.
MARRIAGE
(Greek). —x.
General. — The
Greeks, as a rule, seem to have entered upon
marriage from religious or prudential motives

rather than on sentimental grounds,

The genera-

tion of children! was, in fact, the recognized main
end

of marriage, with

which

went also the desire

to obtain a capable housekeeper.? - This utilitarian
motive lies at the root of that long conversation of
Socrates and Ischomachos on household management which, as reported by Xenophon, is our most
illuminating evidence on Greek married life in the
5th and 4th centuries B.C. (see esp. Ge. vii. 19f.).

The

purely

relation

physical

to the

significance of marriage

State

itself

found,

doubtless,

in

its

strongest and most logical recognition in Sparta,
where wives were taken simply ézt 7d rijs rexvdcews
Epyov (Plut. Comp. Lyc. cum Numa, iv. 77), and
their interchange for this object was both permitted
and encouraged.

Yet even in Athens, as 4 result

of the development of city life, in which women
could not take any direct part (cf. the oft-quoted
words ascribed to Pericles
(Thue. ii.'45}), marriage
lost the delicate and romantic bloom which belongs
to it in the Homeric poems.‘ Indeed the average
Athenian woman must have been too ignorantto
have been a helpmeet for her husband, intellectually or spiritually, at least in any but the lowest
class of society.

It would, however, be a mistake

to regard the exaggerations of the comic poets, or

the

chronigues

scandaleuses

of

the

orators,

as

complete and faithful reflexions of the ideals and
facts of the social life of their time.

Nor, again, is

it possible to deduce the precise degree of affection,
respect, or influence actually enjoyed within the
precincts of the home by the Athenian wife, from
the regulations of the legal system of which she
appears to be the passive victim. That the position
of women and the conditions of married life in
historical Greece exhibit a considerable variation,
apparently for the worse, from the state of things
depicted in the Epic is undeniable, however it may
be

explained;

but it is an

error to contrast the

idealizations of Homer with the crudities of Attic
law.

The actual content of life, then as now, was

just what the man and wife chose to make it.
Monogamy was the Hellenic rule, as among the
Egyptians (Herod. ii. 92). Examples to the contrary, however, are not lacking; ¢g., in Sparta
King Anaxandrides kept a double establishment
(Herod. v. 40). It is doubtless true enough that
no definite law of Athens nor reference to any law
asserting the principle can be adduced, and, on the
other hand, that cases of bigamy occurred in Athens
as elsewhere; but neither of these facts justifies
the statement that Attic law simply took no
account of polygamy one way or another.®
:
2 ent raiswr yrnoiwy onépy, or apézy, betrothal formula given

in Clem. Alex. Strom, ii, 23% ot Menander, Perik, 435: ravryy .
‘tay

1

wy

eT

apo

‘Ot

Clow.

"er. the naive confession in Dem. lix. 1223 ras ev yap éraipas

adovis Ever’ Exouev, Tas $@ waddanas Tis Kad’ Tipépav Oepareias roU
guparos, tas 6¢
yuvatcas TOU macdomoteiobas Epes kat rar évor
GvAaxa riarny exe.
See also Aristotle,
Nic, viii, 12. 7:

ot 8 dvOpwror ov pévoy ris Texvoroias Xdpiy cvvotKovary, GAAG

xal Tar eis Tov Biov.
:
.
ao.
3 Xen. Rep. Lac. i. 8: ei 36 sis ad yuvarxt piv ovvocceiy ph
BovAorro, réxveav 52 afrodrdywr émiOupoin, at route véuoy exoinge,
Hvriva evrexvoy Kai yevvaiay dpqn, weicayra Tov Exovra, ex TAUTTS
Texvorroreicat,
:
4 Ct. the description of a perfect marriage, put into the mouth
of Odysseus, in Od. vi. 182-185.
.
5 In Herod. vi.
G1, "Apiorwv RaccAevovzs év Sxdpry Kal yiparrs
Yevaixas &vo watdee ovx cyivovro, the brevity of the expression
eaves it uncertain whether Ariston had two wives atonce. In
vi. 63 he divorces the second, to marry a third—from which,
perhaps, he may be allowed the benefit of the doubt (cf. E.

feyer, Gesch, des Alterthums, Stuttgart, 1894-1901, ii. § 59 A).

But the feature
(Polyb, xii. 6).

of

Sparta
.

was

rather

practical

polyandry

6 Ci. Hruza, Polygamie und Pellikat, p. 81: ‘Das attische

-
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That concubinage existed at Athens to a considerable extent
cannot be doubted, owing to the influx of free women and their
men-folk from the rest of Greece.
Lysias mentions a law
which authorizes an injured husband to slay witb impunity an
adulterer caught slagrante delicto, whether it be with his wife
or with his concubine, though the latter are ‘less valuable’® than
wives (Lys. 1. 31: xat éxt rats maAAaxais tals éAdrrovos afias THY
abriy dixny éréOyxe). So also in a law of Drakon quoted by
Dem. xxiii, 53: 4 et wadAaxy hy ay én” drdevbdpois waciv exp.
These passages must cover free foreign women, from which
class, ag well as from that of slaves and freedwomen,’ the
majority of maAAaxai at Athens doubtless came.
It is clear,
however, from Is. iii, 39, éwet nal of éri wadAaxiq &iddvres Tas
€avraiy ravres mpdrepov Stopodroyouvras rept ray SoOnropevwy rais
wadAaxais, and
from other passages that native Athenian
women (roAindes, dora’) also sometimes became ératpa: and
TadAaxai. No special laws touching the case of these and giving
them privileges over foreign women living év moAAaxig with
Athenian citizens can be produced.
Hence the hypothesis! of
the existence at Athens of a status of ‘legitimate concubinage,’
in which an Athenian citizen, already lawfully married, contracted another union with another Athenian woman, who was,
like the wife, formally betrothed Cyiri) by her xvptos, her
children being therefore legitimate, but who nevertheless was
not a wife, falls to the ground, as being simply the assertion of
legalized bigamy.
ere also should be mentioned Bfiiller’s theory 2—that after
the failure of the Sicilian expedition, probably in 411 B.c.,
changes were introduced into
the Athenian marriage law with
a view to increasing the number of citizens. His theory is that
another form of union (Nebenehe) was set up by the side of
regular marriage.
Marriage inthe proper sense could be coatracted only with an Athenian woman, but the new legislation
permitted a man to take, in addition to his Athenian wife, a
partner who was neither yur} nor waAAaxj—a secondary wife,
who had, in fact, no specific title. This Nebenfrau, or secondary
wife, might be either an Athenian or a foreign woman; her
children were citizens, but »é@or, not being admitted to their
father’s dpazpia.
If the father left no children by his real wife,
theee vd@oe had full rights of inheritance, but had a claim only
to é8era, a prescribed fraction of his estate, if he left legitimate
issue by the real wife. This institution was abolished on the
restoration of the democracy in 403 B.c.
.

2. Permissible marriages.—It was illegal foran
Athenian citizen to marry a foreigner, the alien
wife or husband being liable to be sold into slavery
(law in Dem. lix. 16, dating perhaps only from the
time of Pericles, 451 3.c. (cf. Plut. Per. 37], and
revived in 403 B.C.). Such marriage, however, was
legal if Athenian citizenship had been bestowed on
the

individual,

or

if

he

or

she

belonged

to

a

community to which the Athenian assembly had
granted rights of intermarriage (émryaula); but, in
spite of the law and its penalties, Athenians not
infrequently did contract such marriages and
smuggle their issue into their ¢parpla. ‘Legally,

the issue of such marriages were illegitimate (¥4#ot),

like the issue of dvéyyvo3
;
Forbidden degrees were few, the practical working of the laws of inheritance and adoption (qq.v.)
being toencourage marriage between near relatives,

and even to enforce it. Marriage of cousins was
common (cf. Dem. xliii, 74); union of uncle and
niece was

possible (cf. Lys.

xxxii. 4; Is. iii. 74),4

and even of aunt and nephew (case of Demosthenes,
father of the orator, betrothing on his death-bed
his prospective widow to his nephew [Dem. xxvii.
5). A man might marry his half-sister by the
same father, but seemingly not by thesame mother.>

Recht hat die Polygamie gewiss nicht ausdrticklich verboten,
aber wahrscheinlich
auch nicht geradezu erlaubt.
Das Gesetz
enthielt. keine Bestimmung, und
damit war der Willkir der
Birger freier Raum gegeben.’ The law of Charondas of Thurii,
inflicting loss of political rights on a man who gave his children
a stepmother (Diod. xii. 12, 14), clearly implies universal
monogamy (cf. Hruza, p. 56).
:
1 See Buermann, ‘Drei Studien,’ etc. (=Jahrbilcher fir cl.
Philol., 1877-78, Supplementband ix. pp. 578f£., 638f.); cf. RB.
Zimmermann, De nothorum Athenis condicione, Berlin, 1886,
20. Miller, ‘Untersuchungen,’ etc. (=Jahrbiicher fiir cl.
Philol., 1899, Supplementband xxv. p. 667£.); cf. Wyse, Ths
Speeches of Isaeus, p. 280,
3 Pollux, ifi. 21: yriows wey o ex yuvasnds doris nat yaperts
-» o » vbG0s 8 & Ex Lévns H wadAaxisos.
4 At Sparta King Anaxandrides had his niece to wife (Herod.
v. 89).
:
5Cf. Dem. Ivii. 20: aseAdiw yap & dros obpds eynnev odx
Suounrpiav, Paus. 1. vii, 1: 6 HroAepatos "Apowwens adeAdas
dudorépmbey epacteis tynuev ainiv, Maxeddow oibanis mody
voutgdpeva, Alyvmriog pévroe dv Fpxev, Plut. Them. 82:
MunourroAduay éx ris excyaunbeions
yevondryy Apxesroies é
aderAdds, ovx Oy Snopytpios, €ynuey. Marriage of full brothers
and sisters was, however, not outside the range of Greek ideas;
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were, it seems,

no other prohibited degrees

of affinity, except between individuals in the direct
line of
descent or ascent (cf. Plat. Laws, 838);
there is, however, some indication that law and

public opinion were not in accord in this matter
{Aristoph. Frogs,

1081).

It follows from the above that even considerable

disparity

of age cannot have been generally regarded as an obstacle to

marriage. The elder Demosthenes arranged that his five-yearold daughter should marry his nephew Gray #Atxiav Exp, explained os signifying in ten years’ time (Dem. xxvii. 5). The

wife of Ischomachos was not fifteen years old at the time of

her marriage (Xen. Gc. vii. 5),
The relatively early age at
which girls became nubile in the climate of Greece is to be
remembered.1
The Gortynian Code pronounces oa girl nubile
at twelve years of age; in Athens the lower limit was perhaps

fourteen.2 The husband must at least have passed his done
pagia, te., he must be turned eighteen. It seems to have been

the rule that the husband should be a good deal senior to the
wife; and this was approved by the philosophers.3
Inequality
of social position was felt to be a more serious obstacle to
marriage than mere disparity in age; but neither this sentiment itself nor the consequences of its violation are specially

Athenian (cf. Aristoph. Clouds, 411.; Esch. Prom. Vinct, 800:

7d xypdeicas nab" davrdy apiorever paxpo). The
fact that, in historical times, a wife brought a

point lay in the
dowry with her,

which sometimes had the effect of making her the dominant
partner in the household.

.

3. Choice of wife.—In the selection of a partner
neither

much

voice;

with the aid of amatch-maker (spoyrijerpia).

bridegroom

nor

bride

had

More-

the respective parents arranged the match—often

over, the Athenian bridegroom had little opportunity of. making his bride’s acquaintance, or
even of seeing her, before marriage, unless she
was

a

near

relative,

owing

to

the

ventions under which Athenian women

lived—more

strict, apparently,

than

strict

con-

in general

those

which

obtained in the rest of Greece‘ (see art. FAMILY
[Greek]).
.
4. Betrothal.—By Attic law betrothal (éyydqors)*
was the indispensable condition of valid marriage,
except in the

was,

case of an ‘heiress’ (éxlxAypos), who

of course,

claimed

before

the

Archon

by

the next-of-kin (cf. Is. vi. 14: 9 éyyun@ecioay xara
roy vbuov # émidtxacGeicay; see art. INHERITANCE

(Greek]). ‘Failing the formal ceremony of éyyinats,
iWegitimacy attached to the issue of the marriage.
It was simply a contract made between the suitor
{or his father or guardian) and the person who as
xtpos had legal authority over the woman, viz.
her father,

full brother,

paternal

grandfather, or

ef. Od, x. 5f. (gona and daughters of Aiolos}—on which a schol.
remarks: dpxatov éGos 1d cuvoinifevadeAgos. Kai d Zeis adeaAdi
oto
cvvores 7] “Hog.
Ct also Paus. rv. ii. 3. According to
Phil Jud. de Spec.
Leg. ii. 779, the Spartan law just reversed
the Athenian,
See Plat. Rep. v. 461 B, and H. Richards, in CLR
iv. [1890] 6; Hruza, Polygamie und Peltikat, p. 159f.
1 Soranus, wad.
yuv. v.20: 7d 88 Eupnvoy éemigaiveras 1d rporoy
epi 71d reacaperdexaroy Eros kara Td wAcioroy Ore Kal 7d Bay Kai
7d SioyxodaGas Tos pagtovs.
.
2 Deduced from F, Blass’s restoration of Aristotle, Ath. Pol.
Ivi. 73 prcOot 8 nat robs ofxove Tov opdavay nat Tov emxAlfpwy,
tug dv rig rerraplaxadexéns yévytat. For the early age at which
girls were married at Troezen, see Arist. Pol. 1335a, with W. L.
Newman’s note (The Politics of Aristotle, ili. (Oxford, 1902] 464).
SCt. Ar. Pol, 13354: Sd ras wiv dppdrres wept thy tov dara
xaibexa érav YAciav ovfevynivat, rous 3° érra nat rpidxovra: év
togovTy yap axudovot re Tois cwpacs ovgevfis éorat, Kal pos
Thy wavAay Tis Texvorotias ovyxaraBycerat Tors Xpdvots eUxaipws,
Sometimes, however, the husband
was very young (cf. Dem.
xb 4: ovveBn ydp pos Senbévros rob warpds dxrwxadexdry yipat).
Hesiod (Works and Days, 695£.) recommends a man to marry
at about 30, the woman at 18 or19, Plato, Rep. v. 460 E,
says! ap’ oty cot EvvSoxet pérpios
OS aKpHS Ta elxOTIH iT]
yuvaxi, avipt 82 7a tptdxovra; cf. Solon, fr. 14.
|
.
.
. 4Hence
the curious expression in Xen. Ge. vil. 10: €wet 43y
pot xerponOys Rw Kat érercOdcevro, ‘after she was accustomedto
mny
hand, that is, was tamed,’ used by Ischomachos of his girlwife,
.
:
5 The form éyyinets is used by Iseus only in fii. 63: rh» paptTuplay rept THs €
joews mS yuvoixds, Elsewhere he uses the
form ¢
(and so Dem, xivi. 18; Plat. Laws, 774 E; Hyper.
fil. (v.) 16). . But modern writers have in general agreed to use
the form eyyijors in reference to betrothal, and so restrict the
form é¢yyvy to signify * pledge’ or ‘surety,’ which is, in fact, its
ordinary significance.
The verb éyyvay is used of the xiptos of

the woman, éyyvao6as (mid.) of the suitor, and éyyvacGa: (pass.)

of the woman ; but the last use is not common, its place
eing
taken by periphrases with the noun éyyiy or the adj. éyyun77
(Wyse, on Iszus, iii. 4),
.
;
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legally constituted guardian.’ It was essentially
a family ceremony (although regulated by law)?
at which, besides the principals, relatives and
other witnesses were
present, in numbers corresponding to the social distinction of the parties
(cf. Is. iii, 18: 6 pay yap eyyvav péduy els rv rpirdAavrov olkov, Ss pyot, Thy adehdiv, Siarparrduevos
Tydtxatra tva pdprupa wapeivat alrge wpoceroycaro).

Nothing, however, is said in any passage as to the
presence of the woman, which certainly was not
egally necessary, any more than her consent to
the match; in point of law she was simply
the
object of a purely business arrangement or barter
between her xtpios and the suitor.
Of the formalities necessary or usual we know nothing.
Herodotus,

in his account

of the wooing

of Aga-

triste of Sicyon, seems to preserve in part the verbal
formula of the Athenian marriage-contract in the
5th cent. 3.c.5_ It is strange that there is no allusion to any written record of the contract, at an
rate at Athens, where, indeed, there was muc
laxity in this regard ; but it is hard to believe that
the proceedings were purely oral—more especially
as it was at the éyydynots that the dowry agreed
upon was actually paid, or agreements entered
into as to its future payment.‘
It should be clear from the above that the use of the term
*betrothal’ as a rendering of the Greek term éyyinots (éyyvn)
is simply by way of analogy and in default of a more appropriate
word.
For the essentials of a modern betrothal, namely (1)
free consent of the woman, and (2) that the act takes place
between the two individuals who so declare their will and intention, without any necessary intervention of third parties,
are entirely lacking in the Athenian ceremony. The origin of
the latter lies in the primitive marriage by purchase, and
Athenian law did as a matter of fact select this primitive element, namely, the formal validity of the compact preparatory
to the surrender (éx3ogis) of the woman, rather than the formalities of the consequent nuptials, as decisive in regard to the
all-important question as to the legitimacy of the offspring.
It
does not appear that the wedding ceremonies and home-bringng of the bride had actually any legal significance, except as the
natural and public consequences of the formal private contract ;
and, just because these were the natural and normally inevitable
consequences, Athenian jury-courts, so far as our knowledge
goes, were never called upon to decide at what precise moment
the status of marriage became actual, or what was the precise
juristic significance of the yapos in which the suitor asserted
the rights bestowed upon him by virtue of the marriage contract
Cyyings)5
.

.

_

The question, therefore, which has been debated,®
as to whether

éyy’yois

was an act of betrothal

or

affancing preceding marriage, or was not rather
the beginning of the married state itselfi—the first
and most important of the ceremonies of the
wedding-day, and actually constitutive of marriage
per se—seems to receive its solution through purely
1 Cf. law quoted in Dem. xlvi. 18: *Hy ay eyyuijoy évi dtxators
Sdpapra elvas Hj mathp H adeAdds Gpomdrwp ] wdmmos 6 mpds warpés,
éx tavrns
elvas raidas yunoious.
2Ct.
Hyper. iii. (v.) 16: dAAGd why ob« axéypnoe TH vouobdry Td
eyyundivar Thy yuvatxa brd Tou warpds 7 TOD adeAgod, GAN’ éypawe
Scappydqy ev rH vdpe, xrd.; Dem, xlvi. 18: oxépacde roivuv nai
Tous vénous, Tap’ ov xeAevouce Tas eyyvas mortar, KTAL
3 Herod. vi. 130: ‘ra dé *AAxpéwvos MeyaxAdt éyyua maiéa thy
phy Ayaplorny vépoioe Toto. "AOnvaiwy.’ papévoy 62 éyyvaobar
MeyaxAéos éxexvpwro & ydpos KAcobévet.
:
«Dem. xii. 6: pdprupas mapéfouat rods mapayevoudvous, Sr"
fryyéa. pot TloAveuxros thy Ovyarépa ext rerrapdxovra pais.
In
the island of Myconos, in Macedonian times, public record was
made of the amount of the dowry.
See inscr. 817 in W. Dittenberger, Syli.2, Leipzig, 1893-1901, where the entries are of the
type Téorparos Thy Ovyarépa ZavOgv evqyyingev "Ewapxider xai
mpocxa tSuxe xtdlag Kat tptaxocias Spaxyds . . + apyupiov
a mpocebyxev exatov Spaxpads, eoOhv b8 reremnudvyy bcaxootuy

Spaxpav.

See R. Dareste, B. Haussoullier, and T. Reinach,

ecuetl des inscr. jurid. grecques, i. [Paris, 1895] 48f.
.
5 Yet ¢yymois ag such did not give either party an action for
specific fulfilment (in spite of the assertion to the contrary
p. 49, relying
echt,
by Partsch, Griechisches Biirgs
upon Alian, Var. Hist. vi, 4). Action for breac! of promise of

marriage was unknown in Atheng,
aid, the xiptos of the woman

Dem, xxvii. 17).

But, if the dowry had been

could

recover it with interest

.

weg

6 Especially by Hruza, who sums up his position (Ehebegr.
nach att. Rechte, p. 40) thus: ‘Sie (éyyinors) ist kein blos priparatorischer
Akt, wie die Sponsalien, sondern die Ehebegriindung selbst.
Wire die é
avg nur ein Verlébnis, s0 miisste
epiiter noch die Ehe durch
einen besonderen Akt begriindet
werden.
Davon ist aber nichts tiberliefert.’
:

historical considerations.

Primarily

and origin-

ally, the ceremony of éyyiqots was a. literal putting
of the woman by her xvpios into the hands of the
suitor for price paid, the interval between the striking of the bargain and exercise of conjugal rights
(yéuos) being filled by the leading home of the
newly-purchased bride. This home-leading, being
that part of the entire transaction which was of a
striking and necessarily public character, came to
possess

ever increasing

social

significance,

while

at the same time it was the moment at which religion intervened to invest the ceremonies with its
own special solemnities, whether of a prophylactic
or of a prognostic sort. The whole mass of ceremonial,

of

infinite

variety,

and

of very

various

degrees of consciously realized import, which constitutes the actual procedure of marriage, in its
social and

non-juristic

sense,

interesting and

im-

portant as it is for the student of anthropology,
can be given here only in barest outline.
5. Wedding ceremonies.—The Greek -yéuos was
essentially a religious ceremony (zédos),! coverin,
the deportation of the bride from her parents
house into that of her husband.
The month
Tayyddv (Jan.—Feb.) was generally selected, and
Greek custom seems to have prescribed in general
the winter season as proper for marriage ; and the
speculations of the philosophers were in accord (ef.
Arist. Pol. iv. (vii.) 14=1335a : rots dé wept ry dpar
xpévots ws ol woddol xpSvrac Kadws xal viv, dploaryres
xetnGvos thy cwvavMay roeiobat Tavryy). The bride
dedicated to various deities (@eol -yayjAcor) her girlish
toys and other gifts, and more especially her maiden
tresses, now shorn (Pollux, iii.
38, says that before
marriage

girls offered their hair to

Hera, Artemis,

and the Fates; cf. Hesych. s.v. yduuv €@y).2 The
most important pre-nuptial ceremony was that of
the bath (Aourpiy vupgrxéy) 55 at Athens the water
must be fetched from the Kallirrhoe (Thue. ii. 15),

tall water-jars of peculiar shape (Aovrpo¢épot) being
used for the purpose—which it was also the custom to set up on the tomb of those dying before
marriage.‘ .
.
.
.
_ The order of the details of the nuptial ceremonies
is not certainly known, and doubtless varied according to the locality. A feast was given in the house
of the father of the bride, thus securing publicity
of the event, for the guests were really witnesses
(Dem. xxx. 21; Is, viil, 18).5 Associated with this
was the unveiling of the bride (the dvaxa\urrijpia).
1Ct. Pollux, iif. 38: cat réAos 5 yduos exadretror xat réAccot ot
yeyaunxéress Sia roto Kai -Hea rereia,
Svyia, The Danaids,
who, to pseudo-Plato, Aziock. 573 E, are aredeis, are tov ov
pepunuévey in Pous, x.xxxi.9.
The sacrifice preliminary toa
wedding was called rpordAeca, and the first night was the vig
vor.
Ct. J. E. Harrison, ‘The Meaning of the Word reAerj,’
in CLR xxviii. [1914] 36f.
2Ct Paus. 1. xxxii. 1: éxdory mapOévos mAdKapov arroxe(peral
oi (sc. Hippolytos] mpd yapou, xepayévy 68 avébyxey é¢ Tov vady
$¢povea, at Troezen; L.xlili. 43 xabéoryxe 62 rais xépars xoas mpos
rd ris "Idudns pripa mporpépey mpd yduov xat ardpxecbac Tay
rptxov, at Megara; he compares the Delian custom (for which
erod. iv. 34);
sari. 1: Raregricare 52 cai rats Tporgnviwy

rapbévos avaridévas mpd yapou Thy

Soryy rH AOnva Th Amaroupia,

See J.G. Frazer, Pausanias’s Descr. of Greece, jndon, 1998 ii,
279. Forthe dedication of the girdle (Scivn, or pirpa) to Aphrodite, see Theocr. xxvii. 55; Mosch.
fi. 73.
3 In Troas the bride bathed in the river, saying AaBé pou, xduavdpe, ay ma Geviav (schines, Epist. 16). See M. P. Nilsson,
Griechise.
este, Leipzig, 1906, p. 366f.
We must be content
here with bare reference to the strange survival, apparently, of
pre-nuptial defloration, in the island of Naxos, to which allusion
made in the o ening lines of the recently discovered trag. of
the Aitia of Callimachos (Ozyrh. Pap. vii. [1910] 15f.: 489 xat
xovpy napbévos evvacaro | réOu10v ths exedeve mpoviudioy tzvoy

iadoas | dpoen thy Trav wardt ody dudibadrer) about which much

literature has gathered; see A. Puech, REG xxiii. [1910] 255 f.5
D. R. Stuart, Class. Philol., Chicago, vi. [1911] 302£.; O. Bonner,
tb, 402 f.; K. Kuiper, REG xxv, [1912] 318f.
.

4Of. Dem. xliv, 18: reAcurg roy Biov... dyauos aye ri ToUTOV

oneiov;

Aurpogspos edéarnxev

ext TO tov “ApyidSov rade (see

also § 30); P. Wolters, ‘Rotfigurige Lutrophoros,’ in Jfitth,
arch, Inst. Ath, xvi. [1891] 371 f.
.

5 Cf, the story of the unfortunate affair of Orgilaos at Delphi
er in Plutarch, Reip: gerend. prec. 32; ct. Arist. Pol. vil.
v.) 4=1
.
-
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The

procession

accompanying the

bride ep apdtns

to her new home took place in the evening, by
torchlight, the Hymenaios song being meanwhile
sung to the piping of flutes (see the description of
the scene on the Shield of Achilles in 2, xviii.
491 f.). The bride was introduced to the hearth
amid showers of dates, figs, and other sweetmeats
(xaraxtopara).}

In Sparta a survival of the primitive capture of the bride lay
in the custom of the bridegroom taking his bride from her
mother’s arms with simulated violence (Plut. Lyc. 15; Dion.
Hal. ii. 80). For other survivals see M. P. Nilsson, ‘Die Grundlagen des spartanischen Lebens,’ in Klio, xii. [1912] S0Sf.; E.
Kessler, Phitarchs Leben des Lykurges, Berlin, 1910.

6. Bride-price.—In primitive times, remarks
Aristotle, men bought their wives (Pol. ii, 8=
1268; cf. Plato, Laws, 841.D), The Epic contains

frequent

mention

of

the bride: price (25a),

normally calculated in oxen, paid by the suitor to
the bride’s father. 1t must sometimes have happened, even in very early times, and under a
general system of marriage by purchase, that a
father must
give something to boot with his
daughter in order to secure the desired son-in-law.
The economic factor, the relation between Population and food-supply, may have contributed

largely

to establish the custom of dower in place of the
bride-price. In historical times, at any rate, the
bride-price has been wholly replaced by the dowry
given to and with the girl

by her parents.

The Epic contains evidence of the transition stages. Of
Andromache it is said that Hector took her from her father’s
house, ‘ having given bride-price untold’ (Zi. xxii. 472).2 Ofthe
slain Iphidamas it is said that he fell ‘far from his bride, of
whom he had known no joy, and much had he given for her’
(11, xi, 2421. ; he saw no return for his expenditure of 100 kine).
In order to appease Achilles, Agamemnon offers to let him have
a daughter of his free UL ix. 146f.)—nay, more, to give a
present with her (éya 8° eri pethta Siow | odAd war’, So’ otrw
ng 7 éréSwxe Ovyarpi);3 cf. Od. vii. 314,
x.
342,
Ultimately the ¢5va come to be a dowry given by her parents
to the bride—perhaps through a transition stage in which the
bride-price received from the suitor was used wholly or in part
to equip the bride and to furnish the feast.4 In the Odyssey the
two systems are both found; ¢.g., in Od. il, 53, "Ixapiou, dis x’
avrds éedvicatro Ovyarpa, the meaning is ‘give for the bride.
price’ (cf. Od, xvi. 77, 891f., xix. 529); but in Od. L 277t.=0d.
ii, 106 £., of 88 ydpoy revgover xat dpruvéovor éedva | rod par’,
Soa gocxe Hidns ewi wasdds ExeoGar, a dowry given by the parents
is meant, Just as by Pindar and Euripides <Svoy ts used a3 equivalent to deprj.
.
.
,
oo.

7.

The dowry.—In

historical times, in Athens,

the marriage settlement or dowry (mpolf, gepv})
was almost a criterion of honourable marriage as
distinguished from concubinage; for the freedom
of divorce allowed by Athenian law to the husband
made the position of a portionless wife very precarious (cf. Is. iii. 28: xiv dpydpioy wodAG paddov 6
eyyuar diwporoyjcaro Exew atrdv él rp yuvaicl, wa ph
én’ éxelvy yévorro padiws dwadddrrecGat, drdre Bothorro,
1The marriage was followed by some ceremony
or act for
which the technical and fixed phrase was yapyAiav uri ris
varKas Tots ppdrepow eioddpeay (cf, Is. iii. 79, viii. 18;
Dem.
tri. 48). This has been variously interpreted by both ancients

and moderns as an introduction or enrolment of the wife among

the members of her husband's dpazpia, or asa banquet, sacrifice,
or donation (see Wyse, Isceus, p. 363
2Ct. Ll, xvi. 178, 190; Od. xi. 252. It is clear from Od. xv.
367 that the ééva were given to the parents, not to the bride,
Hence is explained the term used in Jl. xviii. 593, wapOévor dAgecipoas, ‘realizing a high price in oxen’ (see G, Murray, Rise of
the Greek Epic?, Oxtord, 1911, p.185f.). In Od. viii. 318. there
ig talk of getting the price of a ‘bad bargain’ refunded. In JL

xiii. 366 Othryoneus receives Cassandra dvdedvoy, but gives

service in warin lieu of bride-price,
3 Leaf in his note on this passage
prefers to see in it an
example of an intermediate stage, in which the géva are given
by the suitor to the bride herself, and may be increased by gifts
from her parents, the word yeiAta being the technical term for
such additional gifts (ct. 12, xxii. 51). The example quoted from

Od, vi. 159 as an illustration of this intermediate atage (* loading

thee with gifts’) is not in point, the meaning being ‘ prevail over

other suitors with offers,’ sc, to the parents of the

girl.

4 Such a transition stage would enable us to explain the dificult expression in Ji. xiii. 382: (cunipeGa) audi yduw, exe ob
ro éeSvwrat xaxoi einev, where ceSvwrai is by
Leaf translated
‘match-makers,’ ‘ marriage-brokers,’ or (Lang, Leaf, and Myers,
tr., London, 1883) ‘exacters of gifts of wooing.’ It means*one
who makes a profit out of the ééva,’
5 See on this development P. Cauer, Grundfragen der Homer.
kritik2, Leipzig, 1909, p. 286.
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Instances, indeed, are found where

no settlement was made; in the lower classes the
amount must always have been trivial.
Moreover,

no legal obligation to provide a dowry can be
proved for the father, just as for brothers also the
obligation to dower sisters suitably and not suffer
them to grow old unmarried was moral, not legal
(Lys. xiii. 45)?
Lhe doy
did not become the husband’s property, but
he enjoyed the usufruct;3 he was
generally required to mortgage real estate as

security (drorlunua)
If the capital sum

for its eventual
was not to be

repayment.‘
paid at once,

either because the woman’s xépios had
not enough
ready money or because her husband could not give
adequate security for the whole sum, interest upon
the outstanding balance was paid to the husband
according to agreement (Dem. xli. 6; Inser. Jurid.

grecques, i, 133f.). All these arrangements were
made before witnesses (cf. Dem. xxx. 9, 21), but
were not put in documentary form before an official
and published, asat Myconosand Tenos;

at Athens

the permanent stone record of the mortgage was
deemed sufficient safeguard of the rights of the
parties. Naturally all this implied the necessity
of keeping clearly distinct the property of husband
and

wife

(cf.

Dem.

xlvii.

57,

li.

28);

neither

Athens nor, so far as our knowledge goes, the rest
of Greece knows community of property between
husband and wife, in spite of the recommendations
of philosophers.5 It is clear that the Athenian
dowry system, which was probably that of Greece
in general, tended to maintain the connexion of
the wife with her father’s family ; the wife did
not, as in early Rome, become once for all a member of her husband’s family (Dion. Hal. ii. 25).
(a) Amount of dowry.—According to Plutarch,§ a law of
Solon limited the size of dowries at Athens; but this, if ever
enforced, was certainly obsolete in the 4th cent. 3.0., and was,
in tact, virtually abrogated by the law fixing the minimum
amount to be settled on a poor émixAnpos by her next-of-kin—
a law which equally passed as Solonian (Dem, xliii. 54). Hipponicus, the richest Athenian of his time, fave his daughter
ten talents on her marriage with Alcibiades (Plut. Alc. 8).
The father of Demosthenes the orator, with a property estimated at fourteen talents, gave a dowry of two talents (Dem.
xxvii. 5).
The orators contain mention of dowries ranging
from ten mine to more than 100 mine. Athenian mortgagepillars, set upon property pledged as security for the re ay>
ment of dowries, show suins ranging from 3800 to 4500 drachme
(6000 drachme, or 60 mine=1 talent); but it is not certain,
under the circumstances, that these sums constitute the whole
dowry. The register from Myconos(3rd cent. B.c.) shows amounts
varying from 700 drachme to 14,000 drachma (Inser. jurid.
grecques, 1, 48; Dittenberger, Syll.2, 817).
The widow of the
rich banker Pasion received three talents
(Dem. xlv. 28, 35:
1A father might settle a dowry on his daughter by will (Lys.
xxxii. 6), but was not obliged to make this provision; failing

which, a daughter had no legal claim on hisestate.

The Code of

Gortyn is more liberal, giving daughters a legal claim to onehalf of a brother’s share, in lieu of a dowry—an already portioned
daughter having no further claim. That is to say, at Gor
there was legal obligation to dower. Ephoros, as quoted
yy
Strabo, p. 482, gepyiy o’ doziv, av adedgoi dat, 7d Fyucov Tis T00
adeAdov pepisos, attributes the Gortynian rule to Crete generally,
and may be correct in so doing,
m
2The nearest male relative of a poor émixAnpos or Onrra was
under legal obligation either to marry her himself or to
portion
her on a scale fixed by law (Is. i. 39; law in Dem. xllii. 54),
Contempt of the law was possibly construed as xdxwots emi
«Ajpor, involving partial ariuia.
.
5 Hence Euripides makes Medea complain that women have
to buy a husband (Aed. 230 f.).
:
4 Harpocr. xxx. 15: Eid@ecay 88 of rére, et yuvacxt yopoupndry
SiSorev ot spoorjxovres, airety rapa roy avipds Gawep évéxupev Te
Ths mporxds d£fcov, olov oixiay } xwploy, A mortgage-stone (pos)
was set up on the pledged property, with an inscription of the
following type : "Opos xwpiov xai oixias droriunua mpocxds Uvloozpare, MevdAxov “Avaddvotiou xxx (i.e. 8000 drachmee; see
E. 8, Roberts and E, A. Gardner, Introd. to Greek Epigraphy,
t. ii, The Inser. of Attica, Cambridge, 1905, p. 497; Dittenerger, Syll,2, 818).
.
:
5 Cf. Plut. Prave. conj. 20.
6 Plut. Sol, 20.: See the explanation given by G. Glotz, La
Solidarité de la famille dans le droit criminel en Grice, Paris,
1904, p. 830f. _ Plato, in Lave, 742 O, lays down the principle
yapotvra $2 nat éxdiddvra prt’ oby S8dvar pire SéxerGar Tpotca
TD napdray pnd" qvrwoty (cl. 774 D).
The vép0¢ wept tig
mpoixds (Dem. x], 19) has not been preserved.
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cf.

datveras;

Menander, Hepixerponerm, Oxyrh. Pap. ii. 211, line 40, where the
father promises three talents dowry, to the lover's great con-

tent). Apparently there was at Athens no law on the subject,
but in other places it was found necessary to fix a legal maximum in order to prevent extravagant dowries; ¢.g., at Massalia
the maximum was fixed at 100 xpvaot, with an additional five
xpucot for clothes, and five for ornaments (Strabo, p.181). The
aim of the Gortynian Code, in fixing a daughter's share in her
father’s estate, was probably rather to curtail dowries than to.
The general tendency in the 4th cent.,
extend women’s rights.
at any rate, was to give large dowries; and this in Sparta, as
part responsible for the concentration
in
-Aristotle remarks, was
of property in the hands of women and their preponderant
influence in the State (Arist. Pol. ii. 9=1270a: cor 62 nai, ray
varnov oxeday THs maons Xwpas Ta wévre pepiov Ta. SU0, Tove
rotor ToAAaY ywopdvwy, Kai da Td mpotkas Sddvat peyddas 3
:
ef. Plut. Agis, 4, *.

(6) Refund of dowry.—In Athens the dowry
of
usually consisted of a sum of money, rarel

The bride’s

real estate (cf. Plut. Aristid. 27)!

: trousseau, however, was in some cases valued and
expressly reckoned in the dowry, so that its
equivalent was'recoverable from the husband—
otherwise it was held to be a free gift of the xépios,
and was not recoverable (cf. Is, ii. 35, viii. 8; sce
note in Wyse, p. 314).

Whilst the union

:

:

, dowry
continuedthe

not be withdrawn ; but, upon dissolution

Se

could

of mar-

riage on the initiative of either party? or by
mutual agreement, it must be refunded to the
woman’s

It is usually held, however,

xéptos.

that

in case of the wife’s adultery restitution was not
enforceable

upon

her repudiation ; but there is no

prinThe
sufficient evidence of this exception.
ciples observed are: (1) rapture of union infer
vivos compels restitution of the dowry, the existence

of issue

being

immaterial;

and

(2) rupture

by death of either party compels restitution, if
there is no issue; if there is issue, the children

benefit, except when

the widow (mother) exercises

her option of going back with her dowry to her
father’s house. Thus the dowry follows the wife,
:
or goes to her children.*

The Code of Gortyn shows that there, as at Athens, the
wife’s dowry was not merged in the family estate, and it was
forbidden to the husband to sell or mortgage her property ;
for in case of dissolution of marriage the wife returned to her
own family, taking with her her dowry, together with half
her own labour,
the increase thereof, and half the fruits of
as well as five statera if the husband was to blame for the
On the other hand, the interests of the husband’s
separation.
family were protected by the provision that he might not
make any larger donation than 100 staters to his wife, nor
might a son make a larger gift to his mother—the intention
being the same in both cases, namely, to prevent absorption
of the husband's estate by the wife, for all such gifts belonged
If her husband predeceased her, she might,
toher absolutely.
if she chose to remarry, take her own property out of his estate
{nto that of her second husband; the existence of issue wag
‘only so far material that, if there were children, she was
limited to taking her dowry and such donation as her husband
might have made within the legal limit aforesaid, and in the
If there were no
presence of three adult male witnesses.
children, she might take, in addition to her dowry, half the
produce in the house—
fruits of her own labour, and half the
If she
the balance going to her dead husband's heirs-at-law.
did not wish to remarry, her property remained in her own
hands until she died, and then it was divided among her
children; she enjoyed, therefore, a more independent position
than the Athenian widow, whose property, in similar circum1Cf, Dittenberger, Syll.2, 826: ‘Hynoots rjs KAcopndprov
Ouyarpds mpoig 7d xwpioy (inscr. from Syros).
Dem. lix. 62: xara rov vdpor bo xeAever dav aromduzy Thy
évvda SBodots
aixa, amobiSdvas THY mpoixa, dav 8 wh, én’
toxodopety cat ofrov eis gdeiov elvar dixdcacdas orép ris yuvaxds

7 xvpiv, t.¢., alimony at the rate of 18 per cent interest upon
the, dowry. was yfecoverabls

Is, tii. 8,

35, 11.9).

from a

recalcitrant husband

(cf.

“3 Certainly not to bé proved for Athens in the 4th cent. B.c.,
by inference from the Ephesian inscr. of the 2nd cent. (Dittenberger, SylL2, 610. 60) : # yijmavres xai dcadvdevres ph drode8uixace
sas depvas oveas aroddrovs xara roy vopor—even if that will
rove anything at all (see T. Thalheim, Lehrbuch der griech.
:
:
echisaltertiumer 4, Freiburg i. B., 1895, p. 163), .

4Ct L, Mittels, Reichsrecht und Volksrecht in denéstl. Prov.

des rim. Kaiserreichs, Leipzig, 1891, p. 232: ‘Die vom Vater
Erbabfindung der Tochter’; cf.
bestellte Mitgift enthilt eine
Plato, Laws, xi. 923 D, E: Ste & av ray vidwr trdpxwr otKos
DB, wh eduew rotre tay xpnudroy, Ovyarpi re woavTws

by ay éyyeyvanivos ds dvnp dadpevos J, win véweer* $8
vena.

.

ay py,

(Greek)

stances, passed into the hands of the eldest son as soon as he
came of age.
Under the Gortynian Code, if the wile died before her husband, having bad no children, her next-of-kin was entitled
to recover her dowry, with the half of its fruits and half of
the work of her hands; but, if the widower was left with

children, he had the management and use of his dead wife's

property until he died or remarried, in which cases it went to
erchildren!
—
:

8. Dissolution of marriage. — Dissolution of
marriage in Athens was easily effected.
The
husband’s power of repudiation was unfettered by
any legal conditions or formalities.
He simply
sent the woman, with her dowry, back to her
father’s house. A prudent man would, as usual,
summon witnesses, but need not do so (Lys. xiv.
28).
When the wife sought a separation, she
must lodge with the Archon 73 rijs diodelYeus
ypdpua (Plut. Ale, 8; Andoc, iv. 14: drodurelv,
€\Motcay apds tov Apyovra xara tov vbuov); but

nothing is known of the procedure.
Against a
wife proved guilty of adultery the husband was
compelled by law to use his right of repudiation,
condonation of the offence being visited with
dryda (Dem. lix. 87)... On the other hand, it is
of the husband gave the
certain that adultery
wife no legal right of divorce,? and it is probable
that it was not generally regarded as sufficient
ground of separation.®
It is evident that the
possession of a dowry must have been a strong
protection to the wife against a husband’s caprice,
and in many households must have made her
virtually mistress of the situation. Two special features call for remark in this connexion. It was competent for husband and wife
to agree to a mutual dissolution of marriage in
order that another more congenial union might be
Thus Periclesso parted from his wife with
made.
her

consent,

to

take

Aspasia

(Plut.

Per.

24).‘

Again, the operation of the laws respecting heiresses (érlxAypo) often, according to Is. iii. 64,
severed husband and wife (see INHERITANCE
[Greek], vol. vii. p. 804). The latter occasion of
dissolution of marriage differs from. the firstmentioned in that it came about as the result of
an application to a court of law by the next-of-kin
as claimant (émiSixacla). In all other cases there
is no sufficient evidence that any public legal procedure was in use, for even the wife’s application
to the Archon does not seem to have been more
than an application or formal notice to him in
camera, Itis doubtful whether the dlky drodelpews
and the dlky droréuyews, which are said to have
been available for husband and wife respectively,
as if a sort of suit for restitution of conjugal
rights, are not mere figments.® :
1 For comparison of the Gortynian regulations with the later
regulations in the East (‘jenem spitgriechischen Stadtrecht,
welches man heute falschlich als syrisches Rechtsbuch diag.
nosticirt,’ p. 240) see Mitteis, p. 230 ff. 2 Athenian sentiment on this matter was very far removed

from the position of Arist. Qc. i. 4=1344a : Gowep ixéruy xai ad!
dorias Hypevnv cs Fxtora Set adexetve abicia St avdpds ai Ovpace
guvouaiat yryvopevar; cf, Pol. iv. (vii) 16 = 1835b; Plato,
Laws, 784 E, ‘Dass die Ehe dem Manne.keine Treupflicht
auferlege, gehdrt za den Grundmerkmalen der antiken Ehe
gegeniber junseren Anschauungen und Rechtseinrichtungen’
(Hruza, p. 20).
3 According to Herod. v. 39, at Sparta barrenness was
good ground for divorce, at any rate for the royal house; ef.
4 Other examples : Dem. xxxvi. 28f. ; Is. iL. 6f., 93 xaxeivy7d

dv mparoy ovd" yvéaxeTo abrod A¢yovros, mpoidvros 8@ Tov xpdvov

pérus éreiaby’ Kal obrus exdiSopev adriy; ct. the case of Protomachos who, becoming entitled to a rich heiress, persuaded his
wife to agree to a dissolution and fresh marriage (Dem. Wil. 41).
In Thurii, according to Diod. xii. 18, freedom of divorce was
limited by a law forbidding the person to whom the divorce was
due to marry one younger than the original partner.
5 The dian mporxds oF Sixy girov, suits brought by the woman’s
xvptos for the restitution of her dowry or payment of interest
thereon, protected the woman’s interests in respect of aliment.
From this it follows that a woman who married without a dowry
was in practically the same position as a waAAaxy, and had no
protection whatever against a husband's caprice short of actual
violence to her person.

MARRIAGE
9. Widows.—The Athenian regulations concerning widows were as follows.
If there were no
children, born or adopted, the widow must return
with her dowry to her father’s house; she must, as
arule, if of suitable age, marry again in accordance
xvpcos (Is. viii. 8).

If there were

children, she

might remain in her husband’s house, where she
passed under the authority
of her children’s
guardian, if they were still minors, and under
that of her eldest son when he came of age—her
dowry becoming the property of her children, subject to her right to support (Dem. xlii. 27, xlvi. 20).
She might, however, return with her dowry to her

father’s house, and be given again in marriage
(Dem, xl. 6f.).. The same option was open to her

if, on her husband’s death, she declared herself
pregnant (Dem. xliii. 75), in which case it was

the Archon’s duty to protect her interests (Arist.
Ath. Pol. 56.7). ‘It is clear. that here again the
existence of the dowry
secured on mortgage put
the final decision completely into the hands of the
widow and her xépios.
:
:
10. Marriage law in the papyriIn Egypt,
under the Ptolemys, Hellenic
[egal ideas and
principles came in contact with those of another,
in some respects:more highly developed, type;
later, both were influenced
by the legal conceptions and practices of the Romans. In the Papyri
we

have,

therefore,

to’ distinguish

between

the

enchorial marriage, in which the parties are Egyptians, and the Hellenic marriage, the regulations
concerning which are partly .derived from the
older Greek law and partly developed under the
influence of native models.
4
ve

The technical term for marriage in the Papyri fs ydpos or
guvoxiocoy.
Dissolution of marriage (and
probably
therefore
entry upon marriage) is no longer a purely private act, but
requires the lodging of an dmoypady before an official (cf. what
wag required of the women in Athens, Dem. xxx, 17, 26; Is.
lit. 78 3 mpds dmotoy apxovra% ¢
} yun améAure roy avépa
y roy
otxoy abrow, ag well as the intervention of <epoOvra:.1. The precise
relation between the religious element thus imported into the
transaction and the civil element represented by the amoypady
and the marriage contract itself is by no means clear as yet.
The extant marriage-contracts exhibit, when taken together,
the following elements. (1) Statementof the yiving
or receiving
of the woman in marriage; ¢.g., Mitteis-Wilcken, Grundziige,
iL, 817, mn, 283: AapBdver ‘Hpaxdeiins
Anuyrpiay Kqiay
yuvaixa
‘ay rapa rod warpés,ag in the older Greek Jaw (ct. Is, ix. 27:
ore yap éhauBave Oeddpactos b nds raryp Thy ephy pe épa mapa
“IepoxAgous).2
(2) Acknowledgment of receipt of the dep}
brought by the woman.
(8) Mutual marital obligations; the
husband promised to support the wife and to treat her
proerly (uh UBpiCeew und xaxovxeiv), and engaged not to repudiate
ber (un éxBadreiv) or to beunfaithful (uh elodyeaGar dAAnV
yuvaixa
pnd wodAaxhy unde rexvororeicbat ef GANS yuvaixds); On her side
the woman promised to remain at home day and night (und?
adiepor pnd’ drdxorrovyevécbac), to be faithful (uns? GAdy avipt
cuveivas), and to look after their foint interests in the household
(unde POeipew roy xowdy ator). (4) The sanction of the mutual
obligations ; the husband guilty of breach of his promises must
repay forthwith (rapaypqya) the dowry with addition of half its
amount (rqv depynv juscAcoy); the wife so guilty lost her dowry
entirely. Apparently the ordinary courts settled disputes so
arising.
(5) Divorce on the man's side (dmomoum}) was tantamount to breach of his promise 1} éxBcAAuy, and rendered him
liable to the aforesaid penalty ; separation on the woman's part
(draAdayyj) was not regarded as breach of promise, but provision was made for repayment of the dowry within a stated
time. That is to say, the husband had entirely lost that unfettered
power of repudiation, under condition of simply refunding the dowry, which belonged to him under the older Hellenic
law. On the other hand, the dowry retained here also the
overwhelming importance which it had in Hellas.8 Here also
it was, if not a definite sum of money, valued and expressed as

1 For these see W. Otto, Priester und Tempel im hellenist.
tschen Agypten, 2 vols., Leipzig, 1908, 1. 163f., fi. 205f.

2A

curious

exception in Pap,

Giss. ii, 8 (¢£é8oro éauryy

"Odupmas « « . yuvaixa yauerjy), in which the woman, of Macedonian origin, gives herself away in marriage, may be a survival
of native
Macedonian law, which in this respect, therefore, must
have resembled that of the Lydians, of whom Herodotus re-

marks with surprise that the women give themselves in marriage
(i. 93: éxdc8dace 82 abrai éwurds—besides collecting their own
dowries cdpart épyagduevar).
3 Mitteis-Wilcken, il, 1. 219: ‘Im Gerippe dieser Urkunden
Dildet die fepyj das Riickgrat, an welches alle anderen Bestimroungen sich nuranilehnen.’
:
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such, and the husband was liable only for refund of that stated
amount—the principle being, as at Athens, that the wife’sdowry
should neither increase nor diminish (cf. the Code of Gortyn);
from which it follows that the management of the dowry must
have been in the hands of the husband, os was the case at
ens.
:
:
mo

with the wishes of her dead husband or those of
her

(Hindu)
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, MARRIAGE (Hindu).—1.. General characteristics.—The earlier Vedic texts, which may be
said to cover the period down to the end of the 5th
cent. B.C., present with practical uniformity the
same account of the condition of marriage among
the Hindu tribes whose life they depict.. Among
these tribes marriage was a union of man and
woman, for all practical purposes indissoluble save
by death, and normally monogamic except among
the highest strata of the population, Marriages
were

contracted

between

persons

of full age, and

often by mutual consent; while there are clear
traces of the payment of a bride-price for a wife,
there is also proof of the giving of dowries by
fathers or brothersin order to secure the marriage
of daughters or sisters. Traces of marriage by
capture are scanty and confined to the warrior
class, -

.

‘,

-

:

The position of the wife in these conditions of
society was one of security and dignity. She was,
indeed, under the complete control of her husband,
though we do not know to what extent of personal
restraint his power extended. But she was the
mistress (painz) of the household, as her husband
was the master ( pati).
In the marriage-hymn of
the Rigveda (x. Ixxxv, 46) she is told to exercise

authority over her father-in-law, and her husband’s
brothers and unmarried sisters. .The case contemplated seems to be one in which the eldest son
of a family marries at a time when his father,

through decre itude, . has ceased to exercise full
control over the family, and when, therefore, the

wife of the eldest son becomes the mistress of
the joint family... This is not inconsistent with the
respect elsewhere mentioned as due from a daughterin-law to her father-in-law, which doubtless applics
to the case in which the father is still. able to
control his son and to exercise the rightful authority
of the head of the house. _The wife was also a
participator in the sacred rites performed by her
husband ; but in this regard a certain deterioration

of her position can be traced in the Vedic period,
doubtless as the result of the
growing importance
of the priestly class and the rule that women could

not be priests. .. This regulation seems to have been
due

to

the

view.

that

women

were

impure

as

compared with men, and the same idea may have

been at the root of the practice, which appears
first in the
Satapatha Bradhmana (1. ix. 2. 12),
requiring a woman to eat after her husband, just
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as in Bengal at the present day a wife normally
feeds on the remnants of her husband’s meal.
Naturally enough, there were different views as
A wife completes a
to the character of women.
husband and is half of his self, we are told
(Brhadiranyaka Upanigsad, 1. iv. 17; Satapatha
Brahmana, V. ii. 1. 10), and her good qualities are
On the other hand, the
frequently mentioned.
Maitrayant Samhita (1.x. 11, U1. vi. 3) describes
woman as untruth and as connected with misfortune, and classifies her with dice and drink as
Elsewhere (Taittiriya Sarthe three chief evils.
hitd, VI.

a good

v.82)

woman

is ranked

below

even a bad man, and the Kathaka Samhita (xxxi.
1) alludes sarcastically to her ability to obtain
.
things from her husband by cajolery at night.
The most important function of a wife was
in
son
a
world
the
into
doubtless that of bringing
order to perform the necessary funeral rites to his
father and to continue the race. Adoption, indeed,
was known as early as the Rigveda, but it was not
popular (cf. art. ADOPTION [Hindu}), and lack of a
son (aviratd) was regarded as the greatest of evils.
On the other hand, the birth of a daughter was
regarded asa misfortune; the Aitareya Brahmana
(vii. 15) contrasts a daughter as misery (krpana)
But
with a son asa lightin the highest heaven.

the view once widely held, that the Vedic Indians
ractised infanticide in the case of girls, has been
oo
isproved by O. von Béhtlingk.? ~

n political life women took no part; men alone
But, while the position of
went to the assembly.

the wife in the sacrificial ritual was narrowed by
the priests, there is evidence that women took part
in the speculative activity which manifested itself
We learn
in the 6th cent. B.c. in the Upanisads.
there not only of several women teachers, who may

or may not have been married, but also of one of
the two wives of the great sage Yajfiavalkya, who
shared her husband’s intellectual activities.
In the Grhyasitras and Dharmasiitras, which
mark the end of the Vedic period proper, and
which may be held to represent the views of the
period from the 4th cent. B.C. onwards, in the epics

{c. 200 B.C.-A.D. 200), in the Arthasdstra, and in
the Kamasitra we find in full force the tendencies
which reveal themselves in the later classical
literature, and can be observed in their development at the present day. - Different types of
marriage are now recognized and classified, being
assigned to the different classes of the population.
Marriages between people of full age are still
allowed; thus the warrior class is permitted to
marry by capture or to form love matches, while
the Kamasiitra permits love matches generally.
Against these special cases must be set the general
rule, which first appears as a counsel of perfection
in the Manava (1. vii. 8) and Gobhila Grhyasitras
(ur.

iv.

6),

but

which

by

the

time

of

the

later

Smrtis—i.e., not later probably than the beginning

of the Christian era—has won full acceptance, viz.
that it was sinful on the part of a father? to allow
without being
his daughter to attain puberty
married, and the girl herself fell to the condition

of a

Sidra (vrsali),

marriage with whom

involved

degradation on the part of a husband.’ The date
of marriage is placed earlier and earlier as the
authority islaterin date. Thusthe Smrti of Manu

(ix. 94) fixes the ages of husband and wife at 30
and 12 or 24 and 8 respectively; the later work

of Brhaspati

(ZDALG -xlvi. [1892] 416f.) and the

didactic portion of the Mahdabhdrata (XIII. xliv. 19)

sive the wife’s age in these cases as 10 and 7
respectively, while yet later texts give 4 to 6 as
the lower and 8 as the’ upper limit. There is
1 ZDMG xtiv. [1890] 494-496.

21In his default a brother, grandfather, maternal uncle, or
mother, or an agnate or cognate, should act (Narada, xif. 20-22).
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abundant evidence that these dates were not merely
theoretical: the old marriage-ceremonial, which
included ‘as its essential
part the taking of the
bride to her new home, whence the name of marriage (vivdha) was derived, was divided into two
parts; the actual ceremony took
place shortly
after the betrothal (vagddna), but the taking of
the bride to her husband’s home was delayed until
after puberty. The unmarried daughter (kumdri)
living at home was distinguished from the married
daughter (suvdsint or svavdsini), whose connexion
with her parents was still recognized to the extent
that, contrary to the rule that no mourning was
observed for a married daughter, a brief period of
mourning was prescribed in the event of her death
before her departure from her old home. The
early prevalence of the custom is also vouched for
by the Greek: authorities,! and was noted by alBirini in the 11th cent. A.p.?_ At the present time,

despite the efforts of reformers, it is still the

prevailing practice among all Hindus who stand
under the influence of the Brihmans to marry
their daughters before puberty, and the practice
even among Muhammadans.
has spread
The better side of such marriages is put before
us in the Harita Smrti (iii. 3). The wife is to
devote her whole thought to her house and her
husband, to prepare his food, eat what is left over
by her husband and sons, wash the utensils, strew
cow-dung on the floor, make the domestic offerings,

embrace her husband’s feet before going to rest, in
the hot season fan him, support his head when he
On the other hand, to her ,and so forth.
is wi
falls the place of honour in the household, and she

is undisputed mistress of her.daughters and any
other women living under her husband’s roof, The
description in the Smrti is confirmed by the literature and by the practice of the present day. On
hand,-it must be noted that the inthe other
tellectual achievements of women in India since
the rule of early marriage became effective have
not been in accord with the normal development
which might have been expected from the state of
society depicted in the Upanigads, and the heroines
of the epic and the classical poetry are chosen, as
a rule, from those women who, for some reason or
other, have not fallen under the operation of the
ordinary practice. There is also much evidence in
the proverbial literature of the demerits which .
were attributed to women in general and wives in
:
.
particular.
z. Forms of marriage.—In the Vedic period the
norma] form of marriage appears to have been one
in which much was left to the choice of the two
It is, at any rate, not proved
persons concerned.
that the father could control the marriage of either
son or daughter of mature age, though doubtless
arents often arranged marriages for their children.
f the practice of giving a bride-price there is clear
evidence from the later Samnhitas, but there is also

clear evidence of the practice of a father and, in

to enable
his absence, a brother giving a dowry
a daughter or sister to obtain a husband; or a

daughter might be given to a priest in return for
his assistance at some rite. There is also a trace
of marriage by capturein the Rigveda, where we
hear (1. exii, 19, exvii. 20, X. xxxix. 7, Lxv. 12) of
the carrying off by Vimada of the daughter ot
Purumitra, apparently with the good will of the
maiden but against her father’s desire. The normal

marriage was duly

celebrated at the house of the

father of the bride, and its ceremonial, which is
fully described in the Grhyasiitras, is marked by
many features which have been found in the marriage-ritual of other Indo-European and non-IndoOf these practices the most
European peoples.
od Hopkins, JAOS xiii. [1889] 343. —
2 India, tr. E. Sachau. London, 1888, fi. 154.'
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important and wide-spread were the solemn handing over of the maiden by her father (kanyddana),
the joining of the right hands of the bride and
_ bridegroom (panigrahana), the recitation of Vedic
formule, including a speech

by the bridegroom to

the bride asserting their unity, the offering of
libations in the fire and the threefold circumambulation of the fire, the seven steps taken together
by the wedded pair, and, finally, the taking away
of the bride to her new home ty the bridegroom.
There is evidence in the later literature that these
customs formed the kernel of the normal marriageceremonial throughout the Middle Ages, and much
of the ritual is still observed at the present day.
In the Smyti literature eight forms of marriage
are recognized and described, but. with many

differences

in

detail.

In the

case

of Brahmans

Manu (iii, 24) recognizes as approved four forms:
the brahma, daiva, drsa, and pré jdpatya. The
characteristics of these forms are that in the first
the father spontaneously offers his daughter to a
suitable husband, in the second he gives her toa
priest engaged in performing a rite for him, in the
third

the suitor gives a pair of oxen, and

in the

fourth the initiative in proposing the marriage
comes from the bridegroom.
The first and fourth
forms, therefore, practically represent marriages
by mutual consent and parental arrangement, while
the second and third have traces of marriage by
purchase, though the texts are careful to explain
that the pair of oxen was not intended as a price
(Sulka), but was to be given to the daughter by her
father asa mark of honour. It is perfectly clear,

however, that the original sense of the custom was

a purchase, and this fact is borne out by references
in the older Grhyasiitras of Paraskara (I. viii. 18)
and
Sankhayana (1. xiv. 16) to the ‘practice of
giving the father-in-law a hundred oxen with a
waggon, and by the recognition in the Grhyasutrasof the
Kathaka and the Manava, schools
{I. vii. 11) of a usage by which the

bride-price was

paid in money to the father.
,
:
Marriage by purchase was recognized among the
warrior class; in the Mahabharata (I. exiii. 9 f.) we

are told that Pandu paid the Madra king in gold,
jewels,

horses,

elephants, ornaments, etc., for the

and of his sister, and that the purchase of women
was the family. practice of the king. Still more
was the custom prevalent aroong the lower classes
of the people. Mann admits (ii. 24) that some
allowed the: Vaisyas and the
Sadras the: dsura
marriage, which was an open, out-and-out sale,
though he condemns the Practice in toto. But facts
have prevailed over the objections of the Brahmans
to the sale of children, and even at the present
day marriage by purchase is common enough in
Bombay, Madras, and the Panjab, and is the
normal form in Assam, .In Bengal it is restricted
to the lower classes of the population,

but there

the practice of the purchase o bridegrooms prevails
instead, the practice of child-marriage. having
placed a high price on eligible husbands.
In addition to the dsura form, the warrior
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of the marriage-ritual given in the Grhyasatras
have been interpreted in this sense, but the interpretation is neither necessary nor probable. ‘The

gandharva

rite, which

some

authorities

recognize

as applicable to all classes, and which the Kamasitra eulogizes as the best form of all, is described
as a mutual union by desire, the classical example
of which is that of Ring Dusyanta and Salun
a,
The Kaémasitra recommends that its performance
should be accompanied by the usual offerings in
the fire and the circumambulation of the fire by
the wedded pair, on the ground that the observance
of these formalities would compel the parents of
the bride to recognize the validity of the marriage,

The paisacha,

which

is various

described,

was

marriage with a girl when drunk
or insane, and
is not recognized_as a legitimate form by some
authorities, like Apastamba and Vasigtha,
For the Vaisya and Sidra the forms of marriage
recognized were the gdndharva and the dsura with,
according to some authorities, the paisdcha. In
modern times the forms of marriage recognized are,
even for Vaigyas and Sidras, either.the dsura or
the éraéhma, under which term is understood 2
form of marriage containing the essentials of the
first four forms of the Smrtis. .
.
The

Smrytis do not recognize a form of marriage

which plays a great part in the epic—the svayam-

vara, or self-choice, a ceremony at which a princess

chooses for herself a suitor at a great assembly held
for the purpose. The act of choice might be preceded by a trial of strength on the part of the
suitors, the victor being rewarded with the hand
of the maiden, and, even when

this formality was

omitted, it is probable enough that the choice was
only nominally free, and that the. princess was
guided by the will of her father or brothers. The
only svayarvara which the Smrtis mention is the
right of a daughter in any class, if her father does
not find her a husband, to seek one for herself ;
in this case the daughter ceases to have an right
to any ornaments received from her own family,
while the husband need not pay any bride-price,
and is permitted to steal her away. .
Only the first four forms of marriage are at
all relisious in character; the marriage hymn of
the

Rigveda

(x.. 85),.

which serves. to

provide

verses for the normal form of marriage, deals with
marriage in general and the
prototype of all
marriage in the form of the wedding of Soma, the
moon, with Saryd, the daughter of the sun. This

legend is certainly recondite in character, and it is

legitimate to deduce from this fact, and from the
fact

that

the Smrtis do not deal with the forms of

marriage, that the religious ceremonial was not
the essential or primitive part even of the higher
forms of marriage, |:
:
3. Restrictions on marriage.—Itis uncertain
how far the modern rule of marriage, which
permits alliance between members. of the same
caste only, was in vogue in the early Vedic period,
when the distinction of castes (jazi) was only in
process of evolution from the system of classes
(varna). IJt.is clear from the
Braéhmanas that
purity of descent: was an important qualilication

was allowed the raksasa, the gandharva, and class
the
paisdcha forms, though the last is condemne
d by
Manu along with the dsuraas altogether improper.
rahmanship, but cases are recorded (e.9.,
The former type of marriage was marriage by for
Aitareya Brahmana, ii. 19) which show that the
capture in its simplest form, and its performance
is related of many of the heroes of the epic, though son of a Brahman and a Sidra wife might yet bea
the rape of women of high rank is elsewhere Brahman, and that Brahmans could marry the
‘With
regarded as a capital offence.. But, outside the daughters of members of the warrior class.
this accords the evidence of the Grhyasitras and
epic, we hear little of this remarkable privilege | Dha
rmasiitras, which recognize with a good deal
of the warrior class, and this practice has left no
of agreement the right of each class to mai
survivals in modern India, though it is found
women of the classes below them in the established
among some primitive hill tribes, where it
is of
independent origin. Some, indeed, of the details order, Brahman, Ksgatriya, and Vaisya, and which
differ seriously only on the validity of marriages
1 See M. Winternitz, Das altindische Hochzeitsrituell,
with the Sidra women. « Arrian, probably on the
Vienna,
1892; A, Weber and E. Haas,
Indische Studien, v. 177-411.

authority

of Megasthenes,

records

(Indice, xii. $)
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avoid the evil result
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virgin, and the importance
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this
of
|
that
ize
recogn
they
but
result,
lt. In the Rigveda
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and make | re-marriage of widows difficu
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disappeared and
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in the Atharvaand
of,
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heard
or
found
be
not
could
rule them
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nd.
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|
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1 R, Fick, Die sociale Gliederung im nordistlichen Indien
pp- 86-40.
Buddha's Zeit, Kiel,and1897,
Keith, Vedic Indez,
2 See Macdonell

3 Te, Sachau, li. 155

‘See Jolly, Recht und Sitte, p. 83.

1. 475, n. 7.
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1B. Pischel and K. F. Geldner, Vedische Studien,
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In addition to wives proper, the Smrtis recognize the existence of concubines (dasi, bhujisya),
who were distinguished from wives by not being
married

in due form,

and

who

could

not in any

case become their husband’s heirs,. They were,
however, entitled to maintenance by his brothers
as his heirs on his death, and

intercourse with one

of them was regarded as adultery.
Similarly, at
the present day the keeping of. concubines by
wealthy Hindus is a recognized usage.
The Smréis show some preference throughout for
monogamy.
Apastamba (11. xi, 12) expressly disapproves the re-marriage of a man who has a wife
living, and other authorities restrict the right to
become the heir of a husband to the chief wife,
who is the surviving half of her husband. In all
religious observances the husband is to act with
his chief wife only; and marriage is treated by
Manu (ix. 101) as a pledge of mutual fidelity
between husband and wife.
5. Polyandry.—While polygamy
is recognized
in the
Vedic period, though chiefly among kings
and important Brahmans, there is no clear trace
of polyandry, all the passages adduced from the
Rigveda (x. Ixxxv.- 37f.) and the Atharvaveda
(XIV.

i, 44,

52, 61, ii. 14,

17) admitting of more

probable explanations. On’ the other hand, the
eroes of the epic, the five Pandavas, are repre‘sented as marrying Draupadi and having her as
wife in common—a fact which is elaborately explained and defended in the epic. This form of
polyandry is recognized by Brhaspati (xxvii. 20)
as practised in the south, and by Apastamba (tI.
xxvii.

2) as an antiquated

use.

At-the

present

day polyandry ,is still found among Brahmans,
Rajputs, and
Sidras alike in Kumaon, where
chil ren are shared by the brothers as by the
Pandavas, and among hill tribes in the Panjab,
where the children are divided among the brothers.
The reasons given for the practice are poverty and
the desire to avoid division of property. Among
the Jats of the Panjab the wife of the eldest
brother has to serve often as the wife of the
younger brothers also, and the practice is common
in the case of the Himalayan tribes. The custom
also prevails in the south among the Nairs of the
Kanara country
and the Todas of the Nilgiris.
The modern evidence comes mainly from Tibetan
and

Dravidian

tribes, and

there

is no indication

(Hindu)
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are very common among all Dravidian tribes, which

also allow freely re-marriage of wives in the case
of the disappearance, long-continued absence, impotence, or

loss of caste of their husbands.

7. Position of widows.—In the funeral rites of
the Rigveda the wife of the dead man is represented (X. xviii. 7f.) as lying beside him on the
pyre and as being summoned to leave the dead in
order to be united with his brother, apparently as
a bride. The passage clearly shows that the wife |

was not to be burned with ¢ e dead, but it unmis-

takably suggests the existence of an older custom

to this effect,

and

the Atharvaveda

(xvull.

iii. 1)

refers to this as an old practice. It was evidently
not approved by the Brahmans of the Vedic age,
for it is not mentioned in the sitras, and appears
first in the late Vaikhanasa Grhyasitra (vii. 2)
and in interpolated passages of the Visnwu’Smrti
(xxv. 14, xx, 39). The later Smrtis approve it, but
not without occasional dissent. In the epics it
plays little part,? though one of Pandu’s wives
insisted on being burned with her husband
(Mahabharata, 1. exxv. 31); but in the later
romances and historical works it is often mentioned, and as early as A.D. 509-510 an inscription
is found to celebrate a sati. Forbidden in British
India

in

1829,

it was

observed

in

1839

in

the

Panjab at the death of Ranjit Singh, and in 1877
at that of the Maharaja of Nepal. The primitive
character of the rite is shown by the fact that
often other attendants perished with the queen
or queens when the dead man was a
prince.
Normally the wife was burned with the dead
man;
if he died away from home, she might be burned
alone (anumarana),

but the burning of a pregnant

widow or one with a young child was forbidden,
and the practice was normally more or less voluntary, except in the case of royal families, where
reasons of policy. doubtless reinforced considerations of religion in favour of burning. | In many cases death was doubtless regarded as
preferable to the fate of a widow, whom the Smrtis
and modern usage, despite the efforts of reformers,
condemn to a life of fasting, devotions to her dead
husband, pilgrimages, and abstinence from any
form of luxury, such as the use of a bed, ornaments,

ete.

If she had grown-up

control;

if not, under

sons, she fell under their.

that of her husband’s

kin,

who were bound to maintain her so long as she
that the practice was ever widely spread among remained faithful to her late husband.
‘The later
tribes of
Aryan culture.
/
texts also recognize her right to be heir to her
6. Divorce.—The characteristic quality of a husband, but only on condition that she remained
Hindu marriage was that it was a union for life; unmarried—a disability which is not altered by
in striking contrast to the Dravidian and Tibeto- Act XV. of 1856. The harshness of the rule is
Burman usages, marriages among Hindus were better realized when it is remembered that the
seldom broken by divorce. In the Smréi litera- practice of child-marriages enormously increases
ture, however, cases are recognized in which the number of widows.
divorce in the form of the contracting of a new
In the Rigveda it seems
have been the pracmarriage by the wife during her husband’s life- tice for the wife of the deadto man
to be taken in
time is allowed, and the occasions for divorce
(tydga), i.e. abandoning a wife and leaving her marriage by his brother, whether or not the latter
without maintenance on the part of the husband, had a wife already. This, the natural interpreare set out. The abandonment of a faithful wife tation of the funeral hymn (xX. xviii. 8; ef. also
xl, 2), is borne out by the fact that the modern
counts as a serious crime, which must be expiated
by @ severe penance, and which may involve ex- usage in the Panjab,? which has preserved much
pulsion from caste. Adultery affords a ground of ancient practice, is for a man to marry his
or divorce, and might in certain cases be punished brother’s widow, with the result that many men
have two wives.
In the sitras, however, . this
with death, but, according to other authorities, it
could be expiated by severe penances. Any serious practice is whittled down to the permission given
to the: brother of the dead or, if there is no
offence against a husband
might, according to brother, a near kinsman to beget a son with the
Yajfiavalkya (i. 72), be a ground of divorce, and widow in order to continue the race of the dead
Narada (xit, 92, 93) gives as offences justifying such man. Such ason, when of age, would inherit his
treatment attempts to murder, wasting property,
or the procuring of abortion. In modem Hinde father’s property, which, until then, would be
law divorce depends on local custom and, where managed by his mother or by his real father, to
1A. Hillebrandt, ZDMG
allowed, is permitted only for adultery, but divorces
xl. [1886] 710, explains these
1 The Kautiliya Arthasdstra (possibly 4th cent. B.c.) goes far

in allowing divorce (11. il, 59, iii, 59),

passages quite differently ; but his view can hardly be correct,
2H, Jacobi, Das Raindyaga, Bonn, 1893, p. 107f.
3 Cf. Brhaspati, xxvii. 20, il, 81; Arthaédstra, mm, iv. 59,
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whose estate also he might in certain cases suc-

ceed.

By an extension of the principle the texts

allow an impotent or ill man

to appoint another

during his Hfe to beget

for him, and in the

a son

epic the right to act in these cases is frequently
recognized as specially appropriate for Brahmans.
But the general tendency of the later Smrytis is more
and more against the practice, which was subjected
to increasing restrictions or absolutely forbidden,
and in modern times the practice of appointment
(niyoga) has been replaced by the more primitive
form of actual marriage with a brother’s widow.
. 8 Marriage and morality.—Though fidelity on
the part of both parties to a marriage was doubtless an ideal, there

is abundant

evidence through-

out the literature that infidelity on the part of the
husband was neither rare nor considered worthy
of moral censure.
In the case of the wife there
is no doubt

that in the Smrti

literature

and

in

modern usage adultery is regarded as a serious
offence which may in certain cases be punished by
death.
Some of the Vedie passages (Taittiriya
Samhitd, V. vi. 8. 33. Maitrayani Samhita, 111.
iv. 7) cited as showing tolerance of adultery are
susceptible of other .interpretations, but there
remain the facts that. a special ritual at the
Varunapraghdsa is clearly intended to ‘remove
the ill-effects of adultery (Maitrayant Samhita,
I. x. 11; Satapatha Bradhmana, u. v. 2. 20), that
_ the Brhadadranyaka Upanigad (v1. iv. 11) contains
a spell to expiate adultery with the wife of a
Brahman, and .that the Bhdradvaja Grhyasitra
(ii. 28) advises a husband how to proceed .in
the case of going on a journey if he desires his
wife to have lovers in his absence.
The romances
and fable literature frequently allude to cases of
infidelity,

recognize
or

secretly

and: the

as one

born,

Arthasdstra

kind of
an

and

the

Smrtis

son the gidhotpanna,

illegitimate

son

who

can,

common, a practice terminated by Svetaketu.

The

nevertheless, succeed to the property of his
mother’s _lawful husband. : Baudhayana (1. iii.
34) and Apastamba (IL. xiii. 7) preserve a saying
of asage to the mythical king Janaka, referring
to a time when the virtue of married women was
lightly estimated, and the Mahabharata refers
(I. exxii. 4.) to a time when wives were used in
lack of chastity of the women
corded by Brhaspati: (ii. 30).

of the East is reToo much stress

must

these notices ; the

not, however, be laid on

reference to the Eastern women may be an allu-.
sion to the loose marital relations in .Tibet,' and
the references to the lax morality
of - previous
times: are made for the purpose of
proving that
the recognition of illegitimate sons then accorded
was antiquated at the time of the texts. :
:
9. Marriage and property.—The widow of the
dead mun, according to the Nirukta (iii. 4) and
Baudhayana (1. iii. 44~46), was denied the power
of becoming an heir.’ Gautama (xxviii. 21 f.)
mentions her in the list of heirs, but points out
the alternative of the adoption of the practice of
niyoga for
providing the son in whose absence
alone could the mother be heir. . In Vignu (xvii. 4)
and Yajfiavalkya, (ii, 135) is first found the express
mention of the widow as‘the next heir-in the
absence of male issue. But the extent of the

tight thus obtained is expressly limited by the

texts: the widow could not give away, or mortgage, or sell the property thus inherited ; she held
it for her enjoyment for life, subject to continued
chastity and to her not contracting a second mar.
riage,
but she held it under the control of her
husband’s kindred. and with the limitation that it
should return to them on her death.2
If there
were several widows, the chief wife seems to have
UMayne, Zindu Law and Usage, §69.
% Katyfyana, xxiv. 55 ff.; Brhaspati, xxv. 46 ff,

(Hindu)
been entitled alone.to succeed as heir, but on her
fell the duty of maintaining the other wives—a
rule which is not recognized in modern Hindu law,
where all the wives have an equal right of succession.
. Distinct from the ppropert, obtained by inheritance was the stridhana of the wife, which is
mentioned

detail
Visnu

by

Gautama,

but

first

described

in

in the Arthasastra (111. ii. 59). and by
(xvii. 18).. It included any presents from

parents, sons, brothers,

or kinsmen,

the marriage

gifts, the bride-price when given by her father to
her, and the fine paid by her husband in the case
where she was degraded from her position as chief
wife in favour of another. This property fell on
her death to her daughters, if she had any ; if not,
apparently to her sons, who, according to some
authorities, shared it with their sisters in any
event; and, in the case of failure of all issue, to

her husband only if she had been married according to one of the four superior forms of marriage;
otherwise it went to her father. In some cases
the unmarried. daughter was preferred to the
married in heirship to her mother. In the later
Katydyana Smrti (xx. 80ff.) are found elaborate
rules as to the power.of.a woman’ over her
stridhana,
She was at liberty.to dispose in any

way of presents from living relatives, even if con-

sisting of immovables; her husband could not use
them without her consent.
She was also entitled
to’ receive from her sons any property promised *
by their father and not paic to her, while gifts
to wives were encouraged, if not exceeding 2000
panas or consisting of immovables. . On her death
her property went

back,

in so far as it consisted

of gifts from relatives, to those relatives; the
rest went to any unmarried daughter, or, failing
such, to her sons and

married

daughters, while, if

she left no children, her property passed to her
rents if she were married in one of the lower
‘orms of marriage, and any landed property went
to her brothers.
The later texts and the commentators develop in much detail the doctrine of
stridhana, and the Mitaksard (a commentary on
Yajiiavalkya) argues that all. property which
women receive in any way falls under that head,
and must obey the’ special laws of devolution of
stridhana proper.
This is contraryto the earlier
evidence, which expressly differentiates between
stridhana in the narrow sense and property inherited from a husband, earned by a woman’s own
exertions, or given by strangers, over which she
can exercise power of disposal only .with her
husband’s consent. me
ot
LitzraTure.—In addition to many notices scattered throughout the literature, the Hindu marriagé of the end of the Vedic
period and in the classical period is dealt with in the Dharmasutras and in the Smrtis with their commentaries, and in
comprehensive treatises based on the Smrtia
Of the sitra
texts, those of
Apastamba, Gautama, Vasistna, and Baudhayana
have been translated by G. Bihler (SBF
ii.2 (1897) and xiv.
(1S82}).. The Smrti of Manu has also been translated by Bihler
(ib, xxv. [1886], and those of Vignu, Narada, and Brhaspati
by J. Jolly (id. vii. (1900) and xxxili, [(1889]). . YAjfavalkya has
been translated by A. Stenzler, Berlin, 1849. Of these Manu is
the oldest, Yajiiavalkya may be dated in the 4th cent. a.D.,
Narada about a.p. 500, and Brhbaspati about 600. Somewhat
earlier than Brhaspati is Katyadyana.
Of the later texts the
Mitakgaré ot Vijiinesvara (¢. a.p. 1100) is the most important,
as having become authoritative throughout India except in
Bengal.
Of modern works, for the Vedic period the most
important are: A. Weber, Indische Studien, Berlin and
Leipzig, 1849-84,.v. and x.; B. Delbriick, ‘Die incogermanischen Verwandtschaftsnamen,’ in ASG xxv. [1869] 381-606 ;
H. Zimmer, Altindisches Leben, Berlin, 1879; and A. A.

Macdonell and A. B. Keith, Vedie Index, London, 1912.
For the epic a full account is contained in E. W. Hopkins,

art. in JAOS
R. Schmidt,

xiii. [1889], and much material is also given by
Beitrdge zur ind. Erotik, Leipzig, 1902.
The

rules of the law-books and the modern law are dealt with in
R. West and G. Biihler, Digest of Hindu Law, Bombay,

1884, and in J. D. Mayne, Hindu Law and Usage, Madras,
1883, and a summary of the whole subject with {ull citations
and references to the literature is given by J. Jolly, in Recht
und Sitte, Strassburg, 1896 (=GIAP ii. 8).
:
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MARRIAGE
MARRIAGE (Iranian).—1z.. Zoroastrian.—According to the sacred texts of Zoroastrianism,
marriage is divinely favoured (Vendiddd, iv. 47;

ef, artt. ASCETICISM [Persian], J’asmy (Persian).
The second happiest place in the world is that in
which a righteous man sets up his household (Vend.
iil. 2). In the Gathds the pair who wed are urged
to strive to live a life of righteousness and to help
one another in good deeds (Ys. liii. 5).
Since marriage is regarded as almost a religious
duty, Zoroastrians hold it a meritorious act to hel

their co-religionists to enter the wedded state, an
such assistance may even serve to atone for sin
(Fend. iv. 44, xiv. 15).

It is

by no means unusual,

therefore, for Parsis to enjoin by will or by a trust
that a certain amount of their wealth be expended
in aiding poor brides to marry, and certain institutions, as the Parsi Paiichayat of Bombay, provide
special funds for this purpose.
.
The Parsi community in India has passed through
so many vicissitudes that it is difficult to determine
which of the various marriage customs of the Parsis
were originally Zoroastrian, although it appears to
be practically certain that the strictly religious
rtion comes under this category. At the very
eginning of the Asirvad, or blessing known as the
Paévand-némah, which is recited at the wedding
ceremony, the officiating priest declares that the
ceremony is ‘according to the law and custom of
the Mazdayasnian religion.”
9°
os
According to the Avesta, both manhood and
womanhood were attained. at the age of 15
(¥s.

ix. 5;

Yt. viii. 13 f., xiv.17;

Vend.

xiv.15;

Bundahisn, iii. 19). Since in the Avesta we find
maidens praying for suitable husbands (Ys. ix.
23;) Yt. v. 87), it would appear that childmarriage was not practised.
The ritual recited
at the marriage ceremony, bidding the pair to
express their consent after ‘truthful considera.
tion,’ points in. the same direction. . The present
Parsi Marriage Act enjoins the age of 21 for males
and 18 for females; if the contracting pair are
below

that

(from

Pers.

age, the marriage

certificate must

be

(Iranian)
betrothal
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the bride receives in religious

of prayers

for

her the name

of

recitals

the groom,

even

though, by some mishap, marriage does not: take
place. An unbetrothed girl was said to be ‘unnamed’. (nd kardah ném).. Betrothal is regarded
as a solemn part of the marriage ceremony, the
mora vird-maza, or ‘pledge of the magnitude of
a man’

(Vend, iv. 2, 4, 9, 15), being considered by

the Rivdyats to mean a promise of marriage. At
the present time the priests do not take an active
part in the

betrothal,

except

in

Mofussil

towns,

where two priests—one for each family—formally
ask the parents that the bride and groom respectively be given in marriage to each other.
The
priests

took

part

urat.in-the

du

Perron,

in

the

nd@mzad

(betrothal)

middle of the 18th cent.

Zend-Avesta,:

Paris,

at

(Anquetil

1771,'ii.

557 f.),

when the two families met, and the groom's
family priest, after prayer, placed the ‘hand of
one of the contracting parties in that of the other.
- The betrothal is followed by the Divo, when a
lamp (divé).is lit early in the morning, and the
women of the two families interchange visits and
gifts.
This day-is regarded as more important
than the betrothal proper, because on it the dresses

and . wedding rings are usually presented. -The
Divs is followed by the Adarni, when the dowry
given by the. bride’s father is presented to the
groom’s family.! Presents are exchanged, chiefly
‘om the bride’s family,.on several other days
between betrothal and marriage.
c
uo
An auspicious day, such as the day of new or
full

moon,

betrothal.
spicious,

is fixed

. Tuesday
mt

for the

and

marriage

Wednesday

,

ST

as

for

the

are inau-

,

us

In some families the astrologer’s services are engaged before
the marriage also.
When matches are being arranged by
mutual friends, the horoscopes of the intending bride and
groom are submitted to him, to find whether the stars predict
harmony between the pair. If this is not to be the case, the
projected match
is broken off.
oe
So,
:

n the morning or afternoon of the marriage
day, the bride and groom take a sacred bath—a
eustom which is mentioned in the Sah-nadmah (ed.

signed by their parents.
Lo
:
: T. Macan, Calcutta, 1829, p. 1579), where Bahram
“The marriage ceremony is preceded by several Gir takes his Indian wife to the fire temple for
that purpose. The religious
portion of. the wedother rites. . When:the match is arranged, an
performed shortly after sunset,
auspicious day is fixed for the betrothal, such as ding is usually
the day of new moon, or the first (Hormuzd) or perhaps to symbolize that, just as day and night
unite and blend, so the wedded pair should be
twentieth (Bahram) day of the Parsi month.
At
united in weal and woe.
.
os
times, especially in Mofussil (provincial) towns,
The marriage is generally celebrated with much
the parties consult Hindu astrologers, who name
one or more auspicious days for the betrothal, pomp, as was the case in ancient Iran, as recorded
marriage, etc. The match is usually arranged by in the Dinkar¢ (ed. P. B. Sanjana, Bombay, 1874 ff.,
the parents, with the consent of their children; but ii. 97). The groom, wearing a white ceremonial
often, at the present time, the contracting parties tobe and holding a shawl in his hand, sits among
make their own choice with the approval of their friends and relatives of his own sex in the comound,
Around his neck he has a garland of
parents, Mutual friends of the two families generowers, and on his forehead is a vertical line of
ally carry messages and bring about the match—
In colour this is held by
a course recommended by
the Pand-namak-i- ted pigment (kunkun).
Altirpat-1-Méraspandan (xlti.) and attested in the some to represent in India an earlier custom of
Sah-namah (tr. A. G. and E. Warner, London, the sacrifice of animal life, and in shape to sym1905 ff., i. 177%, ii, 125, 86-88) by the marriages bolize the brilliant, fructifying. sun, whereas the
of the three sons of Faridin with the daughters round kunkun of the bride is supposed to be a
symbol of the moon, which absorbs the rays of the
of the king of Yemen, of Rustam with Tahminah,
:
.
mo,
and of Kats with Sidhabah.
Until recently pro- sun,
A short time before the marriage, a procession,
fessional match-makers were not unknown, and
headed by the officiating priests, and often by a
they still exercise a certain amount of activity.
On the day of betrothal? the women of the band .of music, goes to the house of the bride,
groom’s family visit the house of the bride and where the ceremony generally takes place. The
present silver coins to her, and the groom receives men seat themselves in the compound, and the
a similar
present from the women of the bride’s women in the house. At the door, the side posts
family..-The older term for this ceremony, now of which—like those of the groom’s house—are
1In early times it was apparently: more customary for the
called. adrdvviin, was naém pddviin, ‘to name’
xdmzad

shudan),

since after

1 Geiger, Ostiran. Kultur, p. 241, sees in this
sion to the custom of asking the hand of the
parent or guardian (cf. also Vend. xv. 9).
2A considerable time might elapse between
marriage (Vend. xv. 9; cf. Geiger, p. 242).

the

passage an allubride from her
:
betrothal and
.

groom
and

to give presents.

The sum

of 2000 silver. dirhams

2 gold dinars, mentioned in the Aéirvdd, seems to have

been the average

sun

which a groom

of moderate

means

was expected to provide for his bride. On the Aéircad, with
Pahlavi, Pizand, and Skr. text and tr., see Shapurji Kavasji
Hodivala, Zarathushtra and his Contemporaries in the Rigveda,

Bombay, 1913, pp. 77-80.

:
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marked. with turmeric (whose yellow colour is
held to symbolize the sun, and
hence abundance
and fertility), the groom is welcomed by his future
mother-in-law, a fresh mark of kunkun is made on

his forehead, and rice is made to adhere to it, and
.
is also thrown over his head. -

During the marriage ceremony the officiating priest again
sprinkles rice over the bride and groom, and before the recital
of the marriage blessing the pair throw a handful of rice on each
other, some mothers making the couple eat a few grains of rice
thus thrown.
:

An egg, a coco-nut, and a little tray of water
are now passed three times round the groom’s
head and cast away, and in the course of the
evening the women of the bride’s family make the
groom dip his hand in a water-jar, in which he
leaves for them a silver coin.
Formerly.it was
also the custom for the feet of the bride and groom
to be washed after the marriage ceremony, but the
adoption of English foot-gear has caused this to
survive only in washing the tip of the boots, . After the groom has been thus welcomed at the

door,

he is made

to

cross

the threshold

without

touching
it, and with his right foot first, these
precautions being observed also by the bride when
she first enters her husband’s
house.
Having
entered the house, the
groom awaits. the bride,
who sits on his left, the chairs being placed in the
centre of the apartment.
On stands beside the
chairs are trays of rice to be thrown over the pair,
and lighted candles, while beside the bride is a
small vessel of ghi and molasses (typifying gentle-

ness and

sweetness) ; a servant

stands

before

the

pair, holding a burning censer in one hand and
a little frankincense in the other. Beside each
of the contracting parties stands a witness, usually
the nearest kin, and generally married persons,
The following requisites are necessary for a
regular marriage:
(1) the marriage must be
celebrated before an assembly of at least five
persons who have been summoned for this special
occasion ; (2).the contracting parties are asked by
the officiating priest whether they consent to be
united in wedlock; (3) the hands of bride and
groom are joined (Adthvaré, ‘hand-fastening’)
and a symbolic knot also plays a prominent part
in the ceremony; (4) the actual marriage ceremony is followed by a benediction accompanied by
sprinkling with rice, ete.
:
Before ‘being seated side by side, the bride and
groom are made to sit opposite each other, separated by a piece of cloth asa curtain. The senior
officiating priest now joins the right hands of the
pair, and, with the recital of the Yatha ahi vairyé,
& piece of cloth is passed round the chairs of both
so as to form a circle, the ends of the cloth being
tied together.
With a repetition of the Yatha aha
vairyé the hathevard is then performed by fastening the right hands with twists of raw yarn,
which is passed round the hands seven times, then
seven times round the bridal pair, and, finally,
an equal number of times round the knot in
The fee for this ceremony
the encircling cloth.
is the perquisite of the family priests, even though
the rite may be performed by other priests. The
attendant next puts frankincense on the fire, and
the curtain between the pair is dropped, while
the bride and groom throw over each other a few
grains of rice which they have held in their left
hands. The one who first throws the rice is said
to ‘win,’ and during the recital of the benedictions
the priests also throw rice over the pair. They
are now seated side by side.
/
The more’ strictly religious: portion ‘of the
ceremony follows. Two priests stand before the
pair, the elder of whom blesses them, praying
that Ahura Mazda may grant them ‘progeny of

sons

and

iriendship,

grandsons,

bodily

abundant

strength,

long

means,

life,

strong

and

an

(Iranian)
existence of 150 years,’
ness who stands beside

He then asks the witthe groom whether, on

behalf of the bridegroom’s

family, he consents to

the marriage ‘in accordance with the rites and
rules of the Mazdayasnians, promising to pay her
[the bride] 2000 dirhams of pure white silver and
2 dinars of real gold of
Nishipir coinage.’ A
similar question is asked of the witness for the
bride’s family, and then of the contracting parties,
the questions being repeated thrice. Next follows
the recital, by both the officiating priests, of the
Paévand-namah or ASirvad (tr. F. Spiegel, Avesta
tibersetzt,

Leipzig,

1852-63,

iii.

232-934,

and,

in

great part, by the present writer, in Dosabhai
Framji Karaka, Hist. of the Parsis, i. 182 {f.).
The admonitions in the Asirvad are followed by
a series of benedictions, in which Ahura Mazda
is besought to grant to the wedded pair the moral
and social virtues characterizing the yazatas (angels)
who give their names to the thirty days of the
month.
Prayer is also made for other blessings,
and that the bride and groom may be granted the
virtues and qualities of the great heroes of ancient
Trau, that they may live long, and have many
children, ete. A portion of this address is repeated
in Sanskrit—probably a reminiscence of the times
of the earliest’ Parsi

emigration

to India, when it

was desired to make the ‘address intelligible to
their Indian hosts.
Ss
:
The Afirvéd is followed by another group of benedictions in Pazand, this group being called
the Tan
darusti (ed. E. K. Antia, Pdzend Texts, Bombay,
1909, p. 160£., tr. Spiegel, op. cit. iii), ©
The marriage ritual is repeated at midnight.
From Anquetil du Perron (i., pt. i. 319, ii. 558, n. 5)

this appears to be a reminiscence of the earlier
Persian custom when, in Kirmin, the marriage
ceremony was performed at midnight.
This custom is not, however, universal.
- A number of minor usages, not regarded in an
way as part of the solemn ritual, are also observed,

especially

by women, in the Mofussil towns.

first of these, which, like the others

The

of this class,

is now observed more as a joke, is chheda chedi,
in which the nearest friends or relatives tie the
skirt of the jamd, or flowing dress, of the groom to
that of the sdri of the bride; thus united, the pair
go to the bridegroom’s house. This is followed by
foot-washing (cf. above), after which comes the
dahi kiimrd, or making the newly-wedded_pair
artake of food consisting of dapi (curd) and rice
From the same dish, each giving the other to eat.
Another

custom,

now

almost

obsolete, is making

the bride and groom play eki beki (‘odd or even’). '
Each takes several rupees in the right hand and
asks the other whether the number is odd (ei)
or even (Zeki); if the opposite party guesses the
number

rightly,

he

or

she

is said

to win.

The

underlying principle is probably similar to that of
the rivalry of bride and
groom to be the first to
cast rice on the other, as
already noted.
Marriage songs are sung frequently through the
nuptial ceremony; and the whole concludes with
a banquet, at which courses of fish (a symbol of
good omen) and sweets are essential, bué meat is
forbidden, either out of deference to Hindu scruples
or from motives of economy.
poe
‘
JIVANJI JAMSHEDJI MopI.
2. Next-of-kin marriage.—A problem of peculiar
delicacy in connexion with Iranian marriage is the
question of the zvaétvadatha (Pahlavi xvétékdas),
usually translated ‘next-of-kin marriage.’!
The
modern Parsis maintain that this is a marriage
1The etymology of the word is apparently zcaétu, * belonging
to (esp. the community or sib)’—cognate with Lat. suts—
and vadatha, ‘marriage’ (C. Bartholomae, Altiran. Worterd.,
Strasaburg, 1904, col. 1860).
For a less plausible etymology,
based on native tradition (Dinkarf, iil, 82, tr. West, SBE xviii.
400), see Darmesteter, Zend-A cesta, i. 126 n.

-
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between first cousins, and such is certainly its
present connotation. The Greek and Latin writers,
on

the other

hand,

regarded

xvaétvadatha

as re-

ferring to marriages of parents with children and

of uterine

brothers and

sisters;

and

in this view

they are followed by the great majority of nonParsi scholars of the present day.
.
The Avesta itself offers no data for the solution
of the problem, and mentions xvaétvadatha only
in five passages—all late.
.

The Mazdayasnian religion commands xvaétradatha (Ys. xii.
9); in certain religious ceremonies a young man is to be chosen
who hag contracted it ((Visp. iii. 8; cf. Gah-iv. 8); corpsebearers may be purified, not only with the urine of cattle, but
also with the mingled urine of a man and woman who have performed xvaétvadatha vend. vill, 13; no other human beings
can produce this vehicle of purification); and Vishtaispa is the
protector, among others, of the youth who fulfils the requirement of zvadtvadatha (¥t. xxiv. 17).
Bartholomae’s claim
(col. 1822) that Vishtispa’s wife Hutaosa was also his sister, on
the basis of Yt. xy. 35f., can scarcely be deemed cogent (sea
Moulton, Early Zoroastrianism, p. 206f.), in spite of the assertion of the late Pahlavi Yafker-t-Zarirdn, 48.
The Pahlavi
commentator on Ys. xlv. 4 clearly sees an allusion to zvaétradatha between father and daughter, but the text does not
sustain his exegesis.!
:

The evidence of the Greek and Latin writers is
unambiguous as regards the nature of xvaétvadatha. That the royal house should practise the
marriage of parents and children, or of brothers
and sisters, is not inexplicable. It probably rests,
at least in historic times, upon a desire to keep the
royal blood absolutely:pure, and finds a conspicuous
illustration in the history of Egyptian dynasties,?
Thus

Cambyses

married

his

sister,

and,

though

Herodotus says (iii. 31) that before this ruler’s time
‘the Persians were not wont to cohabit with their
sisters,’ we are told that the notorious Parysatis
urged her son Artaxerxes Longimanus to wed his
sister Atossa (Plut. Artax. 23; cf. Euseb, Prep.
Evang. vi. 275 C; for a less certain instance see
Ctesias, Pers. 2), to whom

her own brother Darius

later offered marriage (Plut. Arftaz. 26).
The
Bactrian ‘satrap Sysimithres married his mother
(Quintus

Curtius,

vii.

ii,

19), and

Terituchmes

his sister (Ctesias, Pers. 54).. The only case alleged
in the Sasanian period was the marriage of Kavat
with his daughter Sambyke (Agathias, ii, 23).
The custom is reported, however, not only of the
royal family, but also of the Persians generally.
Marital

relations with mother, daughter, or sister

are ascribed to them by Diogenes Laertius (Proem.

7, ix. 83), Strabo (p. 735), Plutarch (de Fort. Alex,

i, 5), Antisthenes (quoted by Athenzus,

v. 63),

Jerome (in Jovin, ii. 7), Clemens Alexandrinus
(Ped. i. 7), and Minucius Felix (Octav. 31).
Philo

states (de Spec. Legg., p. 778 B) that children
from union of mother and son were deemed particularly well-born, and Catullus says (Ixxxiii. 3 f.)
that ‘magus ex matre et gnato gignatur oportet.’
This last quotation is of considerable significance
in determining the real origin of a custom which
excited horror among the classical authors. Xanthus Lydus, as cited by Clemens Alexandrinus
(Strom.

iii.

2,

ad fin.),

recorded such marriages as
Strabo

(p.

1068) declared

had,

centuries

them

to

peculiarly

before,

Magian, and

be an

ancient

usage (cf. also Sotion, cited by picg. Laert. Prowm,
7). In the Sasanian period the Christian martyr
Mihramgushnasp
had, before his conversion, married
his sister (G. Hoffmann, Ausziige aus syr. Akten
pers.

Mértyrer,

Leipzig,

1880,

p.

95); and,

some

1See L. H. Mills, Gathds, Oxford, 1892-1913, P. 224 f.5 West,
SBE xviii. 802f. The latter scholar dates the final revision of
the Pahlavi version in the 6th century. For another possible,
though uncertain, reference to the xraétvadatha of Ahura
Mazda and Spenta Armaiti, see Dinkarf, 1x. 1x. 2-5. There isan
unmistakable allusion to it in Dinkarf, m1, Ixxxii.’ Darmesteter,
Zend-Avesta, i, 344, n. 12, misunderstands the Pahlavi com.
mentary on Ys, liii, 3 as containing a possible reference to
zuaétvadatha ; for the correct rendering see Mills, p. 376 f.
2For many other instances see F. Justi, GhrP ii. {1904}
437; E. Westermarck, Hist, of Human Marriage2, London,
1894, pp. 2%-295.
Cf. also ‘Egyptian’ section above.
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two centuries later,

the reformer of Magianism,

Bah Afrid, forbade his followers to mary their
mothers, sisters, daughters, or nieces (al-Birini,

Chronology of Anc. Nations, tr. E.Sachau, London,

1879,
p. 194; al-Shahrastini, Religionspartheien
und Philosophenschulen, tr. T. Haarbriicker, Halle,
1850-51, i. 284; cf. also above, p. 401%).
Yetthere

was a tradition, reported by Mas'idi (Prairies dor,
ed. and tr. Barbier de Meynard and Pavet de Courteille,

Paris,

1861-77,

ii. 145),

that

Faridiin

(the

Thraétaona of the Avesta) begot a daughter b
his
granddaughter, another by his great-granddaughter, and
so to the seventh
generation (cf.
also

192),

Justi,

Iran.

Namenbuch,

Marburg,

.

1895,p.

In the Pahlavi texts allusions to xvétékdas are
common.
Observance of it is.one of the surest
signs of piety in the coming days of evil, i.e. the
Arab conquest (Bahman Yt. ii. 57, 61); it expiates
mortal sin and forms the one insuperable barrier
to the attacks of Aéshm, the incarnation of F;
(Sdyast la-Sayast, viii. 18, xviii. 3f.); it is espect-

ally obnoxious to demons, whose power it impairs
(Dinkart, iii, 82); it is the second of the seven
good works of religion, and its neglect the fourth
of the

thirty

heinous

sins, and

it is the ninth of

the thirty-three ways of gaining heaven (Dind-t

Mdinog-i-Xraf, iv. 4, xxxvi.

7, xxxvii.

12).

It is

even said to have been prescribed by Zarathushtra
as the eighth of his ten admonitions to mankind
(Dinkart,

iii.

195;

cf. Selections

of Zat-Sparam,

xxiii, 13), and to arrange it is a work of merit
(Dafistan-i Dinik, lxxviil. 19). In a word, from it
is to arise ‘complete progress in the world...
even unto the time of the renovation of the universe’ (id, Ixxvii. 6f.).
These Pahlavi texts, however, cast no light on
the precise connotation of the term.
Yet there
are references in this literature which are the reverse of ambiguous. The Pahlavi synopsis of the
18th fargar¢ of the lost Avesta Varastmansar
Nask clearly
refers to the xvétékdas of. brother
and sister
(Dinkart, Ix. xli. 27),) and that of the
2\st fargart of the lost Bakd Nask to the wedlock
of father and daughter (ib. Ixvii. 7, 9).2_

The most

explicit statement is found in the account of o
controversy between a Zoroastrian theologian and
a Jewish objector, recorded in Dinkart, ill. 82 (tr.
West, pp. 399-410):

ss.

,

‘The consummation of the mutual assistance of men is
Khvétikdas. ... That union... is... that with near kinsfolk, and, among near kinsfolk, that with those next-of-kin;
and the mutual connection of the three kinds of nearest kin—
which are father and daughter, son and she who bore him, and
brother and sister—is the most complete that I have considered.”

These three forms are illustrated, respectively, by
the union between Ahura Mazda and Bis daughter
Spenta Armaiti (cf. on Ys. xlv. 4, above; and on its

probable origin as a cosmogonic myth of the lepds
yéuos of Heaven and Earth, cf. L.
H. Gray, ARW
vii. [1904] 367), from which. sprang the primeval
being Gayémart; by the return of some of the seed
of the dying Gaydmart to Spenta Armaiti (cf. also

Bundahisin, xv. 1; Datistan-i-Dinik, \xiv. 6; alBiriini, p. 107), resulting in the birth of the first

human pair, Masyé and Masyadi; and by their prolific union (cf. also Dinkart, vu. i. 10, Datistan-iDinik, xxxvii. 82, Ixv., Ixxvii. 4 £.).8
In the 8th chapter of a Pahlavi Rivayat, probably
1 The statement that
these seven sisters were
ii. 1-8, 7-10; scarcely
compared, but is not
. 297 £.).

:

Arta-i-Virif ‘had seven sisters, and all
as wives of Viral’ (Artda-t-Virdf Namak,
earlier than the Gth cent. a.p.) may be
absolutely certain in meaning (West,
Lo

P 2So West, p. 897; later (SBE xxxvii. [1892] 382) he retranslates the passage 80 that xrétdkdas is not necessarily implied.
3 Another stock argument for brother-and-sister marriage was
found in the legend of the union of the primeval twins Yima
and his sister (Pahlavi Yim and Yimak; see Bund. xxiii. 1,
and West, SBE xviii. 418f.), which is not mentioned in the
extant Avesta, though it evidently dates from the Indo-Iranian
period, since it forma the theme of Rigveda x. 10.

|
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written between the Arab conquest of Persia and
the 16th cent., found preceding the Ddtistan-iDinik in many MSS, there is a lengthy polemic in
favour of xvetokdas, there written axvétédat (ed.
Bamanji Nasarvanji Dhabar, Padlavi Rivdyat accompanying the Dadistén-t-Dintk, Bombay, 1913,
pp. 9-21, tr. in extracts West, SBE xviii, 415-423).

efending it by the old examples of Ahura Mazda
and Spenta Armaiti and.of Masyé and Masyadi,

it declares that, when contracted with mother,
daughter, or sister, xvétékdas is superior in religi-

ous merit even to the ceremonial worship of Ahura
Mazda, the replenishing of the sacred fire, or showing

becoming

reverence

to a priest,

saves the most heinous sinner from hell.

and

that

|

it

When the millennium is about to dawn, ‘all mankind will
perform Khvétaddd, and every
fiend wil] perish through the
miracle and power of Khvéta
’ The first time that a man
practises it, ‘a thousand demons will die, and two thousand
wizards and witches... . and when he goes near to it four
times, it is known that the man and woman become perfect.
++. Whoever keeps one year in a marriage of Khvétadid
becomes just as though one-third of all this world... had
been given by him . . . unto a righteous man... . And when
he keeps four years in his marriage, and his (funeral) ritual is
performed, it is known that hig soul thereby goes unto the
supreme heaven (garddmin); and when the ritual is not performed, it goes thereby to the ordinary heaven (vahishts)” The
good deeds of those who observe xrétékdas are a hundred times
more efficacious than the same deeds performed by other pious
men ; and the penalty tor dissuading from it is hell.

From certain passages in the same chapter it
is very evident that zvétékdas in the narrow sense
here advocated was by no means pleasing to the
Parsi community.
So,
os
Thus, when Ahura Mazda and Zarathushtra held colloquy,

‘Zaratdsht spoke thus: “ Which duty and good work shall 1 do
first?” AQharmazd spoke thus: “‘ Khvétidad.”... Zaratdsht
spoke unto Adharmazd thus: ‘In my eyes it is an evil (vado)
which is performed.” . . . AQharmazd spoke thus: “In my
eyes, also, it is just as in thine; but "’—since nothing
is s0
perfect that there is no evil mixed with it—‘“‘it should not
seem so”’ (West, p. 423). .‘
‘

_. 48 early as the date of composition of Dinkart,
iii. 82, however, there are indications that xvétékdas
had come to bear its present meaning of marriage

of first

cousins, and

this is the teaching

of more

modern Parsi Rivdyats (West, pp. 404, 425#.) and
the practice of Zoroastrians at the present day.
The Parsi theory of the origin of ‘avaétvadatha
is fairly clear. The Dinkart holds (iii. 82) that its
basis was ao desire to preserve purity of race, to
increase the compatibility of husband and wife,
and to increase the affection for children, which
would be felt in redoubled measure for offspring
so wholly of the same family. Another reason—
doubtless well founded, especially after the Arab
conquest—was -that marriage outside the family
might tend to religious laxity and even to perver-

sion

to'another.

faith

(Rivdyat

viii,

tr.

West,

p. 416f.). As a matter of fact, however, these
arguments’ are inadequate to- explain the real
origin, and the suggestion of Justi (GJrP ii. 435)
that the source is to be found in Egypt
(cf. ‘Egyptian’ section, above) is equally improbable.
There isno evidence that incestuous zvadtvadatha
was

known

in

the

Avesta,

and

it is not

until

Pahlavi writings of the 6th-9th centuries that it is
unmistakably advocated (West, p. 427f.). At the
same time, the testimony of the Greek and Latin
writers cannot be ignored; and, while we may
grant, for the sake of argument, that in the later
Sasanian period there was vital religious reason
for incestuous zvaétvadatha, as set forth by the
Dinkart and the Rivdyat, no such reason can be
alleged for the Achemenian and succeeding periods.
It is clear, moreover, that incestuous xvactvadatha

was then not restricted to noble and royal families,

Tt is true that the Pahlavi summaries of lost Avesta texts
affirm in them the presence of this type of xvaétvadatha (see
above, p. 457), but the baseless reading of zvaétradatha into
Ys.
xlv. 4 by the Pahlavi commentator (above, p. 4578) hints that we
cannot repose implicit confidence in the accuracy of these sum-

nhizries,

.

.

1
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but that'it was also practised widely amoug the
common people. On the other hand, the present

writer knows at present of no cases in the istoric
(as distinguished from the legendary)
period of

Zoroastrianism, except the Sasanian royal instance
mentioned above, and the marriage of Mihram.
ban.
4
gushnasp.
We must also note that incest was abhorrent to

the Indian branch of the Indo-Iranian family (for
the strong exogamy of India see J. Jolly, Recht und

Sitte [=GIAP

ii, 8),

Strassburg,

1896,

p. 62f.).)

Among the other Indo-European peoples the Greeks
permitted marriage between uncles and nieces,
nephews and aunts, and half-brothers and halfsisters on the paternal side (see ‘Greek? section,
above, §2);

the ancient Prussians and Lithuanians

are said to have allowed marriage with any kinswoman except one’s own mother (0. Schrader, Reallex, der indogerm. Altertumskunde, Strassburg,
1901, p. 909f.); and equal licence is ascribed
the ancient Irish (cf. ‘ Celtic’ section, above),

to

There remain, then, two hypotheses on the origin
(a) It may be derived
of incestuous zvaétvadatha.
from a non-Indo-European people.
‘This is the
theory maintained by Moulton (pp. 204-208), who
holds that the custom was Magian, and so neither

Indo-European nor Semitic (cf. 18. chs. vi.-vii., and
art. MAGI)—not Iranian at all.‘ (4) Without deny-

ing or even criticizing Moulton’s very plausible,
even probable, theory, it may be suggested that
In view of
the practice was genuinely Persian.
the extremely primitive character of the BaltoSlavic peoples, who have, not without reason, been
claimed as those who have retained most truly the
original type of Indo-European civilization (S. Feist,
Kultur... der Indogermanen, Berlin, 1913, p. 478;
O. Schrader, Sprachvergleichung und Urgesch.3,
Jena, 1907, ii, 129f.'; and art. ARYAN RELIGION,
passim), the occurrence among them—as among
the almost equally primitive ancient Irish—of what
practically identical with incestuous xvaétvais
is certainly significant. ‘.On this hypothesis,
datha
Zarathushtra’s reformation did away with avaétvadatha, as with so much else of the older Iranism
which his loftier teaching rejected ; but, when the
more ancient folk-religion returned, it restored
wvattvadatha, together with many other things
that had been discarded. . In the present state of
our knowledge the writer does' not attempt to decide between these hypotheses ; he merely presents
.
—
his own for what it may be worth.
Whatever the origin of incestuous zvaévadatha
—which is perhaps nothing but endogamy carried
to

its

extreme-—so

much

is

clear:

pure

Zoroas-

trianism never knew it; it was practised by nonZoroastrian

Persians;

it was

advocated

at least

during the Sasanian and early Arab periods by a
Magianized priesthood; it appears to have then
been a theoretical ideal, prompted by the religious
and political situation of the period, rather than an
actual practice; it was constantly resisted (even as

an ideal) by a large—and, doubtless, ever increas-

ing—body of the faithful; it has disappeared.

It

had a certain justification during the days of Arab
.persecution, and Parsis should recognize this. It
has been one of the cheap taunts of the type flung
against every religion by the ignorant or malevolent outsider, and no Parsi can’ be reproached for
sensitiveness on the subject. Yet it was at worst
1 The instance of Yama
not militate against this;
which see especially L, von
Rigveda, Leipzig, 1908, P

and Yami, already mentioned, does
for in the hymn Rigveda x. 10 (on
Schroder, Mysterium und Mimusim
275 ff.) Yama manifests extreme re-

luctance to the union.
The problem involved was the origin of
the human race from a primeval pair of twins. The same
remarks apply to the myth of Brahma's union with his daughter,
a cosmogonic myth comparable with the ‘eps yapos of Ahura

Mazda and Spenta Armaiti, noted above (cf. Rigveda, 1. clxiv. 33,
V. xiii, 13, x. Ixi. 5 ff., and especially Muir, Orig. Sanskrit Texts,
1,2 [1872] 107-114, iv. [1873] 45-48).

:
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(Japanese

merely a temporary excrescence, never a real tenet ;
and it was repudiated, no doubt, as intensely by

Zarathushtra as by his modern followers,
3. Old Persian.—Concerning the specifically Old
Persian marriage rites we possess only meagre
information. Strabo tells us(p. 733) that marriages
were performed at the beginning of the vernal
equinox, and that before the bridegroom went to
the nuptial couch he ate an apple or camel marrow,
but nothing else during the whole day. ‘We also
learn from Arrian (Anabd. Vu. iv. 7) that a seat of
honour (6péves) was provided for the groom, and
that his prospective bride came ‘ after the cups had
gone round’ (pera rév wérov), being welcomed by
her husband with the giving of the right hand and
a kiss. Naturally a banquet formed
part of the
wedding (Est 2 ; Jos. Ant. x1. vi. 2).
To the Scythians (g.v.), at least some of whom
were

Iranians, the Greeks ascribed

each man

the practice of

having free access to the wives of his

fellow-tribesmen,

although

Herodotus

(i. 216, iv.

104) restricts this to the Massagetze and Agathyrsi.
The latter were possibly Iranian (E. H.' Minns,
Scythians and Greeks, Cambridge, 1913, p. 102; cf.
W. Tomaschek, in Pauly-Wissowa, i. 764 f.); the
former are considered Iranian—their name is certainly
so—by J. Marquart (Untersuchungen zur
Gesch. von Eran, Gottingen and Leipzig, 1896-1905,
ii. 77f., 240, Hrdngahr,
Berlin, 1901, p. 156),'
thongh this is doubted by Minns (p. 111), who,

probably rightly, regards them as ‘a mixed collection of tribes without an ethnic unity.’ In any

event,

as

he

says

(p.

93), this form

of marriage

and

Korean)

459

Taiho-ryo was often very large, including over one
hundred
persons, but the numbers gradually deereased, until at present a family usually consists

of only five or six individuals. Marriage under
such a system not only brings changes in the
status of the contracting parties, but also means
the removal of a member of one group to another.
In other words, marriage is an

and

a woman

and

Therefore, when

also

act between a man

between

& marriage

two

is to take

families.

place, not

only the free contract of the parties is required, but
also the consent of the heads of the two families. From the time of the Taiho-ryo to that of the
Meiji era, a marriage engagement was first made
between the parents of the parties, and often the
consent of the parties was not required, for filial
obedience was considered one of the highest and
noblest virtues. Lately, with the development of
the idea of freedom, the point of view has somewhat changed ; according to the regulations of the
present civil code, it is necessary to have the free
consent of the parties in addition to the consent of
the parents, -Moreover, when a man reaches the
age of thirty and a woman that of twenty-five, the
law no longer requires the consent of the parents
for the sanction of marriage.

SO

,

: 2, Caste.—While caste in the strict sense of the
term never existed in Japan, by the Taiho-ryo
a humble

class, which

was

not allowed

to inter-

marry with others, was recognized, and the child
of such a marriage belonged to the humble class.
During the feudal age the people were divided into
lords, ‘knights, and

commoners

including farmers,

(for other Indo-European instances of which see H. artisans, and merchants; and intermarriage repermission. A marriage between
Hirt, Indogermanen, Strassburg, 1905-07, p. 703; quired: special
Schrader, Reallex. p. 634) is probably non-Aryan. - members of the lordly class required sanction from
the central government until 1871.. According to
See, further, art. FanriLy (Persian).
Loe
the Taiho-ryo, Buddhist priestesses were not
Lirrratore.—B, Brisson, De regio Persarum principatu, ed.
allowed to marry; and one who transgressed was
J. H. Lederlin, Strassburg, 1710, pp. 157 f., 491-498; A. Rapp,
ZDMG
xx. (1866) 107-114; F. Spiegel, Erdn, Alterthumsiu de, sent to.a far island or put to death; but this ban
Leipzig, 1871-78, iii. 677-681;
W. Geiger, Ostirdn. Kultur im
was abolished in 1872.
.
Allertum, Erlangen, 1682, pp. 240-249; F. Justi, GirP ii.
.3. Age of consent.—At the time of the Taiho{1904] 434-437; Dosabhai Framji Karaka, Hist. of the Parsis,
ryo a male was allowed to marry at the age of
London, 1894, 1. 170-188; Jivanji Jamshedji Modi, Marriage
Customs of the Parseea, Bombay, 1900 + Darab Peshotan Sanjana, The Alleged Practice of Nezt-of-Kin Marriages in Old
Iraén, London, 1883 ; L. C. Casartelli, Philosophy of the Mazdayasnian Religion under the Sassanids, Bombay, 1889, pp.
156-160, and BOR iii, [18S9] 169-174, 200-204; J. Darmesteter,

.

Zend-Acesta, Paris, 1892-03, 1. 196-134; H.” Hiibschmann,

15 and a female at 13; but

the

present civil code

requires the age of 17 for the male and 15 for the
female. There has been no prohibition of marriage
on account of old age.

Do

the Restoration,

4 Monogamy.—Old laws and customs in Japan
forbade multiple. marriages, but not concubinage.
According
to the Taiho-ryo, concubines occupied
the position of relatives in the second degree, and
no limitation was made as to their number. The
child by a concubine held an inheritance right.
The custom of concubinage was prevalent among
the noble and rich, and society did not condemn it.
Moreover, in the opinion of some, concubinage
was considered necessary, with the existing familysystem, in order to preserve the family line from
possible extinction. In the Meiji era, however,
through the influence of Christianity, the idea of
monogamy became strong; and in 1882 concubinage
ceased to be recognized by law, though the longestablished custom still lingers to some extent.
5. Second marriage.—When a marriage contract has been dissolved by divorce or the death of
one of the parties, a second marriage is permitted.

grouped in families as social units, to one of which

woman never sees two men’ had great force; and
for a woman to refrain from re-marriage was rearded as a beautiful virtue. There were not a
ew women who cut off their hair, or became
priestesses, or committed suicide, on hearing of

ZDHG xiii. [1889] 300-312; E. W. West, ‘The Meaning of
Khvétik-das or Khvétfiddd,’ SBE xviii. [1882] 889-430; J. H.
Moulton, Early Zoroastrianism, London, 1913, pp. 204-203 ;
the Patmanak-t-Katak-xiitath, or ‘Marriage Contract,’ is ed. by
Jamasp}i Minocheberji Jamasp-Asana, Pahlaci Texts Contained in the Codex MA, Bombay, 1897-1913, pp. 141-143, tr. 1b.
Introd. pp. 47-49.
Louis H. Gray.

MARRIAGE
(Japanese and . Korean). —I.
JAPAN. — From ancient times marriage and
marriage regulations have been considered
imtant by the Japanese people. Both ideas and
egal regulations concerning marriage, however,
seem to have passed through three distinct stages :
(1) that of the age of the Taiho-ryo (A.D. 701-1192),
much influenced by Chinese morals and laws; (2)
that of feudalism (from the end of the 12th cent.
to the

Meiji era), moulded

by

bushido,

Japanese

knightly morality, to a much higher development ;

and

(3) that of the period since

characterized by Christian influences.
1. Consent of parties.—-The chief point of differ.
ence between Japanese and Western marriage laws
may
be found in the family system. From the
earliest times the Japanese people have been
every individual belongs, and in each family there
is a

head, who governs the rest.

The authority of

the head (patria potestas) has varied from age to
age, but in
general may be said to have been
strong in ancient times and to have weakened in
recent years. The family in the time of the

In ancient

times, however,

the

proverb ‘A chaste

the death of their husbands in battle.
Such forms
of devotion gradually declined ; and the civil code

does

not. forbid

a woman

to re-marry,

merely

requiring six months to elapse between the dissolution of the first
mation of the second.

marriage

.

and

the

consuma
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6. Marriage of adulterers.—A man and woman,
either of whom has been divorced or sentenced to
be divorced on account of adultery with the other,
may not marry—a
prohibition which has existed
since the time of the Taiho-ryo. Social disapproval
of such

husband

union

is very severe;

or wife

hibition is binding

and, even when

forgives and
and

consents,

cannot

the

the pro-

be evaded, so that

those found thus married are separated by law. 7. Marriage of relatives.—Marriage between
near relatives in direct and collateral lines is
forbidden for the sake of health and protection
from degeneracy.
‘The murriage of cousins, or of
a widow or widower with a brother or sister of the
deceased, is not prohibited; and such marriages
are not rare.
:
:
-8. Relationof husband and wife. —In olden
times the rights.of a husband were ‘very . farreaching, and a wife who obeyed her husband
‘absolutely was considered virtuous.
Men were
held: in high: regard, while women were not.
Lately the position of woman has improved, but
even yet, When a wife makes a contract, she has
to get her husband’s consent in many cases, and

the wife’s property is always under the supervision of her husband while they are married. - In
Japan a woman’s private property is very limited ;
and those who possess property in addition to their
dresses

and

ornaments

are very few;

for,

accord-

ing to the law of succession, all property is inherited
by the eldest son, and only in the case of disinheritance or of there being no son by marriage or

adoption can the woman inherit in regular succession. Thus, as a rule, the wife has no property,
but is dependent upon her husband for support.
Some change, theretore, mustbe made

in the law

of succession if the position of woman is to be
materially raised.
Foe
9. Engagement and ceremony of marriage.—
The customs as well as the laws of marriage in
Japan have passed through a series of changes.
In ancient times marriage by sale and marriage by
capture were common; but from the time of the
Taiho-ryo customs gradually became more refined.
There

is in Japan,

however,

no custom

‘of

direct

personal engagement or of: previous personal
acquaintanceship,
Such things would be regarded:
as disgraceful
by all Japanese above the middle
class, for a formal marriage is always arranged
by a match-maker
who renders service to the
parties and parents. When consent is given and
the engagement made, gifts are exchanged, and
@ marriage-contract is considered to have taken
place. Then, upon an auspicions day, the wedding
ceremony
is performed, usually at the home of
the bridegroom at night. The marriage intermediary,

escorting

the

bride

in

her

best

attire,

takes his seat at an appointed place, and the bride
and bridegroom drink wine, exchanging cups nine
times, This constitutes the entire ceremony, after
which the bride and bridegroom are introduced to
relatives and friends at a wedding dinner.
No
religious or legal form is required, except that,
by the present civil code, notification must be
made to a registrar in order that the marriage
may be officially sanctioned. With the coming of
Christianity marriages are increasingly performed
in churches; and recently
the custom
of holding services at Shintd shrines.

has arisen
The law,

however, requires no religious sanction, as it is
only a civil marriage that is officially recognized. 10. Divorce.—Before the promulation of the
present civil code (1896-98), divorce, or, rather,
repudiation, was very easily secured at the husband’s will. No legal procedure was necessary
beyond the husband’s writ with his signature,
but the law fixed seven causes, one of which must
exist in order to make the repudium effective.

(Jewish)
Thus

the

power

of

the

husband

was

somewhat

curtailed;
but only the husband could repudiate.
‘Lhe present code recognizes two forms of divorce:
by mutual consent, and by judicial decree. The
former requires only the mutual consent of the
parties, while the latter requires an act of the court
upon the contested request of one of the parties,
This form of legal divorce must be for some one
of certain causes.recognized by law, and becomes
operative only after judicial judgment has been
given.
Statistics for 1908 show the total number
of
marriages
to have been 8,583,168 and of
divorces 60,376, t.e. about 7 divorces out of 1000

marriages.
Only judicial divorces, however, are
given in statistics, and by far the greater number
are by mutual consent.
ae
1X. Judicial separation.—This system does not
exist in Japan.
a,

I. Kor#a.—In Korea marriage is according to

the old custom. . Early marriage prevails, and
government. control has had but little effect,
though upon several occasions Jaws have been
issued, even.setting the age for marriage at 20
for men and 16 for women.
It is usual for a girl
of 12 or 13 years to marry a boy of 10 or less.
Wives are usually a few years older than their
husbands.- Second marriage is not prohibited, but
is considered a disgrace by most; and those above
the middle class never re-marry. Arrangements
for marriage are made by fathers, grandfathers,
or elder brothers and relatives in authority; and
the wishes of those who are to be marmied are
not taken into account.’ The ceremony is performed at the home of the bride, and it is not
necessary to notify a civil officer. Only the
husband can divorce, and the wife has no way of
refusal, There is no system of divorce by consent,
but by the new law, since annexation, a way has
been opened for a wife to seek divorce.
The
number

of

marriages

made

and that of divorces only 9058.

in 1912 was 121,993,

Literatore.—Alice M. Bacon, Japanese Girls and Women,
London, 1905; D. Kikuchi, Japanese Education, do. 1909,
ch. xviil., ‘Position of Women’;
B, H. Chamberlain, Things
Japaneset, do. 1902; L. W. Kiichler, ‘Marriage in Japan,’in
TASJ xiii, [1885], pt. 1.
pp. 114-137; Douglas Sladen, 4
Japanese
Blarriage, London,
1904;
Inazo
Nitobé, The
Japanese Nation, London and New York, 1912.

,
T. NAKAJIMA.
MARRIAGE (Jewish).—‘ Every man is bound
to marry
a wife in order to beget children, and he
who fails of this duty is as one who sheds blood,
diminishes the Image [of God], and causes the
Divine Presence (sh*khinah) to depart from Israel’
—thus runs the rule in the Code of Qaro (Shilhan
“Arukh, Ebhen ha-ezer, i. 1). It is based on ancient
Rabbinic (Tannaitic) prescription (Yebhaméth, 630,
64a), itself inferred from well-known Biblical texts

(esp. Gn 9° combined with following verse), and it
is emphasized by the somewhat later apophthegms:
‘Whoever has no wife rests without blessing’;
such a one ‘is not called a man’ (ib. 620). Marriage
was the means by which the human race imprinted
on the generations the divine image; it, with the
consequent domestic felicity, was the expression
of true manhood.
It was the basis of the social

order, and. thus

its regulation was, in Rabbinic

opinion, one of the chief diiferences between Jewish

and

primitive systems (cf. Maimonides, Jshith,

i.)

he

social

Messianic hopes:

Messiah—will

for

earthly

obligation was

‘the son

strengthened by

of ‘David—i.e.

the

not come until all souls stored up

life have

been

born’ (Yeh.

62a).

Though the purpose of marriage was the begetting

of children, other aspects of marital life were fully
appreciated (see art. FAMILY [Jewish]; and cl.
the quotations in M. Mielziner, Lhe Jewish Law of
Marriage and Divorce, New York, 1901, p. 18f.3

I. Abrahams,

Jewish

Life in the Middle Ages,

MARRIAGE
London, 1896, p. 114). Very profound is the
Rabbinic view that man’s yéser is in this instance
the cause of good ; but for his passions man would

not

build a house, nor

children

marry

(Genesis Rabba,

binic theology,

a wife, nor beget

ch.

ix.).

Man,

in Rab-

is impelled by two yésers(‘ impulses,’

‘inelinations’),

one

good

and

one

evil,

both

of

which are to be used in turning him to the love of

God (Sifre on Dt 63, Mishnah Berakhéth, ix. 5).
The bodily passions are not in themselves evil (cf.

F. C. Porter, ‘Yeger Hara,’ in Yale Bicentenary
vol. of Biblical and Semitic Studies, New York,
1901,
pp. 91-156, and M. Lazarus, Ethics of Juda-

ism,
Eng. tr., Philadelphia, 1901, ii. 79 tf); Torah
was the means by which the control of passion
and its direction into holy ends were effected
(cf. Maimonides,

Guide

of the Perplexed,

iii. 33).

The Rabbinic theory of marital intercourse is
summed up ideally and, in a sense, mystically in
the saying: ‘Three are associated in every
human
being: God, father, and mother’ (Qiddishin, 300).
With regard to the authority of parents in
arranging the marriages of their children while
minors see ERE v. 742%. ' When the parties were
adult, the consent of
parents was not necessary
to
make a marriage valid
(Maimonides, shah, vii.),
but, as Mielziner adds,
.
:
“In consequence of the high respect and veneration, however,
in which fatherand mother have ever been held among Israelites, the cases of contracting marriages without the parents’
consent fortunately belong to the rarest exceptions’ (p. 69).

Early marriages, arranged by the parents, were
long considered a valuable aid to morals. The
legal age for valid marriage was the age of puberty,
but the usual age of the bridegroom in Talmudic
times was 18 to 20 (S. Krauss, PLalmudische Archii-

ologie, Leipzig, 1910-11, ii. 28).
A Jewish court
would often put pressure on a man over 20 to
compel

him

to take a wife

(Kbhen

ha-ezer,

i. 2),

but such pressure was not applied in the case of
students, while (as the gloss ad loc. points out) in

modern times all attempts at compulsory
marriages
have become obsolete. Curiously enough,
no rule is
stated with regard to the age of the ‘bride. Girls
were treated as marriageable from the beginning of
their thirteenth year, and at various times very
youthful marriages have prevailed (see Abrahams,
ch, ix.).

In recent times, while, on the whole,

Jews

probably marry ata somewhat earlier age than the
general population, assimilation in social customs
is modifying differences (statistics in JZ viii. 339).
The general impression prevails that Jews more
frequently than others marry
their cousins. Intermarriage between Jews and Christians has increased
(statistics in JZ

vi. 612).

opinion

favours

marriages

are

not

of

same

the

religious

the

No

section

between

religion,

the

of Jewish

parties who

difficulties

of

the education of the children and the disturbance of the home harmony being felt to offer
strong objections. There is no bar, however, to
solemnization

of

a

marriage

with

full Jewish rites in the case of proselytes to the
synagogne,
Soe
.
The Biblical « degrees’ were maintained in later
Jewish law, with certain extensions (YA. 21;
Maimonides, Ishiith, i. 6; Mielziner, p. 37), the

latter being partly theoretical prolongations of
lineal ascendants and descendants ; but in one case
a ‘new degree homogeneous to the Biblical was
added’;

for,

‘while the Mosaic Law [Lv

18} ex.

pressly forbids only the father’s brother's wife,
- the Talmudic Law adds also the mother’s brother's
wife, and, besides, the father’s uterine brother’s
wife’ (Mielziner, p. 38). The Karaites (see ERE
vii. 663*) imposed still further rigours on the
marriage law.
a,
The general question of the relation between
Jewish marriages and the civil law of England is

(Jewish)
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historically and legally considered in the monograph of H. S. Q. Henriques, Jewish Marriages
and

English

Law,

London,

1909.

It

may

in

general be said that, while orthodox Jews maintain some disabilities not upheld by the law of
the land, no Jews permit marriages which, though

allowed by Jewish law, are forbidden by the civil
law.
Thus, though marriage with a deceased
wife’s sister is valid in Jewish law, such a marriage
was never solemnized:in England while English
law disallowed it. So, too, though by Jewish law
& man may marry his niece (though a woman
may not marry her nephew), no such marriage
would be performed by Jewish rites, since English
law forbids such a union.

But, where

the Jewish

law is more severe than the English, the severity
is in most cases maintained, though the tendency
in Jewish liberal organizations is toward equalizing
Jewish custom with civil conditions. The orthodox Jews do not permit a kéhén—i.e. one tracing
descent from the ancient priestly family—to we
a divorced woman; nor would the re-marriage of
a divorced person be solemnized by the orthodox
synagogue unless a divorce had also been obtained
from a Béth Din (Jewish ecclesiastical court).
the other hand, the levirate marriage, which

On
was

no longer in general use (though a few instances
are recorded) at the beginning of the Christian
era (the Sadducean question in Mt 22* was probably theoretical), has now lost all vogue. (Ebhen
ha-ezer, clxv., and commentaries; JE vi. 171).
In

the case of a childless widow
goes through

which

the ceremony

the brother-in-law

of hdlisah

(Dt 257"),

frees her to marry a stranger (Mielziner,

. 54f.; JE vi. 170f., where the rite is ilustrated).
nm the levirate marriage see, further, I. Mattuck,

in Studies in Jewish Literature, Berlin, 1913,

p.

210;

8.

on

marriages

between

uncle

and

niece,

Krauss, tb. p. 165.
:
Except
for rare cases in countries where Muhammadan law prevails, monogamy is enforced by both
law and custom among Jews, although neither Bible
nor Talmud formally forbids polygamy (for the
Talmudic evidence see Krauss, ii. 27). Only in
the case of the levirate marriage did the Pentateuch actually ordain a second marriage, and, as
has been mentioned above, the levirate marriage
fell into disuse. That monogamy was the Biblical
ideal is shown

by Gn

2*, Pr 312%*!, and

the Christian

era (see references

the whole

tendency of the Song of Songs (cf. A. Harper,
Song of Solomon, Cambridge, 1902, p. xxxiv); and
the same conclusion must be drawn from the prophetic imagery in which marriage typifies the
relation between the one God and the unique people
Israel. Polygamy survived among the Jews into
in JE viii. 658),

but monogamy was then and thereafter the general
tule.
The difficulty was that, as the end of
marriage
was the begetting of children, childless
marriages were no fulfilment of that end, and in
case of the wife’s sterility the older authorities
were divided in view as to the relative advisability
of insisting on divorce or of permitting a second
simultaneous

marriage

(on this and

several other

questions of Jewish marriage and divorce, see the
writer’s evidence before the Divorce Commission) ;

but by the beginning

was

made

the

of the 11th cent. monogamy

binding and

absolute

rule

for all

western Jews (Abrahams, ch. vii.).
Q
The ancient and medieval preliminaries to
marriage have, in modern times, lost much of their
old significance. Betrothal (érusin or gidddshin)
in Rabbinic law was not a mere agreement or
contract

for a future marriage

(nissiin);

though

not involving the actual privileges or responsibilities of the married state, betrothal was so far
the initiation of marriage that it could be terminated only by death or divorce.
:
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‘ Faithlesaness on the part of the betrothed female was treated
as adultery.
Without having been formally divorced, she
could not enter a marriage contract with another person; if
entered upon it was void’ (Mielziner, p. 77; on the status of
the betrothed woman in the Ist and 2nd centuries 4.p., cf.
A. Biichler, in Festschrift zu Israel Lewy's 70ten Geburtstag,
Breslau, 1911, p. 110).
.
.
.

Since the 16th cent. the two ceremonies of betrothal
and marriage have been performed on the same
day, though in Talmudic times a year might intervene between them (MMishnadh, Qiddishin, v. 2).
The legal betrothal was always preceded by an
‘ engagement ’ (shiddakhin), and this ‘engagement’
gradually replaced the older betrothal. - Often a
professional match-maker (shadkhan) was employed
in the Middle Ages, and the custom is still in some
vogue (Abrahams, p. 170f.)...The ceremonies of
marriage now include the older betrothal -and
marriage rites.
The essence of. the marriage
ceremony is the presentation by the bridegroom to
the bride, in the presence of two witnesses, of an
object of value, and the recital of the formula:
‘Be thou consecrated unto me by this [ring] accord-

ing to the law of Moses and Israel.’ The marriage
rite was and is invalid without the bride’s consent
—her consent is formally stated in the kthubhah
(see below); but, until recent times, she took a
passive
part in the ceremony, the formula being
spoken
y the man only.
some orthodox and
in most liberal synagogues the bride’s part is now
more active. For the validity of a marriage the
presence of a'Rabbi.is not essential, but such
presence is usual, and so are other ceremonies:

the

use of a ring and a canopy (huppah), the breaking
of a glass, the recital of the ethibhah, and th
repetition of the ‘Seven Benedictions.”” —- .
he

ring,

now

so usual

in Jewish weddings,

is

not mentioned in the Talmud, but was introduced
in the Gaonie age (A. Harkavy, Teshibhéth hagg’énim,
Berlin, 1887, § 65), perhaps in the 7th century. The ring replaced the older gift of money
or of an article of value; it must not contain gems
(Abrahams, p. 183), and need not be of gold.
Possibly the use of the ring was derived from Rome,
just as the objection to marriages between Passover
and Pentecost corresponds to the Roman prohibition of marriages in May (J. Landsberger, in Jiid.
Zeitschrift fiir Wissensch. und Leben, vii. [1869]
81).

In

the

Middle

Ages

Friday was

a favourite

day for Jewish marriages, though the Talmud
objected to such a choice. Wednesday was also a
common day for virgins, and Thursday for widows.
In modern times there are no restrictions as: to
days of the week, except that marriages are not
celebrated on Sabbaths or festivals, In the orthodox synagogues marriages are still not performed
{except on specified dates) between Passover and
Pentecost, nor on certain anniversaries of a mourn-

ful nature.
During the marriage ceremony the
ring is put on the forefinger of the bride’s right
hand;

she

afterwards

removes

it and places it on

the customary finger of the left hand.
Marriages
are now frequently celebrated in the synagogue,
though there is no loss of validity if the ceremony occurs elsewhere, as is widely the custom
in America.
The whole problem as to the place
where Jewish marriages may be celebrated . is
treated by L. Léw in his Gesammelte Schriften,
where many other Jewish marriage questions,
historical, social, and legal, are also discussed
(iii., Szegedin,

1893, pp. 13-334).

,

.

.

The bride and bridegroom usually stand under
a huppah, or ‘canopy,’ during the marriage ceremony; the rite. has. been abrogated in some of
the modern Jewish congregations.
Originally the
huppadh was the marriage chamber, into which
the bridal pair were conducted after a procession ;
but it is now merely symbolical, and consists of
four upright posts covered by an awning of silk

(Jewish)
or tapestry (for details see Abrahaius, p. 193; for
illustrations, JZ vi. 504 ff.). A regular preliminary
of the ceremony is the signing by the bridegroom
of the £thibha
(lit. ‘ writing’), or marriage contract (for the ordinary wording see -Mielziner,
p- 87), which sets forth the amount payable to
the wife in case of the husband’s death or the
wife’s divorce, and

in olden times

often rehearsed

the wife’s dowry, in respect of which, as of the
husband’s settlement, the A¢thibhah conferred on
her an inalienable claim on her husband’s property.

The wife had considerable rights over her own pro-

perty (see Mielziner, p, 104f.), and the kethabhah
protected those rights, and also formed a potent
restraint against rash divorces. Mielziner’s statement (p. 89) that the Athubhah is ‘now almost
entirely dispensed with,’ refers only to certain
American and other reform congregations; it is
still retained in most Jewish marriages, though it
has little legal significance .in- many countries,
The kthibhah is ancient, being perhaps referred
to in To 7"; it is certainly as old as the beginning
of the

Ist cent. B.c. (K¢thubhéth, 82b; Abrahams,

p- 207, note 2; E. N. Adler, in JE vii. 474; for
the earliest instance of the terms of the wife's
jointure the reader may refer to L. Ginzberg,
Geonica,

New

York,

1909,

ii.

72).

In

Oriental

lands the ktthibhdh often included a solemn
undertaking by the bridegroom to observe strictly
the law of monogamy (see Abrahams, p. 120, and
the document published by him in Jews’ College
Jubilee

Volume, London,

1906, p. 101).

Of the many marriage customs which have prevailed in Jewish marriages one deserves special
mention.
The bridegroom breaks a glass, but
the meaning of the rite is uncertain. Some have

seen in it a symbolical allusion to the close of the

ante-nuptial condition, but ‘the most acceptable
theory is that the custom arose from. . . a desire
to keep even men’s joys tempered by more serious
thoughts, andon the other hand from the neverforgotten memory of the mourning for Zion’ (see
Annotated Edition of the Authorised Daily Prayer
Book; London, 1914, p. cexvii).
The memory
of
Zion is frequently recalled

in the Jewish wedding

hymns an songs (on which see Abrahams, p. 188f,,
and ‘Hebrew
Love Songs,’ in Book of Delight,
Philadelphia, 1912, p. 184{f.). The same phenomenon is seen.in the ‘Seven Benedictions’ cited
below, where

Jer 331° is effectively

used.

“As re-

ards the memento mori idea the following incident
1s recorded in the Talmud (Berakhéth, 306):

“When the son of Rabbind was married, the father saw that
the Rabbis present were in an uproarious mood, so he took &
costly vase of white crystal worth 400 zizim and broke it before

them to curb their spirits.’

o

,

On the other hand, joyousness is the predominant
note of Jewish weddings—a joyousness hallowed
by the principle that the participation in such .

functions is a religious duty.

The dowering of

poor brides was an act of sanctified loving-kindness
(Shabbath,

127a);

and

the

assistance at wedding

festivals was an elementin pious life (Pésah{m, 49a),
Lyric praises of the bride were so regular a habit
that we find quaint discussions as to the terms to

be used in the eulosies (Kethubéth, la).

subject of: other wedding

customs,

On the

both Oriental

and Western, see Abrahams, chs. ix. and x.; J.

viii. 340 ff. ; Krauss, ii. 37; W.-Rosenau, Jewish
Ceremonial Institutions and Customs, Baltimore,
1912, ch. xi.
:
cr
.
-Most characteristic of. the Jewish marriage
ceremony are the Seven Benedictions, which are

already quoted in the Talmud (K«thibhéth, 8).

Virst comes the benediction over wine (on the use
of wine in Jewish ceremonial see Annotated Prayer

Book, p. exxxix); then follows the praise of God

as the creator of all things to His glory; after this
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eulogy of the creator of all comes the praise of
Him as creator of man; and next the benedictions
pass to the creation of woman, the memory of Zion,

the bridal joy, and the hope of Israel’s restoration.
The current text is as follows (Annotated Prayer
Book, p. 299):

.

.

* Blessed art thou, O Lord our God, King of the universe, who
createst the fruit of the vine.
.
Bleased art thou, O Lord our God, King of the universe, who
hast created all things to thy glory.
to
Blessed art thou, O Lord our God, King of the universe,
Creator of man.
Blessed art thou, O Lord our God, King of the universe, who
hast, made man in thine image, after thy likeness, and hast
repared unto him, out of his very self, a perpetual fabric.
leased art thou, O Lord, Creator of man.
Ls
.
May she who way barren (Zion) be exceeding glad and exult,
when her children are gathered within her in joy. Blessed art
thou, O Lord, who makest Zion joyful through her children. .
Omake these loved companions greatly to rejoice, even as of
old thou didst gladden thy creature in the garden of Eden.
Diesved art thou, O Lord, who makest; bridegroom and bride to
rejoice,
.
oo
Blessed art thou, O Lord our God, King of the universe, who
hast created joy and gladness, bridegroom and bride, mirth and
exultation, pleasure and delight, love, brotherhood, peace and
fellowship. Soon may there be heard in the cities of Judah,
and in the streets of Jerusalem, the voice of jo and gladness,
the voice of the bridegroom and the voice of the bride, the jubilant voice of bridegrooms from their canopies, and of youths
froin their feasts of song. Blessed art thou, O Lord, who makest,
the bridegroom to rejoice with the bride.’
:

Thus the married state is brought into relation
with the story of creation and with Israel’s Messi-

anic hopes.

recited

The Seven

Benedictions, which

were

during the grace at the wedding banquet

as well as during the wedding

ceremony,

truth

by the Rabbis

institution. . But, if this early form of marriage is
not provable for the Roman people, it is highly
probable that the later form of marriage by purchase
existed among them at one time, leaving its traces
in the later coemptio, which, a3 we

shall see, was

a simulated transference of the bride by purchase
from the fiotestas of her father to the ‘hand’
(manus) of her husband (for the possible connexion

of the dos with marriage by purchase see Westermarck, JLT ii, 384 ff.).

:

:

2. Early ,forms .of marriage: . confarreatio,
coemptio, and usus.—In early
Roman society we
find three distinct forms or rules by which marriage
could be effected. As to the historical interpretation of these there is endless dispute, but the
object and conception of marriage as an institution
are clear enough. The object of a iustum matri-.
monium,

such

as was

the

result

of all of

these

methods, was beyond doubt to produce children
capable of keeping up the religion (sacra) of. the
family, and also of serving the State in war and
peace. Children of concubitus, i.e. cohabitation
without marriage, were not so capable; they could
not be Roman. citizens, and could not represent
either family or State in any capacity. “The word
which covered all legitimate forms of union was
connubium; as Ulpian says, in the clearest ex-

position that we have of the subject (v. i. 2),
‘iustum matrimonium est si inter eos qui nuptias

contrahunt

connubium

(i,

Roman

sit.’

Connubium,

or

ius

cover the

connubdii, is thus the right of contracting true or
legal marriage, and belonged, as Gaius tells us

(Abrahams,

foreigners only when it had been granted by the
State.- And, as marriage in this true sense meant
the transference of the bride from one definite
legal and religious position to another, from the
sacra of one family to those of another (see FAMILY

whole of Israel's history.
he popular maxim,
‘Marriages are made in heaven,’ was accepted as
a commonplace
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56),

to

citizens

only,

to

Latins

and

Book of Delight, p. 172 ff.), - The reverence for the
wife was shown by the husband’s recital every
Friday eve of the eulogy of the virtuous woman
from the last chapter of Proverbs.
In many other
ways the sanctity of wedded life was symbolized, {Roman]), and from. the potestas of one paterboth in its human aspects and as a type of perfect Jamilias to the manus of another, it is obvious that
the process was one of the utmost
gravity both for
harmony with the divine scheme of creation. |
Lirgrature.—This is cited in the course of the article.
the families concerned and for the State. The
re
I, ABRAHAMS, , sense of this grave importance is best seen in what,
MARRIAGE (Roman).—It is a comparatively rightly or wrongly, is generally believed to have
easy task -to describe the Roman idea and practice been the oldest form of patrician marriage, which
of marriage, if we confine our description to his- was applicable only to patrician families throughtorical times; for there the evidence is fairly ont Roman history—confarreatin or farreum, so
complete, and the state of society familiar to us. named from the sacred cake of far (the old Italian
But the subject is complicated by its antiquities ; wheat) used sacramentally in the rite. .
and these cannot be wholly omitted, for they are
Confarreatio stood alone as needing the presence
interesting to a student of marriage systems, and of the Pontifex Maximus and the Ilamen Dialis,
they reflect the earlier conditions of Roman societ
the former, nodoubt, representing in the Republican
from which the later practice descended. We shall age the Rex of an earlier time (see Fowler,
Religious
begin, then, with these antiquities, and so clear Experience of the Roman People, London, 1911,
away the main difficulties, which, however, cannot B 271), and the Flamen Tepresenting Juppiter, the
be Pally explained in the present state of our
eity of good faith in all alliances. When the preknowledge.
a
liminaries had been adjusted (sponsalia, auspicia,
1. Pre-historic.—There

is some evidence, in the

form of survivals in later procedure, that marriage
by capture existed among the ancestorsof the
Latin

race;

but

at what

stage,

whether. among

the people of the terremare in N. Italy or stil
further back, we cannot tell. The simulated rape
of the bride at the deductio (see below), the parting

of her hair with a spear,

possibly the lifting her

over

husband’s

the threshold of

her

house, taken

together with the legend of the rape of the Sabine

women,.

serap

may

well

suggest

of evidence may,

capture.

if taken

True,

separately,

each

be

explained otherwise, but it must be allowed that
the cumulative evidence is strong.
On the other

hand, capture implies exogamy, of which there was
no trace in historical Rome; marriage was originally within the limits of the gens (Marquardt,
Privatalterthiimer, p. 29, notes I and 2); if, there-

fore, marriage by capture is to be assumed as an
original practice of the race, it must have been so
before the development of the gens as a social

ete. {see

below]) which were

common

to all iusta

matrimonia, a cake of far was offered to Juppiter
Farreus, and sacramentally shared by bride and
bridegroom, in the
mus, the Flamen

presence of the Pontifex MaxiDialis, and ten other witnesses,

This number ten has given rise to much conjecture ;
but it is so common throughont Roman procedure
that there need be no special significance in it (in
Livy, xxxvii. 3, it apparently has a religious meaning, and so perhaps
in confarreatio).: A victim also
was offered (to what deity is uncertain), the skin of
which was stretched over two seats, on which

the

bride and bridegroom had to sit (for these and other

details see Gaius, i. 112; Serv. ad
374, Georg. i. 31; Dion. Hal. ii. 25).

Zn. iv. 103,
The
priests,

it must be noted, do not perform the service, but
witness it, giving this rite a peculiar. solemnity
which our authorities do not explain, probably
because

they.

did

not

understand

it.

Modern

scholars and students of Roman law have usually
thought of it as the real original form of marriage
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in the Roman State, which must be imagined as
consisting entirely of patrician families ; it survived
into historical times only as a means of supplying
persons duly qualified to fill the old priesthoods
descended from that patrician State, viz. the Rex
Sacrorum and the three Flamines

maiores, Dialis,

Martialis, and Quirinalis (see Gaius, i. 112). Of
late, however, it has been suggested (by Cuq,
Institutions juridiques, p. 2151f., followed by
Launspach, State and Family in Early Rome, Ps
159 ff.) that it came into use only when the old
custom‘of marrying within the gens was broken
through, when the religious difficultyof transferring
a bride from one gens to another called for special
religious interference by the State. There is something to be said for this; but to the present writer
it seems hardly sufficient to account for the sacramental character of the rite and the use of the skin
of the victim. No ancient author says that this
was the only form of patrician marriage; if it had
been so, the Rex and the-Flamen must have been
constantly

in requisition for weddings, more often

(Roman)
@ private

and

not a public

character, and do not

need the presence of priest or magistrate; it was
easy, therefore, to pass them on to non-patricians,

lebeiansor Latins, when theseattained connubium
ut this could

not be so with confarreatio,

;

if, as

we have assumed, the main object of the latter
was at all times to produce children capable of
holding the exclusively patrician religious offices.
In these three methods of marriage the union
was accompanied by manus, though in the case of
usus not till after a year had elapsed.
Uszs,
indeed, shows us plainly that the Roman of early

times did not think of marriage and manus as
inseparable: for the bride must have been properly

married under wsus, if her children were to be
Roman citizens, though for a year at least she was

not under manus.
We must also remember that,
if the husband were not sui iuris, but a jiliusfamilias under the potestas of his father, as must
constantly have happened, the wife passed under
the manus,

not of her husband, but of his father.

Quite early marriage and manus became separable
both in thought and in fact; under the XII Tables,

than would be consistent with their other duties.
But it is possible that confarreatio may have been
a very special religious form, originating in. the
marriage of the Rex only, or in families forming
an inner circle of aristocracy, from which the Rex
might be chosen, and which would be likely or
willing to supply children qualified to become
camills patrimt et matrimi in the service of the

may be taken as proving that a tendency in this
direction. had shown itself.much earlier. After

State (Serv. ad Georg.

versal...

i. 31)...

It must

be remem-

bered that the patrician State itself had a history,
and

did not come

confarreatio
of it, but

into existence

probably

not

exactly

represents
that which

full-blown;

an

the

early

form

we have

been

accustomed to imagine.
:
uo
There were two other ancient methods of transferring a bride from one family to another, from the
otestas of her father to the manus of her husband ;
ut it is to be noticed that neither of these was,

strictly speaking, a marriage ceremony, and it is
to be assumed that, when they were used, the real
marriage rite was that described below under
marriages which did not produce conventio in
manum.

In other

words,

the true marriage

rite

was, except in confarreatio, distinct from the act
which transferred the bride from the potestas of her
father to the manus of her husband, or to that

of

his father, if he were a filiusfamilias in the potestas
of his father. Thus coemptio, the form by which,
in the presence of five witnesses and a dibripens
(a form which could be used for other purposes
besides marriage),

manus

of her

the bride was made

husband

by a symbolic

over to the

purchase

(Gaius, i. 113), looks as if it were a legal addition

devised for some particular purpose, perhaps to
enable the ordinary patrician family, which did
not seek to produce children capable of filling the
highest religious offices, to obtain by a single act
the same legal results as in confarreatio. - This is,
indeed, a mere guess, and one among many, into
which it is not necessary to go in this article.
The other method which produced conventio in
manum took a whole year to complete the process ;
if a duly qualified pair lived together for an entire
ear without a break, manus followed of necessity
y prescriptio; but by. the XII Tables it was
possible for the bride to escape this result by
absenting herself yearly for three nights from her
husband’s house, by which means, in legal language,
the usucapio would be barred (Gaius, 1.111). It is
not unlikely that this was really the oldest form
by which the husband could acquire manus, and
the one most commonly in use. Confarreatio and
coemptio both presuppose the existence of the law
and religion of the State in full development,
but wsws may go much further back.
Usus and
coemptio are, however, alike in this, that they have

as we have seen, the wife was
escaping a change of manus
that

time,

mainly,..no

given the option of
altogether, and this

doubt,

from

reasons

of

convenience connected with the family property,
marriage without manus came to be almost uniUsus

died

out altogether

(Gaius, i. 111);

coemptio survived as a legal expedient in certain
cases (¢.9., CIL vi, 1527—the Laudatio Turia,
line 14); and confarreatio became so irksome

that

its bonds had to be relaxedby Augustus in order
to get a supply of candidates for the old patrician

priesthoods (Gaius, i. 136; Tac, Ann. iii. 71, iv. 16 ;

Sueton, Aug. 31). Yet marriage long continued to
be as complete and binding a union as before, and we
now have to see what made it so, by briefly examining the process as we know it in historical times.
3. The historic period.—(a) Conditions of marriage.—The necessary conditions of marriage were :
(1) the families of both Rarties must possess the
tus connubii (as explaine
above); (2) the parties

must not be within: the. prohibited degrees of
relationship (cognatio). Originally no cognati could
marry’
who were within the seventh degree of
relationship; i.e, second cousins could not marry ;
this was, no doubt, a survival from a period in

which families of three generations lived together

under the same roof, and were therefore, by a well-

known psychological law, unsuited.
for intermarriage (see E. Westermarck, Hist. of Human Mar.

riage’,

London,

1894,

p.

3201f.).

Traces

of

such

Iv. iv. 8; Plut. Crassus, i., and
xxiv.).
But these. strict rules

Cato
were

large households are not wanting in Roman history
(Val. Max,
the Elder,

gradually relaxed, and from the time of the Punic
wars it seems to have been possible for first cousins
to marry (see Marquardt, Privatalterthiimer, p.
30, note). When the Emperor Claudius married
his brother’s daughter, he had to obtain a decree
of the Senate for the purpose, and this licence,
which was afterwards repealed, was not generally
approved (Tac. Ann. xii. 6; Gaius, i. 62). (3) The
consent of the parents was absolutely necessary,
but not that of the parties themselves,

who were

often betrothed by their parents at a very early
age; e.g., Cicero betrothed his daughter when she
was only ten years old (Fowler, Social Life, p.140f.).

This was a survival of a practice still common in
many parts of the world, where the maintenance
of the family is a matter of supreme importance,
and no time is to be lost in securing that children
shall not remain
salia), however,

than

unmarried.
The betrothal (sponat Rome was a promise rather

a legal contract,

and

might

be broken

by
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consent if there was a strong dislike on the part of
either boy

or girl (see, however, Serv. Sulpicius, in

Aul. Gell. iv. 4). The early betrothal serves to
show us that the idea at the root of marriage was
that of service to family and State, t.e. the procreation of children capable of such service, and
that love and romance Jay wholly outside it.
Steady affection there might be and often was
(Fowler, Social Life, pp. 141, 159ff.); but the
modern idea of passion with marriage as its consummation, which too often subsides and ends in
divorce, was unknown at Rome. (4) As a last
condition, we must note that bride and bridegroom
must be of proper age, i.¢., they must have reached
the age of puberty and laid aside the toga pretexta
of childhood ; this might happen at different ages,
according to natural development, but the minimum
age was 12 for a girl and 14 for a boy.
(b) Ritwal.—tIf all these conditions were fulfilled,

a day was fixed for the marriage which must be
one of good omen ; as with us, May was an unlucky
month for this purpose, and so was the early part
of June, while certain

other dies religioss were to

be avoided (Fowler, Rel. Exper., p. 381f.). At
earliest dawn, according to ancient usage both
public and private, the auspices were taken by the
ight of birds; but by Cicero’s time this seems to
have dropped out, and the examination of the exta
of a victim took its place, as a prelimina
to the
first step in the procedure, which was the declaration of consent by the parties, usually but not
necessarily recorded on tabule nuptiales. Then
the bride assumed the wedding
dress, viz. the
flammeum, or hood of red or yellow, and the ¢unica
recta with a woollen girdle fastened with the nodus
herculeus;

this

knot,

we

learn

from

Pliny

(7N

xxviii. 63), was also used for binding up wounds,
and we may therefore suppose that it was a charm
against various kinds of evil (cf., however, ERE
vil. 749"), Her hair was parted into four separate
locks with a spear-head (hasta celibaris), which
may have been @ survival from pre-historic marriage
by capture ; and under the fammeum she carried
a bunch of herbs picked by her own hand (Festus,
s.v. ‘Corolla’ [p. 56, Lindsay]). She was then ready

for the actual marriage rite, which, as will now be
seen, was & matter not only of secular contract, but

of religious usage; itis occasionally called a sacrum,

asin Lucan, Phars. ii. 350 (of the marriage of Cato):

‘sacrisque deos admittere testes.’
ql)

e

first

act

of

the

o

ceremony

was

the

dextrarum iunctio, a symbolic act of union, in
which, under the guidance of a
pronuba, who must
be a matron only once married, the bride placed
her right hand in the right hand of the bridegroom
(Festus, p. 242 [p. 282, ed. Lindsay]). This act, and
the sacrifice which seems to have followed, are
represented on many monuments, of which accounts
be found in A. Rossbach, Rémische Hochzeitsund Ehedenkmiler, Leipzig, 1871, passim; these
are, however, all of very late date, and not easy to
interpret. The dextrarum iunctio took place, so
far as we can discern, either in the bride’s house
before the hearth or in front of some temple
(Nonius, 531); but what temple this was we do
not

know,

nor is it clear to what

deity sacrifice

was offered. On the monuments we see both cow
and pig, which suggest Juno and Tellus (Varro,
de Re Rust. m1. iv. 9, refers to the pig as an Etruscan marriage victim). Possibly Tellus was the
usual deity in early times (Fowler, Rel. Haxper.,
PP. 121, 138), and

Juno

later on; but Vergil

com-

ines the two in 4/n. iv. 166. When the sacrifice
had been offered by the pair, the persons present
shouted ‘ Feliciter’ by way of good omen, and the
wedding-meal followed, and lasted till evening.
(2) The next act was the deductio, in which the
bride was conducted to her new home—a beautiful
VOL, VIIT.—20
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ceremony, exquisitely described by Catullus in his
6lst poem.
She was taken, as it were by force,
from the arms of her mother, and led in procession
to the house of her husband by three boys, sons of
living parents (patrimi et matrimi), pure and of
good omen, one of whom carried a torch of whitethorn, while the other two held her by the hands ;

flute-players and torch-bearers went before, the
mysterious and unexplained cry ‘Talasse’ was
raised, and nuts were thrown to the youthful
lookers-on, When the bride reached the house, she
smeared the doorposts with oil and fat (of wolf or
pig), and tied a thread of wool around them;
probably these old customs were originally charms
to avert evil (for wool see J. Pley, ‘De Lanz in
antiquorum ‘ritibus usu,’ in RVV XI. ii. [Giessen,
1911) 82).: She was then lifted over the threshold,

perhaps as a last sign of simulated reluctance to
pe thus transplanted, and was

received in her new

ome.
(3) This reception, the third act in the procedure,
is obscure in its detail, but the general meaning is
plain. It was called ‘ reception into community of
fire and water’ (‘aqua et igne accipere’), i.e. Into
partnership in these necessities of human existence (E. Samter, Familienfeste der Griechen und
Rémer, Berlin, 1901, p. 18 ff.). We are also told
that she brought with her three coins (asses), one

of which she gave to her husband, one she laid on
the hearth, and the third she threw down at the
nearest compitum (‘crossways’ [Nonius, p. 852,
Lindsay]).

ere

she

seems

to

be

making

an

offering to the genius of her husband, to the spirit
of the hearth-fire, and to the Lar of the family’s
land allotment, who dwelt in a sacelium at the
compitum (see Fowler, Rel. Exper.,
was now in the atrium, at the end

p. 77). She
of which,

opposite the door, the lectus genialis had been
made ready. The morrow would find her a materfamilias sitting among her maids in that atrium
or in the more private apartments behind it.
To help maintain the establishment which the
marriage was to set up, she brought with her a
dos, or dowry, which in strict law became the pro-

perty of the husband (for modifications of this rule
see art. Dos,’ in Smith’s Dict. of Gr. and Rom. Antiquities).

As Cuq well puts it (p. 231), her position

of dignity in the house, and her title of demina as
mistress of its slaves, would have been impaired if
she entered it with empty hands and lived at the
expense of her husband. The dos was also the
means of securing to the children born of the
marriage succession to their mother’s property as
well as to the patrimonium of the father.

The ritual which we have been examining plainl

indicates that the Roman bride was to hold a much
nobler position in the household than the Greek
wife (see MARRIAGE [Greek]). She shared with
her husband all the duties of the family, religious
and

secular;

her

meals

never shut away
with

she lived

in the

atrium,

ina woman’schamber.
her

husband;

in

all

and

was

She took
practical

matters she was consulted, and only on questions
political or intellectual was she expected to be
silent.

‘When she went out arrayed in the graceful stola matronalis,

she was treated with respect, and the
her; but it is characteristic of her
a rule leave the house without the
or without an escort’ (Fowler, Social

passers-by made way for
position that she did not as
knowledge of her husband,
Life, p. 144).

The character induced and expressed by such a
position is exemplified in the legendary
Volumnia
of the story of Coriolanus, in Cornelia the mother
of the Gracchi, in Cxesar’s mother Julia, and, among

many

others,

in the perfect lady whose courage,

good sense, and domestic virtues live for ever on
the marble of the Laudatio Turia (CIL vi. 1527;

Fowler, Social Life, . 159 f.).
4. Divorce.—No
doubt towards the end of the

-
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Republic the: type of: womanly virtue just described was growing. rare, owing to the gradual
break-up. of the old type of family life—the result of a moral degeneracy which even Augustus
was unable effectually to check. This downward
tendency is best seen in the history of. divorce.
Marriage’ by confarreatio. had..been practicall
indissoluble;. we

hear

of

diffarreatio,

but

it

is

said (Plut. Quest, Rom. 50) to have been so awful
a rite that we assume that it was used only for
penal purposes. . But the other forms of marriage,
not being of the same. mystical or sacramental
character, did not. present the same difficulty, and

the legal formula of divorce is'as old as the XII
Tables, and therefore probably earlier than the
5th cent. B.C. (‘claves adimere or exigere’ [Cic.
Phil. ii. 28; cf. above, p. 122*])... By the 2nd cent.
marriage was becoming unpopular in high social
circles, and divorce was

becoming common (Fowler,

ter,

times,

Social Life, p. 1471f.). In the Ciceronian age it
was extraordinarily frequent; almost all the wellknown ladies of that period were divorced at least
once. Pompey, though a man of excellent characwas

married

five

Cesar

four

times,

Cicero three times, and under the Empire the
virtuous Pliny the Younger also three times. There
was no difficulty in the operation of divorce ; it was
purely a private matter, and either party could
send the other.notice of it without any given
reason or. any complaint of. misconduct.. No
remedy was found for a disorder so universal ; and
to the looseness of the marriage-tie, and the corre-

sponding disregard of what had once been the chief
object of marriage, must be ascribed in part at
least the degeneracy of Rome and Italy in the first
three centuries of the’ Empire (L. Friedlander,
Sittengeschichte Roms", Leipzig, 1901, Eng. tr.,
London, 1908-13, i. 2428.)
ot
:
_ Lirezaturn.—A. Rossbach, Untersuchungen tiber die riémtgche Ehe, Stuttgart, 1853 (still the standard work); O.
Karlowa, Die Formen der rim, Ehe und Manus, Bonn, 1868;
art. ‘Matrimonium,’ in Daremberg-Saglio and Smith's Dict.
of Greek and Roman Antiquities?, London, 1875; J. Marquardt,
Privatalterthtimer der Romer, Leipzig, 1868, p. 27f.: A. de
Marchi, Zt Culto privato di Roma antica, 1, (Milan, 1806) 146 ff. ;
E. Cuq, Institutions juridiques des Romains, Paris, 1891,
p. 204.3 C. W. L. Launspach, State and Family in Early
Rome, London, 1908, ch. x. ; W. Warde Fowler, Social Life
at Rome in the Age of Cicero, do. 1908, ch. v.. The most complete ancient authority is Gaius, i. 108 ff.
a
soot
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W. WaRDE FOWLER. '
MARRIAGE
(Semitic). — Students of social
evolution seem justified in holding that the family
of primitive man was an intermediate’ development between those of the highest animals and
the lowest living
men. In the lowest known
human societies the form of marriage is usually a
temporary monogamy.!
This temporary monogamy has been accompanied among most early men
by a greater or less degree of sexual irregularity,
and has varied according to economic circumstances
and the bent of the people. So far as can be ascertained from the existing evidence, it underwent
some interesting variations among the primitive
Semites.

:

:

oy

an

1. Primitive Semitic.—Among many. savage
or semi-savage peoples it is customary to allow
unmarried girls complete sexual liberty. . In such
communities if might in time easily come to be
thought. that a woman who had exercised such
liberty was more likely to bear children than one
who had not. There is reason .to believe that
something like this prevailed among the primitive
Semites, and that superstitious value attached to
this exercise of liberty, for in many widely-scattered
portions of the Semitic world it became a sacred
duty for women to sacrifice their virtue by one or
more acts of free love. It was thus, apparently,
'

1SeeE, Westermarck, Hist. of Human Marriage?, London,
194, pp. 14f., 50; F. H. Giddings, Principles qf Sociology, New

York, 1898, pp. 264, 266, °

tee

(Semitic)
that

the

temporary

HIIERODOULOI

hierodoulos

[Semitic

and

originated

Egyptian],

(sce

vol. vi. p.

672 f.). Besides the existence of Aterodoulot among
the Semites, both temporary and:permanent, there
is also evidence of much sexual irregularity among
them...

on

eos

.. It is the working hypothesis of most Semitic
scholars to-day that Arabia was the cradle-land of
the Semitic people.' Naturally, the peculiar desert
and oasis environment of the Arabian peninsula left
its impress on the Semitic family life.. In the oases
dates and fruit were raised, and some sustenance
for the flocks was produced, but it was necessary to
lead the flocks into the desert in search of pasturage. :Whether, however, men lived in an oasis or
wandered from place to place, women would always
be needed to perforin the duties of the household
and the camp, that the men might be free to fight,
either in defence or for plunder. There are two
reasons for believing that the women were for the
most part the sisters and mothers of the men,
whether the clan was resident in one fertile spot or
was nomadic:

(1) Semitic marriage was notoriously

temporary, and (2) kinship was reckoned through
themother.
..° - -.
uO.
:
Lo
That marriage was, on the whole, temporary
seems
robable from the frequency of divorce in Semitic
ands, especially among the Arabs and Abyssinians
(see below). Theresearches of W. Robertson Smith
established as well as the evidence will permit that
among the early Semites kinship was reckoned
through the mother.1 The reasons for this view are
as follows. (1) The well-known Biblica] phrase for
relationship is ‘bone of my bone and flesh of my
flesh.’ ‘ Flesh’ (Basar) is explained in Lv 25® by the
general word for ‘clan.’
The Arabs attach great
Importance to a bond created by eating together ;
we must suppose, therefore, that the bond between

those of the same womb and nurtured at the same
breast would be more nearly of the same ‘clan’ and
the same

‘flesh’. than

any

others.

(2) The

word

rahim, ‘womb,’ is the most general word for kinship, and points to a primitive kinship through the
mother. . (3) The custom called vaqigah, by which
a child is consecrated to the’ god of his father’s
tribe, cannot have been primitive, but must have
sprung up in a state of transition to ensure the
counting of the offspring to the father’s side of the
house. . (4) Cases occur

in the historical

period in

which a boy when grown attaches himself to his
mother’s tribe. The poet Zuhair is a case in point,
and the Arabic antiquarians appear to have known
that such cases were not uncommon.

- (5) The fear

that sons would choose their mother’s clans led men
who were wealthy to marry within their own kin.
(6) Kinship between a man and his maternal uncle
is still considered closer than that between a man
and his paternal

uncle.

(7) Joseph’s sons

born

of

his Egyptian wife were not regarded as members of
Israel's clan until formally adopted by him (Gn 48**-),
(8) Tamar might legally have been the wife of her
half-brother: Amnon, the relation being
on the
father’s side (2S 133), _ Such unions were known in
Judah

as late

as the

time

of Ezekiel

(Ezk

22"),

Tabnith,. king of. Sidon,’ married his , father’s
daughter,?. and such marriages were known in
Mecca. Since the marriage of those really regarded
as brothers and sisters was abhorrent to the Semites,
kinship
must in these cases. have been counted
through the mother.
(9) In the Arabic genealogical tables metronymic groups are still found.: (10)
Tn Aramaic inscriptions found at Hegra metronymic
clans appear.*. ‘To this evidence may be added a
few items gathered by other scholars. .Néldeke
noted that among the Mandaans a man is described

1 Kinship'and Marriage tn Early Aradia?, p. 1751. ; cf. also
Semitic Origins, p. 61f.
rites
:
TCISL ASU 8-15.
BLD. iL 198, 209. *

Barton,
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as the son of his mother, which indicates that kin-

ship was reckoned through the mother.) F, E.
Peiser pointed out that among the Babylonians a
man could, if he chose, join the kindred of his wife,
which is a relic of the same custom.? Wellhausen
has observed that in the Pentateuch J counts
descent through the mother, while P reckons it
through the father.? Among some primitive peoples
kinship is counted through the mother because they
are ignorant of the part of the father in reproduction ;4 among

others,

as,

e.g.,

the

Nairs

of the

Malabar coast, it is reckoned through the mother
because a system of polyandry prevails. The wife
has several husbands,

no one of whom lives with

her, but all of whom visit' her occasionally, and it
is not known which one of them may be the father
of a child. Which of these causes led to the
Semitic system of female kinship?» We have no
evidence to show that the Semites were so ignorant
of the processes of reproduction that paternity was
unknown tothem.

.

On the other hand,

there is con-

siderable evidence indicating that at one time a
type of polyandry somewhat similar to that of the
Nairs prevailed among the early Semites.
.
In three of the Jfallagét poems there are
specific statements that the women whom the poets
visited only occasionally were members of other
elans, and that they often visited them at personal
risk,® on account of the strained relations of the
clans,
The marriages of Samson (Jg 14, 16) were

of this nature. Such marriages were often terminated by the migration of the tribes in different
directions.?
Ammianus Marcellinus was, no doubt,
speaking of this type of marriage when he said
that among the "Arabs the bride presents her husband with a spear and

a. tent, and, if she chooses,

withdraws after a certain day. In this type of
marriage kinship would necessarily be reckoned
through the mother, and the fact that such alliances prevailed would be sufficient to account for
the early Semitic custom of female kinship.
.
. Such marriage conditions, while compelling the
women to live with their brothers and sons rather
than with their husbands, left them comparatively
free from the masculine domination to which they
were subjected after the rise of polygamy.. Something of this freedom still survives in Arabia in
parts of the peninsula like Oman and Hasa, which
are not so dominated by Islam as the rest of it.®
' The type of marriage which seems to have prevailed, at least in part, was a combination of polyandry and polygamy. Just as a woman might
receive successive husbands,

so the husbands

also

might have several wives in different clans. Onthe
whole, however, the more numerous partners would
seem to have been enjoyed by the women, for the
Practice of putting girl babies to death prevailed
own to the time of Muhammad (see Qur’dn, xvi.
61, Ixxxi. 8), so that women must have been. fewer

than men. Marriages of this early Semitic form
were not always exogamous, for Imr-al-Qais boasts
in his Mu‘allagat that he followed one day the
women of his tribe and spent a day in their com‘pany, and the Unaizah with whom he afterwards
rode and whose fruit he boasts he repeatedly
tasted was.the danghter of his’ uncle? In like
manner Lailah, the woman celebrated in the poem
1 Monateschrift,
xvi. 1884]308..°

2 VG i. [1896] 155.
3 GGN, 1893, p. 478, n. 2.

re

es

4a. J. Todd. The Primitive Family as an Edweational
‘Agency, New York and London, 1913, p. 70.
. . 3 Letourneau, Evolution of Marriage, p. 311£.. 6 See Mu‘allagat of Labid, 16-19; that of*Antarah, 5-11; and
that of Harith, 1-9. That these were real marriages, and not
mere amours, Smith has shown in Kinship3, p, 87f.+

. TLabid,
loc cit.

>.

eto

8x

det,

9J.R. Wellsted, Zravels in Arabia, London, 1838, 1. 851-354 ;
W. 0. Palgrave, Central and Eastern Arabia, do. 1866, ii. 177.

- 10 3ce in F, A. Arnold's ed, of the Mu'allagdt (Leipzig, 1850)
the commentators’ explanation of ll.
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of ‘Amr. b. Kulthim, was ‘Amr’s kinswoman.!
Whether the marriages which occurred within the
tribe were more permanent than the alliances which
were made

in other clans cannot be determined,

but one would naturally suppose that they were.
Out of these general conditions there developed a
type of temporary marriage for a specified time
—three nights or more—called mut‘ah marriage,
which continued till the time of Muhammad.?
Another type of polyandry, that called Tibetan,
because

first

studied

in Tibet,

was

the

form

of

marriage in vogue at one time in the southern
art of Arabia. In this form of marriage a whole
amily of brothers possess one wife in common.
The most important witness to this type of marriage is Strabo, who says, in describing Arabia
Felix:
es
,
.
a

* All the kindred have property in common, the eldest being
lord; all have one wife, and it is first come first served, the
man who enters to her leaving at the door the stick which it
is customary
for every one to carry; but the night she spends

with the eldest.

Hence allare brothers of all; they also have

conjugal intercourse with mothers ; an adulterer is punished
wi
eath ; an adulterer is a man of another stock.’3

The reference to conjugal intercourse with
mothers is probably not to be taken literally, but
it is to be explained by Qur’an, iv. 26, where it apears that men had married wives of their fathers.*
n other respects the passage describes all the
features of
Tibetan polyandry. -Its existence in
that part of Arabia is also attested by epigraphic
evidence.§
/
Lote
W. Robertson Smith collected considerable evidence to show that this type of polyandry was
also known in N. Arabia.®
His points are:
- (1) Bukharl relates that twomen madeacovenant of brotherhood, which resulted in their sharing goods and wives—a fact
which seems to betray a survival of a custom of fraternal
polyandry. (2)In Arabic kannah means the wife of s son or
rother, but is used also to denote one's own wife; in Hebrew
kallaéh means both betrothed and daughter-in-law, while. in
Syriac kalathd means both bride and daughter-in-law.
These
facts can be most easily explained as remnants of fraternal
polyandry. (3)The Arabic law that a man has the first right
to the hand of his cousin, and the fact which the fourth
surah and its attendant traditions attest, that, if a man died
and left only female children, the father’s male relatives inherited the property and married his daughters, are regarded
as the results of a previously
existing condition of fraternal
polyandry. (4) The Qur'an (iv. 23 ff.) forbids men to inherit
women against their will, and forbids them to take their stepmothers in marriage ‘ except what is past.’ This is regarded as

evidence that down to the time of Muhammad

these attendant

circumstances of polyandry had continued, and that the Prophet did not dare to annul existing unions, though he forbade
such marriagesin future. ~
.
‘

- Wellhausen,7F. Buhl,®I. Benzinger,?and Barton”
have also held that the existence of the levirate
marriages in Israel was an outgrowth of fraternal

polyan Ty.

This

has been contested

by.C.

N.

starcke ! and Westermarck,” but their arguments
appear inconclusive, It is difficult to explain why
one should ever have thought of counting the seed
of one brother as that of one who had died, if there
had not been: a previous state of polyandry in
which all brothers shared in the offspring. - The
levirate was known in Arabia,” in Abyssinia, and
in Israel) .
oo
os

Tt would seem that fraternal polyandry of the
Tibetan type may have been an intermediate stage
between the less well reguiated polyandry of an
1See Mu‘allagat, 11, 13, 14. -

ve

-

.

2Smith, Kinship2, p. 87 f.
:
3 xvi. 4.
:
YY
4Cf. W. B. Smith, in JPA ix. [1880] 86, n. 2.
:
|- 5See E. Glaser, in the Betlagen of Allgemeine Zeitung,
Munich, Dec. 6, 1897, and ‘Die Polyandrie bei den Miniern,’ in
H. Winckler’s Altorientalische Forschungen, 11, 1, (1898] 81-33.
oe
. 8 Kinship, p. 160f.: cf. Barton, pp. 60, 65...

-TPp. 4001, 4746,

4708.

et

8 Die socialen Verhdltnisse der Israeliten, p. 28%.

9 Hebriische Archdologie?, Tiibingen, 1907, p. 113.
WP, e7f.
+

|.

11 Fhe Primitive Family, London, 1899, pp. 141-160...
12 Pp. 510-514.
:
14 Letourneau, p. 265.

-,

|

43 Smith, Kinship4, p. 105.
16 Smith, Kinship2, p. 92f.
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earlier time and the patriarchal form of marriage,
which generally was prevailing at the time of
‘V¥. R. Smith so regarded it. But,
Muhammad.
be this as it may, by the time of Muhammad there
had come into vogue in Arabia a type of marriage
in which the husband was practically the owner
the

(baal) of

which

and

wife,

children

consequently,

is,

In this type of marriage

known as baal marriage.

belonged, of course, to the father’s clan.

Smith attributed the origin of the da’al marriage
to wars and to the consequent custom of marriage
by capture. Marriages of this type might be
either monogamous or polygamous, according to
In
the caprice or the wealth of the husband.
much earlier times they had become the custom
among the other Semites, who had migrated to
lands more fertile than Arabia.
What form of marriage ceremony the early
Semites had is largely a matter of conjecture.
The type of marriages of which the early poets
A simple
boast was probably without ceremony.
affinity or agreement between the parties sufficed.*
This must often have been the case also with the
later mufiah marriages. After a marriage of this
the clan of the bride,
kind was recognized by
which
a feast was celebrated for a week, during

there was much jollity of a type suited to the
rough character of the civilization (see Jg 148t-),
As marriage became more permanent, somewhat
similar festivals became the rule and have persisted
in all parts of the Semitic world.
2. Babylonian and Assyrian.—There is little
direct evidence of marriage and the position of
women in Babylonia earlier than the time of

Yammurabi

(c.

2000

B.C.),

though

it is certain

that the regulations embodied in his Code of laws
are for the most part only the expression of
customs that had then been of long duration.
The most conspicuons instance of the position
of a married woman of the earlier time is that

of Barnamtarra,

Lagash

about

wife

2825

tablets discovered

of

B.c.

Lugalanda,

From

an

at Telloh, which

Patesi

archive

of

of

contained the

pay-rolls of the attendants of her palace, memoranda of her gilts to temples and festivals,? and
even a record
of her accouchement,’ it appears
that she held a position in Lagash analogous to
that of a queen in a modern European country.
One cannot say that her husband
had no other
consorts,

but

it is certain

Iv.

(810-782

was

he was,

at

least

in

theory,

B.C.)

the

Code

of

the law safeguarded

for her

if

defiling the wife of another,

and her children. The husband also generally gave
a, bride-price to his father-in-law, which, upon certain conditions, reverted to him (§§ 138 f., 162-164).
As Babylonian law dealt much in the evidence of
written contracts, these were regarded as necessary
to alegal marriage. The terms of the marriage,
according to the Code, bore somewhat more
heavily apon the woman than upon theman. True,
a man was

caught

both he and she suffered capital punishment (§ 129) ;
if he forced the betrothed
to death and the woman

put
but

of another, he was
went free (§ 130);

& woman, if only slanderously suspected of infidelity, was required to purge herself by the ordeal
of throwing herself into the sacred river. The
man, on the other hand, might have children by a
concubine and suffer only the inconvenience of
rearing the children

(§ 137).

Jf a man

was taken

captive, and there were means in his house to support

his wife, she must remain true to him; if means
were lacking, she was free to marry another (§ 133 f.).

If she contracted such a marriage and bore children
to her new husband and her former husband afterward gained his freedom and returned, she was

bound to return to him, but the second husband
If the husband’s
retained his children (§ 135).

absence was due to desertion of his city, he had.

no claim on his wife
married (§ 136).

on his return, if she had re-

The Code assumes that marriages shall be monogamous, although it imposes on the father the duty
of raising the children of his concubines. Nevertheless, it recognizes that in the case of women
who had served as sacred servants in the temple
(see

HIERODOULOI

[Semitic

and

Egyptian]),

and

had married late and were, accordingly, unlikely

prominent

a monogamist.

Tf this was true of the ruler, it would be true for
most of the men of his kingdom.
For the period of the first dynasty of Babylon
(2128-1924

father’s house, which

o
be sold (§§ 146 f., 171).
According to the Code, a man might divorce his
wife, if he wished, but in that case he must make

enough to be described as ‘lady of the palace and
its mistress.’?5> She is the nearest Mesopotamian
parallel to Barnamtarra.
In the light of later
abylonian laws, however, it is probable that
Barnamtarra was the only wife of Lugalanda, and
that

in Babylonia marriage had
passed from the less
formal stage of earl Semitic life, and had, in consequence of long
legal development, become a
matter of record. The marriage ceremony was
incomplete without the signing of contracts.
The
law did not recognize anything like our modern
“common law’ marriage. One reason for this was
that the bride usually brought a dowry
from her

and

that her position

3B.c.),

takes a wife and does not execute contracts for her,
that woman is no wife’ (§ 128).
This is proof that

to bear children, and also in the case of wives who
through sickness were rendered barren, he may
If the second wife is
take another (§§ 145-149).

importance were shared by no others,
Her
freedom and prominence in the eyes of the public
have few parallels in Babylonian history, and are
in striking contrast to the insignificance of the
women in the Aarim of Assurbanipal (668-626
B.C.), into which many
princesses went, never to
be heard of again.*
Sammuramat, the wife of
Adad-nirari

(Semitic)

ammurabi

affords

an authoritative source of information on marriage.
The Code contains this regulation: ‘If a man
1Smith, Kinship?, p. 84.

2 Published by V. A. Nikolsky, Documents of Economie Ac-

counts from the more ancient Chaldean
Epoch (Russian),
Petrograd, 1908; H. de Genouillac, Tablettes sumériennes
archaiques, Paris, 1909; Allotte de la Fuye, Documents préfarponiques, do. 1908-09;
and
M. I. Hussey, Sumerian
Tablets in the Harvard Semitic Museum, pt. i., Leipzig and
Cambridge, U.S.A., 1912.
3 See Nikolaky, no. 209, and RAssyr ix. [1912] 144f.
4Ct. KB ii, 168 f.
5 CL. i. L198,

taken because
the first may,
return to her
cubinage was
slave who had

of the chronic illness of the first,
if she wishes, take her dowry and
father’s house (§ 149). Slave confrequently practised, but a female
borne her master children could not

certain specified monetary settlements, which
varied according to whether the wife had or had
not borne him children (§ 187f.).

A woman

might

treatment, the life of the

was subjected to

take the initiative in a divorce. If she did so, her
husband could, if he wished, divorce her without
alimony (§ 141). If the wife complained of illfamily

investigation,
If her claim proved true, she
could take her marriage portion and: return to her
father’s house; if untrue,
into the river (§ 142 £.).

In the marriage

she was

to be
:

thrown

contracts of the time of the

Ist dynasty it appears that greater privileges of
divorce were sometimes secured to the bride than
the Code would have granted her. Eg a priest

married,

and his contract provided that, if he

divorced his wife, he must return her dowry,
and pay a half-mana as alimony.’ Another contract, which seems to equalize the penalties for
1See Bab. Exp. of the Univ. of Pennsylcania, vi.2 [1909] 40.
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divorce, provides that, if the husband divorces the
wife, he shall be driven-out to the oxen of the
palace ; if she divorces him, she shall be driven to
the carriage-house of the palace.!. Another contract
provides for a divorce on the part of the man by
payment of the usual alimony ; on the part of the
wite, on pain of having her hair cut off and being
sold for money.?_ The latter was a less severe penalty than being thrown into theriver. In general,
however, the penalties for initiating divorce imposed upon the wife in the marriage contracts are
as severe as those of the Code, though not always
identical.
In one case the wife is to be thrown
from

a

theless,

tower;3

the

in

penalty

mentionedin the

another, impaled.*

most

Never-

often imposed is that

Code.’

One marriage,

shall be

the chief wife,

concern-

ing which two documents bear witness,$ records
the wedding of two sisters by one man, but provides
that

the

older

and

that

the other shall perform for her certain specified
aties.
From the Neo-Babylonian and Persian periods
several marriage contracts have come down to us.”
The stipulations in them as to bride-price and
dowry are in general the same as in those of the
time of the Ist dynasty, but the conditions on which
the parties may separate are generally omitted from
the contracts of that period,

although

divorce did

then occur. In most of the marriage contracts
the man acts for himself and arranges with the
parents of the bride, though, if the husband is a
minor, the parents make the arrangement for him.
The bridegroom enjoyed in this respect more liberty
of action than the bride. In Babylonia, as in the
ceremony of the English Church, she had to be
‘given away.’
We have no knowledge of ancient Babylonian
marriage ceremonies further than that before
marriage every woman had to act once as a temorary Aierodoulos (see HIERODOULOI (Semitic and
gyptian], vol. vi. p. 674*).
.
3. Hebrew.—In the story of Samson there are,
as noted above, some faint traces of that early
Semitic type of marriage in which the wife belonged to a hostile clan, Tived with her people, and
was visited by her husband for longer or shorter
periods.
The stories of the Patriarchs reflect
various phases of matrimonial development. . The
marriage of Jacob to the daughters of Laban indicates a type of marriage in which the husband
resides in the wife’s clan and the children are
counted

to

her

family,

for

Laban

says:

‘The

daughters are my daughters, and the sons are my
sons’ (Gn 31“), ‘Then Jacob broke away, and the
children were counted to his stock. . This narrative
forms & transition from one systemof kinship to
the other.
A number of survivals of the two
matriarchal types of marriage just mentioned are
found in the narratives of the

OT; Shechem, e.g.,

consented to circumcision to render himself acceptable to the clan of his

proposed wife (Gn 34%").

A

number of instances also occur in which a son inherits his father’s concubines: Ishbosheth regarded
Saul’s concubine as his own, and resented Abner’s
taking

her (2S 37); Solomon

for the same

reason

regarded Adonijah’s desire to marry Abishag as
treason (1 K 2”; ef. v.15); Reuben was denounced
for endeavouring to anticipate the inheritance of
‘

1 PSBA xxix. [1907] 180 f.
2 Bab. Exp. of the Univ. of Pennsylvania, vi.2 48,
3Cuneiform Texts from Babylonian Tablets in the British

Museum, yb 26,

.

SB, Meissner, Zum altbabylonischen Privatrecht, Lelpzig,

1893, pp. 89, 90; Cuneiform Texts, viii. 7>.
8
Cuneiform Texts, ii. 44; Meissner, p. 89.

:

7 See, ¢.g., the cases cited in Kohler and Peiser, Babylonisches

Rechtsleben, 1. 71., li. 7, iil. 102, fv. Uf.
8See Babylonian and Assyrian

York, 1901, p. 270f.
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his father’s concubine during his parent’s lifetime
(Gn 35%), As noted above (§ 3), these are survivals
of Semitic polyandrous marriages. Another survival was the levirate—a custom which required a
brother to take the widow of a deceased brother and
count the first fruit of the union as the child of the
deceased (Dt 25°, Gn 387-1, Ru 8, 4), The influence
of these early forms of marriage is also seen in the
great liberty enjoyed by women of the early period
(see 1 S 25%, 2 K 4”). In the stories of Abraham
and Jacob the type of marriage is also reflected in
which slave concubines may
be given by a wife to
a husband, for the sake of obtaining an offspring
which the wife is unable to bear (see Code of Gammurabi, §§ 144, 146). The general type of marriage
of which we have evidence in the
Drew writings
was, however, baal marriage, the regular Hebrew

word for husband being 6a'al, and that for a
married women &alah, which means ‘owned,’
“possessed.” ‘ Another evidence of this conception
of

marriage may be seen in Ex 20”, where the wife

is counted among & man’s possessions, Among the
poor, marriages were probably often monogamous,
ut there was no sentiment against polygamy, and
it was often practised by the rich and powerful, as
the large karims of David and Solomon abundantly
show. - Dt 21% presupposes that a man will also
often have two wives.
The law of Ex 2]’-” takes
it for
granted that female slaves will become the
concubines either of their owner or of his sons.
A similar assumption underlies Dt 21°,
_ The list of the degrees of kinship in which
marriage was prohibited in Lv 18, 20, and Dt 27
belongs to the period of Judaism, which began
with the Babylonian Exile. At no period were
young
people allowed to arrange matrimonial
affairs for themselves; such arrangements were
made by the parents (cf. Gn 217 248 28! 34 and
Jg 14%). Down to about 650 B.c. a man could
divorce his wife without any formalities whatever
(see Hos 35 and 2 S§ 3%).
This liberty was somewhat

modified by

the Deuteronomic

provides (24) that, if
wife, he must give her
effect. It permits him
cause; she ueed only
his eyes.’ Apparently
make divorce less easy

Code, which

a man wishes to divorce a
a written statement to that
to issue the divorce for any
‘have found no favour in
this law was designed to
than in earlier times, when

no written statement was necessary ; for, in an age

when writing was not a usual accomplishment, it
was quite an undertaking to get the document
composed. In Judaism, however, this provision
was held to justify frequent divorces.
The law of Deuteronomy permitted only the
man to initiate divorce; it granted to the woman
no corresponding power.
It represents, no doubt,
the usual custom among the
Hebrews. One instance, however, is known in which a Hebrew
bride secured by her marriage contract a similar
liberty. Among the Jewish papyri discovered at
Elephantine in Egypt a marriage contract was
found, which contains this passage:
. "If to-morrow or any later day Miphtahyah shall stand up in
the congregation and say, ‘I divorce As-Hor, my husband,”
the price of divorce shall be on her head. . . . If to-morrow or
any later time As-Ifor shall stand up in the congregation and
say, “I divorce my wife, Miphtahyah,” her marriage settlement
shall be forfeited,’
etc.

Whether other Jewish women at Elephantine were
accustomed to gain this liberty by contract, or
whether there were special reasons why it was
secured to Miphtahyah, we do not know, but in
any event it is a significant modification of the OT
,
status of women in such matters.
The Deuteronomic law defined two cases in
which a man was for ever powerless to divorce a
wife: if he had falsely charged his bride with not
1See A. H. Sayce and A. E. Cowley, Aramaic Papyri Discovered at Assouan, London, 1906, Papyrus G, J. 20f. Papyrus

O confirms the statement.

:

MARRIAGH

470

being a virgin, and if he had been forced to marry
a woman whom he had violated (Dt 22) 38),
The penalties for adultery bore more heavily on
the woman than on the man, the only cases where
they were equal being when the crime was committed with the wife or betrothed of another;

then

both the man and:the woman were to be stoned
(Dt 22-27), . The point of view was that adultery
with a, married woman was, an offence against her
husband’s property (cf. art. ADULTERY [Semitic]).
' The wife was accordingly compelled to be faithful,
bat no similar fidelity was exacted of him.
So
long as he did not violate the honour of those who
were really or prospectively the wives of others,
he was not punished, except that, if he violated a
maiden, he might be compelled to take her as an
additional wife. The penalty imposed’
on a wife
ora betrothed maiden for adultery seems in the
eatlier time to have been burning (Gn 38%), but
was later changed to stoning (Dt 2254 34), If a
woman was simply suspecte of adultery, she was
tried by ordeal
(Nu 541), Asthe ordeal consisted,
however, in drinking water into which holy dust
from the sanctuary floor had been thrown, it must
generally have resultedin the release of the accused
woman.
The frequent denunciation of adultery
on the part of the prophets would indicate that the
penalties were not well enforced and that it was
of frequent occurrence (2 § 11 and Hos 3 afford
specific instances in which the penalty was not
enforced).-

6-0

4. Arabian. — The

early

Se

Arabian

marriage

customs have been sufficiently treated above

(§ 1);

it remains to note how these customs were affected
by Islim. By the time of the Prophet’ baal
marriage had apparently become the normal type,
and polygamy
prevailed among the rich.
‘The
hasband had full
power over the wife and could
enforce his authority by beating her (Qur'an, iv.
38). Some survivals of customs which belonged
to the earlier time were, as noted above, condemned

by the Prophet (iv. 26). Before the time of Muhammad no limit had been set to the number of
wives a& man might possess. In the interest of
moderation, Muhammad ordained that legal wives
should

be

not

more

than

four,

but

that

a man

might also enjoy as concubines as many slaves as
he was able to possess (iv. 3, 29). - The Prophet himself was allowed as many as he wished (xxxiii. 49).
Marriage with one’s mother, daughters, sisters,

aternal and

maternal

aunts, nieces,

mother-in-

aw, step-daughters, and daughters-in-law was pro-

hibited

(iv. 27).

Marriages with foreign women

were permitted, if the women were believers (Ix. 10).

Adultery was a crime for a woman, but apparently
not fora man. - Before the time of the Prophet an
adulteress had been literally immured,' but Muhammad changed this to imprisonmentin the house
of the wronged husband (iv. 19). <A slave girl was
to receive half the penalty of the married woman
(iv. 30)..

Divorceof

a wife, as among the Hebrews,

was possible to the husband at will. Before the
time of Muhammad, the formula of divorce consisted of this sentence, which the husband pronounced to the wife: ‘Thou art to me as my
mother’s back!’ After this had been pronounced
over her, it was considered as unnatural to approach
her as it was to approach a real mother,? and so it
was regarded as wrong to re-marry a divorced wife,
Muhammad called this ‘ backing away ’ from wives
(Iviii. 2). Hedeclared, however, thatthe utterance
of this formula did not constitute a real relationship, and so permitted & man to marry a wife
whom he had divorced (xxxiii. 4). A man might
not divorce a woman who was pregnant, or who
was nursing a child (Ixv. 4, 6), but apart from this
1 E. H. Palmer's Qur'an, i. ; SBE vi. (1900) 74, n. 1,

2 Palmer, ii. : SBE ix, [1909] 138, n. 2,

(Semitic)
condition a man and wife who did not agree might
separate at any time (iv. 129), though liberal alimony was enjoined (iv. 24). It is assumed (xxxiii.
48) that men will frequently divorce their wives
for mere whims after marriage, even before connubial relations have been established. . Liberty of
divorce has been freely exercised by the faithful
both in ancient and in modern times. Thus ‘Ali,
the son-in-law of

the

Prophet,

married, including

all that he married and divorced, more than two
hundred women. . Sometimes he included as many

as four wives in one contract, and he would divorce

four'at one time and marry
four others in their
stead.? A certain’ Mughairah b. Shaabah is said
to have married eighty women in the course of his
life,? and Muhammad al-Tayib, a dyer of Baghdad
(+ 423 A.H.), is said to have married in all more
than nine hundred women.* Palgrave relates that
the Sultan of Qatar in E. Arabia married a new
wife every month or fortnight, who was then
divorced and placed onapension.> C.M, Doughty
tells how Zaid, his host, a petty shaikh, not only
ermitted his wife to be courted by another Arab,
ut offered to divorce her so that. Doughty could
marry her.®
.
me
‘
Naturally a woman could not'marry so many
men, because she had not the right of divorce, and
because she could’ have only one husband at a
time;

some

of

them,

nevertheless,

managed

to

have asurprising number. A certain Umm Kharijah of Yemen is said to have had upwards of fort
usbands, and herson Kharijah did not know whic.
one was his father.?
.
:
oo
.
In parts of Arabia certain old marriage customs
still survive in spite of Islim. Thus in Sunan
and among the ‘Asir in S. Arabia marriage for
a definite term still exists,? and

a man who

has a

ermanent wife may also take a temporary one.
n Sunan the agreement is witnessed before. the

gadi,

and

times

of

so has the sanction of Islim,

At

the

the gdd7,"

and

expiration of the contract, the couple may separate
without the formality of a divorce; if they continue to live together, a new contract is necessary.
Such marriages are still practised in Mecca at the
time of the pilgrimage.” Marriage ceremonies
among the Arabs vary greatly according to circumstances. Sometimes they consist of a feast,!° somea civil

contract

before

sometimes there is no ceremony
married woman

Umm

at all.

The mach

Kharijah, mentioned above,

is said to have reduced the contract to very simple
terms. A man approached her and. said to her,
‘ Betrothed?’ and she
replied, ‘ Married !’ and was
from that moment his lawful wife"!
= 6.
5. Abyssinian.—Abyssinia is Christian, though
its form of Christianityis the result of an arrested
development. . Marriages celebrated by the Church
assume something of the permanent character of
marriage in other Christian countries. - Such marriages are solemnized by a priest, and the contracting parties partake of the Holy Communion. .A
candidate for holy orders is compelled to marry
once, as in the Greek Church, but he cannot divorce

his wife, and, if she dies, he may not marry again;
one matrimonial venture alone is permitted to him."
Among the people religious marriages are not
popular, All travellers agree thatthe Abyssinians
prefer to. be married by civil contract,
‘as. these
3See Wellhausen, GGN, 1893,

p. 452f.

:

_ 2See Lane, The Thousand and One Nights, i. 318t.
sid,
42d.
2). Sil, 232 f.
6 Arabia Deserta, Cambridge, 1888, 1. 320f.
7 See Lane, i. 818 f.
.

8 Wilken,

Het matriarchaat

bij de oude Arabieren, p. 18;

Black and Chrystal, Lectures and Essays of William Robertson
Smith, p. 686 f.
:
tre
ye
.
v

90. Snouck Hurgronfe, Ifekka, The Hague, 1888-89, ft. 52.

10 See Doughty,
rabva Deserta, ed. New York, 1908, i. 128.
1. CL Wilken, loc. cit.
13 So Lane, loc. cit.
18 See Bent, Lhe Sacred City of the Ethiopians, p. 3t. . -
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preserved in the wedding ceremony.
To these
customs belongs, e.g., that of stopping the bridegroom on his way to the house of his bride and that
of ‘shutting the door before the bridegroom and
hiding the bride ; and here may also be mentioned
the habit of presenting a false bride to the’ bridegroom. In S,: Russia the wedding-guests engage
in symbolical fights, which may rightly be deemed
a survival of the ancient marriage’by capture.
The companions of the bridegroom violently attack
the house where the bride lives, while her kinsfolk
defend it and repel the aggressors, but at last the
two parties put an end to the hostilities and restore
harmony by a peaceful negotiation. “The Southern
Slavs (the Jugoslavs) have preserved the custom
of marriage by capture to the present time, and,
where this form of marriage has died away, sym-

marriages may be dissolved at the desire of either
party to the contract. ‘This liberty is freely exercised..
Wives are changed at will, by mutual
agreement, a man divorcing his own and marrying
the wife divorced by another.! . Divorces do not
necessarily dissolve friendly. relations between
those who separate ; Parkyns

visited a man whose

are divided.

falls to the mother,

divorced wife and her children lived in the same
compound with him and his new wife and family.?
It frequently happens that those who have been
divorced and have each married others divorce
their second spouses and are again reunited. . If
the separating couple have children, the children
The

eldest son

the eldest daughter to the father; if there is only
one son, he goes with the mother ; and, similarly,
one daughter goes with the father ; if the remaining
children are unequal in number, they. are divided
by lot?
cs
.
ee
In addition to these irregularities, there is also
much concubinage in Abyssinia, as in other Semitic
countries.

“The

levirate

bolical traditions have taken its

as

so

often

traits which

exists there, and its com-

happens in African

wars,

he

the dower arranged,

the affair ia considered settled, the girl being given
no voice in the matter.
Civil marriages are cele‘brated by feasts much asin other Semitic lands, the

bridegroom and his friends feasting by themselves,
and the bride and her friends by themselves. After
a day of festivity, the bride is carried to the house
of her husband, and the marriage is accomplished.
This formality is observed no matter how many
times the bride may have been married before. — .

(rings,

£. W. Lane, The Thousand and One Nights, London, 1841, 1.

318f.; G. A. Wilken, Het matriarchaat bij de oude Aralbiercn,
Austerdam, 18384; J. Wellhausen, in GG,
1893, pp. 435-160 5
W.R. Smith, Kinshipand Marriagein Early Arabia2, London,
1903; F. Buhl, Die sucialen Verhdltnisse der Israecliten, Berlin,
1899; G. A. Barton, A Sketch of Semitic Origins, Social and
Religious, New York, 1902, ch. ii,; 1. Benzinger, ‘Marriage,’
in EB iii, 2042-29513 W. P. Paterson, ‘Marriage,’ in UDB,
iif. 262-2773 J. F. McLaughlin, * Marriage,’ in
viii, 335 f£.5
Cc. W. Emmet, ‘Marriage,’ in SDA, pp. 583-587; J. Kobler
and F, E, Peiser, Babylonisches Rechisleben, Leipzig, 189098; J. Kohler and A. Ungnad, Hammurabdi’s . Gesetz, do.
1904-10, fii. 4-8; M. Schorr, Urkunden des altbabylonischen
Zivil- und Prozessrechts, do.' 1913, pp. 5-16; J. S. Black and
G. Chrystal, Lectures and Essays of William Robertson Smith,
London, 1912, p. 5864; J. C. Hotten, Abyssinia and tts People,
do, 1868, pp. 41f., 45f., 50; W. Winstaaley, A Visit to
Abyssinia,
do. 1881, fi. 751.; J. T. Bent, The
acred City o,
the Ethiopians, do. 1893, pp. 31-36; A. B. Wylde, AModern
Abyssinia, do. 1901, pp. 161, 254.
:
:
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MARRIAGE (Slavic).—As early as the pagan
period the family life of the Slavs was regulated
y legal marriages, which were concluded in a
solemn manner.
Like other nations, the ancient
Slavs had two forms of marriage: marriage by
capture of a girl belonging to another family or,
tribe, and marriage by purchase. In the Christian
period only the latter was sanctioned by the Church
as a more civilized and noble form of marriage,
whereas marriage by capture was prohibited and

gradually disappeared.

Nevertheless, a series of

traditions and observances which visibly reflect
traces of the old form of marriage by capture is

1See Hotten, Abyssinia and its People, pp. 41, 451., 50;
Winstanley, A Visit to Abyssinia, it, 73t.; Bent, p. 3it.; and
Wylde, Modern Abyxsinia, pp. 161, 254,
:
a
M. Parkyns, Life in Abyssinia,
New York, 1854, p. 2721.
3 Hotten, p. 41.
‘Letourneau, p. 265.

to all Slavs, and

which

apples, wedding-shirts,

etc.).

* Afterwards

the bride is veiled and conducted in solemn procession to the house of the bridegroom, where a
hearty reception is given her, and bread and honey
are distributed among the guests, who cast upon

LITERATURE.—The literature has been fully cited in the notes,
but the principal works may be here recapitulated.
C.J. M.
Letourneau, The Evolution of Marriage, New York, n.d.3

_.

are common

may be regarded as a survival of ancient times,
while their antiquity is also confirmed_by their
accordance with the chief type of Indo-European
wedding ceremony, as reconstructed by H.
Hirt
and O. Schrader! .Among all the Slavic peoples
the first preliminaries to the ceremony proper are
the ‘wooing? and the marriage contract.
The
deputies of the bridegroom (drudba, svat, starosta,
djever, etc.) negotiate with the bride’s father concerning the conditions of the marriage and arrange
the precise date for the wedding ceremony, | ‘The
ceremony begins with the crowning of the bride
with a wreath variously arranged and more or less
ornate; the bride and the bridegroom shake hands
as a mark of their mutual consent, and pass three
times round the tableor the hearth. Thus the
nuptial knot is formally tied, and the pair give
each other various presents of symbolical meaning

is emasculated, so as tu be incapable of begetting
children.‘ |,
ve
.
.
These peculiarities of Abyssinian matrimonial
life are clearly a survival from early Semitic conditions, and Christianity has never been able to
eradicate them.
=
ae
0
_When a man desires to marry a girl, he applies
directly to her parents or nearest relatives; when
their consent is obtained, and

place.’

The wedding ceremonies celebrated by the
different Slavic nations vary widely, but it is
possible to discover in them some fundamental

pulsion operates not only when a brother dies, but
when,

471

(Slavic)

©

the bride various fruits, such as corn, millet, peas,
nuts, hops, rice (nowadays sweets), etc., to express

their wish that she may bear many children. A
similar meaning underlies’ the ‘custom
practised
by some Slavic peoples of placing a child in the
bride’s lap: when ‘she arrives.at her new home.
It is customary, when she reaches the door of the
bridegroom’s house, to carry her over. the thres-,
hold and to place her upon a fur, the hair of which
is turned upwards.One of the-most significant
gifts which the wedding-guests bring to the couple.
is a cock and a black hen. ‘In S. Russia the bride
throws sucha hen under the hearth, probably as a
sacrifice for the domestic genii. A very important
place in the wedding
pastry is occupied by a large
wheat cake, decorated with

eggs, flowers, ribbons,

and sweets, which is cut in pieces at the wedding
feast and distributed among the'guests. To the
symbolic nuptial ceremonies belong, further, the
untwisting or cutting of the bride’s plaits and the
covering of her hair with a cap-like scarf. _There
was a rule among the Slavs—which is still, for the
most part, observed —which obliged unmarried
women, for the sake of distinction, to wear their
bair in long, loose
plaits, while married women

wore a cap.’ The bride’s entrance upon the status
of a married woman was symbolized by the ceremony just mentioned, which was performed in a
closed room by the women ‘present. Then the
bride used to unloose the shoes of her bridegroom’

‘1H, Hirt, Indogermanen, Pp. 430-447; 0. Schrader, Reallez.

der indogerm, Aitertwiaskunde, e, Strassburg, 1901, pp. 353-362,
Sprachvergleichung und Urgesch.’, li, 818-322, 333-335.”

.
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to show

her submission

(sometimes she even re-

ceived symbolical blows), and, after being clothed
In new garments by the women and the‘ best man,’

she went to bed with her husband in the presence

of the witnesses.

After the nuptial night purifica-

tion was performed in a clear stream or at a well;
later on, this procedure was reduced to a mere
sprinkling with water.
Besides these chief and almost fundamental
ceremonies, the various Slavic peoples have other
customs connected with the popular wedding, the
details of which cannot be described at full length
in this article.
It is interesting, however, to
notice that for a long time the people attached far
greater importance to these domestic wedding ceremonies than to the rites prescribed by the Church.
Historical documents testify that, even in the 16th
and 17th centuries, not only the common people
but also the more cultured classes regarded the
ecclesiastical ceremony as a purely religious act
without any legal significance. A marriage became
legal only after the precise performance of all prescribed observances inherited from the ancestors
and consecrated by the family tradition; and this
conviction is still to be found among some of the
Slavic nations.
Lrrzrature.—G. Krek, £inleitung in die slav. Literatur.
gesch.2, Graz, 1887, pp. 196-198, 363;
F. S. Krauss, Sitte und
Brauch
der Siidslaven, Vienna, 1885, Pp. 831-465 ; O. Schrader,
Sprachrergleichung und Urgesch.8,
Jena, 1906-07, li. $22-832.
All these contain references to works in Slavic languages, as
does also H. Hirt, Indogermanen, Strassburg, 1905-07, p. 711 £.
See, further, art. FAMILY (Teutonic and Balto-Slavic), § x, vol.

J. MACHAL.
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MARTINEAU.—James Martineau (1805-1900)
was born in Norwich, April 21, 1805, the fourth

son and seventh child of Thomas Martineau, a
manufacturer of bombazine.
Of Huguenot ancestry, he was also descended through his father’s
mother

from

John

Meadows,

one of the ejected

ministers of 1662, After four years at the Norwich
Grammar School he was placed under the care of
Dr. Lant

Carpenter

at Bristol (1819-21), to whom

he owed his ‘spiritual rebirth.’ His teacher was a
pioneer in education, and combined instruction in
the elements of science as well as psychology and
moral philosophy with classical and mathematical
training. Thus equipped, he was placed in machineworks at Derby, but relinquished his apprenticeship after a year (partly under the shock of a
bereavement which ‘turned him from an engineer

into an evangelist’ [speech at Nottingham, 1876;
Carpenter, James Martineau, p. 24]), and in 1822
he entered Manchester College, York, as a student

for the ministry.
He had been brought up in the
Unitarian theology of Priestley, and embraced his
necessitarian pantheism with ardour, though at
Bristol he had read Wilberforce and Hannah
More, and was not without occasional misgivings
concerning the freedom of the will. On the comletion of his College course he took charge of Dr.
Barpenter’s school

for a year (1827-28), and, after

a short period of ministerial service in Dublin
(1828-32), terminated through his refusal of the
endowment known as the Regium Donum, he
began his longest pastorate in Liverpool (1832-57).
In 1840 he undertook the additional duty of Proin
and Political Economy
fessor of Philosophy
York
Manchester New College, on its return from
to the city of its foundation. During the erection
Hope St. Church by his congregation
of the
(1848-49) he spent fifteen months with his family
in Germany, returning to resume his ministry.
The transference of.the College to London led to
his settlement there in 1857, and from 1859 he also
ministered in Little Portland St. Chapel till 1872,
when a threatened failure of health:led to his
In the meantime he had succeeded to
retirement.

the Principalship of the College in 1869, which he
held till June 1885.
For more than fifty years he had been actively
engaged in literary work of many kinds. To the
religious denomination of his birth and education
he gave unstinted service, and his was the chief
influence in transforming its fundamental theological conceptions, while in the wider field of philosophy he was the powerful antagonist of the
empiricism and utilitarianism of the Mills, the
monism of Spinoza, scientific materialism, and the
agnostic philosophy of Spencer.
The Unitarians of Martinean’s youth followed
the tradition of Locke. Acce ting the NT as the
final authority in Christian doctrine, they recognized Jesus Christ as the Messiah, whose teachings
were authenticated by miracles. To this interpretation Martineau remained faithful till after 1832.
But further study of the Gospels confronted him
with the predictions which implied the return of
Jesus in the lifetime of His disciples to judge the
world, and this begot an investigation into the
significance of revelation which led him to declare
in his first work, The Rationale of Religious Inqui
(1836), that

‘no

seeming

inspiration

can establis

anything contrary to reason, that the last appeal
in all researches into religious truth must be the
judgments of the human mind’ (p. 125). To work
out this principle was to be one of the main occupations of his life. He followed the progress of
German

critical

Paulus and
sults of the
earliest and
(‘The Creed

study;

he

was

1853).

By

familiar

with

Strauss; he adopted the general reTiibingen school, and became their
most accomplished English exponent
and Heresies of Early Christianity,’

Westminster

Review,

1845

abandoned the apostolic authorship of
Gospel, and in the third edition of the
(1845) he ceased to demand belief in
miracles as essential for the Christian

he

had

the Fourth
Rationale
the gospel
name.
In

the Prospective Review (1845-54) and its successor,

the National Review (1855-64), he secured an organ
for his theological and philosophical essays, while
others not less brilliant appeared in the TWestminster, Indefatigable in study, a constant teacher
of the young, he devoted long courses of lecturesto
the exposition of the NT and the history of Christian doctrines, and in his last large treatise, The
Seat of Authority in Religion (1890), he returned

to his earliest theme.

He re-examined the claims

of the Roman

Catholic Church, the infallibility of

Messiah,

as the

the Bible, and the historical significance of Christianity, and presented Jesus no longer as the Jewish
but

‘prince

of Saints,’ revealing

the highest possibilities of the soul.

Looking back

at ninety (1895), he wrote to William Knight:
‘The substitution of Religion at first-hand, straight out of
the immediate interaction
between the soul and God, for
religion at second-hand, fetched, by copying, out of anonymous

traditions of the Eastern Mediterranean eighteen centuries ago,

has been the really directing, though hardly conscious aim of
my responsible years of life’ (Carpenter, p. 540),

Martineau thus remained to the last a Unitarian
in his interpretation of the Deity, and a Christian
in his allegiance to Jesus Christ. But his position
was often misunderstood, partly because of his
sympathy with many aspects of traditional devotion, and partly because of his steadfast refusal to
belong to a
Unitarian Church. This was due to
the discovery
of the real nature of the foundation
on which the majority of chapels occupied by
Unitarians were held. Some of these had been
founded in the 17th cent., others in the 18th, by
the English Presbyterians, who, under the leadership of Baxter, had stood for ‘ catholicism against
all parties,’ and repudiated creeds of ‘human imposition.” In dedicating their chapels ‘for the
worship of God by Protestant Dissenters’ (sometimes specified as Presbyterians, sometimes as

MARTINEAU
Independents, sometimes as both together), they
deliberately rejected all limiting doctrinal names.
By slow processes of Scripture study many ministers and congregations gradually became Unitarian
in theology. Attention was at length called to
this issue, and a suit was instituted against the
trustees of a charity in York founded by Lady
Hewley, whose husband, Sir John Hewley (M.P.
for York in the reign of Charles 11.), had been a
warm supporter of the Presbyterians.
The decision (December 1833), which displaced the Unitarian trustees, was at once seen to imperil the
tenure of all the chapels of similar foundation ;
and after long litigation the existing worshippers
were secured in possession only by the Dissenters’
Chapels Act (1844). The controversy had a lifelong effect on Martineau’s views of the true basis
of Churchunion.
To the association of individuals
for the promotion of Unitarian teaching he remained constant all his life. But he could not
accept a theological name as a condition for religious
fellowship. It was inevitably exclusive instead of
catholic; it seemed to involve treachery to his
spiritual ancestors; it barred the way to those
very possibilities of change which had been the
secretof the Unitarian advance. Deeply conscious
of indebtedness to various schools of religious life,
Martineau

endeavoured

(1868)

to

form

a

Free

Christian Union, which was joined by

representa-

tive

but was

men

of

every

British

Church,

dis-

banded two years later. Subsequently he worked
out a scheme for ‘ the National Church as a Federal
Union’

(CR

li. [1887]

408 ff.), which

proposed

to

abolish the Act of Uniformity, to release the
Church of England from State control, and associate it with the other communions in a United
English Christian Church.
The plan aroused considerable academic interest, but the Bill in which
it was embodied was never actually laid before
Parliament,
~,
.
From the time of his settlement in Liverpool,
Martineau had been continuously engaged in teaching and writing, and his intercourse with the young
was & prominent cause of the changed view of the
moral consciousness which led to the reconstruction
of his philosophy.
Trained in the
pantheistic
necessitarianism of Priestley, he had lived under
a habitual

tension of obligation without

its significance.
to give it new
been

his

realizing

Many influences now contributed
meaning.
Wordsworth had long

favourite

poet;

Plato

called forth

his

admiration for ‘ the fair and good’; Coleridge and
Carlyle revealed unsuspected deeps of thought and
assion in human nature; Channing emphasized
its freedom and dignity. In reviewing Bentham’s
‘Deontology’ (Monthly Repository, 1834), while
still placing the ‘criterion of right’ in the ‘tendency of an action to promote the happiness of an
agent,’

he

laid

stress,

against

Bentham,

on

the

reality and worth of the disinterested affections,
and aprepared the way for a wholly new set of
moral values. The questions of his pupils, his
persistent NT studies, and the hymns of the
Wesleys opened new aspects of the inner life ; and
in the lecture on ‘ Moral Evil’ in the Liverpool
Controversy (1839) he formally abandoned the
determinism of his youth. The change involved
many modifications.
He ceased to regard revelation

as

‘communicated

truth’;

it was

effected

through character; its organ was the conscience
and the affections; its supreme historic type was
seen in Christ as the image of the Father.
Reinforced by his reading of Kant, and in
opposition on the one hand to the ‘association’
philosophy of James Mill, and on the other to the
monistic schemes of Spinoza and Hegel, Martineau
began to work out his new analysis of man’s moral
nature. The sphere of judgment was transferred
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from consequences without to springs of action
within. In this inner world lay a multitude of
appetites and energies, which were not all of equal
rank.

When

they

were

examined

side by

side,

some revealed themselves as higher, while others
fell into a lower place; and this distinction of rank
was irresolvable into any other element such as
order, truth, beauty, sympathy, or reason. All
moral estimates, therefore, were preferential; there
was always an alternative before the mind, and the

power to recognize these diverse values lay with
conscience, which pronounced this better and that
worse.
This view was first expounded in the
Prospective

(1845),

in

an

essay

on

Whewell’s

‘ Elements of Morality,’ and led to the definition :
‘Every action is right which, in the presence of a
lower principle, follows a higher; every action is
wrong which, in the presence of a higher _principle,
follows a lower’ (Zssays, iii. 352),
he year
before, during a visit to Liverpool, Mrs. Carlyle
had described Martineau as ‘the victim of conscience.’ He was to become the greatest English
moralist since Butler. Here was the witness of
Deity within; here the access of the soul to divine
things; here the true
ground for the conception
which he was afterwards to define as ‘the perennial Indwelling of God in Man and in the Universe.’
Alongside this view of man’s ethical constitution
ran an exposition of our knowledge
of the external
world (in a review of J. D. Morell’s Historical and
Critical View of the Speculative Philosophy of
Europe in the Nineteenth Century, London, 1846,
in Prospective, 1846): ‘The act of Perception
gives us simultaneous knowledge of subject and
object’ (p. 562). Again and again in subsequent
essays
Martineau vindicated this ‘natural dualism’
against idealism on the one hand and pantheism on
the other, and vigorously defended the veracity of
our faculties. But perception involved more than
passive consciousness; it was evoked by resistance
and the effort needed to overcome it; besides the
space-relation of the

I and

the not-I, a cause-rela-

tion was revealed in the same antithesis. In the
strenuous conviction of personality which he derived from his ethical experience, Martineau found
the

true

meaning

of cause;

its seat was

in the

personal power of the will, and this he boldly
applied to the interpretation of the surrounding
scene., The ‘not-self? must be comprehended personally; its varied energies were
but the manifestations

of

one

living

Will.

Science,

by

the

rising doctrine of the correlation of forces, might
point to their ultimate identity.
Martineau
entrenched himself securely in his prophetic recognition of the part played by the same energy
in the constitution of human nature. The relation
of the soul to God was a moral relation. Known
in the conscience, He

was

one;

the manifoldness

of the world, therefore, was only the veil of a
hidden unity ; and the foundations of theism were
thus laid on the conception of God as cause of the
universe and revealer of righteousness in man.
Such was the general scheme of the philosoph
of religion which Martineau worked out with rich
elaboration in the next forty years. His sojourn
in Germany and his renewed studies in Plato and
Hegel gave him a securer hold of great ontological
conceptions.
He described it afterwards as ‘a
new intellectual birth.’ But he remained faithful
to the English tradition.of psychological method,
and slowly built up the fabric of thought on the
basis of self-knowledge.
Again and again he
sought to construct a table of the springs of action
in the order of their relative worth.” This was
finally embodied in the first of his three large
treatises, Types of Ethical Theory (2 vols., 1885).
After reviewing ‘ unpsychological. theories,’ transcendental

(Plato),

immanental

(Descartes,

Male-
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branche,

Spinoza),

and

physical

(Comte),

volumes of Essays, Reviews, and Addresses (1S3U-

he ex-

91) he gathered up those of his detached writin

pounded (vol. ii.) his own interpretation of the
nature of moral authority. This involved a classi” fication. of the propensions, passions, affections,
and sentiments, and

which
he wished to preserve. © Even their wide
range, over history, science, and philosophy, does

not exhaust the whole scope of his productiveness,
which included political economy and ps chology.
In the theological timidity and the ecclesiastical
strife of the early Victorian era he stood forth
(often alone) as the fearless advocate of the principleof religious freedom.
Later years brought
unsought : appreciation.
Gladstone
designated
him as ‘the greatest of living thinkers’; and a
younger philosopher. (A. Seth Pringle-Pattison,
AS i. [1903] 444) aptly fixed the character of his
service to his age by describing him as ‘an ideal
champion of the spiritual view of the world ina
time of transition and intellectual insecurity.’

an arrangement of them in a

scale of values. The scheme thus wrought out of
human experience was then contrasted with the
hedonist

ethics

of the

older utilitarians,

and

the

modifications introduced by the idea of evolution.
In emphasizing ‘Hitches in the ‘Evolutionary
Deduction’ he denied. that laws of matter and
motion could explain the genesis of consciousness,
while the feeling of moral right and freedom involved another
point of fresh departure.
The
section on ‘Conscience developed into Social Consensus and Religion’ further supplied hints which
modified the stress of individualism in some of his
earlier writings.

:

me

:

after the suspension of

the National Review (1864) ;

The stream of Essays had ceased for some years

;

- but an important address on Religion as affected
by Modern Materialism (1874), suggested by John
Tyndall’s discourse to the British Association at

Belfast, and its sequel, Mfodern Materialism: its
Attitude towards Theology (1876), brought Mar-

Life and Letters of James Martineau, 2 vols., do. 1902; J. E.

tineau again prominently into the field of philosophical discussion. Two other: addresses, Ideal
Substitutes for God (1879) and The Relation
between

Ethics

and

Religion

(1881),

belonged

Carpenter,

0.0

intelligence,

a fresh

defence

we

know

nothing

with

mankind’

but

phenomena,

and

(vol.

i.

p. 1);

and

and

the presence

of rational ends

‘with

a refutation

of pantheism

to the Cross,
from

dis-

and

SAINTS AND MARTYRS.

- MARY.—The’ following article, dealing with
the cult of the Virgin ‘Mary, starts from_ the
Scriptural and orthodox positions (1) that our Lord

substance had been
prepared for Him, which’ He
had taken to Himself, which He carried with Him

played with varied scientific knowledge in the vast
process of evolution. . Assuming the results of his
analysis of human nature in the previous treatise,
Martineau then argued that the principle of obligation implied the presence within us of a moral
order in which God was disclosed as transcendently
holy
The intelligent Purpose and the righteous
Will were then identified; the place of pain and
sin under such a rule was defined ; and the theodicy
concluded

do.

of the Virgin Mary ; and (2) that, inasmuch as He

the

was

and Teacher,

is thus God and man in two distinct natures and
one person for ever, so is she, His mother, truly
and properly described as Theotokos and Virgo
Deipara—the Mother or Bringer-forth of Our Lord
and God, who was God when He issued from her
virgin womb, wearing the manhood which of her

bases of theism in the doctrine of
His sole causation in the natural order and His perfection in the
moral order were re-established and supported
with fresh illustration. The teleological conceptions which had been discarded in earlier ‘revolt
against Paley were now revived on a far wider
scale,

Theologian

J. EstLin CARPENTER.

man, being conceived by the Holy Ghost and born

a

refutation of the agnosticism of Spencer. ': God had
been Presented at the ontset as a ‘divine Mind
and Will ruling the Universe and holding Moral
relations

Martineau,

Jesus Christ, being the eternal Son of God, became

of ‘natural realism,’ a plea for the objective reality
of space and time, a reply to the empirical doctrine
that

James

MARTYRS.—See

to

the period in which he was slowl
completing
the treatise modestly entitled A Study of Religion
(2 vols., 1888). -It opened with an investigation of
the limits of human

Lirgratune.—Besides the works already named, ‘some of
Martineau’s earlier writings were collected by American friends
in Miscellanies, Cambridge, Mass., 1852, Studies of Christianity, London, 1858, and Essays Philosophical and Theological,
2 vols., do. 1883.
We may also name his Lectures in the
Liver1 Controversy (1839), 4 Study of Spinoza, do, 1882, and
‘ational Duties and other Sermons and Addresses, do. 1903.
See, further, A. W. Jackson, James Martineau, a Biography
and
a Study, do. 1900; J. Drummond and C. B. Upton, The

a

defence of human freedom. ‘A final book carried
the argument up to ‘the Life tocome.
” — '
Martineau’s last word on the
grounds of belief
and their illustration in the NT
was uttered in
The Seat of Authority in Religion already cited, in
which the origins of Christianity were expounded
with, remarkable force and daring (1890).. The
work was less technical than its predecessors, and
appealed to the wide circle of those who had found
invaluable help in the author’s devotional writings,
In the Endeavours after the Christian Life (2 vols.,
1843-47) he had unfolded secrets of personal
religion and moral experience in language often of
lyrical poignancy.’ Successive collections of hymns
(1831, 1840, 1874) testified to his deep sympathy
‘with many
types of Christian devotion. - Later
series of Hours of Thought on Sacred Things (1876,
1879) carried on the application of his thought to
the varied incidents of the human lot. A small
book of Home Prayers was issued (1891) in response
to the urgency of many friends, and-in four

which

the tomb,

He-raised in spiritual

which

He

wears

right hand of the Majesty on high.

for ever

glory

at the

These things

are part of the faith of the whole Catholic Church ;

they are treated here as historical facts.
. Another matter which, though Scripture is silent
upon it, unquestionably exercised a powerful intluence on the development of the cult of the Virgin
Mary, is assumed in this article in accordance with
the view of overwhelmingly the larger part of
Christendom, viz. her perpetual virginity: ‘ virgo
concepit, virgo peperit, virgo permansit.’ - With
the general question of the Invocation of Saints,
and the merits or demerits of that practice, this
article is not concerned.
so
The only questions, therefore, to be here discussed concern the implications of these facts. We
shall inquire historically (1) what was inferred
from them in the Apostolic and early ages of the
Church as to the duty of Christians towards the
Virgin Mother. of the Lord; (2)
the wide-spread developments of

when and ‘how
her cult arose ;

and (3) the grounds on which these developments
have been justified, or are rejected, by those who
accept the facts. =
.
oe
i. In: Holy Scripture.— Over’ and. above the
witness borne by the four Evangelists to our Lord’s
having a human mother (Mk 3°}, Jn 2'-§ 6) whose
name was Mary

(Mk 65), and the direct statements

of two of them (Mt 1”, Lk 17-*) that she was a
pure virgin'when by the power of the Holy Ghost

she conceived

and

bore

our Saviour,

we

have

in’

the third Evangelist severa] notes expressive of
the high reverence and honour due to her.
St.

MARY
Luke records the angelic salutation, ‘Hail, thou
that art highly favoured, the Lord is with thee’
(1%) ; and the angelic assurance, ‘Thou

hast found

iavour with God’ (1®). He makes it plain that
she was the moral, and not simply the physical,
instrument of the Incarnation ; he brings out her
wonderful faith, believing in God’s power, seeking
no sign, though she gets one, and asking only what
course the divine call may require her to adopt
(1%); his narrative

evinces

(Pusey,

jii.

her

conscious

risking

‘the reproach among men with which the poor
Jews still blaspheme her Son and revile herself’
Zirenicon,

25);

‘Elizabeth, ‘filled with the

her, ‘ Blessed art thou

and

he

records. how

Holy Ghost,’ saluted

among women, and blessed

is the fruit of thy womb.
And whence is this to
me, that the mother of my Lord should come to
met. . . And blessed is she that believed’
(1@),

Mary

herself,

in her inspired song, while

acknowledging that God is her Saviour too, expects
from ‘all generations’. a like honour to that
which Elizabeth had assigned her, and speaks of
‘the great things’ that God had done for her (1*").
‘Yet, while the NT thus justifies the Church’s
instinct of loving and reverential gratitude to the
Holy Mother of the Lord, and authorizes the
naming of her with lofty titles, it presents us with
not one instance of her influence with Christ being
invoked either in her. lifetime or after her departure.
At Cana, when she does interpose, she is
idden wait His time; and her advice to those

whom she is sure that He will help is, ‘ Whatsoever

He saith unto you, do it’ (Jn 25),
When, on
another occasion, she ‘sent unto him, calling him,’

He apparently did not go, but answered, ‘
Whosoever shall do the will of God, the same is... my
mother’

(Mk

39-5, Lk 8%),

When

a woman

ex-

claimed, ‘Blessed is the womb that bare thee,’ He
replied, ‘ Yea rather, blessed are they that hear the
word of God, and keepit’ (Lk 117+ #)..

He does not

imply, of course, that Mary had not these graces—
they were conspicuous in her; but He certainly
puts the moral virtue higher than even her unique
privilege.

And

when,

from

the

Cross,

He

com-

mends her to St. John saying, ‘ Behold, thy mother,’
and him to her, * Behold, thy son,’ while to have her
with him in ‘his own home’ (Jn 19%*) was doubtless

a precious legacy to the theologian apostle, yet the
obvious meaning of our Saviour’s words was rather
that St. John should take care of her than that she
should be his protectress (R. Stier, The Words of
the Lord Jesus, Eng. tr., Edinburgh, 1855-58, vil.
467 If., on Jn 19*: 77),. There is certainly no evidence

in St: John or elsewhere in the NT that he, or any
other, so much as thought of her being established
as a mother to pity all Christians, and help them
in their approach to Christ. On the other hand,
to expound the passage, as some Protestant writers
(even Stier, duc. cit.) have not hesitated to do, as
an intimation-that all Christ’s earthly. relationships—even Mary’s to Him as His mother—ceased
and determined by His death is to come perilously
near the denial of His abiding manhood

whereby,

as our High Priest. within the veil, He is still
‘touched with the feeling of our infirmities’ (He
45),

Asuflicient explanation of our Lord’s neither

ealling her here His mother nor naming either
St. John or her is su plied when we take it as an
instance of His considerateness: had He betrayed
the relationship, those who mocked at Him would
not have been slow to insult her; and the newly
re-awakened courage of the disciple might have

again been shaken by the utterance of their names.

The only other notices of Mary
in the NT are
(1) the mention of her by St. Luke (Ac 1%) in the
place of honour as the first, and only one named,

among the Christian women, and as still, after the
Ascension, ‘the mother of Jesus’; (2) the reference
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to her
obvious
and (8)
certain

by St. Paul (Gal 4*) as ‘a woman’—an
allusion to the Protevangelium (Gn 3") ;
St. John’s taking from her experiences
features for his Prophetic ortrait of the

Church as the sun-clothed

woman (Rev 12),

Epistle

her

_2. In the first three centuries.—The Christian
literature of this period keeps in regard to Mary
strictly to the lines of the NT. - References to her
are sparse; and these, though distinct as to her
being the Virgin Mother of the Lord and therefore
to be honoured, give no suggestion of aught that
could be called a cult of her. Polycarp’s: short
does’ not

contain

name;

Life by Pionius there is this:
“He, according to the prophecy,
defiled and spotless virgin’ (xiil.).

In the Apology
Hebrew virgin.’

. oe being

but

in his

born of an un:

of Aristides she is simply ‘a
Ignatius, in the short recension

of this seven Epistles (here regarded as genuine), is

uller.

ve

:

He tells (ad Ephes. xix.) how the virginity of Mary decelved
the Deceiver; that ‘hidden from the
prince of this world were
the virginity of Mary and her childbearing . . . mysteries
wrought in the silence of God, now to be cried aloud’; he
adores our Saviour, ‘Son of Mary and Son of God’; and he
insists (ad Trall. ix. f.) that His birth of her demonstrates
against the Docetists that His flesh {is a reality and no setnblance; but the correspondence between Ignatius and the
Virgin is a Latin forgery, which never existed in the Greek, and
{is based on the saint's use of the word xpirroddpos.

Justin Martyr (Dial. cum Tryph, c.) and Irenveus
speak of her as does the Puritan Milton, as ‘ the
second Eve.’
,

* The knot of Eve's disobedience was loosed by the obedience
ot Mary; for what the Virgin Eve had bound fast through unbelief that did the Virgin Mary set free through faith’ (lrenzus,
adv. Her, m, xxii. 4), And again he dwells on the moral side
of her part in the Incarnation: ‘ Mary, having a man betrothed
to her and being nevertheless a virgin, by yielding obedience
became the cause of salvation to
herself and to the whole
huinan race’ (id.).
,
.

If, however,

we

find

Ireneus,

in

the

barbarous

Latin version of his works, calling Mary the ‘ advocata’ of Eve, we

shall do well

to remember

that

his Greek had, apparently, cvmfyopos, which implies
not

advocacy

in our

sense,

but

rebuke.

Origen

supplies one of the only two places in the Fathers
where the words of our Lord from the Cross to
her and to St. John have the least appearance of
ascribing to her a permanent office for Christians.
*Seeing that, according to those who
Mary had no other gon save Jesus; and
“Behold, thy son,” therefore those:in
sons of Mary’ (in Joan. i. 6).

think soundly of her,
that Jesus said to her,
whom Christ lives are
:

But does this go further

Christ’s own,

hold, my mother
Mk 3%)?
Both’
Ignatius

before

than

and my brethren’ (Mt
Origen and Tertullian,

‘ Be-

12%,
like

them, draw from

her motherhood

others,

that

of Christ arguments against Gnostic or Docetic
heresy. Yet even of the Gnostics —so strong
alr
was the Church’s faith in the Virgin-birth
of the Redeemer—several were constrained to admit
the

fact, while

allowing

He

issued

from her womb, protested that He drew nothing
from her substance.
:
:
If any cult of the Virgin existed in these earl
centuries,

it is in

Fathers.

No

the

records

of

the

Church's

worship at the time that we should expect to find
it, rather than in the treatises of divines or the
apologies of the defenders of the faith. But such
accounts of the Church service of the period as
have come down to us exhibit precisely the same
features as do the writingsof the ante-Nicene
mention

of Mary’s

name, no

refer-

ence to her, occurs in. the notices of Holy Communion in the NT; nor in the liturgical thanksgiving in the Ist Epistle of St. Clement of Rome;
nor in the Didache; nor in Justin Martyr’s or
Tertullian’s account of the Eucharistic service.
The only place where ‘an invocation of St. Mary
could come in is at the Commemoration of Martyre
and the Commemoration of the Departed ; and ov
this all that St. Cyprian has to say is:

MARY
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‘Ecclesiastical discipline teaches, as the faithful know, that
atthe point where the martyrs are named at the altar of God,
there
they are not prayed for; but for others who are commemorated prayer is offered’ (Epp. i. (Opera, Oxford, 1682, p. 8)).

There is no direct evidence that among ‘the
inartyrs’ the Virgin was so much as mentioned.
The one thing in these centuries that points in
the direction of any cult of herin the Church is
the appearance, somewhere in the 2nd cent., of an
apocryphal Evangelium Jacobi, which was very
popular and became the basis of two later works,
Liber de Infantia Marie et Christi Salvatoris and
Evangelium de Nativitate Marie. It is from these
that the ‘traditional’ names of her parents,

Joachim

and

Anna,

have

been

derived,

and

the

story of Mary’s nurture in the Temple from her third
to her twelfth year.

These books, if they were not

genuine, at least met a growing and significant
emand, which was not checked by their condemnation as heretical in the earliest papal index expurgatorius attributed to Pope Gelasius (A.D. 492-496).

3. During the period
(A.D. 325-451). With

of the four great councils
the conversion of Con-

stantine Christianity became
as Newman
puts it, the spirit

fashionable, and,
of the world was

poured into the Church (Zhe Arians of the Fourth
Century, London, 1876, p. 258). The leaders of
the faithful had to raise their standard against
an inrush at once of pagan sensuality and of
heresies born of pagan conceptions of the Godhead.
It is among the latter that we find the earliest
notice in Christian history of an actual worship of
St. Mary.
Epiphanius reckons it a heresy (Her.
Ixxix.) that ‘certain women in Thrace,
Scythia,
and Arabia’ were in the habit of adoring the
Virgin as a goddess and offering to her a certain
kind of cake (xodAAuplda rivd), whence he calls them
‘Collyridians.’ Their
practice (cf. Jer 44%) and
the notion underlying it were undoubtedly relics
of heathenism always familiar with female deities.
Epiphanius rebukes them:
* Let Mary be had in honour, but let the Lord be worshipped ’
(Heer, \xxix. 9).

‘Honour to Mary’ was inevitably augmented
by the Church’s answer (true and necessary
as
that

answer

was)

to

the

much

more

formidable

heresy
of Arius.
Arianism, stumbling at the
awful mystery of the Word made flesh (Jn 1"),
and chiming in with the old pagan conceptions of
gods older and younger, greater and less, presented
to men the Eternal Son as only the first of creatures,
It did not deny that Christ was born of the Virgin,

but, by denying that He who issued from
her
womb was personally God, it lowered the greatness
and the glory of her motherhood.
It is not so
much, however, in the interests of her dignity as
for the utterance of the full truth concernin
Christ that the orthodox theologians of this perio
are accustomed to refer to her. This holds of them
all—of Cyril of Alexandria as well as of Athanasius,
Basil, and

the

Gregorys,

of Ambrose

and Augus-

tine as well as of Leo, It was in this connexion
that Athanasius had spoken of her as @cordxos long
before the Nestorian preacher shocked the congregation of St. Sophia by refusing her the title.
Athanasius gave it her because ‘from the flesh of holy Mary
the Son of God by essence and nature did proceed. ... How
can they wish to be called Christians who assert that the Word
descended on a holy man as upon one of the prophets, and
deny that He Himself became Man, taking the
ly trom
Mary?° (Ep, lix, ‘ad Epict.’ 2); and, again, because, ‘when He
was descending to us, He fashioned His body for Himself from
a Virgin, thus to afford to all no small proof of His Godhead,
in that He who formed this is also Maker of everything else as
well’ (de Incarn, Verbi, xviti.),2
.

1 Athanasius was anxious to secure the reality of our Lord’s

manhood no less than His divinity ; and in support of this truth
also he, like Ignatius before him, appeals to Christ’s birth of
Mary: ‘Human then, by nature, was that which was from
Mary
according to the holy Scriptures, and true was the body
of the Lord. True it was, since it was the same with ours,
For Mary was our sister, since we are all from Adam’ (Ep. lix.
‘ad Epict.’ 7).

In like manner, Gregory of Nyssa, ‘ Have any of
ourselves dared to say ‘“‘ Mother of Man” of that
most holy Virgin the Mother of God?’ (Zp. xix.);
and Ambrose, ‘Talis decet partus Deum’ (Hymn
iv. ‘de Adventu Domini’ [PZ xvi. 1474)).
yril
of Jerusalem, with equal force, uses Christ’s birth

of Mary
as demonstrating the companion truth of
His real manhood. .
.
* Believe that this Only-Begotten Son of God... was begotten of the holy Virgin by the Holy Ghost, and was made
Man, not in seeming and mere show, but in truth; nor yet by
passing through a channel, but truly of her made flesh. .. . If
the Incarnation was a phantom, salvation is a phantom too'
(Cat. Lect. iv. 9).

All the heresies, we may

say, of this

period were,

in one form or another,

denials of the

Incarnation ;

they all fixed men’s thoughts on the question propounded by our Lord Himself, ‘What think ye of
the

Christ?

whose

son is he?’ (Mt 22%),

It was

impossible for the Church to refute any of them
without speaking, as of God His Father, so of the
Virgin Mary His Mother—to reply to Macedonianism, with its denial of the Godhead of the Holy
Ghost who

overshadowed

her (Lk 1%); to Apolli-

narianism, which, refusing to Christ a human soul,
cut off from His sacred heart its thousandfold
return of her love; and then to Nestorianism,
which, dissolving the unity of Christ’s Person, by
one and the same stroke reduced the Saviour from
being Himself the Word incarnate to a man in
close association

with

the Word, and

made Mary

the mother only of a human infant. All these
errors helped to burn in upon the mind of the
Christians of that age the‘truth which E. B.
Pusey tells us so

‘startled him in his young days when first it flashed upon him
that it must be true, that one of our nature, which is the last
and lowest of God’s rational creation was raised to a nearness
to Almighty God above all the choirs of angels... . Yet it was
self-evident, ag soon as stated, that she of whom Christ deigned
to take His human flesh was brought to a nearness to Himself
above all created beings; that she stood single and alone in all
creation or all possible creations, in that in her womb He who
in His Godhead
is consubstantial with the Father, deigned,
as to His Human Body, » to become consubstantial with her’
(Eirenicon, li, 24).
.

It is no

creature- worship 5 it is the sense of this

tremendous fact brought home toa heart inflamed
with the love of the Incarnate Son that explains
at once the profound solemnity of Cyril’s Letter to
Nestorius and the splendid eloquence of Proclus’s
oration on the Virgin Mother.
It is not that she
is the mediator (there is no hint of such a thought) ;
itis

that

He is God

whom

she bare, whom ‘ she

alone inexplicably housed.’ Nor need we fancy
(with the writer on ‘Mary’ in EBr") that it was
the Nicene ‘solution of the Arian controversy,
however correct it may have been theoretically,’
that ‘undoubtedly had the practical effectof relegating the God-man redeemer for ordinary minds into
a far away region of
‘remote and awful Godhead,”
so that the need for a mediator to deal with the
very Mediator could not fail to be felt’ (EBr™ xvii.
812f.). As a matter of fact, it was the complete
manhood of our Lord that the Church in the next
succeeding controversies

(Monophysite and

Mono-

thelete) triumphantly asserted, while at the same
time carefully retaining
the condemnation of
Nestorianism,
Indeed it has been observed that it
is in the creed of Chalcedon, and not in the canons
of Ephesus, that the term @eoréxos occurs. With
all the honour that they gave to her, the Fathers of

this age never forgot that, if she ministered to our
salvation by becoming, on and through her faith,
the Mother of our Redeemer, it was through her
faith in Him that she herself was saved. The

great titles bestowed

upon her by the Fathers

relate to the fruits of the Incarnation.
‘The flesh of the Virgin differs nothing from the flesh of sin;
+. « but her body transmitsit not to the Body of Christ, which
Bhe did not conceive through concupiscence’ (Augustine, ¢.
Jul. Pelag. v. 15).
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And Pope Leo 1. (in a passage still remaining in
the Roman Breviary as one of the Lessons for
Christmas Day) says that ‘ to (Christ’s) birth alone
the throes of human passion had not contributed.’
In entire consistency with this teaching of the
eat Fathers,

we

find

that

the

worship

of

the

hureh in the conciliar period shows hardly a trace
of any cult of the Virgin, There are indications
that she was prayed for. -

Thus in the Armenian Liturgy, ‘We beseech thee that in this
holy sacrifice remembrance be made of the mother of God the
holy virgin Mary, and of John the baptist, of the proto-martyr
Stephen, and of all the saints’ (F. E. Brightman, Liturgres
Eastern and Western, 1, 440).

But she is not often mentioned.
In the liturgy in
the Apostolic Constitutions she is not even named ;
if she is referred to there at all, itis as included
with others—‘ apostles, martyrs, virgins .. . whose
names Thou knowest.’ In other liturgical works
of the period—e.g., the Statutes of the
Apostles
(Ethiop. c. 350)—there is no mention of any commemoration of the departed, nor is there in the
Arabic and Saidic versions of this book.
The
Eucharistic service in the Testamentum Domini
ives thanks that the ‘ Word . . . was born of the
oly Ghost

and the Virgin’;

but its commemora-

tion of the dead, ‘ Remember those who have fallen
asleep in the faith, and grant us an inheritance
with Thy saints,’ names neituer the Virgin nor any
other saint. The Pilgrimage of Silvia
also issilent
concerning her, while the
Catechetical Lectures
(Lect,

xxiii.

on

the Eucharistic

service)

of Cyril

of Jerusalem, where we might have expected
find something, has only this :

to

‘Then we commemorate also those who have fallen asleep
before us, first Patriarchs, Prophets, Apostles, Martyrs, that at
their intercessions God would receive our petition ’—still no
mention of Mary.

In the liturgy of the civil ‘ diocese’ of Africa in the
time of Augustine (A.D. 400) ‘the only place where
an invocation of the Virgin could have come in is
in its commemoration of the saints and martyrs,
but there is again no direct evidence that her name
appeared’ (Ordo Rom. Primus, App. iv.). Of Basil
his latest editor says:

‘Of any cultus of the Yirgin, St. Basil's writings shew no
trace.
‘Even Letter CCCLX, which bears obvious marks of
epuriousness, and of proceeding from a later age, docs not go
beyond a recognition of the Blessed Virgin as @eoréxos, in which
the Catholic Church is agreed, and a general invocation of the
apostles, prophets, and martyrs, the Virgin not being set above
these’ (Blomfield Jackson, Prolegomena to ‘St. Basil,’ Nicene
and Post-Nicens Fathers, viii. [1895] p. Ixxiii). The passage
runs: ‘I invoke them to supplication to God, that through
them, that is through their mediation, the merciful God may be
propitious to me.’

That
(Ph

the departed

1%), do pray

saints,

now

‘with

for us is an obvious

Christ’

conclusion

from their perfected love; it has some sanction
in the NT (Rev 6”); it is argued for on this
ground

y

Origen

(de

Orat.

31),

Eusebius

(de

Martyr.
alest. v.), and Jerome (Hp. 1x.); and it
was an easy transition to ask God that their intercessions might be heard for us; but ‘Omniscience
alone can hear the cry of every human heart, and
Omnipotence alone can deliver everywhere,’ and it
was quite another thing to credit any saint, however highly exalted, with powers or prerogatives
of this extent. Not so did the Fathers of the
Church and the holy martyrs pray.
Cardinal
Newman admitted that no prayer to the blessed
Virgin is to be found in the voluminous works of
St. Augustine. And when, late in the 4th cent.,
we do find cases of direct invocation of this or that
individual saint, it is in private prayer, and in
regard to some more restricted matter in which
that saint had been interested when on earth and
might be presumed to be interested still. Of this
limited sort was the prayer of Justina, mentioned
with incidental approval by Gregory Nazianzen
(Orat. xxiv. 11), ‘imploring Mary the Virgin to

come to the aid of a virgin in danger.’

St. Mary

had already been thought of as the ‘virgin of
virgins ’—-the leader of those virgin bands to whom,
next to the martyrs, the Church felt that she owed
a specialdebt. The martyrs were her witnesses to
Christian truth; her virgins the conspicuous exponents of Christian purity.
Virginity, be it
remembered, had been
praised—though not _enforeed—by our Saviour Himself (Mt 19"), and by
St. Paul (1 Co 7%-); under the pagan
persecutions
the virgin martyrs had won a twofold triumph ;

and when, on Constantine’s conversion,
pagan
sensuality proved a menace no less formidable to
morals than heresy to doctrine, virginity, organized
into monasticism, became more and more alike the

expression and the shield of this side of Christian
virtue. Athanasius found the monks and virgins
of Egypt of the greatest use to him in his contest
with
Arianism.
He introduced monasticism at
Rome; Ambrose and Martin carried it respectively
to Cisalpine and Transalpine Gaul; through the
latter,

the trainer

of missionaries,

it spread

over

the Celtic West. Jerome carried it to Palestine ;
Basil was its protagonist through Asia Minor.
Virginity and monasticism, no less than orthodoxy,
turned the thoughts of the faithful very much
towards St. Mary. If orthodoxy found, as we have
seen, that Christ’s birth of her was a witness at
once of His Godhead and His manhood, so did
monasticism boast of her as the crown of virgins.
If orthodoxy called forth the panegyrics on Mary
by Proclus and Cyril of Alexandria, the thought of
her virginity led even more directly to her “being
regarded as a patroness.
It is while consoling the votaries of the virgin life that
Augustine reminds them how ‘the Birth from the one holy
Virgin is the glory of all holy virgins: they, too, are mothers of
Christ if they do the will of His Father’ (de Sanct. Virg. v.).
-

Thus, too,

Jerome:

.

‘Therefore the virgin Christ and the Virgin Mary have dedicated in themselves the firstfruita of the virginity of both
sexes’ (Ep. xlviil. ‘ad Pam.’ 21);

and Gregory of Nyssa’:

* What happened in the stainless Mary when the fulness of the

Godhead which was in Christ shone out through her, that hapng in every soul that leads by rule the virgin life. No longer,
indeed, does the Master come with bodily presence, . . . hut,
de Virg tye dwells in us and brings His Father with Him’

4. During the medieval period.—For the purses of this article, this period may be dated
rom the extinction of the Western Empire by
Odoacer

(A.D. 476)

to the close of the

Council

of

Trent (1563), Throughout this period Christianity
runs in an Eastern and a Western stream ; but, in
spite of their divergence, there took place in both
a remarkable development in the cult of the Virgin.
It came to a head more early in the East. There,
where the chief heresies concerning the Trinity and
Incarnation had arisen, and where theological speculation was more congenial to the public taste, new
forms of error on these subjects were constantly
springing up, and to all these the orthodox found
a complete answer in the Scripture records of our
Saviour’s birth of a Virgin
Mother. His Virginbirth witnessed alike the reality of both
His
natures and the unity of His Person; it hallowed
monasticism ; it rebuked the impieties first of the
iconoclasts and then of the Muhammadans, while
the calamities which afflicted and cut short, if
they did not, till A.D. 1453, destroy, the empire

in the East, were at least sutlicient to impress all
Christians who remained, or had been, its subjects
with awestruck thoughts of Christ as the Judge of
men, ‘They remembered how, in the days of His
flesh, the good

centurion

had, unrebuked,

deemed

himself not worthy to come to Christ direct (Lk 77),
but had besought Him through the elders of the
1W. M. Ramsay argues that so early as the 5th cent. the
honour paid to the Virgin Mary at Ephesus was the recrudescence in a baptized form of the old pagan Anatolian worship
of the Virgin Mother (Pauline and other Studies, p. 126).
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Jews,

How

much

more,’ then,

might

they,

It must be admitted that such prayers are but in-

sin-

ferences, not unnatural, from

burdened, approach Him through the prayers of
His spotless Mother? The ‘Theologian’ among
the orthodox divines (Gregory Nazianzen) had, as
we have seen, ap

why might not

roved of J ustina asking her help;

Justinian ask her advocacy

Christian empire, and Narses look for her

for his

irection

on the field of battle, and Heraclius bear her image
on

his

banner,.and

Simeon

Stylites, in his post-

communion thanksgiving, invoke as supplicants
‘all the saints . . . and with them Thy most holy
Mother,

..

: receive

their

prayers,

O

Christ’?

So strong

was the

(Euchology of Orthodox Church, tr. G. V. Shann,
Kidderminster,

1891, p. 257f.).

ewrent of feeling that even the great liturgies,
already venerable, received interpolations to express
it. Insome ofthese we can see the process going on.
Thus in the Liturgy of St. Mark (Alexandrian),
though originally St. Mary was simply included in
the prayer that God woul give rest to all the holy
dead, now she is mentione by name, ‘especially
the

most

holy,

for,

is interrupted

stainless,

b essed,

our:

than

a salutation; ‘Hail,

Lady,

the

West

too, therefore, the

and (2) in the Post-Communion :

© Deliver us, O Lord. . .3 and at the intercession for us of
the blessed and glorious and ever-Virgin Mary, the Theotokos,
and of Thy blessed apostles ... and of all saints, graciously
give
peace in our days... through our Lord...’ There is
no direct invocation of her, nor prayer to her (Ordo Rom.
Primus, App. 8);
Ls
.
.

supereininently blessed glorious Lady, the Mother of God, and

‘

_ It is not impossible, in view of Basil’s own writings, that even the last isan interpolation.
The
liturgy called Chrysostom’s is fuller on St. Mary :
The braver of the Trisagion closes ‘ through
the intercessions
of the Holy Mother of God and all the Saints’; but, again, it
preys for her: ‘We offer to Thee this reasonable service on bef of those who have departed in the faith ... Apostles...
Virgins... especially the most holy, undefiled, excellently
laudable, glorious Lady, the Mother of God, and Ever-Virgin

Mary" (2. PP. 314, 331).
When, however, we turn to the less august and
more popular of the authorized devotions of the
in the

.In

*Venerating the memory first of the glorious ever-Virgin Mary,
Mother of the same our God and Lord Jesus Christ; and also
of Thy blessed apostles and martyrs... and all Thy saints;
by whose merits and
prayers do Thou grant that in all things
we may be defended
by the help of Thy protection; through
the same Christ, our Lord’;
.
:
:
:

The latter merely mentions her in the Eucharistic Thanksgiving for Christ ‘born of a woman, the holy Mother of God,
ever-Virgin’; and prays that God ‘would unite all of us who
are partakers of the one Bread ... that we may find mercy
with all Thy saints... especially our all-holy, Immaculate,

co

have

of her are those (1) in the Great Intercession :

The two liturgies ‘remaining in use among the
orthodox Greeks are those of Chrysostom and
Basil, and are more moderate,
|
es

find her invoked

to

At Rome in the pope’s (8th cent.)mass on Easter-day

the baptist, of the protomartyr Stephen and of all the saints’
(i, p. 440). But atan earlier stage the Deacon bids the worshippers ‘ make the holy mother of God and all the saints’ their
‘intercessors with the Father’ (ib. p. 415).

-

was

at the Basilica of St. Mary Major, the only mentions

made of the mother of God the holy virgin Mary, and of John

Church,
we

too,

In Bede's HE, St. Wilfred hasa
vision of St. Michael telling
him, ‘the Lord hag granted you life, through the prayers of
your disciples, and the intercession of His Blessed Mother Mary
of perpetual vi
ity’ (v. 19), and the Hymn concerning St.
Ethelreda sings
how ‘over the Virgin Mother a shining virgin
band rejoices’; and how ‘ber honour has made many virgin
Dlossoms to spring forth’ (iv. 20).

‘We beseech thee that in this holy sacrifice remembrance be

Greek

- It,

Columba she is not mentioned.

In the Armenian Liturgy St. Mary’s name remains
in the Great Intercession :
,
.

direct manner:

sister.

reaction from those errors contributed its impetus
to every
movementin the Virgin’s honour, while
manifold oppressions of the poor turned them
naturally to the thought of her as the Mother of
Pity, and the chivalry of the knight made her the
Lady
of his orisons. But the development of her
enlt was slow in the West.
In Adamnan and
Bede it is hardly perceptible; in the Life of St.

‘To our fathers and our brethren who are fallen asleep...
give rest, remembering all saints . .. and most chiefly «ee the
holy theotokos Mary. ,. . Not that we are worthy to intercede
for their blessedness ... but... that standing before the
tribunal of thine onlybegotten Son they may in recompense
intercede for our poverty and weakness’ (Brightman, i. 169).

oe

Eastern

tact with Islim.

thou

that art full of grace... because thou didst
bring forth the Saviour of the world.’ So in
St. James, the parent of all the Syrian liturgies,
she had originally simply been commemorated,
but now it is added ‘that we may obtain mercy
through their prayers and intercessions’ ; and in
the Anaphora there is interpolated, not only the
angelic salutation, but a long quotation from
Proclus’s glowing panegyric (Neale and Littledale,
Liturgies’, p. 54). The alteration is very naively
made in the liturgy of the Coptic Jacobites:

Ever-Virgin Mary’ (id. pp. 326, 320f.).

its

experience of errors (such as the 8th cent. Adoptianism) which, disparaging the Saviour, disparaged her also. In
Spain, Hungary, and the two
Sicilies, as well as through the Crusades and
Algerian piracy, it was to_come into painful con-

Mother of God, and ever-Virgin,’ and the sequence
of thought, which still shows that she is. prayed
by

the deliberate teach-

ing of the latest, and henceforth the most influential in the East, of the Greek Fathers, John of
‘Damascus, that Mary is the sovereign Lady to
whom the whole creation is made subject by her
Son—-implying, of course, that, over and above her
office in the Incarnation, she is herself, through
His gift, a direct giver of help to such as may seek
it at her hands.
It ‘should be added that the
Feast of Aer (not of Christ’s) Presentation in the
Temple (the story is from Protev. Jac.) originated
in the East in the Sth cent., and was not adopted
in the West till the 15th. See art. [sIMACULATE
CONCEPTION.
:
.
a
The Western Church, too, was to find through
many ages the practical value of monasticism,
and
to carry the doctrine of celibacy to further lengths

most

*O most holy Mother of God, light of my darkened soul, my
hope, protection, refuge.
I thank thee that thou hast enabled
me to be a
pattaker of the... Body and... Blood of Thy
dear Son.
Enlighten the eyes of my heart... quicken me
... give me tears of repentance and thankegiving ’(Luchology).

In the Book of Needs, the ‘ Prayerful Canon at the
Departure of a Soul’ teaches the dying man to cry
er:
.
:
* Known refuge of the sinful and the low, make known to me
thy mercy, O thou pure one, and set me free from the hands of
demons, which come about me like dogs,’

nor, indeed, is there anything more in the Canon
of the Roman Mass to the present day, though in
the Proprium Missarum de tempore this ‘ collect of
S. Mary’ is said on all Sundays in Advent:

‘God, who willedst that Thy Word should take Flesh from
the womb of the Blessed Virgin Mary, grant that we who
believe her to be in truth the Mother of God may by her intercessions be helped before Thee.’

But neither is this, nor the Secreta de S. Maria, nor
the Post-Communio de.S.: Maria a prayer to her;
the last was indeed adopted in the
English Book
of Common Prayer as the collect for the Annunciation. The confession of sins in the. Mass made
‘to Almighty God, to:the Blessed Mary, everVirgin . . . and to all saints,’ is held to be buta recognition of the fact taught us by St. Paul, that
the whole body of the Church (from which death
does not separate the saints [Ro 8")) suffers with
the suffering of every member (1 Co 12°); and, inasmuch as, in like manner, ‘the honour of Christ
the Head is the honour of all His members, it can-

not be wrong, it is thought, to ask, as is done in
the prayer ‘Suscipe: sancta Trinitas,’ that our
memorial of Christ’s Passion, Resurrection,
and
Ascension may redound to the honour of Mary and
all saints, as well as to the salvation of ail for

MARY
whom they pray.”

These are regarded as fair in-

ferences from

truth

the

which

we

all confess,

in

the Apostles’ Creed, of the Communion of Saints.
The moderation of the Roman Missal did: not
suffice, however, for the popular devotions, which
more and more

tended

to assume

the forms, first,

of invoking her directly to intercede for us (‘ora
ro nobis’), and, next, of asking her personal help
or both soul and body. Two festivals really of
our Lord— His Presentation in the Temple (Feb. 2),
and His Conception (March 25)—became rather
those of her Purification and of the Annunciation
to her, while the Feasts of her Conception (Dec. 8),
her Nativity (Sept. 8), and her Assumption (Aug.
15), already observed in the Eastern Churches, were
introduced into the West, at first in other lands

rather than in Italy or at Rome, and not always
either with the same meaning or without protest.
Thus, the observance of the Assumption was
appointed by the synod of. Salzburg in A.D. 800,
but is marked as doubtful in the capitularies of
Charlemagne ; literally. its title imports no more
than her death--the taking of her soul to God—
and it is sometimes called her dormitio, or ‘sleep.’
The doctrine of her bodily assumption into heaven,
derived from the apocryphal story condemned by
Pope Gelasius, though widely believed, and implied
in the Brevi

lection

from John of Damascus, is

not even now de fide in the Roman Catholic Church,
but only a ‘pious opinion.’ |The Feast of the
Visitation of the Virgin (July 2), also apocryphal
in origin, was introduced from the East in the 14th
cent., withdrawn from the Calendar by Pius v.
(1565-72), and reintroduced by Sixtus v. (1585-90).

The Nativity of Mary (Sept. 8) would be older if
the sermon

of Augustine,

cited

in

its: Office,

be

genuine, but it is commonly said that this fact is
first mentioned

by Andrew.

of Crete

(c. 750); its

observance was appointed by the synod of Salzburg
in

800;

two

centuries

later

it

had not

become

general in Italy, while (c. 1140) St. Bernard blames
the canons of Lyons for the innovation of keeping
the feast of her conception because it was not holy
like her Nativity, St. Mary being, he held, not
conceived without sin, but sanctified in the womb.
Thomag Aquinas said (Summa Theol. 111. xxix.) that

the Church of Rome tolerated it but did not keep
it (a not uncommon

way with

some

in those days

of treating popular devotions); and, when it did
comein at Rome, in the church of St. Mary
it was still, so late as 1340, the festival only

Major,
of the

‘Sanctification of the.B, V. Mary.’ . Underlying
these different names for this festival lay the lon
controversy as to the sinlessness of Mary. Al
agreed (as all orthodox Christians must agree) that
she was sanctified so as to yield a perfectly sinless
manhood to the Son of God (Lk 1°, He 7%); but
there arose in. the 13th cent. a question when the
Process of her sanctification began, and, while
ivines of the date and authority of Aquinas denied
her Immaculate

Conception,

the

arguments

on

which Scotus based his support of it were derived
wholly from abstract and @ priori considerations.
The discussion, nevertheless, tended to her exaltation above all other saints, on the ground not alone
of her office, but of the grace bestowed on her.,

It

must be confessed that some medixva) writers
transgressed all bounds in the language which they
employed, Peter Damian, ¢.g., speaking of her as
‘deificata’ (Serm. de Nativ. Mar. [PL exliv. 740),
while the very natural use of what Archbishop
John Hamilton’s Scots Catechism of 1552 calls the
‘bonny image of the Baby Jesus and His Blessed

Mother’ to remind us of His gracious coming as

an infant to'sanctify. childhood and maternity was
darkened

into

something

not

far

from

idolatry

when—as sometimes happened—one image of the
Virgin (generally a black or an ugly one) was re-
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garded and resorted to as more powerful for the
help of suppliants than another. . .
/
5. From the Reformation to the present day.—
The fundamental position of the Protestant Reformers, that the justification and salvation of the
sinner are through faith in Christ alone, involved,
on the one hand, the fullest recognition alike of
His Godhead and His manhood ; and the Reformers,

accordingly, were at one in confessing the Catholic
faith as set forth in the ancient creeds and by the
great councils, which meant, of course, their accept-

ance of His birth of a pure virgin, and her honour
as His mother.

It involved, on the other hand, an

insistence that the soul: should come to Christ
direct, and a repudiation of the idea of any creature
coming between it and Him. : The latter principle,
it is true, could be pushed to the extreme of disparaging the helps which’He has graciously provided in His Body the Church (Eph 1%), for bringing men to Himself, and in the ordinances whereby
‘Christ and the benefits of the covenant of
grace
are...

applied

to believers’ (Shorter Catechism,

world;

and, contrariwise, the

92). It brought almost everywhere the practical
elimination from Protestant teaching of all thought
of the departed saints having any function whatever (save that of remembered examples) towards
Christians in this world. ‘The ‘Communion of
Saints,’ while admitted in words, was interpreted
as existing simply between believers in this present
prayers of the living

were limited to the ‘ Church militant here on earth.
The prominence of St. Mary in Roman Catholic
devotions reacted among the Reformed in anopposite direction, till Puritanism (in certain sections).‘scrupled’ even the singing of her inspired
Magnificat, gave up the public use of the Apostles’
Creed because her name occurred in it, and even so

late as the publication of the Church Hymnary
(1898) was able to secure the rejection of Bisho
Richard Mant’s version of the Stabat Mater an
the deletion of the words ‘Son of Mary’ from H.
H. Milman’s hymn.
It may be doubted whether
such courses have helped either to a livelier faith
in Jesus Christ or to a deeper love towards Him;

or how far they have furthered Christian ideals
of purity, chivalry, and saintliness. Puritanism,
however, has not conquered either the Scottish or
the Anglican Church.: The former in the 18th
cent, dared to speak of the Virgin in the public
service in one of its ‘ Paraphrases’ (Par. 38), and restored the use of the Magnificat (in metre) in another
(Par. 36), and of late years ‘authorized’ the chant-

ing of it in prose, as well

as the recital of the

Apostles’ and Nicene Creeds (Church Hymnary,
Church

of Scotland.Anthem

Book,

and

Mission -

Hymnal), These have always kept their place in
the Anglican Books of Common
Prayer; and the
Churchof England has further secured a commemoration of St. Mary by retaining among ‘the
Feasts to be observed’, both ‘The Purification of
the Blessed Virgin’ (Feb. 2) and ‘The Annunciation of the Blessed Virgin’ (March 25). In both
countries divines universally respected (e.g., the
Scottish Dr. W. Hanna and the English Bishops
Joseph Hall and John Pearson) have spoken of her
in terms of singular reverence and beauty, while
W. M. Ramsay, holding, as he does, some pagan
ancestry for her cultus as it exists in Asia Minor,
speaks of it nevertheless as ‘a purifying and elevating principle’ (Pauline and other Studies, p. 159).,
: td the

Roman

Catholic

Church

there was some

hope at the beginning of the Counter-Reformation
that much then complained of in the extremer cult
of St. Mary
would be abated or put down.
Something certainly was done; and the Council of Trent
in its Decrees, and even in its Catechism, is fairly
moderate, distinguishing, as did the older councils,
between the Aavpela, due onlyto God, and the
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.

ovdela or the vwrepSoudela, due in different degrees
to His saints

and

servants, and

insisting that the

‘worship’ to be paid to the Deipara must never
exceed Ayperdulia. Butit is difficult to see where,
in the practical system which since then has been
not only permitted, but more and more encouraged,
by the popes the line of difference is drawn ; ¢.g.,

‘Hail, O queen, Mother of Mercy! Hail, our life, our sweetness, our hope! To thee we fly, the banished sons of Eve’
(Antiphon to the Jfagnificat in the Roman Breviary, reformed
by order of the Council of Trent, published by order of Pope
Pius v., and revised by Clement vm. and Urban vu11.).

The Breviary, with ‘the Offices since granted,’
may almost be said to be now—in strange contrast
to the NT—nearly as full of Mary
as of Christ.
On all Saturdays, and throughout the whole month
of May, votive offices of the Blessed Virgin are
said.
The Sunday within the octave of the
Nativity is ‘the Feast of the Most Holy Name of
Mary,’ the third Sunday
of Sept. that of her
‘Seven Sorrows’; four
Sundays in October are
devoted res ectively to her ‘ Rosary,’ her ‘ Motherhood,’ her ‘ Purity,’ her ‘ Patronage,’ while the old
feast of her. Conception (Dec. 8}—originally her
‘Sanctification’—is now that of her ‘Immaculate
Conception,’ and the bull of Pius ix. declaring this
an article of faith to be received by all Christians
supplies a large proportion of the lessons appointed to be read within itsoctave. The Brevia:
itself, moreover,

is restrained

in comparison

such books as Le Glorie di Maria
Liguori

(1696-1787),

the

founder

with

by Alfonso de

of the Redemp-

torist Order.
Liguori goes far beyond the Council
of Trent, for, whereas the latter says only that ‘it

is useful’

to invoke

her

intercessions,

upon the necessity of doing so:

he

insists

is the peace-maker of sinners with God’ (il. 1f,, iif. 1, vi. 8).

Lireratcre.—A postolic Fathers, ed. J. B. Lightfoot, London,
1877-85 ; Ante-Nicene Christian Library, Edinburgh, 1867 ff. ;
Select Library of Nicene and Post-Nicene Fathers, Oxford an
New York, 1886-1900; W. M. Ramsay, Pauline and other
Studies, London, 1906; J. M. Neale and R. F. Littledale,
The Inturgies of SS. Mark, James, Clement, Chrysostom,
and Basil, and the Church of Malabar?, do. 1869; F. E
Brightman, Liturgies Eastern and Western, Oxford, 1806;
The Statutes of the Apostles, ed. G. Horner, London, 1904; The
Apostolic Constitutions in Coptic, ed. H. Tattam, do. 18485
The Testament of our Lord, ed. J. Cooper and A. J. Maclean,
Edinburgh, 1902; Consecration of a Church and Altar (Coptic),
ed. G. Horner, London, 1902;
Ordo Romanus Primus, ed. E,
G. O. F. Atchley, do, 1905; The Roman Breviary and Bissal;
Alfonso de Liguori, Le Glorie di Maria, Naples, 1750; The
[Russian] Book of Needs and Euchology (Russian); E. B, Pusey,
Eirenicon, Oxford, 1865-09.
JAMES COOPER.

first of
Masai.
widely
people

in E. Equatorial Africa, whose habitat, down to
the beginning of the 19th cent., stretched from the

Nandi plateau, the south end of Lake Baringo, and
the southern slopes of Mount Kenya on the north
almost to the 6th degree of S. lat. in the south,
On the east they were bounded by the Bantu and
Galla peoples of the region between the Tana and
the Rufu rivers; on the west by the Nandi and
Bantu peoples of the Sotik and Lumbwa highlands,
which form the eastern limits of the
Victoria
Nyanza basin. The older name which this distinct
race of pastoral nomads adopted for themselves—
or at any rate for the pastoral and warlike section
of the
Hollis)
before,

original tribe—was (according to A. C,
Il-maa, which in the 19th cent., if not
became Il-misai (spelt Maasae by some).

The western and northern sections of the Masai
people, especially those sometimes known as [loigob, Enjdmusi, or Was’iigishu, were not only
cattle-keepers and

agriculturists.

shepherds, but also industrious

Still,

cattle,

sheep,

Ethiopia

goats,

the main bent of this hand-

and

played a great

the domesticated

part in their

mental considerations.

asa of

lives and

1 sections of the Masai,

agricultural as well as pastoral, speak a language
which ditfers but little in its two or three dialects.
The relationships of this speech lie most nearly and
clearly with the Lotuka language of the Mountain
Nile, with the Bari of the southern Egyptian
Sidan, with the Elgumi or Tesw, north-west of
Mount Elgon, and with the Turkana of Lake
Rudolf; perhaps also with other languages of the
Rudolf basin. In a more remote degree Masai is
related to the other members of the great Nilotic speech-group—the Nandi languages of British E.

Africa, and those of the Dinka, Shilluk, etc., of

the Egyptian Sidan.
The customs and, to some
extent, the beliefs of the Masai similarly connect
them with the tall Negroes of the Upper Nile
basin. Clearly, the progenitors of the Masai
enigrated originally from those regions which now
constitute the northern
provinces of the Uganda
Protectorate; but at what period there is little
evidence to show, except that it was far enough
back in the history of E. Equatorial Africa for
the migration to have passed out of tribal recollection! In all their myths and stories the Masai
think of themselves as a people indigenous to E.
Africa, most of all to the regions round about
Mount Kenya.
This snow-crowned lofty volcano
of more than 17,000 feet in altitude plays a considerable part in their traditions, and is supposed
by them to be the habitation of a demigod or
goddess Naiterukop,? who was at the same time an
‘Eve’ or ‘Adam,’

‘Mary is our life, because she obtains for us the gifts of pardon
. «and of perseverance’; ‘Mary is the hope
of all’; ‘Mary

MASAI.—1. History.—It is advisable,
all, to specify what we mean by the term
It is the tolerably correct designation of a
scattered but not numerous Nilotic Negro

some Negro race (which in bodily characteristics
verges on the Hamitic negroid) was pastoral; and

the

parent, at any rate, of the

higher types of humanity. The Masai speech, like
some other Nilotic languages, especially those of
the south-eastern portion of the regions inhabited
by

Nilotic

Negroes,

bears

evident

traces

of

an

customs

of

the

ancient Hamitic impress, though it must be emphatically stated that neither it nor any other
member of the Nilotic family can be described as
Hamitic, or as other than a ‘Negro’ speech.
But
many centuries ago, perhaps as far back as the last
periods of dynastic
Egypt, the Kushitic section of
the wide-spread Hamitic race (Caucasians tinged
with Negro and
erbaps Dravidian blood) profoundly impressed
itself on the racial type, the
speech,

the

culture,.

beliefs,

and

ile Negroes.
Similar action on the part of these
Hamites appears to have led to the final shaping
of the Bantu languages and the impulse of the
Bantu conquest of the southern third of Africa.
It is curious that, however ‘Hamitic’ the Masai,
Nandi, and other south-eastern Nilotes may be in
physical and mental characteristics, their cattle,
on which such a large proportion of their thoughts
and

beliefs

is

centred,

are

of

the

E.

humped, originally Indian ‘zebu’ type.
not
belong to the long-horned, usually

African,

They do
straight-

backed, Galla breed, a bovine variety which seems

to have originated from a wild species in W.
Asia in remote Neolithic times, and to have been
the earliest form of domestic cattle in ancient
Egypt. These Galla oxen are nowadays found
in the greater part of Abyssinia, in Darfur, Wadai,
and Bornu.*
The mysterious Ba-hima—the Galla1In the traditions of the Masai their home-land—Kopekob or
Képekob—lay to the north of their present habitat. They called

the south ‘the land of strife,’ showing that their southward
advance was attended by constant struggles with the preceding
tribes not of Masai race.

.

:

2 Na-iteru-kop is a word beginning with the feminine prefix

na, a frei originally conveying the sense of ‘mother,’ but
often
diverging into an equivalent for ‘source of,’ ‘place of,’
* productive of.’
3 There are, however, traditions among the south-western
Masai that they once possessed or knew of this long-horned

re

7
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like aristocracy of E. Equatorial Africa
— implanted this long-horned type of ancient Egyptian
ox on the highlands between the Victoria Nyanza,
Tanganyika, and the frontier of the Congo forest.
But the long-horned Galla ox has never yet made
its appearance to the east of the Victoria Nyanza
or among the Masai tribes, whose cattle are Indian
in type.
.
:
2. Gods.—Though in
physical characteristics
the Negro element predominates in the Masai over
any other, this people is superior in mentality to
the pure-blood
Negro; and one is struck with a
certain imaginativeness anda natural poetry in
their thoughts, stories, and religious beliefs rarely
found among Negro peoples, and probably due to
some ancient or modern infusion of the Caucasian.
The Masai believe in a far-reaching divine power
emanating from the sky high above the earth, and
even above the lower regions of the atmosphere.
This divinity,

to which

they

can

pray

at

times

with real earnestness, is known usually
by a female
name, Efi-ai( £a- is the feminine article, ai, or gai,}
is the root). Ejii-ai is occasionally referred to as
‘the Black God,’ though in some stories or in some
minds there seems to be a triad consisting of (1)
Eii-ai,

the

greatest and

god of the elements

remotest of all gods, the

; (2) the benign Black

God of

rain, who takes a real, though far-off, interest in
humanity; and (3) the surly or malign Red God,

who is, on the whole, spite ally disposed towards
mankind and dwells in the lower part of the
atmosphere. Eji-ai and the Black God (or both
fused in one personality) would like to send the
rain to the parched lands below in perpetual
abundance, so that there might always
be fat
pastures to feed the Masai cattle, or perpetual
cultivation for the Masai agriculturists; but the
Red God frequently intervenes and intercepts the
moisture so necessary to life under an equatorial
sun, Distant thunder is believed to be the remonstrance of Eii-ai at this churlishness of his
subordinate deity, whom, however, he seldom
bestirs himself to circumvent. Ef-ai is known to
some of the non-Miasai tribes as ‘Kai’ or ‘Gai’
without the article, and by the Masai themselves
is called by other names, such as Paasai.?
3. Demons.—In addition to these two gods or
three gods (according

is or

is not

as the Black and Good God

identified

with

the

Ruler

of

the

Heavens, Eii-ai), the Masai believe in superhuman

beings somewhat resembling the jann (*genii’) of
the Arabs--devils, it is convenient to call them.
Similar beliefs reappear in the Siidan and in many
parts of the northern range of the Bantu languages,
such

as the

Cameroons.

These

jann,

or

devils,

trench in some of their characteristics on the
werwolf conception, being in some aspects like a
lion and in others like a man, or having originally
taken the form of lions and then put on an
appearance half human and half like an inanimate
stone; or they are believed to go about looking
like a lion on one side, and on the other like a
monstrous human being. Their favourite home is
the forest. They are mainly, if not entirely, anthropophagous in their food preferences, and do not
touch wild beasts.
:
In one of the Masai stories recorded by Hollis3 it is narrated
that the devil’s custom is to cali to human beings who pass the
place of his concealment in the forest, ‘Come, my brother, help
me lift this load of flrewood.’ If they are foolish enough to
proceed to his help, they are struck with a pointed stake which
e carries. When any particular district was believed to be
haunted by a devil and the Masai wished to pass through it in
their customary migrations in search of pasture for their cattle,
they would arrange to march past the cannibals’ haunt in ag
1From the circumstance that this root assumes the form of
-gai or -kai when borrowed by adjoining Bantu or Dorobo tribes
it is possible that it was originally Ef-gal in Masai.
2A. C. Hollis, The Sfasai, Oxford, 1905, p. 346,

71d. p. 265 f,
VOL.
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large a body as
possible, the warriors going both in front and
behind. ‘Should
a voice be heard issuing from the mist and
calling some one, everybody remains silent, for they know that

it is this devil that is calling.’

In another story! the anthro-

pophagous jann ate up all the human beings in one district
except a woman, who succeeded in hiding herself with her child
ina pit. Asthe boy grew up, he made a bow and arrows, which
(presumably) he poisoned ; and, when the demon, discovering
their existence from the smoke of their fires, came to eat them,

the boy from the branches of a tall tree shot all his arrowa into

the monster's body, who at first thought that it was merely the
stings of gad-flies, until he succumbed to their effects. Repenting apparently in his dying moments, he gave the boy informa.
tion as to how he might proceed to recover the cattle of the
tribe, and most, if not all, of the people whom he had eaten.
Out of gratitude these resuscitated Masai elected the boy as
eir chief,

It is quite possible that this and similar stories,
wide-spread over Negro Africa, refer to the lurking
cannibals of some
big and brutish race which
lingered on in the forests of Africa long after the
more open country had been populated by the
modern types of man.
Such grim ogres may have
worn over their backs the pelts of wild beasts that
they had killed, and thus have seemed on one side
beast, and on the other a ghoul-like type of man.
4. Cosmology.—The Misai believe that, when Natterukop,2
the demi-god of Mount Kenya, decided to start a race of true
men on the earth—presumably Masai—he found three things
in E. Africa, viz. an already existing Dorobo3 (the word is
properly spelt. Torobo and _ means ‘ dwarfish ’), who was a kind
of pre-Adamite man, an elephant, and a serpent, all of whom
lived together. In course of time the Dorobo hunter killed
both the serpent and the elephant mother, who, however,
before her death had given b
to acalf, which escaped from
the Dorobo, and fn its journeying about the world met a Misai,
to whom it confided ita troubles. At this juncture God Himself
(Ei-al) intervened, and summoned both the Dorobo and the
AMisai to His presence.
The Masai came, but the Dorobo seems
to have delayed. The consequence was that the MAsai received
God's good gifts and henceforth became rich in cattle and the
master of E. Africa.
Other variants of this story make
Naiterukop (the divine man of Mount Kenya) the deus ex
machina throughout, and do not invoke the intervention of the
great sky-god, Eit-al.
5. Eschatology.—Witb regard to a life after death, in some
of the Masai traditions it is related that, when the man-god
Naiterukop gave to their primal ancestor, Le-eyo, instructions
what to say when a child died, the latter out of selfishness—because the child next to die was not his own—inverted the prayer
which was to adjure the child-spirit to return.
Le-eyo consequently prayed that the moon, though it died, might return
again, but that the dead child might remain dead. Some time
afterwards Le-eyo was likely to lose a child of his own, and
therefore said the prayer rightly. But it was too late; only
the first invocation of nature held good, and thus man, when
he dies, never comes back, but the moon always returns.

Yet this great agony of the mind of man—this
refusal to regard death as the end of all in the
personalities of those whom we have loved or
respected—prevails with the Masai, athwart the repeated assertions in their folklore that ‘ All is over
with man as with the cattle, and the soul does not

come to life again.’ With
been a gradually growing

this eople there has
belief (it is so also

among

that a medicine-man,

many Bantu

tribes)

® great doctor, a great chief, or a very wealthy
1 Hollis, p. 221 ff.
2J, L. Krapf, the great missionary pioneer of Equatorial
E, Africa, writing in 1854 in his preface tothe Vocabulary of the
Engittuk Eloikob
(the Western Masai), thus describes the
religious beliefs of the Masai: ‘ At the remotest antiquity there
was one man residing
on ‘‘ Oldoinyo eibor” (Mt. Kenya) who
was superior to any
human being, and whom Ejfgai (heaven,
supreme being, god) had placed onthe mountain. This strange
personaye whose beginning and end is quite mysterious and
whose whole appearance impresses the Wakuafi mind with the
idea of a demi-god is called . . . Neiterukob. The intelligence
of this strange person residing on Oldoinyoeibor reached a man
named Enjemasi Enauner, who with his wife Sambu lived on
Mount Sabu which is situated to the south-west of Oldoinyo

eibor and is a high mountain but does not attain to the height

of Oldoinyo eibor. . . . Enjemasi went to the White mountain
with his wife who by the intercession of Neiterukob became
fruitful and
gave birth to a number of children. Neiterukob
also taught Enjemasi Enauner the taming of wild cows which
he saw in the forest... . It is to Oldoinyo eibor (* Kenia,”
as the Wakamba call it) that the Wakuafi resort in order to
obtain the intercession of Neiterukob for getting rain, cattle,
and health from the Eiigal.’

8 The Dorobo are the nomad hunters of E, Africa, shorter in

stature than the Masai, but not very dissimilar from them in
appearance, and containing many mixed strains of blood—
amite, Negro, and possibly Bushman.
:
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person cannot entirely cease to exist in personalit
even after the

body is dead, buried, and

considered unlawful.

decayed.

It is thought by the Masai, as by Zulus and
numerous tribes of W. African Bantu, that the
soul of a deceased person of importance enters one
or other of the python-like snakes which frequent
the vicinity of human habitations in pursuit of rats
and other vermin. These (usually black) snakes
are,

therefore,

sacred

in the eyes of

the

. Divination.—They also believe in omens, and,

like all the Negro peoples of E. Africa, pay
great
attention to the cries and the actions of Pirds
which are propitious or unpropitious.
Their
medicine-men practise divination of future events
(1) by shaking a handful of stones out of a horn,
(2) by examining the entrails of a slaughtered
goat, (3) by getting
drunk on mead, and then
prophesying at random, and (4) by the interpretation of dreams.
me
:
7. Prayers.—The Masai have a very real belief
in God, and, if they are vague about His personality and uncertain whether they are’ praying to
the Great God of the Firmament or to the Black
God of the Upper Clouds, to one or other they
occasionally make sacrifices of sheep—a rite usually
conducted

by

the

women,

who,

as

a

matter

of

course, pray twice a day, while men and children
only occasionally utter prayers. In these prayers
men and women associate the evening and morning
stars, and even the snow peaks of the great mountains, Kenya and Kilimanjaro, with the Deity.
They pray for children and for the health of their
children, for rain, for successes in time of war, and

plenty of cattle.
The present writer, however,
when residing many years ago at Taveita near the
eastern base of Kilimanjaro, noted that the men of
the Wa-Taveita {mainly Masai in race and religion,
though now speaking a Bantu language) could pray
most earnestly and touchingly to Eji-ai, the Power
of the Sky, if their children were sick.

When one of their number gives birth to a child,
the Masai women gather together and take milk

to the mother;

*God to whom I pray,

God who thunders and it rains,

Give me offepring.
To thee only every day
Thou morning star ;
To thee only every day
Thou who art of sweet
To thee only every day
Who art prayed to and
To thee only every day

Masai,

who are careful not to kill them. If a woman
sees one in her hut, she pours milk on the ground
for it to lick up. A variety of species of snake are
even regarded as totem animals by one of the
Masai clans, who protect them against ill-treatment by the members of any other clan, and will
even call on them for help if they get worsted in a
fight, exclaiming, ‘ Avengersof my mother’s house,
come out!’ The Masai believed that the female
snakes thus invoked would bite such as had not
adopted them as a totem.
ot
It has even been thought by some Masai, probably not earlier than the latter years of the 19th
cent., that the souls of very great chiefs are not
sufficiently provided for by transmigration to a
snake, but in some way go to heaven, to the abode
of Efi-ai. It is not impossible that this growing
belief may have resulted from their talks with the
early missionaries in E. Africa. They certainly
believe that there is what we should define as a
soul, some impalpable living essence, and that this
quits a man’s body when he falls asleep. Therefore
a sleeper must not be too suddenly awakened lest
the soul be left outside the body and the man die.
In one mood the Masai will assert that no such
things as ‘ ghosts’ exist, because they cannot be
seen; in another they appear to
believe that
ghosts do exist and can be seen by cattle, though
not by men.
When a herd of cattle halts and
stares fixedly at something, if it is not a lion ora
leopard, it is a ghost.

they then slaughter a sheep, which

is called a‘ purifier of a hut,’ or simply a ‘ purifier,’
The women slaughter the animal by themselves
and eat all the meat, and no man may approach
the spot where the animal is slaughtered, for it is

When they finish their meal,

‘they stand up and sing a song, which may be
rendered approximately thus. (paraphrased from
Hollis) :
.
.
do I pray,
do I pray,
:
savour like sage plants.
do I pray,
.
who hearest;
do I pray.’
.

.

|

Women and children also pray for rain. The
old men’s prayer in time of drought (chanted round
a& bonfire of sweet-smelling wood into which is
thrown a charm from the medicine-man) is:
“Black god, Ho!
God water us;
© thou of the uttermost parts of the earth,
Black god, Hot
God water us.’
:

Young men pray that their battle raids may be
successful and that they may bring back herds
of
cattle. All these prayers seem to be indifferently
addressed both to
and to the morning and the
evening star. God is not confused with the sun or
the moon, but is something behind, above, beyond,
and

more

powerful

than

these

heavenly

bodies,

which are
beings of either sex that alternately
marry and quarrel.
Of the stars other than the
planets Venus and Jupiter they take little heed,
with the exception of the Pleiades (the appearance
of which in the heavens is indicative of seasonal

changes),

the Sword

of Orion,

and

Orion’s

Belt.

Comets are perturbing as indicative of approaching
disasters,
os
8. Source of Masai religion. —M. Merker, a
German officer, who lived much among the Masai
of German E, Africa, published a work (first issued

in 1904) in which, after discussing various Masai
beliefs

and

customs,

he

attributes

these

and,

in

art, the origin of the Masai, to a strong wave of
emitic influence from the north, even reviving
that old story, the dispersal of the Ten Tribes.
It
is dificult to understand how he can see anything
in Masai belief and ritual that especially suggests
Jewish blood or influence and at the same time
overlook the presence of similar beliefs and rites
in the intervening Hamites or the Semiticized
Somalis...
For unnumbered centuries waves of
Caucasian influence and even trickles of Caucasian
blood have been passing from Western and Southern
Arabia, Syria, and Egypt through Ethiopia into
Nileland, the Central and

Western Siidan, and the

steppes and forests and lake regions of .E. Africa.
The

Masai have brought their share of these beliefs,

superstitions, and customs from their northernmost
centre of development—somewhere, possibly, in the
basin of Lake Rudolf, a region that, no doubt, was
influenced from Abyssinia a score of centuries ago,
as it is at the present day. At the same time,
attention should be
given to Merker’s records of
Masai traditions and beliefs, especially as set forth
in the later edition of his work (Die Masai, Berlin,
1910). A.C. Hollis, whose own work on the Masai
is one of importance, and Albert Steggall, a missionary
long resident in the eastern part of Masailand, both argue that Merker got his information
regarding Masai beliefs chiefly from Masai who
had long been connected with the Roman Catholic
mission, and, consequently, that these

informants

were.merely giving him versions of the Hebrew

traditions inthe OT.

The receptivity of the Masai

mind is no doubt great; but no mission had been
established in those regions a sufficient length of
time for much teaching to have been imparted to
Masai boys, nor, from what the present writer
knows of mission work in those regions, is it likely
that either Roman Catholic or Protestant missions
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at that stage in their development spent much time
in translating and teaching the book of Genesis to
Masai inquirers.
It is. more probable that the
ancestors of the Masai in their northern home were
in contact with the Christian Gallas or Abyssinians,
and from them imbibed those ideas of
Adam and
Eve and the other traditions regarding the great
Patriarchs which irresistibly recall the legends enshrined in the first chapter of Genesis ; or the ideas
may even have percolated through N.E. Africa in
pre-Christian days, when the Jews and Idumeans
were influencing a good deal of W. Arabia and of
Ethiopia.
.
.
' The stories transcribed by Merker are not only
reminiscent of the Jewish myths of Adam and Eve,
Cain and Abel, Enoch, Methuselah, Lamech, and
Abraham, but even extend to a personality like
Moses, actually bearing the name of Musanna (or
Marumi).

fiery
and

There are even

traces of a belief in a

serpent, of the Ten Commandments of Sinai,
of a paradise
garden like Eden.
A good deal of this account of the Masai religion
must be taken in the past tense. Year by year old
beliefs and traditions are fading away, and the
people are becoming either absolute materialists
{with the white man as their wonder-working
divinity) or adherents of the various Christian
missions, to which they are proving useful and
influential converts.
:
:
Lrrzratorg.—In addition to the works of Hollis and Merker

noted throughout, seej.L. Krapf, Vocabulary of the Engituk
loikob, or
anguage of the Wakuafi Nation, Tiibingen, 1854
{Preface is noteworthy); J. Erhardt, Vocabulary of the Enguduk Iloiqob, as spoken by the Masai Tribes in E. Africa, Basel,
1857; J. Thomson, Through Masai Land, London, 1885; H. H.
Johnston, The Kilima-njaro Expedition, do. 1885, The Uganda
Protectorate’, do, 1904; S. L. and H. Hinde, The Last of the

Masat, do, 1901,

-

H. H. JOHNSTON.

MASBOTHZANS.—Accordingto Eus, HE Iv.
xxii. 5f., Hegesippus had written of the Hemerobaptists and the Masbotheans (MacBwéaior)? as
two distinct sects ‘in the circumcision among the
children of Israel.? The brief characterizations of
the Masbothzan sect given by the ancient heresiologists are based simply upon their etymologies
of the name, which they connect either with the
word ‘sabbath’? or with
mas, ‘will,’ ‘ purpose.’
Among modern scholars A. Hilgenfeld
has advanced
the conjecture that the Masbotheans were the
followers of the early heretic Thebuthis, also men-

‘tioned by Hegesippus, but in all likelihood the
name simply means ‘baptists.’
In glossaries. of
Palestinian Aramaic the only word given for ‘ baptism’ is masbé'ithd, and, as we know that among
the Mandeans on the. Euphrates the regular term
‘for ceremonial immersion in running water was
akmasxo (see art. MANDAANS, p. 387°), we can hardly

doubt that Macfwéaio signifies people in whose
religious practice such immersions formed an outstanding element. Thus the Gr. term ‘Hemerobaptists’ might quite well have been applied to
the same
group, and the idea that the two names
denoted different sects may simply have been's
mistake on the
part of
Hegesippus.
It is, no
doubt,

the

case

that

in the

time

of Hegesi

pus

there were among the Jews various parties which

advocated

the practice

of immersion,

each,

how-

ever, after its own particular form: there were,
€.g., the devout, who bathed every morning and
evening, and the ‘bathers of the early morning,’
who thought it necessary to perform an immersion before morning prayer. The term ‘ Hemerobaptists’ would, of course, be quite appropriate for
both groups.
:
”
The designation ‘ Masbothzans,’ however, would
1In Apost. Conat. vi. 6 MagBw0dor (e=a1); the form Mazbuthazt(emend. Jfazbuthai) appears asa Lat. transcription of the
name fromthe Armen. tr. ofa Syr. text in one of the two 3{SS ed.
G. Moesinger, Ecangelii concordantis expusitio facta a sancto
Ephremo, Venice, 1876, p. 288. .
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also suit the Elkesaites, and, in fact, pointedly
suggests that sect, as the Elkesaite tradition contains the name Zofial, formed from the same verbal
root ag xmasxp (cf. art. ELKESAITES, vol. v. p.
2658).' By the time of Hegesippus the Elkesaites
had become so numerous in
Palestine—though
only, it is true, in the territory east of the Jordan
—that he can hardly have remained ignorant of
their existence.
On.these grounds, accordingly,
it would seem very probable that those who had
become known to him as the sect of the Masbotheans were none other than the Elkesaites.
Lrtgratore.—A. Hilgenfeld, Die Ketzergeschichte des Urchristentums, Leipzig, 1884; W. Brandt, Die manddische
Religion, do, 1889, p. 180, Elchasat, do. 1912, p. 42ff. On the
Jewish Hemerobaptisis and ‘bathers of the early morning’:
Brandt, Die jiidischen Baptismen, Giessen, 1910, pp. 48-51,

eam.
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.W. BRANDT.

MASK.—A mask may be defined as a moulded
surface, representing the anterior half of a head
and face, and usually worn over the face of a person.
Further significations are the cast taken from the
face of a dead person and the parallel form in
sculpture—the front half of a human head and
face preserved—and the head of a fox. A division
is made by W. H. Dall into ‘ mask’ proper, ‘ maskette,’ resembling mask but worn not upon but
above or below the face, and ‘maskoid,’ resembling
mask, but not intended to be worn.!

This division

is

primarily anthropological.
The use of masks in one form or other and for
various purposes has been practically universal in
all stages of culture above that which the natives
of Australia may be assumed to represent. The
greater proportion of the Polynesian peoples are
an exception. It will be most convenient to arrange the subject according to the purposes for
which the mask is employed, incidentally noting
details of form and manufacture and variations of
general type. It may be noted at once that both
in form and in use there is the usual similarity between the most widely separated races. The mask
is in most cases ethnologically independent in
origin.
,
,
1. Views as to the original meaning of masks.
—The usual purpose of a mask is disguise by a more
or less defined impersonation, impersonation alone,

or, more rarely, protection, physical or moral.
The figures impersonated may
be real Parsons,
imaginary persons, especially spiritual and divine,
or various animals and natural objects. Robertson
Smith regarded the use of animal masks in religious ceremonial as a survival of an earlier practice
according to which the worshipper put on the skin
of a victim, in order to ‘envelop himself in its
sanctity.’"? In the form of a ‘maskette’ many
peoples have used the heads of animals, even asa
war head-dress. The ritual mask is frequently
credited with the power of imparting to the wearer
the qualities of what it represents. The Eskimo
believe that the wearer is ‘mysteriously and unconsciously imbued with the spirit’ represented by
the mask, and, when wearing the mask

of a totem,

he becomes that totem.?
In the drama of the
Pueblo Indians the actor is ‘ supposed to be transformed into the deity represented.’* The wearer
of a mask in the dances of ‘primitive’ peoples is
‘assimilated to the real nature of the being represented’— possessed by him.5
But neither this
belief nor the desire to.be enveloped with sanctity

can be regarded as the original factor in the invention of the mask.- Dall considers the original mask
03. W. H. Dall, ‘On Masks, Labrets,’ etc.,in

$ RBEW [1883), p.

2W. R. Smith, Rel. Sem.2, London, 1894, p. 437f.
3 E,W, Nelson, in 18 RBEW [1899], pt. i. p. 3042.
43. G. Frazer, Totemism and Exzogamy, London, 1910, iti.
227.
Kachina means both ‘deity’ and ‘masker.’
5H. Webster, Primitice Secret Societies, New York, 1908, p.
76n.

.
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to have been a shield held in the hand to protect
the face from missiles, and later worn on thie face,

after which it was carved into a terrifying aspect,
with the object of frightening the foe. On another

line of deve opment it became the helmet; but this

view also fails to give any original psychological

element.

The Australians

do not have the mask,

but in their ceremonies they disguise the face by
painting, or with down and blood. Previous to
the invention of the Attic dramatic mask, the
Dionysian mummers painted their faces with wine,
possibly with the idea of assimilation to the deity,
as in the case of the ancient Roman kings and
generals, whose faces were painted with vermilion
on state occasions to resemble Jupiter. But this
idea, is clearly secondary. Again, it cannot be
argued that the mask is a development from the
custom of painting the face. The two are parallel
reactions to the irreducible dramatic instinct in its
elemental phase of the assumption of another personality. The elaborate facial make-up of modern
dramatic

art is, when

contrasted

with

the Attic

masks, a fair analogy to the blackened face of the
modern peasant mummer, as contrasted with the
wooden masks of the N. American dancer, We
May

conclude

that

the

ideas

of

assimilation,

whether magical or religious, of terrorism, of protection, and even of disguise are secondary, and
that the primary meaning of the mask is dramatic ;
the mask
is a concrete result of the imitative
instinct.
The various purposes, therefore, to which the
mask is applied
have no necessary development
. from one another, but are natural applications to
particular purposes of the original mimetic instinct.
2. War masks.—These arenotof frequentuse. In
Centraland E. Africa warriors used hideous ‘masks’
of zebra-hide.
The natives of Yucatan wore masks
representing lions, tigers, and so forth, to terrify
the enemy.
In medieval Europe and Japan
soldiers wore helms fronted with frightful masks.?
The frontal skull on the helmet of the German
‘Death’s Head Hussars’ is of similar origin.
3. The mask of terror.—For other purposes than
those of battle, the terrorist idea has been applied.
The Chinese placed horrible paper masks on the
faces of their children in order to frighten away
the demon of smallpox.?_ In Africa there has been
the office of ‘sham devil.’ In China, in order to
neutralize the activity of an evil spirit, a man

was

masked to represent it, and placed in its sphere of
operations to discourage its advance.? The Greek
myth of the Gorgon’s head was inspired by similar
ideas, with which a primitive custom may be compared: in Timor-laut, in order to deceive evil
spirits and prevent them from injuring the remains
of a dead

man, a coco-nut mask

was

placed near

the body. The further idea is here involved of
protection by means of a mask which, so to say,
raws the enemy’s fire.”
A similar use of the mask is seen in the expulsion
of evils. The people of China and Celebes, when
‘driving out devils,’ blacken their faces or wear
masks, Possibly the masked Perchten of Central
Europe had originally a similar function. There
may have been a mimic struggle between the
Beautiful and the Ugly masks, symbolizing a
struggle for the crops; masked mummers at Kayan
sowing festivals represent evil spirits.®
4. The mask of justice.—Oltlicers of justice or
terrorism assume the personality of a supernatural
UR.

Andree,

Ethnographische

new ser., Leipzig, 1889, Pe 118 ff. ;
3J. Doolittle, Social
Life of the
3 Andree, p. 110.
57d, p. 135; J.J. M. de Groot,
Leyden, 1892 ff., vi. 977; GB, pt.
the Wild, London, 1912, i. 95, pt.
pp. 240ff., 249.

Parallelen und

Vergleiche,

Dall, p. 75.
Chinese, London, 1866, ff. 316.
4 Tb. p. 133.
Religious System of China,
v., Spirits of the Corn and of
vi., Zhe Scapegoat, do. 1913,

inquisitor, the Vehme of medixval Europe being
a historical case. Executioners wore a mask,
and possibly the black cap of the judge is an
adaptation.
5. The mask in secret societies.—These institutions are practically universal in the middle eulture.1 In some cases they include among their
functions the administration of some form of
justice. This, like all their proceedings, is carried
out with mummery, and the mask is employed
along with other disguise or impersonation.
The Sindungo society of Loango collects debts ;
the collectors wear

and

Egungun

are

masks.2,

The

Kuhkwi,

other instances

Egbo,

of these

W.

African societies ; their masks are based on various

ideas connected with the tutelary spirits of the
society. The Ogboni society of the Yoruba-speaking peoples is closely connected with the priesthood,
and the king is obliged to submit to its decrees.
The mask of Egungun represents a hideous human
face; he is supposed to be a man risen from the
dead, in order to spy out what is going on in the
land of the living and carry off those who misbehave.‘ The Tamate of the Banks’ Islands is a
secret society whose name means ‘ghosts.’ The
members possess much power, and periodically
hold meetings and processions, wearing their
masks.®
/
The famous Duk-duk societies* of New Britain,
New Ireland, and the Duke of York Islands com-

prise practically the whole of the adult male
opulation,
In one aspect of its functions the
Dule-duke is a personitication of justice—judge,
policeman, and executioner in one. The remarkable head-dresses worn by the operators are
technically mask-like structures, representing some
spiritual torce in the semblance of a cassowary.
he operators are two, Duk-duk representing the
male and Tubuan the female cassowary.
The
mask worn by each is a ‘huge hat-like extinguisher’ of grass or palm-fibre, 6 ft. high. As far
as the body-dress is concerned, it may be said to
represent the cassowary, but the head is ‘like
nothing but the head ofa Duk-duk.’ <A long stick
is at the apex, and

the

‘tresses’ are coloured red.

The female is said to be plain, the male more
gaudy. The extraordinary belief is held that the
Tubuan mask gives birth to the novices when
initiated into the society; and two female masks
are Kept from year to
year for the purpose of
annually breeding two
Duk-duks,
The
persons
acting seem to be lost or merged in the mask.
No
one is supposed to know who the actors are. The
male masks appear to be burned after the ceremony.
The committees of adults who supervise the
‘making of young men’ are frequently dressed in
disguise and wear masks.
In Torres Straits on
these occasions a man represents the deity Agud ;
he is painted all over and wears a leaf petticoat
and a turtle-shell mask.
Several masked magur
(devils) frighten the novices, who are well beaten,
and are told the dreadful names of the masks.7_ A
‘wolf’ society among the Nutkas holds initiation
meetings; men wearing wolf-masks carry off the
novices.§
1 See Webster, op. cit.
.
2A, Bastian, Die deutsche Expedition an der Loango-Kiste,
Jena, 1874, i, 122,

3 Andree, p, 135 f.

>

4A. B, Ellis, The Yoruba-speaking Peoples of the Slave Coast
of West Africa, London, 1804, pp. 93, 107.
’
SR. Codrington, in JAL x, [1881] 287 ff.
6R. Parkinson, Im Bismarck-Archipel, Leipzig, 1887, pp.
129-134; W. Powell, Wanderings in a Wild Country, London,
1883, pp. 60-66; G. Brown, Melanesians and Polynesians, do.
1910, p. GOff.; Andree, P- 140; H. H. Romilly, The Western
Pacific and New Guinea?, London, 1887, pp. 23-34.
7A. C. Haddon, Head-Hunters, London, 1001, p. 50, also in
AE vi. (1893) 140 £,
_ SF. Boas, in Sizth Report on the North-Western Tribes of
Canada, London, 1890, p. 47f.

MASK
6. The divine mask.—The shaman of N.W.
America, ¢.g., among the Makahs, has one mask
for each of his familiar spirits. When giving a
séance, he puts on a mask and‘summons the
spirit
with his rattle! The Eskimo shamans, in making
their masks, give expression to their ideas of the
spirits represented.
Here is a primitive source of
creative plastic art. The shaman is said to be able
to see through the animal-mask to the manlike
face behind.? In the ritual of ancient Mexico the
priest wore a mask representing the god. On the
other hand, priests in Nigeria may not wear or
touch a mask.‘
From a similar point of view the protégé of a
guardian spirit wears a mask, when dancing, to
represent that spirit and_ identify himself with it.®
The Monumbo of New Guinea wear masks representing guardian spirits, when they appeal to them
for help, fair weather, and the like, among the
masks
being those of kangaroos, dogs, and cassowaries.

The

masks,

when

made,

are

fumigated

in order to ‘ put life into them.’ They are treated
with respect and addressed as if they were living
persons.©
A man wears a mask representing his
totem.

This practice is common in N.W. America,’

and the belief is that the wearer becomes the
totem-animal.
The image of a god may wear a mask; the
Mexicans placed on the face of certain idols masks
of a human face cut off from the skull and preserved.
They also used elaborate masks with
pyrites for the eyes, and obsidian and turquoise
mosaic in bands across the face.6 The image of
the goddess ‘ Our Mother’ wore a two-faced mask,
and her priest donned a replica of this,®
7. The death-mask.—In connexion with the
dead the mask has been exploited along interesting lines, assisting among other things the art of
portrait sculpture. Besides the practice of embalming or otherwise preserving the heads of dead
friends or enemies, several peoples have made
masks of these. One such has been mentioned as
placed upon the face of a Mexican idol, and there
is a fine example in the Christy collection in the
British Museum.
In New Britain and elsewhere
in Melanesia and New Guinea, such masks (skull
masks) were worn in sacred dances.

The Mexicans

also placed painted masks or masks of
gold or
turquoise mosaic on the faces of their dead kings."
The Aleuts covered the faces of their dead with
masks.
The meaning of the last practice is
obscure, but the Aleuts think that it is intended
to protect the dead against the glances of evil
spirits. Their practice of wearing masks in certain
religious dances, so as not to behold the idol round

which they revolve and whose glance means death,
may becompared.’* Similarly, among the Guaymis
of Panama, during the initiation of young men,
the women who attend upon them wear masks.4
Basuto girls at_ puberty wear straw masks, and
Lillooet girls (British Columbia) wear goat-skin
masks at the same period.1* In Mexico, when the
king was ill, the images of the gods were masked,
possibly to prevent them from drawing away his
1Dall, p. 110; Frazer, Totemism and Exogamy, iil, 438 £.

iN We thomas’ Anthr

logical Report on the Tbo-epeak

Peopies of Nigeria, London, 1913, i. gan On the

Tho-speaking

5 F. Boas, in Report of U.S. Nat. Mus. for 1895 (Washington,

1897). BP- 837, 396; Frazer, Totemism and Ezogamy, iti, 435.

6 GB3, pt. vi, The Scapegoat, p. 382.
3 Nelson, boc. cit.; Frazer, Totemism and Exogamy, iil. 275 f.

9 GBS dt. vi, The Scapegoat, p. 28%.
WE. B. Tylor, Anahuac,

ndon, 1861,p. 338; O. E. Brasseur

de Bourbourg, Monuments anciens du Mexique, Paris, 1864-66,

p. vill,

Pp.

pl. 435 Dall, pp. 95f., 148.

1, p. 105.

12 2, p, 139.

13 Ib,

4 Frazer, Totemism and Exogamy, ij. 555,
18 E. Casalis, The Basutos, London, 1861, p. 2 68.
:
i eet The Lillooet Indians, Leyden and New York, 1906,

.
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soul. Some idea of disguising a person dangerous
or in danger may be connected with the practice,
and here the mask is merely a veil. In Siam and
Cambodia masks of gold were placed on the faces
of dead kings. The Shans have the same custom,
using masks of silver or gold.2_ These cases and
the next seem to touch upon the idea of a portrait.
The Egyptian mummy had an artificial face forming part of the portrait superstructure over the
corpse.
Death-masks proper, of gold, silver,
bronze, and terra-cotta, have been found in Mesotamia, Pheenicia, the Crimea, Italy, France, the
anube valley, and Britain.?
The most conspicu-

ous and complete examples are supplied by Mycense
and Rome.
In the famous shaft-graves opened at
Mycene golden masks, ‘clearly
portraits,’ were
found, corresponding to men and children. Those
at

least

of

the

latter,

being

of

thin gold

leaf,

‘must have been moulded with the hand on the
faces of the dead.? The masks of the men were of
thicker plate, and had no eye-holes. - ‘The hands
and feet of the children were also wrapt in gold
leaf.’* This suggests that the informing idea was
similar to that of swathing the dead, painting the
face, and otherwise decorating, while protecting,
the corpse. The Roman nobiles kept wax portraitmasks of their ancestors in the atrium.5
Thedead
nobilis lay in state for seven days, during which the
embalmer (pollinctor) took a mould of the face,
which he then cast in wax, and painted with the.
natural colours, The mask was placed on the dead
man’s face, or, in case of putrefaction, on an effigy.

After the burial the mask was hung in the atrium,
possibly fixed on a bust, and under it was a titulus
giving the name and exploits of the man represented. These tmagines were connected by lines,
giving the Renealogical succession, and termed
stemmata,
The tus imaginum
gave a man the
right of having his tmago carried in the funeral
train of a descendant.
The remarkable custom
was that a man was followed to his tomb by all his
ancestors, their masks being worn by persons as
similar as

possible in stature

Melanesia

and

and

form, riding

in

chariots.
Marcellus was attended by six hundred
of his forefathers and kin. The tmagines were
crowned with laurel on feast days.
By Pliny’s
time the wax masks were giving way to clipeate
imagines, i.e. medallions of metal.®
Since Roman times the method of securing a
portrait by taking a mould of the dead man’s face
as been continued in the case of great personages.
This is the ‘death-mask’ of sculpture.
8. The dramatic mask.—The secret societies
of N.W. America are, in contrast with those of
Africa,

chiefly

concerned

with

dramatic representations, Their ‘masonic’ privileges are important, but they
exercise
little
authority; in fact, these societies might be described as amateur dramatic clubs, with a religious
setting like that of the medieval gilds. Frazer
describes the institution as ‘a religious drama’
like that of ancient Greece.? . Various
purposes
other than that of entertainment are fulfilled by
the performances ; various, too, are the characters

represented, according to the constitution of the
society, whether totemic or consecrated to guardian
spirits or otherwise. But the essence of their
Ge
n

pt. i., Taboo and the Perils of the Soul, London, 1911,

3J. B, Pallegoix, Description
du royaume Thai
ou Stam, Paris,
1854, i. 247; 5. Moura, Le Royaume du Cambodge, do. 1882, 1.
849 ; A. R. Colquhoun, Amongst the Shans, London, 1885, p. 279.
3See generally O. Benndorf, ‘Antike Gesichtshelme und
Sepulcralmasken,’ in DWAW, 1878.
Frazer, Pausantas, London, 1898, ili. 107.
5 Pliny, HN xxxv. 2 (6
6 Ib. Polyb. vi. 63; Tac. Ann. ill, 76, iv. 9; Serv. ad Ain.
v. 64, vi. 802; Benndorf, p. 371; A. H. Greenidge, art.‘ Imago,’
in Smith’a Dictionary of Greek and Roman Antiquities,
London, 1890-91.
.
7 Frazer, Totemism and Exogamy, iti. 550.
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fanction is pantomime,

and the mask is the means

cestors,

(tutelary

of impersonation. The masks are made of various
woods—alder, maple, or cotton-wood; they
are
large and prominent of feature, painted red, black,
and white. In some of the
grotesque sort the eyes
and jaws are movable, and worked by a string.
Some are held by means of a mouth-bar.
Some
masks are two-faced, enabling the actor suddenly
to change his character.1
The masks are surrounded, as usual, with considerable mystery, and
are burned or thrown away at the end of the
season. For their manufacture and use there are
elaborate rules. No uninitiated person may see
them being made.
Little masks are worn on the
fingers.2. The masks represent human persons—
mythical, sometimes hideons—or animals.
Anspirits,

sulia

spirits),

natural

objects (¢.g., the sun-mask of the Kwakiutl, ‘set
round with seal’s whiskers, and feathers, which
gradually expand like a fan’*), animals, and birds
orm the subjects of a remarkably varied collection. The Tsimshians have a mask representin
the thunder-bird, and at the performance moc
lightning is produced and water is poured from the
roof on the spectators, Salish masks represent
the ancestors of the clans, viz. the wolf, owl, frog,

and coyote. But, since the wearing of a maskis rerded as being unlucky, well-to-do men hire proessionals to represent them. This idea may be
compared with civilized
prejudices against the
actor’s profession.
The
dances’ are pantomimic
representations of the myths stored by the society,
and may thus be compared with the magical
pantomimes of the Australians, intended to encourage the natural processes which they represent,
and, on the other hand, with the medieval
‘morality,’ which was an object-lesson in good
and evil. The use of the mask ‘throws a sort of
mysterious glamour over the performance and at
the same time allows. the actor to remain unknown.’*

Apart

from

entertainment,

the panto-

mimes are performed in honour of dead personages,
or to bring blessings on a particular man or the
community.
In N.W. Brazil a very pretty pantomime is performed in honour of the dead, at which
the maskedactors represent the gorgeously-coloured
birds and insects of the forest.° The drama of the
Pueblo Indians is remarkable; it has features resembling those of. the morality and. the Greek
drama.
Divine beings are the characters represented by masked actors. The performances take
place in the village square, and
have (at least as a
secondary object) the intention of procuring rain,
good crops, or prosperity in general.
.
‘The Lamas of Tibet practised a regular religious
drama, exactly parallel to the European morality
and mystery § there were good and evil spirits, a
protecting
deity, men, and animals, and for all
there were the appropriate masks.?7 The Burmese
drama employed masks for character types such as
king
and minister.§ Siamese actors wore
paper
masks, coloured green, red, black, or gold. A
peculiarity was that the wearer did not speak;

the

parts were spoken by prompters.* In Japan the
ramatic masks of paper or lacquered wood were
very elaborately artistic, gods, demons, men, and
animals being represented in masks by good artists,?°
1 J, G. Swan, ‘ The Indians of Cape Flattery,’ in Smithsonian
Contributions, xvi. (Washington, 1870) 69ff.; Nelson, p. 395.
2 Frazer, Totemisin and
Exogamy, iil. 601f.,610; GBS, pt. vi.,
The Scapegoat, p. 382; Dall, p. 123.
:
Frazer, Totemism and
Ezogamy, iii. 844, 533; F. Boas,
Eleventh Report on the North-Western Tribes of Canada,
London, 1895, p. 62.
4 Frazer, Totemism and Exogamy, itl. 312, 344, 501,
5 Nelson, Pp: 394; GBS, pt. vi., The Scapegoat, p. 8818.
6 Frazer, Lotemism and
Exogamy, iii. 2371.
7 Andree, p. 114 ff.
:
:
8A, Bastian, Reisen in Birma, Leipzig, 1866, p. 201.
9 Bastian, Reisen in Siam, Leipzig, 1867, p. 503.
10 4. Humbert, Le Japon tllustré, Paris, 1870, i, 195.

-The

drama

of ancient Athens,

both

tragic and

comic, employed the mask, which had been used
in the old Bacchic mummeries that seem to have
roduced the drama.
Previously the mummers
had smeared their faces with wine or covered them
with fig-leaves, Similarly, the peasants of Latinum
wore masks of bark in the Bacchic festivals.’ The
dramatic use of masks was first established b
Thespis, who previously had painted his face with
white lead or purslane. Linen masks unpainted
were then adopted; Cherilus improved them;
Phrynichus introduced female masks ; and Adschylus added paint and generally fixed their form.?
The Greek mask was made
of linen, or, sometimes, of cork or wood.
It was large (in tragedy)
to correspond to the superhuman proportions of the
actors.
‘The onkos (byxos), & cone-shaped prolongation of the upper part of the forehead, added size
and dignity to the head. The white of the eye
was painted strongly, but an aperture was made
for the actor to see. The mouth was permanently
opened wide, and the tradition remains, unexplained, that resonance was given to the voice by
means of the shape of the mask. All that the
mask aimed at was the bold emphasizing of types ;
every feature was cxaggerated, and in the huge
theatres of the Greeks this fact was essential.
No
change of facial expression being possible and the
finer shades of emotion being excluded, the mask
revented any considerable evolution of the psychoogical drama. ' ‘It would be difficult to imagine
the part of Hamlet played in a mask.’® Pollux
enumerates twenty-eight styles of tragic masks.
The tyrant’s mask had thick black hair and beard
and wore a frown. The lover’s face was pale.*
The

comic

mask

was,

in

the

Old

Comedy,

the

portrait of a real person; when Aristophanes pre-.
sented The Clouds, Socrates stood up in the auditorium to enable the audience to identify the mask
of his impersonation; but, when Cleon was to be
staged, the makers refused to supply a mask, such’
was the fear inspired by the demagogue.
In the
New Comedy of manners types were represented.
The hot-tempered old father wore a mask with one
eyebrow drawn up and the other normal; he expressed his changes of temper by turning this or
that side5 The Roman
drama dispensed with
masks until the
have introduced

time of Roscius, who is said to
them on his own account, bein:

ugly and affected with a squint; but they h
always been worn in the old-fashioned Atellane,
in which an actor, when hissed, was obliged to
remove his mask.®
'
ct
In medixval Europe and England the mask was
used in the folk-drama from which the modern
drama was evolved.’ At the Feast of Fools references are made to the wearing of masks through
the period from A.D. ‘1200 to 1445.7 The term
‘visor’ was usual for the mask.
‘ Mumming’ and
‘disguising’ were terms for the various folk-plays,
which were often suppressed.® A side-development
of this drama, and a new application of the word
‘mask,’ were made in the ‘masque’ popular in
Elizabethan times.®
,
'
_ The theory of Frazer as to the magical and religious origin of the drama may be tested by the
special case of the mask.
He writes:
'

1A. E. Haigh, The Attic Theatres, Oxford, 1907, p. 230.

2d.

p . 230,242.

-

.

3See
Aul Gell. v. 7, and Smith's Dict. of Gr. and Rom.
Antiz.5, s.v. ‘Persona’; this term refers to the resonance.
4 Pollux, Onomasticon, iv. 183-141.
' 8 Haigh, pp. 262, 264.
:
:
6 Smith's
Dict. of Gr. and Rom. Antig., .v. ‘Persona.’ .

so

K,. Chambers,

The: Medieval

Stage, Oxford,

53 7. p.304, Skeat- connects the terms ‘mumming,’

1903, i.

‘mummer,’

with the Low German Jumme (‘mask’); it is onomatopmic
from mum, mom, used by nurses to frighten or amuse children,
while pretending to cover the face.
a“
Ft
ne
9 Ib, p. 400 ff,
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MASSEBHAH
‘ Actors sought to draw down blessings on the community by
mimicking certain

powerful

superhuman

assumed character working

beings and in their

those beneficent miracles which in

theca)
ty of mere men
powerless to effect.’1

they would have confessed themselves
.

The mimetic magical ceremonies of the Central
Australian natives are a strong piece of evidence
in favour of this view, but it seems more probable
that the native mimetic instinct expressed itself
first with no particular purpose, being later applied
to various magical or religious aims. It is impossible to prove that the eatliest masks or even facepaints represented anything but fanciful characters
of merely dramaticimport.? The instinctive delight
in personal disguise is a universal element in all the
applications of the mask, and is repeated to-day in
the custom of civilized peoples of wearing a mask
on the upper part of the face at fancy-dress balls,
which reproduce the barbaric entertainments of
lower cultures. The burglar’s mask is another
modern reproduction of the idea of disguise, but
employed for utilitarian purposes,
g. The swinging mask.—Cases have been cited
of the mask being separated from its wearer and
becoming more or less of an idol. ‘The ancient
Italian oscilla are an interesting parallel. These
were

miniature

masks

in

wax,

marble,

or terra-

cotta, and: apparently wool, which were hung up
on trees at agricultural festivals, and allowed to
swing in the wind. The intention may have been
magical, to make the crops or vines grow, by disseminating magical force, by swinging high,‘ or
by the virtue of movement.
_
1o. Masks in metaphor and history.—Many
obvious metaphors have been inspired by the mask,
which need not be recapitulated.
In history the
Fanx

Visages, a section

of the

Ghibelline faction

in the 13th cent.,. otherwise the Mascarati, are
curiously repeated in name by the ‘ False Faces’
secret society of the Iroquois.° ‘The man in the
iron-mask’ is a historic mystery illustrating the
permanent fascination of this element of applied
psychology.
:
,
Lrrrrarurr.—This is fully given in the article.

_A. E. CRAWLEY.
MASS.—See EUCHARIST. '
.
MASSEBHAH.—In

denotes

the OT massébhah

a standing-stone, stele, obelisk,

:

(nzy>)

or pillar,

sometimes conceived as being an abode of spirit or
deity. The name is derived from 4x3, ‘to set up’
(Phen. n3xo, ‘tombstone’; Arab. nusb, pl. angad ;
Aram. mH Syr. prop. name Nisibis;
Palmyrene
(x)as0).
The massébhah is referred to as a heathen
symbol of the Canaanites (Ex 23™ E, 344 J, Dt 7°
12), and as an adjunct to a temple of Baal (2 K 3?
10+),
It is frequently conjoined with an dshérah,

which was primarily a sacred tree and later a
stamp or post (1 K 14%, 2 K 17 184 23"). Jfassbhoth and dshérim were so frequent that it could
be said that they might be found ‘upon every high
hill, and under every green tree’ (2 K 17%). The
word massébhah is used to describe sacred stones
in connexion with an altar (Ex 244 E [erected by
Moses], Hos 3* 10%, Is 19! [without condemnation,

the article being considered usual in Hebrew
worship]). The strong pillars of Tyre doomed to
destruction are called magstbhéth by Ezekiel (26%),
and Jeremiah (43") uses the same term for the
Egyptian obelisks at Heliopolis.
The use of
massébhéth is strictly forbidden to Israelites by the
1 GBS,

pt. vi., The Scapegoat, p. $75; cf. the custom of wear.

ing masks representing the animals about to be hunted.

This

may hare an obviously utilitarian origin (Dall, p. 107, n.
:
2'See the collection in the Godeffroy Museum, and } DE
Schmelz and R. Krause, Die ethnogqraphisch-anthropologische
Abteilung des Museum Godefroy in Hamburg, Hamburg,
1881.

, 34 B. Marindin, in Smith's Dict. of Gr. and Rom.

4GB3, pt. il, Zhe Dying God, London, 1911,p. 283. 5Dall,p.144,

.

-.

|

-

Antig,3,

Denteronomic

code and in the

(Lv 261),

the

and

editor

of

Law

the

of Holiness

books

of

Kings

estimates their character in the lightof this prohibition,
The earlier writers, especially
E and
Hosea, see no harm in these stones; but the teach-

ing of the other prophets of the 8th cent. evoked
an aversion, and Hezekiah, Josiah, and Denteronomy insist on their destruction. Later writers,
such as P, consider the

altar a divinely authorized

instrument of worship, and they scruple to describe
the patriarchs as having anything to do with the
massébhah, representing them
(cf. LXX Ex 244, substituting

as making altars
o49x, ‘stones,’ for

mayo). Hebrew monotheism, when fully developed,
denuded sun and moon of their ancient divinity
(Gn

167);

§ The

heaven

is

my

throne,

and

the

earth is my footstool: what manner of house will
ie build unto

me?’

(Is 66').

At such

a period in

ebrew thought there was no longer any superstitious regard for stones, cairns, eromlechs, or
menhirs.
oo
.
Stones are used with no occult associations.

Samuel commemorates a victory by setting up a stone which
he called Eben-ezer (1 S 712); the Temple has two pillars, Jachin
and Boaz, set up in the porch (1 K 721); inscriptions are recorded on stone (Dt 272, Ex 341 [the Ten Words]); Rachel’a
grave is marked by a stone ( n 3520); Absalom in his lifetime
rears a pillar, called a ‘hand,’ to perpetuate his memory (2 8
1815); an agreement between Jacob and Laban (Gn 314-45) as to
the boundary between them is marked by a stone and caijra
(galédh, ‘cairn of witness’).
o
/

When men sought an enduring memorial, when
they wished to make the deity the protector of a
covenant, they often chose some form of stone as
an emblem of the divine presence, . Something
more than this is indicated in a few instances.
Jacob set upa stone for a maggébhdh, poured oil upon the
top of it, and called it Beth-el (Gn 2818-23; Gn 3514
adds that
Jacob poured a drink-offering thereon). As the masgébhah is
found associated with altars and dshérdh figures in religious
centres, Jacob’s ceremony implies more than it states. Joshua
sets up a stone saying, ‘This stone shall be a witness against
us; forit hath heard all the words of the Lord which he spake
unto us’ (Jos 2427 E), The use of unhewn stones for an altar
(Ex 20%, Dt 275£, Jos $81) betrays the feeling that the chisel
would offend the numen in the stone.
:

Semitic and other parallels show that such
instances are surviving specimens of an elaborate
system of stone-worship. . The massébhah is found
in eae
the cognate languages,: and denotes ‘ lapides
ees qui
divi dicuntur’ (Lampridius). Among the primitive
Arabs ‘the nugd serves asan altar, thevictim’s blood
is smeared over it; hence the name ghariy.

It is,

however, more than an altar, it represents the god-

head’ (J. Wellhausen, Reste arab, Heidentumes,
Berlin, 1887, p. 99).
Herodotus (iii. 8) describes

Arabs making a covenant. .

An umpire draws blood with a sharp stone from the hand of
each of
the two persons making the contract, and with part of
their garments he smears the blood on seven stones placed
between them, invoking Orotal and Alilat. Herodotus might
have added that the
parties tasted each other’s blood (W. R.
Smith, Kinship and
Marriage, London, 1907, p. 56ff.).

. The Canaanite high-place discovered at Gezer
reveals the conspicuous place assigned to standingstones in the cult of Palestine before the Hebrew
occupation (R.

A.

S.

Macalister,

Excavation

of

Gezer, London,
1912). _Pheenician coins and
temples confirm the sanctity of the stone column,
and the Greck name Palrudos, BarriAtov, appears to
be derived from Beth-el. -

‘Theophrastus, in the 4th century z.c., depicts the superstitious Greek
ing the anointed stones in the strects, taking
out his phial and pouring oil on them, falling on his knees to
adore, and going his way’ (PC¢ ii. 165).
:
:

Traces of like practice are recorded down to the
present day. A‘ full description of ‘a shrine of
pre-Islamic stone-worship’ with a ritual preserving
re-historic customs in a Turkish village of
Macedonia is given by A. J. Evans in his ‘
Mycensean Tree and Pillar Cult’ (JHS xxi. [1901] 99 t1:).
It is due to prophetic intolerance of the irrational
and immoral that so slight traces of litholatry
remain in the OT.

:.

:

‘

:

.
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‘What mean ye by these stones?’ asked the
Hebrews ; ratio in obscuro, answered Tacitus. To
seek one principle consistently applied is as hopeless in custom asin a language.
Feeling, variable
and indifferent to logic, determines usage in regard
to sacred stones. Mountains have inspired awe
and

affection—e.g., Olympus,

Fujiyama,

Hermon,

Horeb, Sinai—and it has been suggested that the
sacred pillar is a little model of the Holy Hill.
Meteorites

have

been

found

and

treasured ; and,

if the host of heaven received adoration, any fragment coming on a path of light, like a falling star,
or supposed to be sent amid thunder and lightning
would

command

Ephesians

and

devotion

(cf.

Diana

of

the

the image which fell down

from

Jupiter [Ac 19°]; BacrvAcov in Damascenus, quoted
by Photius [A.D. 850], Biblioth. 342b, 26 ; 348a, 28 ;

the Kaba at Mecca, as R. Burton thinks [Pilgrim-

age to El-Medinah

and

Meccah, London,

1893,

ib.

Ixxii.

[1905]

32, 246,

270,

Ixxiii.

224).
The same conclusion is maintained with
regard to the standing-stones of Stenness in Orkney
by M. Spence (Scotéish Review, xxii. [1893] 401-417).
he late Hebrew term on, rendered uniformly
‘sun-images’ in RV (Ezk 6*8, Lv 26%, Is 178 27%,
2 Ch 14° [cf. 148) 34* 7), probably represents the
massébhah with solar associations. Palestine had
a human past before the Hebrews entered it. The
stone-tables

(dolmens)

occurring

in

hundreds

suggested imitation ; the menhirs to the east of
the Jordan served as prototypes of the massébhah.
Of the more obvious influences specified by the
Biblical writers the commemoration of the dead
has always been the strongest inspiration.
Cup-markings on the massébhaA_or on adjoining
altars are not infrequent (cf. art. Cup- AND RINGMARKINGS).
On an altar they are supposed to
receive the blood

of the victim;

on a tombstone

they would serve for food and drink offered to the
dead, although a plain Turk explained the hollows
on tombstones as meant to gather water for the
birds.

The cups are sometimes in the side, not on

the upper surface of the stone; and they may be
arranged in the shape of a horse-shoe.
Cup-markings are held to be inconsistent with the purpose

of the pillar in one

case at Gezer, and

the situa-

tion showed that the cups and
pillar had not
originated at the same period (PEFS¢ xxxvi.
(1904) 112f.). The cupped stone is cited to explain
Zec 3°; ‘Behold the stone that I have set before
Joshua ; upon one stone are seven eyes:

behold, I

will engrave the
graving thereof, saith the Lord
of hosts, and I will remove the iniquity of that
- land in one day.’
An article
by B. D. Eerdmans (in JBL xxx.
[1911] 109-113), entitled ‘The Sepulchral Monument ‘‘ Massebah,”’ has revived discussion on the
meaning of the pillars.
‘The magsebah is easily explained as a house for the soul.

Therefore the name of the deceased person is inscribed upon
it; and the monument itself is called “soul.” The male form
was chosen for the graves of men, the female form for the
graves of women ’(p. 113).

This result has,

with

some

reservations, been ap-

proved by E. Sellin, who adds corroborations and,
in consequence, suggests striking interpretations

of Is 6 and 51% (OLZ xi. [1912] 11948, 371 ff,
568 f.).

The

views

of

Eerdmans

and

Sellin

are

106,

and

strongly contested by K. Budde (id, 248 ff., 469 ff.).
This indication of sex is a welcome improvement
on the suggestio concupiscentice which prevailed for
some

time.

In

spite

of

Herodotus,

ii.

Lirenature.—In addition to sources cited in the art. see
W. Bandissin, art. ‘Malsteine,’ in PRE3 for main works since
1685; P. Thomsen, Kompendium der paldstinischen Altertums.
kunde, Tiibingen, 1913, contains references to recent periodical
literature.
KAY.

MASTER
AND
SERVANT.—See
PLOYERS, EMPLOYMENT.

Enm-

ii.

300f.), retaining
its sanctity in spite of Islam).
Moreover, the shadow of a pillar 1s a clue to the
movement of the sun and the regulation of the
calendar. The structures at Stonehenge ‘had for
the most part an astronomical use in connexion
with religious ceremonials’ (N. Lockyer, Nature,
Ixxiii, [1905-06] 153; see also series of Notes on
Stonehenge,

similar testimony in Lucian, and the phallic
columns at Gezer and Petra, it appears that this
was a subsidiary and occasional interpretation of
the standing-stones.
The feeling that the stone
slab or pillar may serve as a resting-place for the
soul is supported by the Jewish custom in Oriental
cemeteries (o"p7 m3, as they are called) of giving
every individual a stone.
The inscribed nameindicates the sex, apart from a special shape of the
stone. The tombstone of a Rabbi or of a person”
who died of cholera has a distinctive shape.

MATERIALISM. — Materialism is one of
several types of metaphysical theory concerning
the nature and number of the ultimate principles
to be assumed in order to explain the universe.
Dualism (qg.v.) asserts that two independent principles must be presupposed, viz. mind and matter.
Monism (g.v.)—in the qualitative sense—regards
these two principles as simply modes or aspects of
one ultimate.
Monism—in the quantitative sense
—is upposed to dualism in regarding
one principle
assufticient. There are two kindsof such monistic
theory : spiritualism, which affirms mind or spirit |
to be the only ultimate reality, and materialism,
which makes the same assertion of matter.

Thus,

according to the doctrine of materialism, extended,
impenetrable,

ceptible

eternally self-existent

of motion,

matter,

is the one fundamental

sus-

con-

stituent of the universe ; mind or consciousness is

but a mode or a property of such matter, and
psychical processes are reducible to physical. More
precisely,

there

are

three

kinds

of metaphysical

materialism, thus described by Kiilpe (Introd. to
Philosophy, Eng. tr., p. 117): ‘attributive materialism, which makes mind an attribute of matter ;
causal.

..,

which

makes it an effect of matter;

and equative . . ., which looks upon mental processes as really material in character.’
1. History.-The atomism of Leucippus and
Democritus is the earliest example of materialistic
theory.
According
to these philosophers, the
physical world is composed of invisible material
particles, and mind is made up of similar atoms,
smaller,

rounder,

smoother,

and

more

mobile.

The theory reduced all qualitative differences to
uantitative (of size, form, arrangement), banished
final cause or intelligent purpose from the world,
denied the immortality of the soul, and interpreted
the universe only in terms of mechanism and fixed
law. The last element in early Greek atomism
does not necessarily resuppose or involve materialistic theory, though
Lange, the historian of materialism, seems to see in it the chief virtue of early
materialistic speculation. The theory of Leucippus and Democritus was developed by Epicurus and
Lucretius, with certain modifications.
At the beginning of the modern period the early
Greek materialism was revived by P. Gassendi, who,
however, deprived it of metaphysical significance
by reconciling it with belief in God as
Creator of
the atoms.
T. Hobbes, at the same time, taught
a similar view, so that, though the tone of his
philosophical system is materialistic, he cannot be
called a thoroughgoing materialist. He strongly
insisted that all that exists is body or matter, and
that motionis the only kind of change in the universe. Gradually developingin
England, materialism perhaps reached its climax in the writings of
the
French
Encyclopedists (g.v.), after science
had revealed how closely psychical states and
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mental development depend on the body.

P. H.

D. Holbach’s Systéme de la nature

1770),

(London,

‘ which rejects every form of spiritualism and supernaturalism, marks the culmination of this movement of thought.
Nearer to our own time materialism appeared,
as a reaction from post-Kantian idealism, with
renewed energy in Germany, K. C. Vogt, J. Moleschott, and L. Biichner being its leading exponents
at about the middle of the 19th century. Their
writings, though evincing—for the first time, perhaps, in the history of materialism—some sense of
the need of an epistemological foundation for a
metaphysic which resolves mental
process into
material, reveal great crudity of thought and
knowledge in this connexion, and in spite of their
popularity are of no philosophical worth to an age
which is careful and critical as to epistemological
presuppositions, especially such as are involved in
the physical sciences. Description of physical and
even mental processes, in the language of materialism, is easier to science ; and this fact, together
with the jubilant confidence with which science,
flushed with many successes, over-hastily exagger-

ated its own scope and functions a generation ago,
accounts for the materialistic colouring which
many
generalizations of natural knowledge have
received—-a, colouring which has often been taken
by students of the physical sciences, unpractised
in philosophical reflexion and criticism, for an
essential implication or consequence of scientific
truth rightly so called. T. Huxley, who on occasion could teach materialism of the most dogmatic
kind,

and

cism;

and,

in

another

mood

would

earlier

and

spiritualism, sought permanent
since

his

capitulate

to

refuge in agnostimore

militant

essays, materialism has found no literary champion
among British scientists, In dogmatic form it is
to be found to-day, perhaps, only in the literature
of secularist ‘free’ thought. Even the monism
of E. Haeckel, which is materialism in all but its
name, awakens no enthusiasm among scientific
students in Britain; it is rightly regarded as involving an obsolete standpoint which science,
more silent and cautious—if not more critical—
than formerly, has left behind.
2. The attractiveness and plausibility of materialism.—The chief outbursts of materialistic metaphysic have coincided with occasions of renewed
interest in, or remarkable progress of, physical
science. The emergence of this tendency to regard
the world as fundamentally material, at successive
epochs in the history of thought, is evidence that

materialism strongly commends itself to many
minds, especially to those whose studies chiefly
lie in the sphere of the physical sciences.
There are many reasons for the attractiveness of
materialism as a metaphysical theory or view-ofthe-world to such minds, and the view possesses
great plausibility when it is contemplated from
the epistemological standpoint which the natural
sciences, as well as the philosophy of common
sense or ordinary social intercourse, take for
granted. These reasons may now be specified,
and the assumed theory
of knowledge whence
they derive their plausibility examined.
One reason why, as H. Hotiding says (Problems
of Philosophy, New York, 1905, p.

140), ‘ever and

again essays are made in the materialistic direction, although—since the advent of the critical
philosophy—not with such dogmatic assurance
as formerly,’ is that our knowledge of matter, its
changes and its properties, is so much greater,
and

so much

more easy to obtain, than our know-

ledge of mind.
Psychology is a comparatively
young science. In so far as it embraces psychophysics and is pursued in its relation to physiology,
even psychology deals with matter rather than
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with mind. And in so far as it is pursued by the
analytic method—the only truly psychological one
—it is a study beset with enormous difliculties,
Moreover, such psychological knowledge as is
forthcoming and established is rarely studied by
the investigator of physical phenomena, so that
he proceeds in abstraction from essential elements
involved in every ‘ objective’ fact that he examines
and classifies. Psychology, again, more immediately involves metaphysics, which for the most
part is as yet disputed ground. Lastly, the physical sciences owe much of their prestige to the fact
that they are based

on measurement,

and,

bein

thus quantitative, are capable of mathematical
treatment, whereas in psychology (of the pure or
analytic kind) measurement is out of the question.
The physical sciences, again, impress us with
their connectedness.
The connectedness of the
material world exercises an overwhelming power
on our minds, and especially upon the imagination.
Mind, on the other hand, is discontinuous;
it is
known only in the form of individual minds; and
these minds are not known, as yet, with anything

like certainty, to communicate with each other
through any other medium than that of matter.
Further, we know minds only in connexion with
bodies or material organisms, and, so far as observation goes, we have no knowledge of mind existing
independently of body, though—again, so far as
observation goes—it. seems that most material
‘ things’ exist without mind. Science teaches us
also of the past history of a material world which
existed for ages before organic beings, which alone
experience enables us certainly to endow with
minds, could exist upon it. Yet more impressive
is the array of facts furnished by physiology, comparative anatomy and psychology, and patholo
as to the concomitance of psychical processes wit
physical, their dependence on material phenomena
such as the functioning of the brain, the correlation
of mental development throughout the animal
kingdom with organization and complexity of
brain-structure, the effects upon mind of injury or
disease in brain tissue, and so forth. Thus a very
strong, clear, and convincing case for the priority
of matter to mind, and for the dependence of the
mental on the material, is presented by science;
and there is much to suggest that consciousness
is a property, and, indeed, a product or an effect,

of matter or material process, The progress of
science would scem, as Huxley put it, to have
meant the extension of mechanical Jaw and the
realm of matter, and

the concomitant banishment

of spirit and spontaneity from the universe, and
to afford as good ground for asserting mental
phenomena to be effects of material as for asserting
neat to be due to physical causes. .
Moreover, it may be added, it is impossible to
invalidate this coherent and cumulative argument
for materialism from the standpoint of the physical sciences. No countercase can be made, for
instance, out

of the fact,

if it be a fact, that to

some mental events no correlated material changes

within the brain have

been

discovered;

for future

research may possibly discover them, and it is
precarious to stake our metaphysical theory on
aps in scientific knowledge.
Nor can materialism
@ refuted by saying that thought, or conscious- ness in general, is unlike other activities or properties of matter.
Heat, light, sound, and electricity are qualitatively different, yet all of them

are properties of matter or of ether possessing
some of the characteristics of matter. It is a
baseless dogma that the effect must resemble the
cause, so long as we refer to phenomenal causes
and effects. Science, in its more abstract developments, does indeed _ reduce all diversity to quantitative difference, all causality to identity, so that
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heat,

light,

electricity,

etc.,

are

resolved

into

motions of matter—i.c. of extended and inert substance ; but at this level of analysis consciousness,
looked upon as one
kind of phenomenon among
others, and regarded from the purely or abstractly
objective point of view adopted by science, might
similarly be held capable of resolution into physical antecedents.
Perhaps the most that can be
urged, from this epistemological standpoint, in
opposition to materialism, is that the
adoption of
it as metaphysical truth would involve us in ab“solute scepticism, and therefore in doubt as to the
validity of materialism. For, if thoughts and all
other modes of being
conscious are produced by
material canses, and
their co-existences and sequences are mechanically determined (so that all
purposiveness is excluded] , there would seem to be
no reason for believing that any of our thoughts
and judgments, even concerning matter, are true.
This argument should suffice to dispose of the
dogmatic certainty of materialism, though not
necessarily of the possibility of its (indemonstrable)
truth. That material change, while ever pursuing
the sole path of least resistance, should throw off
psychical epi-phenomena, the connexion of which
is that of logical sequence, is a possibility with
which

the materialist

must

be

credited,

and

to

which, perhaps, his opponent. will allow him to be
welcome.
A similar crux which materialism has
to encounter is the order in the universe.
If there
be enough disorder to disturb the equanimity of
the spiritualist and to put the theist in a difficulty,
there is surely too much order in the world to
allow the materialist to feel at home there.
3. Refutation of materialism.—But there are
more telling arguments against a materialistic
metaphysic than any of those hitherto mentioned.
They emerge only when the question of the epistemological standpoint of physical science is raised,
and the first principles and presuppositions of such
knowledge are exposed to the searching light of
criticism.
:
When science boasts of the ‘objectivity’ of its
knowledge, it does not merely imply possession of
knowledge

(concerning

fact) such

as is universal,

or capable of being common to all subjects—which
is a

perfectly

drops out

legitimate

of sight

contention;

altogether,

it

further

as convenient

or

essential to its own practical procedure, all reference to the subject of such knowledge, or to the

subjective elements which are essential

existence

of knowledge

to the very

at all, and which

survive

in some form even when science has developed its
abstractive processes to the furthest limit. Rightly
recognizing that any object of universal human
experience, such as the sun, is ‘independent’ of
any individual subject’s consciousness, we are often
apt to speak as if such an object were similarly
- independent of the experience of human subjects
collectively—which is a very different matter.
The phenomena which science studies are not indeed the objects of individual experience, the nature
of which—in complete isolation from intercourse
with other individuals’ experience—we can only
guessor reconstruct in part; but they are the sum
of objective elements common to many individual
experiences.
Consciousness of an object which is
not owned, @ cognition which is nobody’s, a phenomenon which does not appear to some subject—
these things are impossible, inconceivable, and
meaningless.
Knowledge, moreover, as distinguished from pure passive sensation (if there be
such a thing in reality), reveals the work of subJective activity and creative elaboration ; and the
more generalized and abstract the principles of
theoretical science become, the more, and not the

less, of

guided

this teleological or subjective shaping,

by. interests,

ends,

and

purposes,

do

they

disclose.

Thus,

to consider

the

false,

rather, nonsensical.

‘objects’

of

uni-

versal experience as entirely sundered from, or .
independent of, all subjects, to regard the phenomena, of science as the phenomena per se, however
convenient and harmless it may be for purposes
of ordinary discourse and practical scientific investigation and description, is epistemologically
or,

Yet

it is precisely

by the erection of this colloquial fiction into an
epistemological principle that materialism and all
kindred forms of thought obtain a fixed foundation. Experience—the only ultimate datum, the
one thing which cannot be doubted or explained

away without involving the assertion of its reality

—is always

essentially a duality

in unity,

sub-

jective and objective; either aspect without the

otheris an impossibility. Science can ignore—so
long as it contines itself to its own business—the
one element in experience, the subjective, though
of course its whole procedure involves subjective
activity ; and it ignores it so completely that its
students have sometimes come to look upon what.
they have agreed to leave out of sight (it being
none

of their business)

as non-existent.

Objects

come to be talked of as if they were really subject-

less ; their

independence,

their priority; their ex-

clusive reality come to be affirmed. The scientist,
leaving himself out of account at the beginning,
cannot discover himself

at the end ; he is thus led

to think that his own mind, which has largely
shaped his phenomena and made them what they
are for him,

is but an illusion, an

effect,

an

epl-

raising

the

phenomenon, a shadow cast by the machinery that
he is engaged in contemplating.
It is small
wonder

that,

when

science,

without

previous question as to the nature of experience
and the implications and presuppositions of knowledge, sets out in quest of a metaphysic, it should
land in materialism.
It is just as natural that,
setting out forearmed with knowledge of the elements of the science of knowledge, it should come,
when it seeks a metaphysic at all, to adopt the
opposite creed of spiritualism. |
mo
:
nee, then, the

materialist

is allowed

the right

to talk of objects without implicated subjects, of
‘purely objective’ facts, of
phenomena ger se, he
can proceed to lay before us an array of imposing
facts and arguments which, from the standpoint
conceded to him, are as irrefutable as they are im-

pressive. But, once the epistemological assumption that objects, as known to us, can exist to be
known independently of all experiencing subjects
is shown to be impossible, the tables are turned.
Not only do the arguments in question lose all
their apparent force, but consciousness, which
materialism would resolve into an epi-phenomenal
effect or property of self-existent matter, is seen to
be the primary reality, and matter as we know it is
shown to be a conceptual construction of mind.
Materialism, we conclude, misunderstands human
experience, in which subjective and objective form

one whole, while they are gradually differentiated
only through increasingly complicated processes of
conceptual distinction. The objective, moreover,

is not to be identified with the material, as if these

were convertible terms.
Matter is a conceptual
abstraction from experience, and so cannot be
taken for the ground or source thereof.
Atoms,
again, are only figurative ideas; and that they
have to be endowed

with the very attributes which,

in gross matter, they were invented to explain, if
not indeed with attributes that contradict all
observation, is a sufficient warning against adoption of the naively realistic view that they are
corporeal or material particles.
oe
:
‘Materialism also involves the old and obsolete
assumption that the so-called secondary characters
of matter (colour, tone, odour, etc.) are fundamen-
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tally different from the so-called primary (extension,
impenetrability, etc.). It was one of G. Berkeley’s
great contributions to philosophy to show that this
distinction is untenable.
The secondary
qualities
of matter have been generally admitted to be ‘in
our mind’ and not ‘in matter.? But on closer
examination it is to be seen that the Gumary
qualities are in precisely the same case.
Our idea
of extension, for instance, is gained

only

through

touch or sight; and the perceived ‘size’ of a body
depends on our distance from it. Thata material
object is of the same size, though at one time it
may appear larger and at another smaller to 6
percipient, isan inference, and involves the revision
of the evidence of our senses by reasoning. The
extension which we attribute to a physical object,
then, is inferred, ond not perceived, extension;
and, if we

abstract

from our idea of extension the

sensation-elements supplied by touch or sight,
nothing remains. Therefore matter possesses extension no more than it possesses colour, except as
perceived by our minds.
If, then, there be anything at all (which Berkeley denied) other than
our minds and the direct action of God upon them
which causes the sensations whence our idea of
extension’ (or any
other quality of matter) is
derived, it is obvious that this something cannot
be matter as it is perceived. There may be what
J. S. Mill called a ‘ permanent possibility of sensation’? independent of us, whose esse is not percipt;
but, if there be, it is an entity wholly different
from the ‘matter’ of physical science and common
sense, and, for all we know, may just as aptly be
described as mind or spirit. We can, theretore,
without self-contradiction ascribe our sensations
to God (Berkeley) or to other spiritual existences
(pluralism); but we cannot ascribe them to matter
as perceived.. Either of the views just mentioned
would explain our experience; and, unless we
- ascribe our sensations to the influence of other
spiritual existences endowed with ‘being for self,’
we cannot but assume, with Berkeley, that the
noumenal matter, the substratum of sensations, the

substance which constitutes the permanent possibility of sensation, is but a medium or means
existing solely for our sakes, and one which, from
a theist’s point of view, must seem superfluous.
The concept of matter,

then, is built on the basis

of sense-impressions;.and materialism uses this
manifestly conceptual construction to explain the
origin of sense-impressions, It thus seeks to
derive the underived from the derived.
‘There are several other inconsistencies involved
in materialistic doctrine, one or two of which may
briefly be mentioned.
Materialism implies that
everything which happens and is accompanied by
consciousness ofits happening would happen equally
well

without

consciousness;

that consciousness

course of the world.

makes

no

or, in

other

difference

words,

to

the

But, if so, it is difficult, on

the theory of evolution by survival of the fittest,
which is the current scientific explanation of the
origin and permanence of every organ and every
function, as well as of every individual organism
and every species, to account for the emergence,
and still more for the development, of mind.
Materialism, again, of the more thoroughgoing
type, regards consciousness as the product or effect
of matter, while cherishing the principle of ex nihilo
nthil fit in its application to what physicists call
‘energy.’ The law of the Conservation of Energy
is often held —though doubtless quite erroneously—to assert that not only is there quantitative
uivalence between the energy which, in any
physical change, disappears in one form and that
which

appears

in another, but also that the sum-

total of energy in the universe is constant. The
latter, and illegitimate, part of the generalization

©
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has been a tenet of materialists ; and it is difficult
to reconcile it with their assertion that mental
phenomena are caused by material. For in every
such production of consciousness a disappearance
of physical energy should take place, unless energy
is also attributableto consciousness. The last
view is so objectionable on many grounds to
materialists, partly because it opens the possibility
that mind can produce physical
effects, that they
have avoided workingit out. Lastly, itis generally
admitted that materialism cannot explain even
the simplest type of conscious process. The difficulty of conceiving how a sensation or a feeling
could be the necessary consequence or effect of
motion in matter or mass-points, and of imagining
how mathematical physics would cope with such
a possibility,

is overwhelming;

and,

of course, it

has never been faced.
4. Recent substitutes for materialism: hylozoism.—It is not surprising, under the pressure of
all these difficulties and in the light of the selfcriticism to which the structure of physical science
has of late been subjected, that materialism should
at the present time be a practically abandoned
philosophical theory. Useful as a method, it is
wanting as a metaphysic; and representatives of
natural science with a leaning towards metaphysical
speculation and a preference for materialistic terminology adopt in its stead a monism which has
much in common with the ancient doctrine of
hylozoism, according to which all matter is not inert
—as mathematical physics asserts for its necessary
postulate—but living. Thus J. Tyndall was willin
to endow primordial matter with ‘the promise an
potency

of life’; and W.

K. Clifford, in his ‘ mind-

dust’ hypothesis, and Haeckel, in his imaginative
theory of atoms indwelt byrudimentarysouls, go yet
further, and couple hylozoism with pan-psychism.
- Hylozoism is as ancient as the Jonian school of
Greek philosophy, and was taught in a crude form

by Thales. The Stoie doctrine of a world-soul is
another form of it, revived and developed by several
thinkers in the period of the Renaissance (Paracelsus, Telesio, Bruno, etc.).

Hylozoism reappears

again in the writings of the Cambridge Platonists
(g.v.), a3 well as in the speculations of philosophers
such as J. B.

Robinet

and

G.

T.

Fechner;

and

pan-psychism—the view that all matter is psychical
or has a psychical aspect—which was held by
Spinoza (‘omnia quamvis diversis gradibus animata’
(Ethics, ii. prop. xiii. note]) and Leibniz, is common

to the numerous advocates whom pluralism finds
atthe presentday.
It is doubtful whether hylozo-

ism, with its assertion that all matter is organized

or living, can be maintained without the further
assumption of pan-psychism, that the real elements
of the world, and all that we call ‘things,’ are
psychical entities endowed with ‘being for self’;
and, indeed, many writers seem to use the term
‘hylozoism’? as if it included the latter doctrine.
But, without this added implication, and taken in
the etymological sense alone, hylozoism involves:
the repudiation of most of the consequences drawn .
from rigid materialism. For it denies the inertia
of matter and the statement that motion is exclusively caused by external forces, crediting material
bodies with. capacity for self-movement, and regarding life as an inherent or essential property
of all matter as such.

Thus, 1s Kant saw, hylozo-

understood,

understood

ism is the death-blow to science—‘ science’ being
as

Kant

it,

to

mean

a.

riori pure or mathematical physics. The latter
cind of knowledge being assumed by Kant to be
necessary and universal, he could write thus:

“*The possibility of living matter cannot even be thought ;
its concept involves a contradiction because lifelessness, inertia,
constitutes the essential character of matter’ (Kritik of Judgment, tr. J. H. Bernard, London, 1892, p. 304)...
se

nae
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While Kant thus saw that hylozoism meant
ruin to science in so far as it involves the calculaLility (by an intelligence higher than ours, though
strictly finite like that imagined by Laplace) of
all past and future states of the world from a
sufficient knowledge of the position and motion
of each of its mass-points at any given moment,
modern upholders of the mind-stuff hypothesis,
and of Haeckel’s hylozoistic or pan-psychic theory,
have not been so clear-sighted. They would retain
materialism, for all intents and purposes, while
changing itsname.
Qualitative monism is, indeed,
in all its forms a position of unstable equilibrium ;
or, to change the metaphor, it is a half-way house
(for temporary lodging) between materialism and
spiritualism. And, as retreat upon materialism
becomes more and more impossible, as hylozoism
is seen to possess greater capacity to explain
actuality than the doctrine of dead and absolutely
inert matter, and as, finally, life means the power
to act or change according to an internal principle,
while only one such principle is known to us—z.e.
thought,

together

with

feeling,

desire,

and

will,

which depend upon it—it will doubtless come to
be more and more plainly seen that the implications of natural science are not materialistic but
spiritualistic.
Literature.—F. A. Lange, History of Materialism, Eng.
tr., London, 1877-81; R. Flint, Anti-theistie Theories, Edinburgh, 1879; F. Paulsen, Einleitung
in die Phtlosophie,
Berlin, 1893; J. Ward, Naturalisn and. Agnosticism, London,
1907 (for epistemological questions involved); O. Kiilpe, Introduction to Philosophy, Eng. tr., do. 1897.

F. R. TENNANT.
MATERIALISM (Chinese).—Chinese religion
and philosophy have been declared by many writers
to be materialistic;

one of them} went even so far

as to regard materialism as a special creed taking
rank with Confucianism, Taoism, and Buddhism.
This view implies a misconception of materialism :
a philosopher who does not believe in a personal
God, or who assigns to a Supreme Being a substantial body, is not a materialist. Materialism
assumes matter to be the only basis of reality.
This is ‘cosmological materialism,’ to be distinguished from ‘ ethical materialism,’ which sees the
aim of life in egotism, pleasure, and sensuality.
Both are to be found in China, but they are not
at the root of her great religious systems, although
materialistic tendencies may be found occasionally.
Nobody will seriously think of imputing materialism

to the Buddhist faith, which teaches that the

visible world is nothing but a semblance, a vision
without any reality.
Taoism takes a similar
view-point: there exists nothing except Tao, the
Absolute, a supernatural, incomprehensible entity.
But how about Confucianism, which has often been

described as materialistic?
Confucius himself owned to a ‘benevolent agnosticism,’ declining all metaphysical speculations,
but was not averse to popular beliefs and customs.
To a disciple asking him about death he replied,
‘While you do not know life, how can you know
about death?’ and on another occasion he made
the remark, ‘Show respect to the spirits, but keep
aloof from them.’? He believed in a superior being
which he called Heaven, but never used the personal name God—a fact by which he laid himself
open to the charge of atheism. Probably he had
no clear notion of heaven, but certainly he did
not conceive it as an anthropomorphic god. Still
more than Confucius himself

his followers, especi-

A.D.),

as

ally the philosophers of the Sung period (12th cent.
have

been

denounced

materialists,

but

unjustly.
‘The system of Chu Hsi, the head of
this school, is a pure dualism. He recognizes two
principles, matter and reason, and to the latter
1H. A. Giles, Religions of Anetent China.
2 Anal. xi, 11, vi. 20.

(Chinese)

even concedes priority.
the world was evolved.
elements

(metal,

Out of their combination
Matter splits into the five

wood,

water,

reason is the life- and
which

also

contains

fire,

and

mind-producing
the

virtues

earth);

element,

(benevolence,

righteousness, propriety, and knowledge)...
Another kind of dualism savouring much of
materialism was in vogue in ancient China, and
seems to have been the starting-point of Chu Hsi’s
philosophy.
At the earlier stages of civilization
religion, philosophy, and sciences are usually not
yet separated.

So it was in China, where we meet

with the dualistic theory of yin and yang in Confucian as well as in Taoist works, It was the first
germ of a natural philosophy universally accepted
by the Chinese irrespective of their religious convictions or philosophic ideas, In the commentary
to the Ys King ascribed to Tse-sse, the grandson

of

Confucius

(5th

cent.

B.c.),

we

read

that

the

origin of existence is due to the cosmic dual forces
yin and yang; yang is the bright, male, generative
principle, yin the dark, female, and receptive
nower; yang forms the heaven, yin the earth.
Nrost Chinese critics look upon these principles
as material substances—an interpretation open to
doubt.
But we have another testimony
by the
Taoist writer Lieh-tse of the same time, showing
that he at least considered the yin and the ya
to be substances.
The evolution theory, thoug
not quite scientific, reminds

us of that of modern

naturalists.
*The sages of old held that the Yang and the Yin govern
heaven and earth.
Now, form being born out of the formless,
from what do heaven and earth take their origin? It is said:
There was a great evolution, a great inception, a great beinning, and a great homogeneity. During the great evolution,
‘apours were still imperceptible, in the great inception Vapours
originate, in the great beginning Forms appear, and during the
eat homogeneity Substances are produced.
The pure and
ight matter becomes the heaven above, the turbid and heavy matter forms the earth below’ (Lieh-tse, i. 27).

No divine being intervenes in the creation of the
world, and yet we are not justified in calling Liehtse a materialist, for, notwithstanding this material-

istic theory, the highest
principle remains Tao,
a spiritual being which alone is endowed with
reality ; the world with all its changes is imaginary.
At an early age the Chinese had further developed this dualistic theory of yin and yang by
enlarging on the working of the five elements
which were conceived as Physical and as metaphysical essences as well. They were believed to
redominate and vanquish one another in regufar turns, thus bringing about the four seasons:
in spring the element wood reigns supreme, in
summer fire, in autumn
metal, and in winter

water; to earth there is no corresponding season.
The elements have their seat in different direc-

tions: wood in the east, fire in the south, earth
in the centre, metal in the west, and water in the

north. They are ruled by five deities, the genii of
the seasons and the four quarters.
Whereas this attempt at natural philosophy is
nothing but a medley of heterogeneous, more or

less fanciful, thoughts, the old dualistic

theory

was transformed into a consistent materialistic
system by the sceptic Wang Ch'ung (Ist cent. .D.).
From various utterances it would appear that he
thought of Be
as a fiery and of yin as a watery
element.

The

former

produced the sun, the moon,

and the other stars of heaven, while from water
and its sediments earth, the oceans, and the atmosphere were developed. Both fluids are in constant
motion, but their movement is not governed by

any intelligence or subservient to the

purpose of

any spiritus rector ; it is spontaneous an regulated
solely by its own inherent natural laws;
heaven

and earth do not act on purpose, nor are they
endowed with consciousness,
Wang Ch'ung re-

jects all anthropomorphisms which

have clustered

MATERIALISM
round the idea of heaven or God. The human
body is formed of the two fluids, the yin producing
the body, and the yang the vital spirit and the
mind.
At death they again disperse, the yang,
or heavenly fluid, returning to its original state
of unconsciousness.
Consequently there can be no
immortality, which Chu Hs! likewise disclaims.
Wang Ch'ung’s materialism has not had any
serious influence on the Chinese people, not because they had a horror of materialism, as man
Westerners have, but owing to Wang Ch'ung’s
bold criticisms on the national sages, Confucius
and Mencius, which they have never condoned.
So far as we know, Wang Chung is the only
Chinese thinker who set forth a scientific system
of cosmological materialism.
_
Already in the 4th cent. B.c, ethical materialism
found an advocate in Yang Chu, the philosopher
of egoism and pessimism. He maintains that in
human life happiness is far exceeded by misfor-

(Indian)
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about

few citations ean

the
be

materialist school
brought

authenticity is not certain.

forward,

ae

ce

only a

and

their

Weare not convinced thata materialistic ‘ school,’

a ‘system,’ in the exact sense of the word, existed.

There have been ‘materialists’ who have entertained some very well-defined theories, to whom
the ‘spiritualists,’ whether Brahmans, Buddhists,

or Jains, give different names, and whose opinions
are, perhaps artificially, grouped in the works of
which we have spoken.’
The mostcharacteristic nameis Nastikas, literally
‘deniers,’ ‘misbelievers,’ those who say
na asti,

ovx tort?

The

most

famous

are (a2)

Charvakas

(difficult to interpret ; Charvaka is said to be the
founder of the sect; he is undoubtedly the demoniac ogre spoken of in the Mahabharata) ;$ (b)

Lokiyatas,*
world’

‘worldly,’

(a term

whic

‘spread

, according

throughout
to T,

W.

the

Rhys

the world and of men’s own doing. The practice
of virtue is of no avail, because in this world the

Davids, denotes primarily the knowledge of naturelore, and whose adherents are said to be the
‘explainers of [the genesis of} the world’); and (c)
Barhaspatyas, ‘ disciples of Brhaspati’ (thechaplain

wicked

of the

tune, and that this is the result of the badnessof
thrive,

and

the virtuous are visited

with

disasters.
Therefore men ought not to harass
themselves in striving after unattainable or useless
aims

such

as wealth, honour, or fame, or sacrifice

themselves for others, but should enjoy their short
span and be satisfied with the good that they have,
for with death everything ends. In consequence
of the vehement impeachments of Mencius this
-doctrine has never got a hold on the Chinese mind.
Both Yang Chu and Wang Ch'ung have been
long buried in oblivion, until they were redeemed
from it by the congenial interest of foreign admirers,
Lirzratore.—W. Grube, ‘Die chinesische Philosophie,’ in
Allgemeine Geschichte der Philosophie (Kultur der Gegenwart,
i, 5), Berlin, 1909; H. A, Giles, Religions of Ancient China,
London, 1905; E. Faber, Der Naturalismus bei den alten
Chinesen; Werke des Philosophen Licius, Elberfeld, 1877; L.
Giles, Taoist Teachings from the Book of Lieh Tz, London,
1912; A, Forke, ‘Yang Chu, the Epicurean, in his Relation to
Lieh-tse, the Pantheist,’ in Journ.
Peking Oriental Soctety, iii.
(1893], no. 3; L. Cranmer-Byng and A, Forke, Yang Chu's
Garden of Pleasure, London, 1912; A. David, Les Théories
tndividualistes dans la phulosophie chinoise (Yang-T chou),
Paris, 1009; A. Forke, Lun Héng, Berlin, 1907-11, pt. i.,
* Philosophical Essaye of Wang Ch'ung’; pt. il, * Miscellaneous

Essays of Wang Ch'ung’; S.

son influence, Shanghai, 1894.

Le Gall, Tchou-Hi ; sa doctrine,
A.

FORKE,

MATERIALISM
(Indian).—1. We
possess
several comparatively modern works which set
forth the various philosophic systems of India—~
eg., Summary of all the Systems,’ and Reunion of
the Siz Systems,?, The systems are arranged in
the order of their increasing orthodoxy, from the
author’s point of view: the first, for which, as we
shall see, materialism is a suitable name, is the

worst of all, and the only one which is expressly
in contradiction with the general conception of
Indian philosophy and mysticism.
In more ancient sources—in the Mahabharata,
on the one side, and in the Buddhist scriptures,
canonical or scholastic, on the other—we find data

concerning this materialistic system which are
scanty but generally in agreement.?
As regards the sources that would give us direct
1Skr. text, ed. Calcutta, 1858, and Poona, 1906; The Sarvadarfana-samgraha,or Reviewof the different Systems of Hindu
Philosophy, by Madhavicharya (a.p. 1331), tr. E. B. Cowell and
A. E. Gough, London, 1882; Germ. tr. (which owes much to
Cowell’s work, but does not mention it)in P. Deussen, Allgemeine
Geschichte der Philosophie, 1. iii. (Leipzig, 1908).
3 Sagddaréanasamuchchaya, by Haribhadra (¢ a.p. 528), ed.
L. Suali, Calcutta, 1905 (the chapter which interests us has
been translated into French by L. Suali, in J/uséon, ix. [1908]
277 ff.) ; among the other ‘ modern’ sources is the Prabodhachandrodaya, xxvii. 18 (11th cent.).
3 For the Mahdbhdrata see E. W. Hopkins, The Great Epic
of India, New York, 1901, and the works on materialism cited
in the bibliography ; Bhagavad.Gitd, xvi. 6 (tr. L. D. Barnett,
Temple Classics Series, London, 1905, p. 158).

Vedic gods and

the lord of wisdom).

.

2. Inthe Buddhist Sutéasthe doctrineof materialism is attributed to ‘Ajita of the garment of hair,’
one of the scholars and famous ascetics of the time
of Buddha. He said:
‘
:
‘There is no such thing as alms or sacrifice or offering. There
ia neither fruit nor result of good and evil deeds. There is no
such thing
as this world or the next. There is neither father
nor mother, nor beings springing into life withoutthem. There
are in the world no recluses or Brahmans... who, havin
understood and realised, by themselves alone, both this worl
and the next, make their wisdom known to others.
A human
being is built up of the four elements. When he dies, the
earthy in him returns and relapses to the earth, the fluid to the
water, the heat to the fire, the windy to the air, and his
faculties (=the five senses, and the mind asa sixth} pass into
space [or ether}. The four bearers, on the bier as a fifth, take
his dead body away; till they reach the burning-ground meno
utter forth eulogies, but there his bones are bleached, and his
Offerings end in ashes. It ia a doctrine of fools, this talk of
gifts. It isan empty lie, mere idle talk, when men say there is
profit therein.
Fools and wise alike, on the dissolution of the
ody, are cut off, annihilated, and after death they are not.’

It will be seen (1) that these formule show a
really authentic character. They
are quite independent of Buddhism,

for the

Buddhists do not

or Jatilas (ascetics who

give burnt offerings, who

believe much more than Ajita in the use of sacrilice
and offering. Perhaps they come from the Agnikas
have braided hair), who entered in large numbers

1 Citations in the ‘summaries’ mentioned in notes 1 and 2 on
previouscol. ; and also inthe Buddhist sources (see p. 4948, n. 4).
2 Maitri Upanigad, Manu, Mahabharata; the name originally
extended to all kinds of sceptics, deniers of the Vedic gods, or
of the Brahmanic laws (see below).
3See O. Bohtlingk and R. Roth, Sanskrit-Worterbuch, Petrograd, 1855-73, ii. 997.
4See Rhys Davids, Dialogues of the Buddha, i. (Oxford, 1899)
14, 110, 139, 166. C. Bendall (Athenatim, 30th June 1900)
rightly remarks that Rhys Davids is wrong in saying: ‘Of the
real existence of a school of philosophy that called itself by the
name {Lokiyata] there is no trace.’ The traces are numerous.
See also art. Loxdyata.
5 Digha Nikdya, i.55; Sashyutta Nikdya, tii. 307; Majjhiina
Nikaya, i. 515, and also in the Sanskrit sources. This pasgave
has often been translated.
The version reproduced above is
that of Rhys Davids, Dialogues of the Buddha, i. 73. Attention
should be drawn to those of E. Burnout (Le Lotus de la bonne
dot, Paris, 1852), P. Grimblot (Sept Suttas pdlis, do. 1876), and
R, O. Franke (Dighanikdya tn Aunrahl tibersetzt, Gottingen,
1918). The sacred writings of the Jains contain the same
evidence, and confirm the Buddhist tradition (see H. Jacobi,
Jaina Sutras, ii. pp. xxiii, 839, 843; SBE xlv, [1895)).”
A more complete study would describe the opinions of Parana
Kassapa, another materialist
contemporary with Buddha (Digha,
i. 52), who denies responsibility, and teaches what is called the
‘theory of non-action’: ‘If with a discus with an edge sharp
as a razor he should make all living creatures on the earth one
heap, one mass of flesh, there would be no guilt thence resulting, no increase of guilt would ensue’; and the opinions of
Makkhali, who denies liberty : ‘There is nosuch thing as power
or energy, or human strength or human vigour... . Beings
are bent this way and that by their fate, by their individual
nature,’ and comes very near the well-known point of view of
the Mahabharata, namely, the omnipotence of fate (daiva) and
the weakness of human activity (purugakdra),
It was Buddha
who eaid that fate (daiva) is only the sum of our former actions.
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into the primitive community, and for whom the
time of novitiate was shortened ‘because they
believed in the retribution of actions.’
.
(2) Ajita does not believe in life after death or
re-birth ; he believes only in the four elements,
earth, water, heat, wind, conceived in a materialistic sense ; he therefore denies the fifth element,

Lirerature.—A. M. Pizzagalli, Ndstika, Carvaka ¢
yatika, contribute alla storia del materialismo nel?
antica, Pisa, 1907, ‘ Sulla Setta degli SvabhAvavAdinah,’ in
Istituto lombardo di scienze ¢ lettere, xlvi, (1913}] 104 ; L.

consciousness or cognition (vijidna), which, under
different names and in difierent
stitutes, in the
‘orthodox’ or

believe that things, the colour of the lotus and the
sharpness of thorns, are born from the svabhava,
‘own nature.’ Much could be said on the exact
value of this word; it probably means: ‘Things
are not produced -by causes; they are because
they are.”?

manners, con‘spiritualistic’

‘Matériaux pour servir & Vhistoire du matérialisme

LokdIndia
Reale
Suali,

indien,’

systems, the essential of what the West calls the
“soul! The doctrine attributed to the materialists by later sources, viz. that ‘thought develops
in the human body from a special mixture of the
elements like the intoxicating power of the fermentation of the grain or of the juice of the sugarcane,’ arises quite naturally from this ancient

Muséon, ix. [1908] 277. Besides these special works see H. T.
Colebrooke, Essays on the Religion and Philosophy of the
Hindus2, London, 1858; A. Barth, The Religions of India, do.
1882, Index; F. Max Miiller, The Siz Systems of Indian
Philosophy2, do. 1903, pp. 94-104.

(3) Ajita denies the fruit of good and bad actions,

District (1445 sq. m.) lies to the north of the Agra

theory of Ajite,

.

and, consequently, morality.
He is a Nastika,
a ‘denier.’
He certainly denies sacrifice, supernatural births,

ete., but, of all these

denials, the

denial of the remuneration of good and bad actions
is the most monstrous. The Buddhist works teach
that false opinion (mithyddrsti) consists essentially in this denial, which destroys the ‘roots of
merit’ and causes aman
to commit all kinds of sin.?
A jita seems to have led an ascetic life; but
- an elievers,’ ‘deniers,’ are usually. ‘ libertines,’
if we believe our sources, which

attribute to them

sayings like the following:
“As long as we live we ought to live happily, enjoying the
leasures of the senses.
How can the body reappear after it
aa been reduced to ashes?’3

3.

What

roperly

leads

us

speaking,

to believe
2

that

materialist

there was,

school,

is

the

vou le philosophical theory that our texts attribute to the deniers...
(a)

‘The

only

means

of

knowledge

(pramdana)

is the immediate evidence of the senses.’
1
orthodox Indian schools are wrong in appealing
to induction (anwmdna) or to authority (the word
of

a

competent

person,

of

an

omniscient

being

(sarvajiia], or of
the Veda).
:
A sentence belonging to the literature of the
materialists says: ‘ There is nothing in man except
what

is visible

to the senses.

went

out of the

Look, dear friend,

at what these so-called scholars call the traces of
the wolf.’
A man who wanted to convert—let us
say ‘ pervert ’—a'woman to his materialist opinions,
town

with

her, and

on

the

dust

of the road he drew with the thumbs, index fingers,
and middle fingers of his two hands, marks resembling the footprints of a wolf. In the morning
the scholars said: ‘Assuredly
a wolf came last
night from the forest; for otherwise it would be
impossible that there could be a wolf’s footprints
on the road.? And the man said to the woman:
‘See, dear friend, what clever thinkers these men
are who maintain that induction proves the existence of supra-sensible objects, and who are regarded
as scholars by the crowd?
(2) Denying

induction, these philosophers with-

out philosophy are forced to deny causality. The
name Svabhavikas is given to the scholars who

1 Among the questions which the Buddha refused to examine
(see Aexostictsu [Buddhist], vol. i. p. 221>) occurs this one: ‘Is
the vital principle (jiva) the same thing as the body (farira)?
Is it different from the body?’ The Buddha condemns the two
opposite opinions and constructs a middle way.

order to exhaust

the Pali material on the question of

materialism, one must read also the Pdydsi Sultanta (see the
tr. in Rhys Davids, op. cit. ii. 347), in which there is a discussion
not only on the existence of another world, gods, ete., but also
on the existence of the soul.
:
2See Abhidharinakosabhdgya, ch. {v., tr. in Muséon, xv.
(1914) Sf.

:

:

3 Saddaréanasamuchchayu ; see Muséon, ix. [1908] 282. °
4 Lokatattvanirnaya (Giorn, Soc, asiat, ital, xviii. [1905} 290);
Sagdarsanasamuchcha ya, in Musdéon, ix. 380; JMJadhyamaSavrttt, Petrograd, 1908, p. $60: Madhyamakdvatdra, do. 1909,
yp.
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(Muttra).—The name Mathura, or

Muttra, is borne

the

United
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by both a district and a town in

Provinces

District, and includes

of Agra and Oudh.

The

places sacred to the

many

the
worship of Krsna, the most notable being
small towns of Brindaiban, Gobardhan, Gokul, and

Mahaban (qq.v.). Mathuré town or city stands on
the right bank of the Jumna, on the main road
from Agra to Delhi, in 27° 30’ N., 77° 41’ E. (pop.
in 1901, 60,042).

The city, which is of immemorial

writers

antiquity, was placed by early Hindu
the country of the Saurasenas, and

was

in

reckoned

(c. A.D. 140) to be one of the three
by, Ptolemy
cities of the Kaspeiraioi. He calls it Modoura
(Médoupa), ‘the city of the gods’ (VII. i. 50).
Arrian writes the nameas Methora (Mé@opa (Indica,
spelling.
viii. 5)), and Pliny (ZN vi. 19) uses the same
MadhuHindu literary name was
An alternative
pura, now represented by the village Maholi, which
‘is so close to the city as almost to form one of
Afemoir, p. 4).

its suburbs’

(Growse,

name never

became current (see Num.

Aurangzib,

who destroyed the temples, changed the name to
Islamabad or Islampur (ib. pp. 6, 35), but the new
Chron., 4th

ser., Ui, [1902] 282). The city was plundered by
Mabmiid of Ghazni in A.D. 1018-19 and again by
Ahmad

Shih

Durrani

in 1757.

The

greater

of the District came under British rule in 1803.
one
Mathura,

of the seven

sacred

part

cities of the

Hindus, is second only to Benares(q.v.) in sanctity.
The city and the western half of. the District,
known as the Braj-mandal, are now associated
almost exclusively with the legend and cult of the
cow-herd demi-god Krsna, but in ancient days the
locality was as sacred to Jains and Buddhists as it
was to Brihmanical Hindus, The literature concerning the religious history and antiquities of
Mathura is extensive, and

new objects of interest

are constantly coming to light.
It is impossible
here to do more than indicate the importance of
the locality in the history of Indian religions and
the exceptional interest of the broken remains
which have escaped from repeated Muslim vioence,
ey
Mathuri, being situated between the Muhammadan capitals of Agra and Delhi, was specially
exposed
for centuries to iconoclastic attacks.
Hardly any ancient Hindu building of importance
is now standing, and the valuable sculptures
which make the district famous among arch:ologists have mostly been discovered by excavation. °
The sculptures and remains of buildings in an
extremely fragmentary state are found in the
city and for many miles round.
10n_

the Svabhivavidins

or

Svibhivikas see O. Strauss,

Ethische Probleme aus dem Mahabharata, Florence, 1912,
Pp. 242; Buddhacharita, ix. 48 SBE xlix. [1894] 99), and C.
Formichi, Agvaghoga poeta del
Buddhismo, Bari, 1912, p. 231;
Madhyanakaratira,
. 205, tr. in Afuséon, xii. [1911] 258 &.;

Bodhicharyavatdra,

Calcutta, 1912,

p. 541 (ix. 117); Gauda-

padakarikds, Poona, 1900; Bull. de bate Srangatise d'ExtrémeOrient, iv. [1804] 1013; on the Svabhavika sect in Nepal see
B. H. Hodgson, Essays on Languages, Literature, Religion of
" Nepal and Tibet, London, 1874..
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The objects connected with the Jain cult have
been discovered for the most part in the Kankdli
or Jaini Tilé (mound) to the S.W. of the city,
which was the site of two Jain temples, one
Digambara and the other Svetambara, as well as
of a remarkable stitpa, the only Jain monument of

the kind about which details are known.

earliest

form

it

dated

from

remote

In its

antiquity,

ossibly from 600 or even 700 B.c.
The Jain
juith was vigorous in the Kushan period early in
- the Christian era, and the images found came
down to the llth century.. At the present day
Jains are. few and unpopular in the Mathura
District, their principal settlement being at Kosi,
where there are three temples.
.
The numerous Buddhist remains, which are of
great interest, disclose

the former

existence of an

important monastery
founded by Huviska Kushin,
probably early in the 2nd cent. after Christ. .In
Ka-Hian’s time (A.D. 405) there were twenty Buddhist_ monasteries with some 3000 monks in the
neighbourhood of Mathur’. When Hiuen Tsiang
travelled,

fs

more

than

two

centuries

later,

the

number of monks had diminished. The Muhammadan attacks from A.D. 1018 onwards wiped out
the Buddhist establishments.
There are
plain
indications that the popular Buddhism of Mathura
included a sensual erotic element, which probably
has contributed to the subsequent development
of the Ridh& and Krsna worship now specially
associated with the Mathura region. Naga worship vas much practised during the
Kushin
riod.
.
p prahmanical Hinduism appears to be the most
ancient of the Mathur& religions,
The Greek
writers call the chief local god by the name of
Herakles, and the sculpture representing the fight
of Herakles with the
Nemean lion is one of th
most famous of Mathur& antiquities.
8
The temple of Kesava Deva at the Katr& on the
western side of the city, rebuilt early in the 17th
eent., was

described

by J.

B. Tavernier

(c. A.D.

1650; Travels in India, tr. V. Ball, London, 1889,
ii, 240) as ‘one of the most sumptuous buildings in
all India.” Aurangzib destroyed it in 1669, and
built a mosque on the site. All the old Hindu
temples in the city were destroyed by the Muhammadans at one time or another.
Archeological evidence shows that the cultus of
Krsna was well established as early as the 4th and
5th cent. after Christ (Bhitari inser. of Skandagupta, ¢. A.D. 456; sculptures at Mandér: in
Marwar (Arch. Surv. Ann. Rep., 1905-06, p. 140)),

but the Vaisnava cultus of Mathura in its present
form was not developed until the close of the
16th cent. under the influence of the Bengali
Gosdins of Brindaban.
The history and character
of the cult are well described by

Growse, to whose

1845 and 1851 by

princes, is remark-

book the readeris referred. The great temple of
, Vigsnu under the name of Rang Ji, built between
local merchant

able for being
designed on Dravidian lines. . It cost
4} millions of rupees. The notorious erotic sect of
aignavas founded by Vallabhacharya (g.v.) (born
A.D.

1479)

has

its

headquarters

in the town

of

Gokul.
.
Three Christian missions (Baptist, Church Missionary, and Methodist Episcopal) are established
in the city.
.
Lirrzratune.--IGI,

Oxford, 1908, s.vv. * Muttra,* ‘Brindaban,’

‘Gobardhan,’ ‘Mababan’; E. Thornton, A Gazetleer of Terri.

tories under the East India Co. and of Native States, London,
1854, 8.vv. ‘Muttra,’ ‘ Bindraban,’ ‘Gokul,’ ‘Goverdhun,’ * Muhabun’; J. Tieffenthaler, Géographie de U'Indoustan, Fr. tr.

by J. Bernouilli,

Berlin,

1781, pp. 201-207;

F. S. Growse,

Mathura: @ District Memoirs, with numerous illustrations,
Allahabad, 1883; ‘ Mathura Notes’ (JASB xvii. pt. 4. [1878] 97~

133).

The antiquities are treated in detail in Arch. Surv. of

India, Reports, ed. A. Cunningham, vols, 4. fil. xi. xvii. xx.,
Calcutta, 1871-85, Annual Reports, ed. J. H. Marshall;
,
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J. P. Vogel, ‘The Mathurd School of Sculpture’ (Rep. for
1906-07, pp. 137-160), Calcutta, 1909 ; ‘Naga Worship in Ancient
Mathura’ (Rep. for 1908-09, pp. 156-163), Calcutta, 1912;
Vv. A. Smith, The Jain Stipa and other Antiquities of
Mathura, Allahabad, 1901; J. H. Marshall, JRAS, 1911,

Pp; 140-163; Vogel, i. ‘1012, pp. 118-123;

J. Kennedy,

rishpa of Mathura,’ ¢b, 1907, pp. 975-091; F.
W. Thomas,
‘The Inscriptions on the Mathura Lion Capital’ (Zp. ind. x.

[1907-08] 135-147) ; Vogel, Catalogue of the Archaol. Museum at

Mathurd, ANahabad, 1910 (mith detailed bibliography, pp. vix). See also the Travels of Fa-Hian and Hiuen
Tsiang, the
Chinese pilgrims, in any of the trr., and V. A. Smith, 4
History of Fine Art in India and Ceylon, Oxtord, 1911.
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-MATRCHETA.—Maitrcheta is the name of a

Buddhist author, identified
torian of Buddhism,

by the Tibetan

Taéranatha,

with

_his-

ASvaghosa,

concerning whom and the identification itself see
art. ASVAGHOSA and the works there mentioned.
It may be pointed out that theidentification is made
only
by Taranatha, while a much older writer, the
Chinese traveller I-tsing (2nd half of 7th cent. A.D.),
plainly distinguishes the two authors ; further, the
ascriptions of works seem not to betray either in the
Chinese tradition or, with one exception (see Kavindravachana-samuchchhaya, ed. E W. Thomas,
in Bibliotheca Indica, new ser., no. 1309, pp. 2529), in the Tibetan any confusion.
The sole reason

for the identification is the fact that both writers
stood in relation to Kaniska. But this reason will
be seen upon reflexion to have actually a contrary
bearing; for nothing is more certain concerning
ASvachoga than that he was a figure at the court
of Kaniska, whereas we have an epistle from
Matrcheta declining, upon grounds of old age and
sickness, to visit the
ing. Perhaps this is the
reason why Taranatha, identifying the two poets,
makes an untenable distinction between the Kaniska of ASvaghoga and the Kanika of Matrcheta.
According to Taranatha, Matrcheta was the son
of a rich
Brihman ’ named Rahghaguhya, who
married the youngest of ten Buddhist daughters
of @ merchant belonging to the city of
Khorta
(Ganda). The time is given as during the reign
of Srichandra, nephew and successor of Bindusara
—a statement which reflects the confusion of the
Tibetan author’s chronological system. The name
given to the child at birth is said to have been
Kala; that he was subsequently known as Matrcheta and Pitrcheta is set down to his filial devotion.

Wemust, however, distrust the whole story ;

Sanghaguhya is not a suitable name for a Brahman, nor is a marriage with a Buddhist woman
very probable. The name Matrcheta, which in
later times was attached to other persons, means,
no doubt, like its equivalent Matrdisa, ‘ servant
of the Mother (i.e. Durga), or of the Mothers (zc.
the forms of Durga)’ ; and this is quite in harmony
with the fact that Mitrcheta was at first a worshipper of MaheSvara-Siva (Tarandtha and I-tsing)

and composed hymns in his praise (I-tsing).
e
became an expert in Mantra and Tantra formulas
and a master of dialectic. In the latter capacity
he entered upon a course of controversy with the
Buddhists

of

Odiviga

(Orissa), Gauda,

Tirahiti

(Tirhut), Kimaripa, and elsewhere, forcing them
to join the heretics, whereby he acquired the soubriquet Durdharga-Kala, ‘the unassailable Kala.’
At the suggestion of his mother, who hoped for his
conversion by the leading doctors of
her faith,
he proceeded
to the great Buddhist centre of
Nalanda,

where,

in

fact, he was

argument and joined the order.
According

to Taéranatha,

the

overthrown

:

agent

of

in
his

conversion was Arya Deva, who showed him a
sitra wherein he had been foretold by Buddha.
If we must reject the introduction of Arya Deva,
which involves an anachronism and is due to a
certain

confusion

(see

JA

xxxii.

[1903]

346), the

incident is confirmed by the statement of -I-tsing
that Buddha, on hearing the notes of a nightingale,
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had said: ‘The bird, transported with joy atsight
of me, unconsciously utters its melodious notes.
On account of this good deed, after my Departure (Nirvana) this bird shall be born in human
form, and named MA&trikefa ; and he shall praise
my virtues with true appreciation > (Record, tr.
‘fakakusu, p. 156 f.). We recognize here one of

the prophecies (vydkarana, vikurvana) narrated in
connexion with many Buddhist divines and others,
in this case involving, perhaps, also an interpretation of the name in Prakrit form, Matichi~a=mam

atichitta, ‘transported with joy (at sight of) me.

However this may be, we have in Matrcheta’s
own work (Varnanarhavarnana, vv. 1-3 and 30 f.)
‘allusions both to his previous heretical poems and
to the supposed prophecy of Buddha.
The remainder’ of
Matrcheta’s career may be
recorded in the words of Taranatha (tr. Schiefner,
p. 91f.):

‘At the time when Matrcheta was converted to the Buddhadoctrine, the number of heretics and Brahmans in the Viharas
of the four quarters, who had entered the order, was very great.
It was thought that, if the greatest ornament of the Brahmans,
Durdharga-Kala, had shaken off his own system like the dust of
his shoes and turned to the Buddha-doctrine, that Buddhadoctrine must be in truth a great marvel.
Consequently there
were in Nalanda alone more than a thousand Brahman monks,
and an equal number from the heretics. The Acharya, being
full of great service to religion, collected on his daily perambulations in the city for alms immense quantities of food, wherewith he entertained five hundred Bhikgus, namely two hundred
and fifty sunk in contemplation and two hundred and fifty
studying, leaving them to their uninterrupted occupation. . . .
The hymns composed by him are also spread abroad in all lands:
as finally singers and strollers chanted them and faith in Buddha
grew mightily among all the people in the land, greater service
was, through the hymns, rendered to the spread of the doctrine.
Towards the end of his life king Kanika sent an envoy to invite
the Achirya, who, however, as he was prevented by old age
trom going, composed an epistle and converted the king to the
doctrine.
He sent his own pupil Jianapriya to the king as instructor.
Irrespective of the Jataka stories found in the Sutras
and other works, he desired to put into writing the ten times
ten birth-stories, corresponding to the ten Pdadramitds, which
were transmitted from ear toear by the Pandits and Acharyas :
but after composing thirty-four he died.
According
to some
biographies, it is related that, having reflected that the Bodhisattva had given his body to a tigress and so forth, he had
thought he could do the same, as it was no unfeasibleact.
Seeing, accordingly, a hungry tigress attended by her young, he
essayed to surrender his body, but at first could hardly accomplish it. But, when a still stronger faith in Buddha was
kindled in him and he had with his own blood written down the
prayer in seventy verses, he first gave the tigress his blood to
drink, whereby he lent her weakened frame a little strength,
and then surrendered his own body.
Others assert that the
person who thus acted was an Acharya Parahitasvarakintira,
who cameafter Matrcheta.
The latter composed the abstract
ot the Prajidpdramita and many other
Sdstras, and wrought
many benefactions to the Bhiksus of both the Great and the
Little Vehicle : as he (Matreheta) did not confine himself to the
Mahay4na alone, and the Srivakas were very devoted to him,
he is greatly renowned as a general hero of the orthodox.’

The testimony of I-tsing, earlier by some
years, is not less emphatic (p. 157 f.):
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‘He composed first a hymn consisting of four hundred slokas,
and afterwards another of one hundred and fifty... . These
charming compositions are equal in beauty to the heavenly
flowers, and the high principles which they contain rival in
dignity the lofty peaks of a mountain.
Consequently in India
all who compose
hymns imitate his style, considering him the
father of literature.
Even men like the Bodhisattvas Asahga
and Vasubandhu admired him greatly.
Throughout India every oue who becomes a monk {s taught
MAtriketa's two hymns as soon as he can recite the five and ten
precepts (Sila).
ig course is adopted by both the Mah4yAna and HinayAna
schools. . . . There are many who have written commentaries
on them, nor are the imitations of them few.
Bodhisattva Gina
(Digniga] himself composed such an imitation.
He added one
verse before each of the one hundred and fifty verses, so that
they became altogether three hundred verses, called the
“Mixed” hymns, ... A celebrated priest of the Deer Park,
Sakyadeva by name, again added one verse to each of Gina’s,
and consequently they amounted to four hundred and fifty
verges (slokas), called the ‘‘ Doubly Mixed” hymns.’

He proceeds to include Nagarjuna and ASvaghosa
among

those

who

imitated

Matrcheta.

The

re-

nown and influence echoed in these statements are
further substantiated by the fact that the two

hymns particularized were translated, as well as
others, into Tibetan, and one of them, the ‘Hymn

in One Hundred and Fifty Verses’ also (by I-tsing
himself) into Chinese ; moreover, the originals have

been -found in various fragments among the MS
trouvailles from Chinese Turkestan, so that in due
time it will be possible to form a first-hand appreciation of the poet’s work. Pending the complete
ublication, we may base our estimate upon what
has already been made public and upon the very
literal Tibetan versions and the English rendering
of a portion of the Varnandrhavarnana hymn, an
of the whole ‘ Epistle to King Kaniska.’
The former, the ‘Delineation of the Worthy to
be Delineated,’ is represented with obvious correctness as the earliest of the author’s Buddhist comositions. Abjuring his previous heretical poems,
he celebrates with great verve and abundance of
poetic imagery the peerless excellences of Buddha
The hymn consists of four hunand his doctrine.
dred verses, divided into twelve chapters with
separate titles.
he ‘ Hymn in One Hundred and Fifty Verses’
is quite similar in style and matter, as may be seen
from the fragments already Published, extending
The amplified version
to about half of the poem.
(samasyad) with one hundred and fifty additional
verses by Dignags, constituting the ‘mixed’ (misraka) hymn, guite corresponds to the description of
J-tsing quoted

above ; the further amplified edition

Concerning the minor
of Sakyadeva is not known.
hymns nothing need be said.

There are also two short tracts in verse, entitled

respectively Chaturviparyaya-katha and Kaliyugaparikathd, the former treating of the miseries and
deceptions of life, and the latter of the evils of the
present Iron Age. .
Undoubtedly the most interesting of Matrcheta’s
writings is the ‘ Epistle to King Kaniska’ (MahdrdBeginning with excuses for not
jakanika-lekha).
accepting the great king’s invitation and for boldness in offering advice, he proceeds to counsel the
young sovereign as to his moral policy, the concluding twenty out of eighty-five verses containing
a pathetic appeal on behalf of dumb animals and
The latter topic was
depreeating the chase.
familiar on Buddhist lips, as we may see trom the
The whole epistle is full of mildEdicts of ASoka,
ness, gracions courtesy, and moral worth ; thatit is

an old man’s writing appears on the surface, and
no doubt it is the latest of Matrcheta’s composi.
tions.
The statement that Matycheta set the type for
all later hymnologists is certainly so far true that
This
all subsequent stotras are inthe same form.
may fairly represent his quality as a poet: he displays great art in the use of language, much
rhetorical

skill,

flow,

and

copiousness

of matter.

But the abstract nature of his conceptions, which
are largely concerned with the dogmatic characteristics of the person and teaching of Buddha, and in
consequence their often conventional character,
place him upon a different level from his junior
contemporary,

the

author

of the Buddhacharita.

Concerning the other, writers who have been
fied with him, Arya-Sira, Triratnaddsa, and
mika-Subhiti, reference may be made to the
ture given below.

identiDharlitera:

Lrrerature.—i. List or Mirgcueta’s works (for details of
versions see the works cited below, iii.),—Varrandrhavarpanastotra, Satapafichagatika-stotra, Samyagbuddhalakgana-stotra,
Triratnamangala-stotra, Ekottarika-stotra, Sugatapafichatrin-

éat-stotra, Triratna-stotra, Arya-Tarddevi-stotra,

Matrcheta-

gitt, Chaturviparyaya-kathd, Kaliyuga-parikatha.
fi, ORIENTAL AUTHORITIES.—I-tsing, A Record of the Buddhist
. lv, 156ff.; A.
Religion, tr. J. Takakusu, Oxford, 1896,

Schiefner, Tarandtha’s Geschichte des Buddhismus in Indien’

aus dem Tibetischen, Petrograd, 1869, Index.
MODERN AUTHORS (as concerns
fil, EUROPEAN AND OTHER
Advaghosa see the literature at ASvaauoga).—T.
Suzuki,
Agvaghosha’s_ Discourse on the Awakening of Faith in the
Mahdydna, Chicago, 1900, Introd.; F. W. Thomas, ‘The
Works of Aryaéira, Triratnadisa, and Dhirmika-Subhati,’ in
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Album Kern, Leyden, 1903, EP 405-408, ‘Mityiceta and the
Mahdrdjakanikalekha,’ in
xxxil.
[1903] 845-860, ‘The
Varpandrhavernana of Matriceta,’ ib. xxxiv. (1905] 145-163,
Kavindravachana-samuchchhaya,
in Bibliotheca Indica, new
Ber,, no, 1809 [1912], pp. 25-29 ; Sylvain Lévi, ‘Notes sur les
Indo-Scythes,’ in JA 1x, viii. [1896] 447-449, 455-456, n. 1, ‘ Aqvahosa,’ ib. x. xii. [1908] 66-72; ‘Textes sanscrits de Touenouang,’ 1b, x, xvi, [1910] 450-456; L. de la Vallée Poussin,
‘Documents sanscrits de Ia collection M. A. Stein,’ in JRAS,

1911, p. 757#.

¥F. W. THomas,

MATRIARCHATE,.—See MorHer-RIGHT.
MATTER.—In metaphysics matter is one of
the ultimate principles or ‘substances’ of which
phenomena are appearances or manifestations
‘ (dualism), or the sole substance in terms of
which the universe is ultimately to be explained
(materialistic monism, or materialism [g.v.}). In
this sense matter is the reality, unknowable in
itself, which underlies the properties of all particular things, in which those properties inhere, or
by which, as impressions made on our senses, they
are caused. It is the support, or substratum, of
such qualities, supposed to be necessary in order
to explain, in any given case, their constant coexistence as a group. The British empiricists,
Locke, Berkeley, and Hume, minimized the imrtance of the conception of substance. Locke
ound the concept obscure and of little use;
Berkeley dismissed matter as an abstraction and
a supertinity; and Hume similarly banished spirit.
Kant retained the conception in the sense of the
permanent in allchange. Modern phenomenalism,
in so far as it preserves at all the concept of
substance, and consequently of matter, regards it
as denoting the unknown existent upon which
physical properties somehow depend.
tn the physical sciences matter is the substance
—not in the sense of a metaphysical first principle,
but rather in that of the ‘stuff’—of which the
sensible universe is composed. Its supposed action
upon our sense-organs and nervous system gives
rise to the totality of changing physical phenomens.
Physical science dispenses with meta‘physical ‘matter, as perhaps an anthropomorphism, and employs ‘matter’ to denote simply
what is common to all material or sensible bodies,

after subtraction of all their particular and diverse
characteristics, In the time of Descartes, Boyle,
and Locke a distinction was drawn between the
rimary and the secondary qualities of matter.
Lhe properties regarded as primary were extension,
figure, and solidity, or impenetrability ; and these
were believed to inhere in matter, and to be in
no way conditioned by our mind. The secondary
qualities, such as colour, sound, and taste, on the
other

hand,

were

held

not

to subsist

in

matter

itself ; the ideas that we have of them were not
supposed to be copies of anything
existing
independently of the mind—i.e., whether

perceived or

not—but were regarded as due to sensations occasioned by the different size and motions of the
minute particles of which matter is composed. It
is doubtful whether in this respect there is any
difference between the primary and the secondary
qualities; and modern science retains the distinction only in so far as it tends to resolve the secondary qualities into quantitative relations, and to
describe them in terms of analogies with the
primary.
Absolute impenetrability,; as a universal and
essential property of matter, is not suggested by
actual observation. Indeed, it was in all probability the observed penetrability of gross matter,
especially in the gaseous form, that led to the first
attempt to explain the properties of matter in terms
of its atomic constitution. The happy guess of
Democritus, scarcely based upon experiment or
observation, was revived as a genuine scientific
VOL, VIII.—32
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theory at the beginning of the 19th cent. by Dalton.
The observed fact which seemed to this investigator
to demand an atomic hypothesis of the constitution
of matter was that chemical elements combine with
one another in definite and invariable proportions
by weight. This would naturally ensue if combination were the union of one or more atoms of
the one element with one or more atoms of another,

the atoms of each element being precisely alike in
weight and in other respects, but different from
those of other elements. The atomic theory has
ever since Dalton’s time been the foundation of the
science of chemistry ; and without some such hypothesis its facts and laws would be unintelligible.
But the notion of simple, impenetrable, hard
atoms, such as Democritus postulated, is not free

from difficulties. These atoms must be endowed
with elasticity if they are to serve to explain
certain physical phenomena; and this is incompatible with their simplicity. Difficulties of this
ind led to the suggestion of Boscovich, that the
atoms composing matter are not extended, hard
bodies, but points, and centres of attractive and
repulsive forces—forces whose magnitude varies
with the distance between the points in such a way
that no force, however great, can bring the points
into coincidence. Thus extension and impenetrability were eliminated from the properties of the
atom ; but Boscovich’s theory was never generally
accepted because of the scientific prejudice against
‘action at a distance,’

or, in other words, because

of the ingrained tendency to regard interaction
between atoms to be conceivable only in terms of
the kind of action with which we are familiar, viz.
contact action, collision or pushing,
Another hypothesis as to the nature of the atom,
and, therefore, as to the constitution of matter, is

that devised by Lord Kelvin, according to which
an atom is a vortex-ring of ‘ether,’ in an ethereal
plenum capable of transmitting vibrations or
waves. This hypothesis escapes at the same time
the difficulties attending the notion of the impenetrable, solid, elastic atom, and those besetting
the
idea of action at a distance, or between isolated

points.
the

The ether had been postulated to explain

phenomena

of

light,

and,

later,

those

of

electricity.
It now
also served to explain the
constitution and properties of matter.
It has not
furnished

an

explanation

of

gravitation,

and

it

seems to require modification if it is to supply a
mechanical representation of what physicists call
an electric charge. Inasmuch as the ether is nonmaterial, it is indeed unreasonable to expect it to
admit of mechanical description ; for mechanical
conceptions are derivable only from acquaintance
with matter.
On the other hand, the success
which has attended such mechanical, or semimechanical, descriptions suggests that, if ether be
not matter, it is at any rate very like it.
Lord Kelvin’s. kinetic theory of matter, which
resolves matter into non-matter in motion, differs
from that of Boscovich in that it offers a plenum
instead of isolating and empty space; this plenum
provides for action and reaction without resort to
the notion, distasteful to physicists, of action at a
distance. It differs again from Newton’s in dispensing with hard atoms, while furnishing atoms
which are not only extended, but also, in virtue of

their rotational movement, elastic.
It has been claimed on behalf of this kinetic

theory of matter that it enables the physicist to

deduce material phenomena from the play of inertia
involved in the motion of a structureless primordial

fluid, and so achieves the ideal of ultimate simplification which scientific description or explanation
seeks. This isso, though it must be borne in mind
that the explanation attained is an explanation of
the world only as’ it has been first artificially
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simplified by science.
‘The further claim that
physies is thus capable of reduction to a branch of
is, however,

pure mathematics

in

not allowable;

cing too far it refutes itself. For physics proesses to deal with the real or sensible material
world ; it indeed passes, as it becomes more and
more abstract, into ‘pure’ physics; but then it
no longer is a science of the real, but only of the
ideal or conceptual. Conceptual or pure science
applies to the real world, indeed, but only partially
or

fragmentarily

;

it exhaustively

describes

the

world in one aspect only, and leaves others out of
account.
Thus
pure or abstract science of the
material is valid, within limits, for economical
description ; it is not adequate to full explanation.
That this is true in particular of the kinetic theory
of matter can be seen at once when we grasp the
fact that the primordial fluid—the non-matter to
which

matter

is

reduced,

or which

science

sub-

stitutes for matter—is not a real thing, but an
abstraction.
A perfect fluid, in the first place, is
a fiction, not anything known to observation.
In
the second place, Lord

Kelvin’s

medium,

in_s0 far

as itis describable by the negative terms incomressible, frictionless, inextensible, and structureess, differs in no respect from empty space. The
one property in virtue of which it has been argued
that the ether differs from space is that of inertia.
But, as Ward has maintained (Naturalism and
Agnosticism, vol. i. lect. v.), inertia, in the qualitative sense, does not suffice to supply determinateness to the primordial fluid; inertia is a property
of matter,
but not of modes of motion, and it is
precisely the property of mass in molar bodies that,
as both Clerk Maxwell and Lord Kelvin recognized,
the kinetic theory of matter fails toexplain. This
theory

-of the constitution and

nature

of matter,

therefore, belongs to the realm of symbolic description, not to that of explanation or interpretation.
Science, indeed, in its higher or more abstract
reaches, falls so far short of furnishing, as it was

once jubilantly asserted to furnish, a complete
philosophy of the world in terms of Newtonian
mechanics that it professes to do no more than
describe natural phenomena in so far as these are
to be regarded as changes in the motion of masses.
It abstracts from the qualitative properties and
changes of matter, because these are not amenable to scientific method, and replaces them by
hypothetically
representative movements of ideal
‘masses.’

Matter,

with

its diversities

of quality

for perceptual experience, is not only one in kind
for abstract science; as the
goal and limit of
abstraction is reached, or as physics
passes into
pure mathematics, matter becomes indistinguishable from space. It may similarly be shown that
causality
is eliminated by abstract.science, and
replaced, for descriptive purposes, by identity,
change being explained and further explained
until at last it is literally explained away. The
development of scientific generalization in the
direction of the ideal of unification and simplicity
has thus not established a materialistic metaphysic
or a mechanical philosophy, but has only provided
a provisional symbolical description of certain
aspects

of

the

material

world,

valid

so

long

as

other aspects may be neglected.
Such is the
philosophical outcome of the scientific mode of
dealing with matter.
.
Until recently matter was regarded as divisible
only so far as to the chemical atom. - There were
held to be some four score fundamentally different,
simple or irresolvable, kinds of matter. Matter
was the primary concept of the physicist, and
electricity was described more or less in terms of
it. Matter was held to be strictly unchangeable
in its elementary forms, the atom being supposed
to be indestructible. Quite lately, however, all
«

these beliefs have been reversed... It has been
found, by a series of researches mainly conducted
at, or in connexion with, the Cavendish Laboratory,
Cambridge, that the atoms are not simple, but
that portions of them can be split off and exist
separately, and that these detached fractions,
called by J. J. Thomson ‘ corpuscles,’ are identical,
from whatever different kinds of atoms they may
have been broken off, and possess the same ‘mass’
orinertia.
Thus it has become necessary to regard
the atoms ss complex systems, and, in spite of
their differences, as built up of parts or corpuscles
which are identical.
Further, the corpuscle has
been found to bear, or to be, a constant electrical
charge (electron).
Corpuscle and electron would

seem to be identical, because the whole mass of
the corpuscle appears to be due. to its electric
charge and its motion. Thus ‘mass,’ the most
fundamental and characteristic property of matter,
becomes resolvable into an electrical phenomenon ;
the electron is the fundamental unit alike of
electricity and of matter, and matter is ‘explained’
in terms

of electricity.

An

atom, in fact, is com-

posed of a large number of units of negative electricity (electrons or corpuscles) associated with an
equal number of positive units of electricity.
The full importance of the discovery and isolation of electrons cannot be indicated in an article
dealing with matter, because they serve to explain

the cause of the excitation of the ether-waves
which
produce light, and also render comprehensible other phenomena not belonging to the realm
of the material.’ But it may be noted that the
atomie (or, rather, the ultra-atomic) structure of
matter, hitherto a supposition or indirect inference,
has at length been experimentally demonstrated.
The recent discovery and investigation of radium
and other radio-active substances have led not only
to the proof that the chemical elements are transmutable—helium, ¢.g., is produced by the breaking
up of radium—bnt also to the revelation of single
atoms.

:

“Single atoms of Helium, shot off by Radium as a rays, have
been revealed in two ways.
Each atomic projectile produces a
long train of electric ions as it passes through a gas before ite
energy is exhausted, perhaps by knocking loose corpuscles out
of the molecules it encounters inits path. These fons have two
effects, They make the gas a conductor of electricity, while
they exist, so that, by placing the gas in a circuit with a battery
and an electrometer, Rutherford has shown the effect of each «
particle by the sudden throw of the needle of the instrument.
Secondly, the fona act as nuclei for the condensation of mist,
and, in this way, ©. T. R. Wilson has made visible as a line of
cloud the track of each particle’ (WW. C. D. and O. D. Whetham,
Science and the Human Mind, London, 1912, p. 240).

Recent progress in science has thus furnished
new light upon the question of the constitution of
matter.
But the ultimate question as to what
matter is remains, as before, unsolved, and perhaps,
as P. G. Tait (Properties of Matter, Edinburgh,
1885, p. 14) seemed to think, insoluble.
To have
learned that matter is electricity is not to have
s
diminished the mysteriousnes of its nature,
To
physical science indeed, matter, like a ‘thing’ ora
‘fact,’ isadatum.
The data of science, however,

are for philosophy or the theory of knowledge
constructs.
Hence it is to philosophy that we
must betake ourselves if we are to hope for further
elucidation of the problem contained in the question
what matter is. As we have already seen, the
more abstract departments of science cannot hel
us, because they proceed from an artificial defini
tion of matter derived simply to make abstract
science a. possibility. ,
:
*The bodies we deal with tn abstract dynamics are just as
completely known to us as the figures in Euclid.
They have
no properties whatever except those which we explicitly
assign

to them ’ (J. Clerk Maxwell, in Nattre, xx. (1879) Bay
°
. The fundamental property thus conventionally

assigned

to

matter

with

a ‘let it be granted’

is

mass or inertia; and.the science of matter is then
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valid of matter if it be wholly inert, or in so far as
it is characterized by inertia. Whether any matter
. is wholly inert is a question; that everything is
inert must be denied. The science of matter is no
basis for a materialistic metaphysic.
—
For other philosophical questions connected with
matter see art. MATERIALISM.
an
:
Lirgraturx.
— J. Ward, Naturalism and Agnosticism’,
. London, 1907; J. J. Thomson,’ art. ‘Matter,’ in EBris
W. C.D, Whetham, The Recent Development of Physical
Setence, London, 1904; O. Lodge, IJodern Views on Matter
(Romanes Lecture, 1903), Oxford, 1903; E. Rutherford, RadioActivity, Cambridge, 1904; A. J. Balfour, Reflections Suggested
by the
New Theory of Matter, London, 1904.
vs
.

:
F. R. TENNANT.
MAURICE.—The position of Frederick Denison

Maurice

(1805-72)

in the history

of English

19th

cent. theology is difficult to define. He regarded
himself as a simple old-fashioned Christian ; but
to the religious world of his time he was a most
obscure and dangerous heretic. Julius Hare spoke
of him as the greatest thinker since Plato, and
Mill thought his intellect one of the most powerful
of the age; but to most of his contemporaries
Maurice seemed an obscure mystic, with a strange
love for the Athanasian Creed and the Thirty-nine
‘Articles, which much of. his teaching appeared
to contradict. Described as a leader of the Broad
Church Party, he- indignantly, repudiated the
epithet ‘broad,’ and still more the suggestion that
he belonged to any ‘party.’ He spent much of
his energy
in controversy, sometimes bitter and
occasionally
hardly fair. - Yet he was constantl
on the look-out for points of agreement with his
opponents, and those who knew him best were
deeply impressed by his spirituality and goodness,
.
The paradoxes of his position may
be partly
accounted for by bis family circumstances, and by.
the character of the age in which he lived. He
was the son of a Unitarian

minister,

whose

wife

and daughters were converted to various forms of
Evangelicalism, chiefly dissenting and Calvinistic.
They were pious, clever people, much addicted to
argument;

and Frederick learned much from each,

though he was repelled by all their theological
systems. He combined his father’s enthusiasm for
e Fatherhood of God with his mother’s conviction of the Divine

Will

as the root of all.

His

intense reverence for family relationships, together
with the discordant doctrines of his loved ones,
drove him to seek for some ground of unity more
fundamental than doctrinal agreement.
This he
ultimately found in the conception of the Church as
the divine family, and in the conviction that what
God feels about us is far more important than what
we feel about God.. His view of Christ as ethically
absolutely at one with the Father separated him
from his Evangelical mother as well as from his
Unitarian father. It precluded all idea of the
Atonement as a-changing of the Father’s Will, as
a bargain, or as a Tegal fiction. Similarly the
popular beliefs about the Bible, the future life, and

all the divine ways of working seemed to Maurice
tinged with materialism. He was especially repelied by all sects, because he found in himself
tendencies to fall into what he believed to be their
errors. . His controversial bitterness was often
directed in reality against elements which he knew
to be lodged in his own nature. : Everywhere he
discovered good, but also evil ; and his position was

gencrally a puzzle to his contemporaries.
His attitude towards politics showed the same
characteristic. : Growing up in the Tory reaction
that followed ‘the French Revolution and the
Napoleonic wars, he was naturally disgusted by the
brutalities and bigotries of thisreaction. But he
was almost equally opposed to a Liberalism which
consisted mainly. of destruction of abuses. The
forces which carried Wordsworth and Coleridge into
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Conservatism and High Churechmanship operated
strongly upon Maurice, with his reverence for the
ast and
his attraction towards sacramentalism.
‘or a time he hesitated.’ At Cambridge, after’a
distinguished career, he refused to take a degree,
because this would have involved a profession of
Churchmanship.
He wrote a novel, edited the
Atheneum, and engaged in various literary ventures. Then he decided to offer himself for ordination, and, as & preparation for this, to go through
another undergraduate course, this time at Oxford.

Then he published a defence of the tests by which
acceptance of the Thirty-nine Articles was required
from all who would obtain an Oxford degree.
His
arguments

were,

of course,

fundamentally

differ-

ent from those used by ordinary Tories, and perhaps
equally unreasonable. ‘ He afterwards admitted
that his main position was untenable.
Maurice’s first really important book was Th.
Kingdom of Christ (1842). The book was primarily
intended for Quakers,.
Their doctrine of ‘the
Inner. Light’ and of the supreme value of the
spiritual was enthusiastically accepted by Maurice ;
but he set himself to proclaim the sanctity of the
visible. . Forms are witnesses to the invisible,
and
channels through which the divine spirit works.
The Church isa spiritual kingdom, asserting human
brotherhood, and protesting against human selfassertion and individualism, which would, if uncontrolled, destroy society.
The author sometimes
seems: intensely.
Evangelical, sometimes -a pro-

nounced Catholic, sometimes a rationalist and a
sort of socialist. .He. passes from an obscure
mysticism to teaching so simple that it seems
commonplace; he glances through the whole history of philosophy and theology; everywhere he
discovers two tendencies, ‘one belonging to the
earth, one claiming fellowship with [the]
Divine’ ;
and the upward tendency is the search for that
kingdom which God has provided in the Catholic
Church. All this seemed orthodox enough.
Its
implications were not generally recognized,
and
in 1846 Maurice was elected to the professorship
of Divinity at King’s College, London...
|.
‘It was characteristic that his next book dealt
chiefly with the value of the non-Christian religions, the pagan philosophies, and the medieval
theologies. The Religions of the World appeared
in 1847, and one form of the Aforaland Metaphysical
Philosophy in 1848. The latter had originally been
published in 1836, but it was expanded
in a series
of later editions. . It illustrates the wide learning
of Maurice and his . extraordinary capacity for
discovering
his points of agreement with diverse
and mutually contradictory thinkers. Asahistory
it is open to the criticism that, instead of giving a
well-balanced account of systems, it presents only
those aspects of them towards which the writer
wasattracted...
- 0
0
:
' At this period Maurice was keenly interested in
social movements, He invented the phrase ‘ Christian Socialism’ as a protest against unsocial Christfans and un-Christian socialists, He recognized
the good in the aims of Chartists and Revolutionists.
He sympathized intensely with their protests
against the condition of the poor and the competitive basis of

society.

.He

set himself sternly

against appeals to force, and was utterly distrustul

of democratic.

newspapers,

ideals;

but

he’ started

like Politics for the People and

little

The

Christian Socialist, with more revolutionary friends.

Naturally Maurice was made responsible for the
views

of.

his

less

eminent

as

an attack

associates,

whom

he

on capitalism, on

the

warmly defended against the abuse of the
propertied classes and their representatives. Moreover, the co-operative schemes at which he worked
were regarded

leading political economists, and on what was con-
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sidered as the due subordination of the working
classes.
The ‘respectable’ press, secular an
religious, fulminated against Maurice, and at
length the Council of King’s College appointed a

old heroes, and He speaks no less directly to men’s
This conviction attracted
hearts in all ages.
Maurice especially to the Johannine books, on all
five of which

he wrote

valuable

commentaries, in

which, however, he almost ignored what Higher
was nothing in the Christian Socialism of Maurice Criticism had to say. His attitude towards the
Without claiminconsistent with his duties or his position as a Bible was in some respects vague.
ing for it infallibility, he was pained by any
Divinity professor.
The attack was then shifted from charges of criticism of its contents, and disposed to re-interpret
socialism to charges of theological heresy.
In rather than reject. He would not join in the out1853 Maurice published the volume called Theo- cry against Colenso and Essays and Reviews; but
logical Essays.
On most points the new book was hedisliked the critical spirit, and had littlesympathy
only reiterating and expanding views previously with plain speaking which hurt pious souls, except
expressed ; but it made clearer the author’s diver- when it was in defence of some spiritual truth.
gence from traditional and conventional theology, Nevertheless, he was always ready to scandalize
especially on the subject of eternal death,
He the religious world in cases where the traditional
maintained, in effect, that ‘eternal’ means spiritual. views seemed to him profoundly irreligious. Thus
Knowledge of God, love, truth, and the like are Mansel’s Bampton Lectures (1858) practically deeternal life. Eternal death is not a matter of time clared that man could have no knowledge of God,
or place, but of spiritual separation from the divine. except what was given him by the Bible. Such
The locality and duration of future punishment orthodox agnosticism was horrible to one who
Manwere matters outside Maurice’s message, and he believed in a Light that lightensevery man,
seems to have believed that it was also outside the sel taught, in effect, that men had no right to
message of the Bible and of the Anglican formu- assume that words like ‘fatherhood,’ ‘ righteouslaries. The religious world felt that much of the ness,’ and ‘justice’ meant, when applied to God,
book was fatal to what passed as Christianity, but all and more than what they imply in human
it was expressed in such orthodox language that it relationships. To Maurice this seemed practically
evelation?
was difficult to see how Maurice could be convicted atheism; and in his book JVAat is
of heresy. ‘He must, therefore, be ejected from (1859) he poured out the vials of his wrath upon the
his professorship without the formulation of any Bampton lecturer. There followed a very bitter
specific charges. The Council of King’s College controversy, in which Maurice for a time received
Gradually, however, the more spirirefused to adopt Gladstone’s suggestion that little support.
Maurice’s writings should be submitted to theo- tually-minded men of all classes rallied to his side.
Maurice’s later years were spent in comparative
logical experts ; and they compelled him to resign.
The number of his actual disciples reThe responsibility for their decision cannot be laid quiet.
on any one party in the Church.
It represented mained small, but his ideas spread, and the charm
It
of his personality exercised a wide influence.
the view of the
High, the Low, and the Moderate.
Some High Churchmen had been at first attracted was also noticed that this mystic had proved singuby the fervid sacramentalism of Maurice ; but they larly right in many of his ideas of practical reform.
soon came to suspect that his meaning was some- His Working Men’s College and College for
thing very different from theirs. At length Pusey ‘Women were imitated with more or less modificadeclared that Maurice and he were not worship- tion in numbers of institutions all over the country.
ping the same God. Low Churchmen were even His co-operative schemes, though unsuccessful,
more disgusted with books full of intensely Evan- helped to pave the way for a great movement,
Christian
gelical sentences, which were yet fundamentally conducted on less idealistic principles.
opposed to their whole scheme of salvation, their Socialism, under that or other names, became a
eat force ; and meanwhile the more obnoxious
doctrine of the Fall and of the Atonement, and of
eatures of the popular theology passed into the
the doom awaiting those who did not accept the
Evangelical tenets, Broad Churchmen alone pro- background, when they were not altogether dropped
Accordingly,
tested against the expulsion, and even they were out of the conventional religion.
puzzled as to how one who was so much in agree- though Maurice in books and sermons continual
reiterated
his
old
teaching,
he
aroused
little fres.
ment with their hostility to the prevalent doctrines
He continued to protest against popuof the religious world could yet enthusiastically opposition.
accept much that seemedto them superstitious and lar doctrines, orthodox or liberal, but he had
little to add to his old arguments.
In 1866 he was
out of date.
Nevertheless, the Broad Churchmen
stood by Maurice, though he vigorously repudiated appointed to the professorship of Casuistry, Moral
heology, and Moral Philosophy
at Cambridge, and
Broad Churchmanship.
The Evangelicalism of
Wilberforce and Simeon and the Anglo-Catholicism threw himself heartily into the duties of that
osition. ‘Experts are divided as to the value of
of Keble and Newman were the dominant forces
is contributions to metaphysics and to philosophy.
in the religious world. Maurice had learned much
from both. But at bottom he was opposed to both For all departments of thought and life he claimed
powerful parties, and few were disposed to forgive a theological basis, in a Father revealed in a Son
this attitude, in consideration of his enthusiastic through the operation of a Spirit, and witnessed to
Bible and sacraments.
support of some at least of their cherished principles. by a Catholic Church, with
ime has revolutionized the situation. At pre- Those to whom these things were either incredible
or at least disconnected with philosophy and reason
sent many of the best High and Low Churchmen
speak with grateful reverence of Maurice, and could regard him only as a somewhat muddle‘ appear to ignore the great gulf which separates his headed mystic, however much they might reverence
views from their own. The fervent sincerity and his character, learning, and ability.
piety of the Theological Essays are unmistakable,
LrreraturB.—Frederick Maurice, The Life of Frederick
though to most readers much of the book seems Denison Maurice, 2 vols., London, 1884, is an excellent comin which the editor has kept his own views and pertantalizing and obscure. More popular are The pilation
sonality admirably in the background; shorter and more concommittee

to investigate

Prophets and Kings of

The Patriarchs and

(1855).

Maurice

the matter.

But

there

the Old Testament (1853) and

Lawgivers of the Old Testament

meant

by revelation @ literal un-

veiling of truth, and especially of God’s character,
by a direct intercourse of the divine with the
human.. God literally spoke to the hearts of the

troversial, but adequate, biographies are given by C. F. G.
Masterman
(London, 1907) and W. E. Collins (do, 1902).
See
also T. Hughes,
preface to Maurice’s Friendship
of Books,
do. 1874; Leslie
Stephen, art. ‘ Maurice,’ in DNB,
do. 1894;
and the references to Maurice in J. Mcl-eod Campbell,
Memorials, do. 1877, and Caroline Fox, Memories of oid

Friends, do. 1882.

J. E. SYMES.

MAY,

MAY, MIDSUMMER.—Agricultural peoples
throughout the world have established a- ritual,
more or less elaborate, about the critical periods of
their common industry. This ritual, in effect, is
the farmer’s religion, and it may be considered the

culmination of all pre-ethical animism, and its most
important development prior to the great organized
faiths. In the form of holiday customs its semblance survives abundantly throughout Europe,
and probably
not a little of its belief is latent
undemeath
Christianity to-day.
We shall discuss its meaning below. This is
thaps less complex than has been supposed ; but
it is clear that the agricultural meaning is associated with the popular attitude towards the changes
of the seasons, lunar and solar movements, and the
growth and decay of vegetation in general. The
calendar of this cult is that of the countryside, and
this is even suggested by the three categories to
Which the terms May, midsummer, and harvest
ong.
1. May.—The typical European celebration of
May Day is well known.
‘Trees, green branches,
or garlands are carried round, and a King and
Queen of May are appointed from among the young
people, According to Mannhardt and Frazer, these
objects and persons represent the tree-spirit or
spirit of vegetation :

«The intention of these customs {s to bring home to the village,

and to each house, the blessings which the tree-spirit has in its
power to bestow.’ 1
:
They had ‘originally a serlous and, so to speak, sacramental
significance ; people really believed that the god of
growth was
present unseen in the bough... . The idea of
the spirit of
vegetation is blent with a personification of the season at which
his
powers are most strikingly manifested.’ 2

he custom of setting up a May Tree or May
Pole has been widely spread in Europe. A t pical
case is that of Swabia; on the first day of
May a
fir-tree was brought to the village, decorated with
ribbons, and set up, and the people then danced
round it. It remained on the village-green till the
next May Day, when a new tree took its piace.’
Atalater stage, at least in England, the May Pole
was permanent, while in Bavaria it was renewed

at arbitrary periods of three, four, or five years.

“When the meaning of the custom had been forgotten, and
the May-tree was regarded simply as a centre for holiday merrymaking, people saw no reason for felling a fresh tree every year
and
preferred to let the same tree stand permanently, only
decking
it with fresh flowers on May Day.’

Instead of a tree or a branch,

a branch

decked

with flowers, or simply garlands of flowers, are frequently employed.
English children use two hoops
of osier or hazel, crossing at right angles, and twine
flowers round them; or a pole is carried with a
bunch of flowers fixed on the top.® In modern
English folk-custom the essence of the May Pole is
the long ribbons attached to the top; each of these
1s held by a child, and as they dance round the
pole the ribbons twine round it, to be untwined
. when the dancers reverse.
The tree-spirit is often embodied in human form
or in a living person. English children carry a
doll in the garland, sometimes styled ‘The Lady
of the May.’* In Alsace a little girl is selected to
be the Little May Rose, and carries a small May
Tree. The Russian Lithuanians crown the prettiest
girl and address her ‘O May! O May!’ In Brie
a boy is wrapped in leaves; he is styled ‘Father
May.’ The ‘Green George’ of Carinthia and
Rumania is a boy covered with green branches; at
the end of the procession an effigy of him is flung
into the water.
Hereis what Frazer terms the double or bilingual
representation of the tree-spirit by a tree and doll
1GB3, pt. i., The Magic Art, London, 1911, fi. 69.
2W.Mannhardt, Baumkultus, Berlin, 1875, p. 315 f., quoted

in GBS, pt. 1., The Blagic Art, il. 79.

.

SE. Meler, Deutsche Sagen, Stuttgart, 1852, Pp 396.
4 GB, pt. L, The Magic Art, ii. 70.
Tb, ii. 60 ff.

6 1. ii. 74,
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7b,
ii. 74 ff.

ora living person. Instances of the single representation by a living person are numerous, such as
the Little Leaf Man of Thuringia, the English
Jack-in-the-Green, usually

a chimney-sweep,

who

wore a framework covered. with ivy and holly, and
the innumerable May Kings and. May Queens.?
These still, in many cases, remember to announce
the coming of spring, as well as to wish the people
good luck.
.
Often the symbolism is that of a wedded pair,
king and queen, lord and lady, bridegroom and
bride.

Trees, Frazer

notes, are sometimes married

to each other? In some cases one party is a ‘ forsaken sleeper,’ who is awakened by a kiss or the
like. In a few cases there is an indirectrepresentation of a marriage between the May couple.‘ The
folk-drama of the marriage of Zeus and Hera in
ancient Greece may be similar to the above, and
certainly
that of the Queen to Dionysus was
identical. According to Frazer, the principle is
that marriage promotes fertility.
One aspect of these customs is that the symbolic
figure is supposed to ensure fertility to women and
cattle as well as to vegetation and the crops. This
is brought out in German and English folk-custom.
The European customs are certainly to be correlated with those of other peoples, whose definite
object is to promote the growth of the young crops
or of theseed.

In N. Morocco, for instance, durin

May, or at any time in spring, the women engage
to weed fields make a doll. A villager mounted on
a horse runs away with it. A regular pursuit
follows, and, if a man from another village succeeds
in carrying it home, the village where it was made
must buy it back, usually with a feast. The doll
is termed Afata, and is dressed up as a girl.®
Another element besides that of the spirit of
vegetation is detected here by Westermarek.
*The doll Aféta is obviously a personification of the wheat
its vital energy; she is regarded as the bride of the field, an
the ceremony itself I have heard called “the wedding of the
wheats.” Considering how commonly violent movements, contests, and racing are found as rites of purification, I venture to
believe that the ceremony of J{dta is originally meant to serve
a similar purpose, that it is essentially a magical means of
cleaning the corn, which is added to the more realistic method
employed by the women on the field. At the same time, however, there may also be an idea of distributing baraka over the
fields by racing about with the doll. Sometimes a large wooden
n is used’ for the frame of the doll.6

The two polar ideas of Moroccan magical belief

are J-bas, evil magic, and baraka, holiness or good.

magie, each being a force or substance. The negative method of assisting the latter by first eliminating the former is conspicuous in Berber custom.
But it would be futile to attempt to decide which
method is the earlier ; they are obviously complementary.
A consideration to be adduced later
may, however, have some significance here.
he negative aspect of agricultural ritual, viz.
the imposition of tabu, has traces in European
custom, especially in the prohibition of unlucky
acts or times. Tabu is best exemplified, however,
in

lower

cultures.

The

Dayaks

of

Borneo,

for

instance, consider the whole period of farming and
all its operations to be subject to supernatural
influences, while planting and harvest are especially critical times. The most elaborate tabus are
imposed, and omens are constantly taken. Merriment and feasting follow the period of tabu.”

The Assamese proclaim a genna (communal tabu) at planting

and harvest. The idea ‘underlying the various restrictions is
that men must not give time and attention to anything but the

care of the crops,’ §
1

GB, pt. i, The Magic Art, ii. 73,

2 7b, ii. 80, 82, 84.

47d, ii. O4f.
3 Ib. ii. 88.
5, Westermarck, Ceremontes and Beliefa .. . in Morocco,

Helsingtors, 1913, p. 20.
bd. p. 22.
oo
:
7W. ii. Furness, The Home-Life of Borneo Head-Hunters;
tte Festivals and Folk-lore, Philadelphia, 1902, p. 160ff.;
T. B. P. Kehelpannala, in JAI xxv. [1895-96] 104 f.

8 T. 0. Hodson, in FL xxi. [1910] 800, and JAZ xxxvi. [1906] 94.
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other dates are elsewhere found, cases apparently
of arbitrary selection of a spring or summer critical
day.: The Swedes celebrate a minor form of the
ritual on May Day, but are remarkable among
European peoples for concentrating these customs

If the Christian Lent was ‘developed out of a

period of agricultural tabu, there is complete
continuity between the old and new faiths..
The question of date may here be noticed.
European folk-custom has a large body of similar
ritual celebrated previously to and during Lent,
such as the Death of the Carnival, the Burial of
Shrove Tuesday, Carrying out Death, Sawing the

upon

and

ance

The Beltane fires of Scotland were kindled on May Dayas late
as the 18th century.
The traces of human sacrifices at them
were particularly
clear and unequivocal.
The most significant
example is that of the north-east of Scotland.
Here the
Beltane fires were lit not on the first but ‘on the 2nd of May,
OS. They were called bone-jires. The belief was that on that
evening and night the witches were abroad in all their force,
casting ill on cattle and stealing cows’ milk.
To counteract
their evil power pieces of the rowan-tree and woodbine, chiefly
of rowan-tree, were placed over the byre doors, and fires were
kindled by every farmer and cottar, Old thatch, or straw, or
furze, or broom was piled up in a heap and set on fire a little
after sunset,
Some of those present kept constantly tossing up
the blazing mass, and others seized portions of it on pitch-forks
or poles, and ran hither and thither, holding them as hich as
they were able, while the younger. portion, that assisted,
danced round the fire or ran through the smoke, shouting,
Fire! blaze an burn the witches; fire! fire! burn the
witches.” In some districts a large round cake of oator barleymeal was rolled through the ashes. When the material was
burned up, the ashes were scattered far and wide, and all continued till quite dark to run through th
ilk
as
burn the Witches.” "6
"e
om sell crying, “Fire!

‘In Treland, Sweden, and Bohemia bonfires were
lighted on the first day of May; and in the last-

country the ‘burning ‘of the witches’ is

prominent?)
—
a
, Bathing, washing the face with dew, and drenching effigies and mummers are common customs on
May Day.
The European May customs are also,
among
some peoples, celebrated at Whitsuntide.
This date is especially marked in Russia, but also
occurs in the Altmark, Bavaria, and other parts of
Eve or St. John’s

pt. ili,

The

Dying

2

1b. p. 262.

God,

Day.

London,

31. p.251t,

- 221.

hy

i.
159, ptt,

The

the first day of harvest.?

of

bonfires

at

midsummer,

It

however,

is

a

In Russia on St. John’s Eve a figure of the mythical personage, Kupalo, is made of straw, and ‘is dressed in woman's
clothes, with a necklace and a floral crown.
Then a tree is
felled, and, after being
decked with ribbons, is set up on some
chosen spot.
Near this tree, to which they give the name of
Marena [Winter or Death), the straw figure is placed, together
with a table, on which stand spirits and viands.
Afterwards
a bonfire is lit, and the young men and maidens jump over it in
couples, carrying the figure with them.
On the next day they
strip the tree and the figure of their ornaments, and throw

them both into a stream.’

,

.

In some parts of Russia the ceremony is accompanied by weeping and wailing for the destroyed
effigy, or by a mock combat
between those who
attack and those who defend it.6 In Sardinia
there is a ritual which seems to be a survival of
the, ancient Greek ‘Gardens of Adonis.’ The
village swain proposes to a village girl early in
spring.
Then in May she sows in a pot a handful
of corn, which is well grown by Midsummer Eve,
when it is called Erme.or Nenneri.. On Midsummer Pay the young couple go in a procession
and break the pot against the church door. . Feasting follows, and in some districts a bonfire is
lighted, round which the people dance. “A young
couple who wish to be ‘Sweethearts of St. John
clasp hands across the fire. The two ‘ gossips,’
suggests Frazer, may correspond to the Lord and
Lady of the May, and ultimately represent in flesh
and blood the reproductive spirit of vegetation.§
In Morocco smouldering fires are made on. Midsummer Day or, the ‘evening before.
oc!
.
obody is

urt by the fire since there is

3 Westermarck, p. 76.

poe PP
,
4 Ib. P.p, 252.

TEBE peoR,vb,j., bclderer t the 6 Beautiful,
; ea utytfud, le 1187
1%,

it is cere-

In the Moroccan custom the smoke is more
1 GB, pt. vii., Balder the Beautt
sO
9688 FEL, The Magen are et ‘ 1.

5 GBS, pt. vii., Balder the Beautiful, London, 1913, 1. 159 #.
SW. Gregor, Folk-lore of the North-East of Scotland,
wage an
a

Eve, when

curiously difficult problem, whether on the theory
of the tree-spirit with its corollary of sun-charms
or on that of purification and baraka.
=
i
2. Midsummer.— Turning
now to the midsummer celebrations, we find that in Sweden May
Poles are set up and decorated, and the people
dance round them, and bonfires are lighted to
danced round and jumped over. In Lohemia the
May Pole itself is burned.*. .
-.

barake in ee

One or two

1911,

Midsummer

‘Men, women and children leap ove
ievi
doing go they rid themselves of Fhe bas oe ea
ee bored of
cane to amem + the. sick will be cured and married persons

Germany, Denmark, and Austria-Hungary.
They
are elsewhere celebrated at Midsummer, and on
1GB3,

until

is quite natural that green trees and
green branches
should be most conspicuous on May
Day, and corn
sheaves and the like at harvest; the preponder-

of the effigy
of Death.’ The idea is ‘the death
and revival of the spirit of vegetation in spring.’ ¢
There is also, as already noted, a natural identification of season or date with the spirit. The death is
represented frequently by killing, and this may be
connected with the idea of slaying the incarnate or
embodied spirit while still vigorous, in order that
its successor’s vigour may be guaranteed.
Another feature of
May ritual is the kindling
of bonfires,’ though this is most conspicuous at
Midsummer-tide.
:
co,
.

St. John’s

kept

of a new season, and

the May and bringing in the
.. . The Summer-tree must
tree-spirit or spirit of vegetaLo
t

tion,’ the Sammer-tree being often a ‘revivification

228f, 233%. 9408,, S68

Pole, garlands,

monially burned?)
0:
a
Similarly there is'a continuous connexion between the ritual and beliefs belonging to the whole
trio of the critical periods, May, midsummer, and
harvest. ‘In Morocco the first day of summer
(17th May) is the death of the earth, the first day

With regard to the representation of Death, more
rominent in the ‘Summer’ (Lenten) ritual than
in that of May Day, Frazer’s view is that it is ‘an
embodiment of the tree-spirit or spirit of vegeta-

named

May

and Midsummer are celebrated similarly. The
same ideas and practices are more or less equally
applicable to May Day and Midsummer Day, but
a Pyrenean custom suggests a special causal
connexion. - Here a tall tree is cut down on May Day

at a later date—the fourth Sunday in Lent, for
instance-while.in Russia similar ritual in both
forms is celebrated in spring and at midsummer,
and also on St. Peter’s Day.?, These dates suggest
that the old agricultural calendar was altered to
suit the ecclesiastical.
wo
Ce
In the majority
of these Lenten’ customs the
tree or branch or doll or person is termed Summer
or Summer-tree,
es
—
.

.

when

have the same date, while in Russia both Whitsun’

Old Woman,
followed by
a dramatic advent of
Spring, Summer, or Life.’’ The former generall
are dated on Shrove Tuesday, sometimes at MidLent, the latter sometimes follow immediately, or

‘The “customs” of bringing in
Summer are essentially the same.
likewise be an embodiment of the
tion.’3
“4

Midsummer-tide,

arbours, and jumping over bonfires are in great
evidence.! It is curious that parts of Bohemia

The

.

os

:

Stet

t pepe L, Ths Magic Art,ti. 65, pt. vil., Balder the Beau.
5 W. RB. 8. Ralston, Songs of the
ian People?,
‘n,
2,
.
1872, p. 241; GBS, pt. Bane
ea God, |p. sear
Zondon

8
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GBS, pt. iv., Adonts, Attis, Osiris?, London, 1914, 1. 2444,

7 Westermarck, p. 79.
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important than the blaze;
fumigation

belongings.

of

men,

cattle,

.

;

the practical point is
trees,

.

and

various

It is also noteworthy that in Morocco at midsummer magic
forces are supposed to be active in certain species of vegetation.!
Fumigation
by burning certain kinds of plants and the mere
application of leaves and branches promote fertility, act as
charms against the evil eye, and assist general well-being.
There is also a custom of eating, in a quasi-sacramental manner,
special foods, in which there is baraka.2
:
.
.

There is probably no corner of Europe in which
it has not been the custom to kindle bonfires at
Midsummer-tide.
Besides the leaping through
the fire, there are customs of throwing blazing
disks through the air and of rolling burning
wheels downhill? A certain sanctity, as in the
need-fire ceremonies, attaches to the kindling of
the fire in some instances. A frequent custom
is that of making gigantic figures of wicker-work,
which are paraded and then burned, these midsummer giants being apparently analogous to the
May Kings in their leafy garb. There are also
traces of burning animals alive.
Frazer derives these customs of modern Europe,
especially those of N. France, from the ‘sacrificial rites of the Celts of ancient Gaul,’ as typified

in the druidical sacrifices, and mythically in the
death of Balder.®
:
Two main interpretations of these fire-rituals
have been put forward.
_Mannhardt, originally
followed by Frazer, explained them as suncharms.
.
.
me
At the ‘ great turning-point in the sun’s career,’ the summer
solstice, primitive man ‘fancied that he could help the sun in
his seeming decline—could prop his failing steps and rekindle
the sinking flame,’ 7
:
:

The wheel and disk are suggestive shapes. Frazer
also noted the purificatory aspect of these customs.®
Fire is a cleanser, and is frequently used for the
purpose, as in the need-fire. Westermarck emphasized this aspect.
:
‘Their primary object in many or most cases is to serve as a
protection against evil forces that are active at Midsummer.’ -

In the Moroccan customs cleansing by fumigation
is the chief idea, although there is also the ascription of positive virtue to the smoke. Westermarck
finds no evidence for the sun-charm theory.® Later
Frazer regarded the two views as being not mutually exclusive, but admitted the purificatory theory
as
being the more probable.”
:
Traces exist of what has been interpreted as
human sacrifice by drowning on thisdate. Various
similar customs
have been interpreted as: rain
charms.

In Morocco, however, midsummer cere-

monial bathing is connected with the idea of
securing health by cleansing, and the same idea
is attached to the European custom of rollin,
indew.”

Various kinds of divination, as is natura

on special dates introductory of a newseason (as
midsummer is often regarded), are practised.
Mock fights, tugs-of-war, games, and abuse of the
ceremonial figure are common incidents. These
have been interpreted as dramatic survivals of
a ceremonial and magical representation of a
struggle between
good
and evil influences, or
designed to produce by hommopathic magic ‘ movement’ in the weather or in the growth of the
crops.3 Magic plants are gathered at midsummer
1 Westermarck, p. 88;
276. p. 90.
On the
‘Midsummer Customs in
340 ORY, Pt vii., Balder
S40f.,

e

cf. p. 82.
customs in general see Westermarck,
Morocco,’ in FL xvi. (1905) 27 ff.
the Beautiful, 1. 116f., 168f., 337f.,

416, i, 2692, if. 31ff., 38,

6 Jb, 1, 3291. --

:

"

6 Jb, i, 40f.,87 f.

oy

7b.
i. 160,

8 7d. 1, 8291.
:
:
9 Westermarck, Ceremonies and Beliefs tn Morocco, p. 98.
10 GBS, pt. vii., Balder the Beautiful, i, 346,

N1 Jb. fi. 26f., 30; GB, pt. iv.,
Adonis, Attis, Osiris, 1. 237,
12 Westermarck, Ceremonies
and Beliefs, p. 85 t.; GB3, pt. vii,

Balder the Beautiful, i, 208, fi. 74. wre a Pe v., Spirits of the Corn and of the Wild, London,

2,4.

.
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(see art. DEW); such are fern-bloom, fern-seed,
mistletoe, and St. John’s wort.
.
For the special harvest-rites see art. HARVEST.
3. Basis of agricultural rituals—The
general
theory of agricultural ritual propounded by Frazer
can
be connected with such primitive magical
rites as the Australian intichiuma for developing
the growth of food-plants and animals.
But in
many European cases it seems that the main
object is to purify the sphere in which the corn
grows, and many rites are concerned not with a
spirit of vegetation but with vaguely-imagined
evils, often in the form of witches,?_

The

burnin

or destruction of the tree-spirit is often a doubtf
proposition. It is impossible to dogmatize on the
origin and first intention of these agricultural
rites, but it is mecessary to bear in mind the
possibility that beliefs in corn-spirits and the like,
and even the magical practices themselves, may
be late accretions upon some simple psychological
and even utilitarian facts.
There is also the
sense of crisis, very strong in the primitive mind.
Thus, psychic reactions in syapathy with the
objects concerned might lead
to dramatic, but
unconscious, imitations—e.g., jumping to make
the corn grow; in the same way imitative explanations might be made of such necessar
processes as weed-burning.
When established,
these ex post facto explanations, magical, mythical, or theological, obviously. tend
to usurp
precedence.

:

.

.

Lrrgraturg.—This is very extensive, but_the main critical
works are citedin the text. .
A. E. CRAWLEY.

' MAYA.—4Jfaya, ‘illusion, appearance,’
is a term
in the philosophy of the Vedanta applied to the
illusion of the multiplicity of the empirical universe, produced by Ignorance (avidya), when in
reality there is only
One, the brahman-dtman,
It is not till a somewhat late period that the word
assumes the technical meaning of the cosmic illusion, although this development of its sense is not
an unnatural one.. The word mdydé is not uncommon even in the Rigveda, where. it has the
meanings ‘supernatural power,’ ‘cunning,’ ‘mysterious will-power.’ Siyana usually explains it
by praji fia, ‘mental power,’ or kapa{a, ‘cunning,’
‘guile,’

‘deception.’

|

Indra, ¢.g., is said to assume

many forms maydbhih, ‘by magic wiles, or mysterious powers’; as the possessor of this power, he
is called mayin.
Se,
,
.
(The use of the term in the Rigveda has been thoroughly
analyzed by A. Bergaigne (Religion védique, Paris, 1878-83, iii.
80-83; cf. A, Hillebrandt,
‘MAy4,’ WZKM
xiii, (1899) 816-320).
It, or such derivatives as mdyin, mdydvant, is applied to the
wiles of the demons conquered by Agni
(¥. if. 9, etc.) and Sarasvati (v1. Ixi. 3), and especially by Indra, whether alone (1. xxxii.
4, etc.) or accompanied by Vigau (vir. xcix. 4). By overcoming
the mayaof the demons Indra won the Soma (vi. xeviii. 5).
Men of evil craftiness are mdyin (1. xxxix. 2) or durmdyt (11.
xxx, 15); the sorceress uses mdyd (VIL civ. 24); but the mdyin
cannot overcome ‘the primal firm ordainments of the gods’
(m Wie 3 The Agvins conquer the maya of the evil Dasyu

L. xvi

.

.

:

.

.

On the other hand, the terms are applied to good deities.
Through mayé Mitra and Varuya send rain and guard their law
(v, Ixiil. 8, 7); through ma@yd@ the sun-bird is adorned (x. clxxvil.
1). The Maruta employ it (v. lxiil. 6), and are mdyin (v. lviii.
2), or sumdya (1. Ixxxvill._1, etc.), Ifdyd is known to, or used
by, Tvagtr (x.
9), the Adityas (1m, xxvii. 16), and Varuna and
Mitra (1. cli. 9, etc.); and it is a characteristic of Varuna (v1.
xviii. 14, ete.); while by it the Rbhus attained divine dignity

{m. Ix.1).

1X. Ixxxiil.
are united
6, etc.), and
Through
7, ¥. xxx.

It was also employed by Agni (111, xvi. 7)and

Soma

8), and in the former deity the mdyds of the mayins
(m1. xx. 3). It was a mark of the Advins (v. Ixxvill.
even earthly sacrificers are mdyin (mx. loxil. 3
mdyé Indra triumphs over the mdyin demons (1. xi.
6, ete.), and he ‘has much mdyd’ (purumdya, Vi

xviii. 12, etc.)

Germa of the later development of the word

are

found in such passages as 11, lili. 8, where Indra ‘assumes form
after form, working mndyde about his body,’ and vi. xlvii. 18,
where ‘ through mayds Indra goeth in many forms’ (cf, also m1.
xxxviii. 7). Sun and moon succeed each other in virtue of maya
1GB3, pt. vii., Balder the Beautiful, it, 165, 287, 201.
2GB3, pt. vi., The Scapegoat, London, 1913, p. 158 ff.

’
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(x. Lexxv. 18), and mdyd explains the double form of Piisan and
Agni (v1. till. 1, x. Ixxxviii. 6). Perhaps most significant of all
ia the
e x. liv. 2: ‘When thou didst go, O Indra, waxin
in body, speaking
mighty things among folk, mdyd was tha’
which they called
thy battles; neither now nor hitherto hast
thou found a foe.’
In the Atharvaveda mdyd was born from maya (vm. ix. 5);
it was milked from Viraj (on whom see Hillebrandt,
Ved. Mfyth.,
Breslau, 1891-1902, fi. 50-52, and Muir, passim), and on it the
Asuras (demons) subsist (vi. x. 22). Luck in gambling is
invoked by the aid of maya (iv. xxxviii. 8); the
black snake
assumes wondrous forms frapus) ‘by the Asura’s maya’ (v1.
Ixxii. 1); sun and moon follow one another by maya (vit. Ixxxi.
13 cf, xm. li. 11); the sorceress prevails by its means (vit. iv.
24); by mayd the sun makes ‘the two days’ (#.¢. day and night)
of diverse form (xtm. ii. 3); through Agni the mdyds of the
Asuras are repelled (rv. xxiii. 5, vim. iii. 24); yet the gods (deva)
go about with Asura-mdyd (m1. ix. 4),
.
Some idea as to the original meaning of the term mdyd may
be gained from its etymology.
It has been connected with
Skr. md, ‘to measure’ (O. Béhtlingk and R. Roth, SanskritWorterbuch, Petrograd,
1855-75, v. 732 3 With Skr. man, ‘to
think '(H. Grassmann, ivérterbuch zum
7g-Veda, Leipzig, 1873,
col. 1034; similarly P, Persson, Studien zur Lehre von der Wurzelerweiterung und Wurzelvariation, Upsala, 1891, p. 120; the
closest cognate would be Gr. pars, ‘wisdom, cunning,
craft’);
with Gr. ztyos, ‘imitator’ (G. N. Chatzidakis, “Acadyp. “Avayvigpara, Athens, 1902-04, i. 260); with Lat. mirus, ‘wonderful’
CH. Ehrlich, Zur indogerm. Sprachgesch., Kénigaberg, 1910, p.
75). The most probable connexion, however, is with a BaltoSlavic group (with which piuos may be connected) represented
by 0. Bulg. na-mayati, ‘to nod, indicate by a sign,’
Russ. namayamt,
‘Lindicate by signs, deceive,’ ob-mayaki,
‘ deceiver,’
Bulg. za-mayvam, ‘I enchant, deceive,’ Let. mat, ‘to nod,’ apmat, ‘to blind, enchant.’ More distant cognates are, ¢.g., Bulg.
iz-mama,‘ deceit, swindle,’ Russ. ob-mand, ‘deceit," Lith. mdnat,
‘sorcery,’ Let. manit, ‘to enchant,’ O. H. G. mein, ‘falsehood’
(Germ, Meineid, perjury), Little Russ. mara, ‘phantom, dream,
deception,” O. Ch. Slav. machati, ‘to swing,’ Russ, makhi,
‘error,’ Czech matoha, ‘ghost,’ Polish mataé,
‘to swindle, lie,
deceive’ (E. Berneker, Slav. etymolog. Worter!
. Heidelberg,
1908 ff., i. 7, 15, 17f., 4f., 25)
In Avesta we have the word
mdyu, ‘skilful, clever.’ The basal meaning seems to be ‘to
move,’ hence ‘ to change, to deceive.”
Louis H. Gray.)

In, Upanisadic literature maya is first found in
the Svetasvatara Upanisad (iv. 10) with the meaning ‘cosmic illusion’; it is no longer applied
simply to the jugglers art, but now connotes the
illusion crea
1
him. Itis in the latter sense
that the word is hengeforth mainly used in philosophical literature.
Sankara, in his commentaries
on the Veddntasiitras, always used the word with
the meaning ‘illusion,’ and the technical term
employed by him became more or less stereotyped
by his successors:
, Although it is occasionally asserted that the
idea of mayd is as late in origin as the use of maya
to describe it, there is little foundation for this
view, and passages may be found in the Rigveda
which show that even then it was felt that there
was an underlying unity beneath apparent multiplicity ; indeed, the doctrine that phenomena are
unreal in relation to absolute being is common to
all metaphysics.
In Rigveda, 1. clxiv. 46, ekarh sad viprd bahudha vadanti,
‘that which is one the sages call by many names,’ it is felt that
all plurality is a matter of words only, or in x. xc. 2, where the
whole universe is said to be puruga alone, it is implied that all
else but puruga ia iusfon.

It was with the introduction of the doctrine of
the déman in the Upanisads that this denial of the

existence of the empirical universe became firmly

established in India as a philosophic doctrine.
The conception of an all-pervading dtman, the
‘self’ of the universe, necessitates the exclusion of
all that is not the self, and hence implies its unreality. The substance of the teaching of the
Upanisads is ‘ Brahman is real, the universe false,
the ditmanis brahman and nothingelse.’ Although
it is not possible to quote early forms of the statement that the universe is mayd, or illusion, it is
frequently insisted that the atman is the only
reality, which means the same thing—i.e., all that

is not the self (world, etc.) is not real ; it is mere
appearance or illusion. This is the teaching of
ajiavalkya in the Brhadaranyaka Upanisad:
“When the self {s seen, heard, perceived, and known, the
whole universe is known’: ‘he who imagines there is plurality
goes from death to death ' (rv. iv. 19, v. 6).

With the knowledge of self phenomena become
known as phases of it; they are provisionally real
to a certain extent, but ignorance of the déman
regards them as independent of the déman.
We
have not
quite reached the stage of the later
Vedanta, which regards phenomena as absolutely
unreal, likea mirage. Ignorance, in the Upanisads,
is an absence of trne knowledge; in the later
Vedanta it is rather an active force which conjures
up the illusion of phenomena for the delusion of
the self.
In the
Upanisads also we find a kind
of pantheistic compromise which grants that the
world does exist, but holds that the sole realit:
of the dtman is not in the least degree affected,

for all is the diman.
This
Chhandogya Upanisad, e.g.:

view

pervades

the

‘The dtman is above and below, behind and infront.

The

dtman is all the world’ (vIL xxv. 2).

:

As time went on, mdyd gained an ever-increasing
independence as the substance prakyti (nature),
which was at first subordinate to the dtman.
In
post-Upanisadic literature the term appears frequently in a non-philosophic sense ; amrgamayda is
an ‘illusion gazelle’ (t.¢. not a real gazelle); a man
who craftily seeks to gain money does it through
maya;

amdayayd,

lit.

‘without

mdyd,’

means

‘honestly.’
In these cases (for further references
see Bohtlingk-Roth, foc. cit.) the original meaning
of maya persists.
In the philosophical sections of the Mahabharata
the term is used in its philosophical sense. Thus
Visnu, speaking as the supreme god, says: ‘ Entering into my own nature (prakrti), I arise through
maya’ (VI. xxviii. 6f.); this explains the famous
avatdras of the deity,
‘Mayavin’ is one of the
thousand

names

of

Siva

(Xt.

xvii.

1214).

(On

the question of ma@yd in the epic see E. W. Hopkins, The Great Epic of India, New York, 1901,
pp. 138-142.)
The doctrine of maya in the Vedinta forms the
cardinal distinction from its great rival system,
the Sankhya (qg.v.) philosophy. Vedanta is the
system of advaita (non-duality); the phenomenal
world

does

to

real;

from avidyd,
be

not

exist;

it is only

maya,

overcome

when

arising

that makes us erroneously think it
maya

is

he

who

ignorantly believed himself to be an individual
realizes that in actuality he isone with the déman ;
then only is salvation (mokga, lit. ‘liberation’)
finally won.
In‘the Saakhya system, on the contrary, the phenomenal world is real ; the Vedantic

adtman is ignored (Sankhya is atheistic); the soul
(chit, lit.

‘thought’) is involved

in the

woe of life

because of aviveka (failure to distinguish
matter and soul), due

between

to avidyd, etc. ; salvation is

gained by the complete isolation (kaivalya) of the
soul from matter;

and

the soul

then

exists as an

eternal, but unconscious, individuality.
(On the
distinctions between Vedanta and Sankhya see
especially Max Miiller, Siz Systems, p. 279 tf.)
One of the most important of the early works
on Vedanta is the Karika of Gaudapida (8th
ent. A.D.), one of whose pupils was a teacher of
aikara,
He is an uncompromising advocate of
the doctrine of maya, and
strongly denies the
existence of the universe. The waking world is
no more real than the world of dreams.
The
aiman is both the knower and the known;
his
experiences exist within him through the power
of maya. -As a rope in a dim light is mistaken for
a snake,

so the dtman is mistaken

of ex erience (j7va),. When the
the
illusion of the snake at once
true knowledge of the dtman
illusion which makes us think
plicity of experiences vanishes.

more

cannot

real

existence

remove

than

for the variet

rope is recognized,
disappears; when
is attained, the
of it as a multiThe world has no

the snake,

and,

as one

or cast off what does not exist, it
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is wrong to speak of obtaining freedom from it.
The diman cannot be said to create or cause the
universe any more than the rope creates the snake.
Production would be either from the existent or
from

the non-existent;

but

the

788).

Sankara is well

aware

former

is impos-

sible, for it would be producing what already
exists, and the latter is equally impossible, for the
non-existent—e.g., the son of a barren woman—
cannot be the cause of anything; it cannot even
be realized by the mind.
.
.
Gaudapida’s monism ,assumed its final form in
the commentaries of Sankara (b. probably A.D.
of the difficulties in

the way of reconciling the various views of the
Upanisads, and is further perplexed by the fact
that as sruté (‘revelation’) they all ought to have
equal weight; the latter difficulty he overcomes
by his classification of knowledge as of two kinds:
a higher, the knowledge of brahman, and a lower,
including all that is not this metaphysical knowledge.
He then investigates the cause of ignorance (avidyd), and concludes that it is to be
sought in the knower. The phenomenal world is
considered real so long as the unity of the atman
is not realized, just as the creations of a dream are
thought to be real till the dreamer awakes.
Just
as a magician (maydvin) causes a phantom, having
no existence apart from him, to issue from his
body, so the &tman creates a universe which is a
mere mirage and in no way affects the self. It is
through maya that plurality is perceived where
thereis really only the dfman. Multiplicity
is only
amatter of name and form, which are the creations

of ignorance, being neither the a¢man nor different
from it, through the power of illusion (maydSakti).
The Highest One manifests himself in various ways
by avidya
a magician assumes various forms by
his wiles.
Sankara further defines two kinds of
existence,

empirical

and

metaphysical,

for

the

first time emphasizing clearly a distinction which
seems, however, to be known even in the Upanisads.

The phenomenal universe is a fact of consciousness,
and therefore has a sort of existence; all experience is true so long as the knowledge of the
diman is not attained, just as the experiences in a

dream are real to the sleeper, until he awakes.
‘,.. Therefore before the consciousness of identit

brahman is aroused, all worldly actions are justified’ (on
tasiitras, 1. §. 121).

with
edan-

In spite of the discussion that has raged round
it since

sankara’s time,

the doctrine of mdyd

as

enunciated by him still holds the field in India
to-day and, as one of the fundamental doctrines
of his Advaitist school, pervades the philosophy of
the great mass of thinkers in India.

Lireratuns.—P. Deussen, The PAtlosophy of the Upanishads, Eng.
tr., Edinburgh, 1906, pp. 226-239, The System of the
Vedanta, Eng. tr., Chicago, 1912, pp. 100, 187, 228, etc., Nachred.
Philosophie der Inder, Leipzig, 1908, pp. 24, 35, 472, G01; A. E.
Gough, The Philosophy of the
Upanishads, London, 1882, pp.
45-50, 235ff.; Madhavacharya, Sarcadarganasamgraha, tr.
EB Cowell and Ae oe Gaudet do. heck ane Deussen,
vachved,
p.
-}
Gandapada,
Mdndgi
anigatkarikd, tr. Depssen, Sechzig Upanishad’s des Veda, Lelpzige 1897,
p. 673f.;
Sankara, Commentary on the Vedantasitras, tr.
G. Thibaut, SBE xxxiv., xxxviil. [1890-96], and Deussen, Stttras
des Vedanta, Leipzig, 1887; Ramanuja, Commentary on the
Vedantasitras, tr. Thibaut, SBE xlviil. [1904]; Prakagananda,
Vedantasiddhdntamuktdvali, ed. and tr. A. Venis, Benares,
1890; Sadananda, Veddntasdra, tr. G. A. Jacob?, London,
. 1889, Deussen, Nachved. Phil. p. 639ff.; F. Max Miiller, Siz
Systems of Indian Philosophy, London, 1899, pp. 167, 162, 185,
367, 457; Prabhu Dutt Shastri, Doctrine of aya, do. 1911.
For mayd_ as held by a modern Vedintist see Max Miiller,
Ramakrishna, his
Life and Sayings, London, 1898, nos, 25,

45, 64, 71, etc. Cf. also ‘Literature’ at artt. Apvarra, ATMAN,
Upanigabs, VEDANTA.
J. ALLAN.

MAYANS.—The territory
of what is now the
Republic of Guatemala, a joining parts of the

Republic of Honduras and of the Mexican States
of Chiapas
Yucatan,

and

was

Tabasco,

inhabited

and

the

in ancient

peninsula

of

times, as it is

to the present day, by a number of dillerent tribes,
speaking allied idioms and forming a linguistic
family usually designated as ‘Mayan,’ from the
name of its most conspicuous members, the people
of Yucatan. -This population is to be regarded as
the second of the great culture-nations of Mexico
and Central America, equal to the Mexicans in
material and intellectual civilization and in some
ways surpassing them, but, unfortunately, much
less known than the Mexicans, as regards the
special traits of their civilization, their history,
and the elements of their daily life.
The chief
ancient monuments in Central America—Palenque
‘in Chiapas, Menche Tinamit on the Usumacinta
river, Quirigua in Guatemala, Copan in Honduras,
Uxmal and Chich’en Itz4 in
Yucatan—are the
work of members of that family. They were the
great astronomers and mathematicians who calculated the duration of the revolution of Venus
and, perhaps, of other planets as well, and were
wont to write down and handle numbers exceeding
a million. They had elaborated a system of hieroglyphic writing far superior to that of the Mexicans, but only Partially deciphered as yet. ‘They
were unexcelled in the apprehension and reproduction of living forms of animals and men. As a
whole, their civilization and their religion were
closely allied to those of the Mexicans.
In their religious practices they were not so
sanguinary
as the
Mexicans, human. sacrifices
being much less numerous and in many cases being
replaced by the killing of dogs. They resemble
the Mexicans in their methods of rayer and
offerings, fasting, and torture, and in piercing
.their ears and tongues and drawing threads through
the holes. They also sacrificed living animals by
fire to the god of fire, and

in some

places tortured

themselves by running with naked feet over burning coals.
ike the Mexicans, the Mayans divided the year
into eighteen periods of twenty days each, and they
also commenced their ceremonies early in the year,
in our month of January, by renewing all kinds of
ceremonial utensils — incense-burners, clay-idols,
andthe like. This feast was called Ocna, and was
devoted

to the chac, the afe’s

of labour,

7.e. the

rain-gods. When they had
to make a new wooden
image or, as they said, to create a god, the work
began in the preceding months, and with great
recautions (fasting, etc.), the artisans being conned to the house as long as the work went on.

In March they had a great tire-ceremony, performed
by the old men and directed to the rain-gods
(chac) and to the old god Itzamnd, who may be
considered the god of life and the god of fire.
This ceremony was called tupp-kak, ‘extinguishing the fire.’ They brought together every species
of animal that was at hand; and, after having
kindled a great fire, they killed them by cutting
the breasts and tearing out the hearts, which were
cast into the flame. The larger animals, such as
jaguars, pumas, caimans, were not so easily
captured, so they made imitations of their hearts
from copal, which was their incense, and threw
these into the fire. The hearts having been consumed, the priests extinguished the fire by pouring
water from their jars upon it. This ceremony
was intended to secure sufficient rain for the
cropsof the new year. Another ceremony was connected with this performance. They made a kind
of terraced pyramid of stones, which seems to
have been regarded as an image of the clouds.

The priests anointed the lowest step with mud and

the upper ones with blue colour, invoking the chac
and

Teams.

This

was, no doubt, another

cere-

mony for bringing rain.
In April the cacao planters, who were also the
great merchants, cacao being the staple merchan-
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dise of ancient Central America, celebrated a

feast to the black god Ekchuah,
caravans

and

the

merchants,

to the chac,

Hobnil, the god of the bee-hives.
dog of the spotted colour of the
offered

blue

iguanas,

the god of

feathers

of

and

great

the

to

They killed a
cacao-pod and

wild fowl,

and

incense. In the month of May there was another
great feast, called Pacumehac, celebrated to Cit
chac coh, the god of war. It began with a five
nights’ watch in the temple of the god of war, and
during this time the war-chief, called nacom and
elected for four years by the members of the
tribe, was seated on a throne in the temple of the
rod of war and venerated like a deity with incenseurning.
The people performed a dance called
holkon-okot, ‘warrior-dance.’ At the end of the
five days they performed the fire-ceremony de-

coming year, this god being one of four who corresponded to the four cardinal points and followed
each other in turn.

corresponding

bowl,

after

which

the

assistant

lots and

the fetishes of the

was taken,

priests

they

brought

Kukulcan,

represented

by the figure of a demon,

sacrificer (nacom), who had to kill the victim, was

not a highly honoured one, whereas in Mexico
the highest priests and—-in extraordinary celebrations, such as the inauguration of a newly-built
temple—the kings themselves acted as sacrificers.
Lirsratorz.—Diego de Landa, Melacion de las cosas de
Yucatan, ed. D. Juan de Dios de la Rada y Delgado, Madrid,
1884; Diego Lépez de Cogolludo, Los tres Sigloe de la
dominacion espafiola en Yucatan, Campeche, 1842; E. Seler,
Gesammelte Abhandlungen zur amerik. Sprach- und Altertumskunde, 1., Berlin, 1902, fil., do. 1908;
T. A. Joyce, Mezican Archeology, London, 1914.
.
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MAZANDARAN. -— The
Mazandaran,?

or

Tabaristan,

Persian

region

is bounded

on

of
the

north by

the Caspian Sea and on the south by the

Alburz

Mountains, and extends from Astarabad in

the east to the Pul-i-Riid in the west.
The winds
from the Caspian bring abundant rain, and the
country is heavily wooded, in contrast to the arid
regions south of the Alburz. The climate is de-

cidedly unhealthy, and the difficulty of access to

their married

the ‘feathered

at

Itzamnd, the old god,

offerings

of

incense

snake,’

the

Yucatec translation of the Mexican god Quetzalcoatl, who was venerated asa culture-hero in
Yucatan, some of the most important towns of the
ninsule, Mayapan, and Chich’en Itz4, having been
ounded by Mexican emigrants.
The last feast in
the year, celebrated

to the west,

doctors, the weapons

and honey to their god Hobnil. In the month of
October, called Xul by the Yucatecans, there was
a great ceremony in the village of Mani, dedicated
to the god

(1) for the

the country, increased by lack of good roads, has
combined with Mazandarin’s insalubrity to exclude
it from any generous share in the progress of Persia.
It is to these disadvantages that the district owes
its place in the history of religion in Iran.
Of the aboriginal inhabitants of Mazandarin we
know nothing beyond the statement of Strabo

of the hunters, and the fishing-nets of the fishermen—were consecrated by anointing them with
blue colour. This feast was called Pocam.
Inthe
month of September the bee- keepers had a special
feast at which

were:

out of the village in the direction of the coming
ear.
:
y The priests were called ah-kin, ‘lords of days,’
i.e. Slords of day-signs,’ ‘dealers in prognostics,’
‘sooth-sayers.’ “Chey were the leaders and teachers
of the
people—the learned men whose principal
occupation was with books, pictographs, and all
the traditional knowledge embodied in_ them.
There is one marked difference between Mexican
and Mayan priesthood: in Yucatan the office of

in a solemn procession all round the temple ; a dog
was sacrificed, and the heart offered to the god.
The heart was put into a bowl] and covered by
another

gods

the moon-god and the god of fire; (4) for the south
and the years correspondingto the south, Uacmitun
ahan, the ‘lord of the six under worlds,’ the god
of thedead.
Anumber of different ceremonies and
offerings were performed in honour of these gods,
and the evil that was to befall the village, according to the character of the new year and of the
heavenly quarter corresponding to the god thereof,

scribed above, after which the war-chief was taken

dashed to pieces some great jars full of water—
undoubtedly another ceremony intended to produce
rain for the crops. A great banquet of mead and
general drunkenness followed. The same banquets
and drinking-bouts were repeated
.in the course
of the next three twentieths in all the smaller
villages. These feasts were called Zabacil than,
and it is expressly stated that they were made in
order that the new year might be a fertile one and
bring rich crops.
The month of July was reckoned as the beginning of the new year by the Yucatecans at the
time of the conquest. The twentieth (winal) in
question was called Pop, ‘straw-mat,’ meaning
‘dominion,’ ‘reign.’ ‘They swept their houses and
the village streets and renewed all objects of
domestic use—plates, jars, bowls, wooden chairs,
garments, and the wrappings of their idols—throwing the old ones on the dust-heaps.
The priests,
who had fasted for'one, two, or three months,
eating only once a day and abstaining from sexual
intercourse, assembled in the temple and kindled
new fire by friction, twirling a wooden stick in the
hole of another; this new fire was put into the
brazier before the idol, and all the priests and
rincipal men burned incense with it to the idol.
n the following months all the professional instruments of the different classes of the people—the
books of the priests, the implements for casting

These

east and the years corresponding to the east, Al’
bolon tz’acab, the god of fertility ; (2) for the north
and the years corresponding to the north, Kinch
ahau, the sun-god ; (3) for the west and the years

the time

of

our

months

November and December, corresponded in a way
to the Mexican Jzcalli, ceremonies being performed
to promote the growth of the youth
and to
strengthen them.
Contrary to the custom of the
Mexicans, the Yucatecans performed very particular and important ceremonies in the last five
days of the year, which they called ama Xaba Kin,
‘days without name,’ i.e. ‘unlucky’: days, the
names of which it is dangerous to pronounce,
On
these days they sct up in the midst of the village
the image of the deity that was to govern the

(p. 515;

cf. 520) that

it was their custom

women

to other

men

to ‘give

after

they

themselves had had two or three children. by
them.’ . The Bundahishn (xv. 28) has a fantastic

tradition of their origin, and the Dinkart (rx. xxi.
19) describes them as filthy and dwelling in holes.
In regard to the latter point, we may note that Firdausi
(Shah-ndmah, tr. A. ¢. pad ES Warners Tondon, 1905 ff., ii. 68)
Tank

iM

nv

inha:

one thinks involuntarily of the repeated ‘Avesth, Statement tet
demons hide under
earth or dwell in in ca caves (Ys,
Ya. ix. 15; 3 Yt. xix.
demons
un

WO.
in the Avesta

to.
Mazandarin

/
,
is the abode of the

Mazainya daévas, ‘concerning whom E. W. West
(SBE xviii. [1882] 93, n. 10) expresses the general
1 The meaning of the name Mazandaran is not certain.
The
old native etymology (Ibn Isfandiyar, tr. Browne, p. 14) makes
ita later form of *Mizandarin, ‘within (a mountain named]
Maz’ (so also Curzon, Persia, i. 354f. ; Darmesteter’s etymology
(Zend-Avesta, ii. 878, n. 321] is incorrect); but it more prob.
ably means ‘Land of the Mizan Gate’ (I. Néldeke, GJrP ii.
(1904) 178, n. 1). Tabaristin, the Arab. form of Pahlavi Tapurstin (on coins) or Taparistin (Bund, xii. 17, xiii. 15, xx. 27), is
the land of the Taovpor of Ptolemy (v1 li, 6€) and the Térvpa

of Diodorus @. il. 8)and Athenmus(442B ; Marquart, Erdngahr,

Be 129), F. Windischmann’s identification of Mazandaran with
edia (Zoroastr. Stud., Berlin, 1863, p. 229) was wrong.
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view when he says that ‘these demons were, no
doubt, merely
idolaters,’ while M. N. Dhalla
(Zoroastrian Theology, New York, 1914, pp. 8, 160)
sees in them the nomads of Mazandaran and Gilan,

‘who poured down in great numbers and pillaged
the possessions of the Iranians.’ A number of the
Avesta references to the Mazainya daévas_ give no

information as to their nature or habitat (Ys. lvii.
17, 32; Vend. ix. 13, x. 16, xvii. 9f.).. We have,

however, more precise indications as to their location in the account of the threefold sacrifice by the
hero Haoshyanghs, Paradhata on Mt. Hara to
ain the victory over ‘ two-thirds of the Mazainyan
emons’ (Y¢. v. 22. ix. 4, xv. 8. xix.

26),

for Hara

(or, 28 it is also called in the Avesta, Hara Berezaiti, ‘lofty Hara’) is generally—and probably
correctly —identified with Alburz, though construed
in a mythological, rather than a geographical,
sense (¢.g., Spiegel, Erdn. Alterthumskunde, i. 191,
463, 482;

Darmesteter, i. 101, n. 28; K.

Geldner,

GIrP ii. 38, and especially Geiger, Ostiran. Kultur,

pp. 42-45), and the ‘peak’ (faéra, Ye. xv. 7; cf.
xi. 25; Bund. v.
43;
Ye. xiii. 3) of Hara is probably
Mt. Damivand (Geiger, loc. cit.). The identifica-

tion of Mazan

derived) with

(the noun from which Mazainya

Mazandaran

is also made

is

by Nerio-

sangh (c. A.D. 1200), who, in his Skr. paraphrase of
the Pahlavi version of the Yasna, renders ‘ Miazainya’ by ‘Majandara’ or ‘Majandaradesiya’
(Ys. lvii. 17, xxvii. 1, Ivii. 32).

Closely associated with the Mazainya daévas are

the Varenyan daévas and dregvants, or ‘ adherents
of the Lie demon’ (Ys. xxvil..1; Yt. v. 22, xiii.

187, xv. 8, xix. 26;.cf.

33;

Yt.

x.

72,

n.

2,

97, xiii.

Darmesteter,

71, and

ii. 373,

n.

Vend.. x. 14 are un-

1889, pp. 91, 166). On the whole, Gilin appears
to be the most probable identification.
:
It would seem that the legend of Hacshyangha
refers to an early invasion of Mazandaran and
Gilin by Iranians, and their conquest of it, at
least in part. This is borne out by the local tradition of the early 13th cent., for Ibn Isfandiyar
(p. 15) held that
.
.
:
‘antil the time of Jamshid it was in the possession of the demons.

He conquered them, and bade them level the mountains with
the plains, fill up the lakes, drain the fens into the sea, open
up the country, and distribute the rivers and streams.’

The Iranian religion

found some place,

at all

events, in Mazandaran, for tradition sees in Spiti
and Erezriispa, who are mentioned in Yé. xiii. 121,

two pious nen who came from Mazandaran to receive the faith from Frashaoshtra, the father-inlaw of Zarathushtra (Dinkart, IX. xxi. 17-24).
In the’ Pahlavi texts the most interesting
passagein the present connexion is found in the
Shikand-gimanig

Vijar (xvi. 28-36), which records

a belief closely similar to the frequent Gnostic
concept of the entanglement of light in darkness
combined with a touch of the Iranian heresy of
Zarvanism,
eo
‘The rain was the seed of the Mazandarins for the reason

that when the Mazandarins are bound on the celestial sphere,
whose light is swallowed by them, and, in order to pass it from
them through a new regulation, discrimination, and retention
of the light of Time, the twelve glorious ones show the daughters
of Time}
to the household-attending male Mazandardns, so
that while the lust of those MAzandarins, from seeing them, is
well suited to them, and seed is discharged from them, the
light which is within the seed is poured on to theearth,
Trees,
shruba, and grain have grown therefrom, and the light which
is within the Mazandarans is discharged in the seed.’
:

In the Shah-ndmah Mazandaran is described
with little geographical accuracy (Néldeke, ii.
178), and the
Kargasirs (‘ Valture-heads’), who
are frequently mentioned as inhabiting the country,
like the Sagsars (‘Dog-heads’), Buzgish (‘ Goat-

important in this connexion). The land of Varena
was the fourteenth best created by Ahura Mazda,
but Angra Mainyu cursed it with ‘untimely infirmities and non-Aryan over-lords’ (Vend. i. 17).} ears’), and Narmpai (‘Strap-feet, ‘Imavrémrodes’),
It was ‘four-eared’ (cathru-gaosha, i.e. four-square betray the influence of pseudo-Callisthenes upon
or quadrangular [1]; cf. Darmesteter, ii. 14, n. 38), Firdausi (Néldeke, ii. 146, n. 3).
In his proper
and was the birthplace of the hero Thraétaona or shape the king of Mazandaran had a boar’s head
Faridiin, who overcame AZi Dahika (Vend. i. 17; (Warner, ii. 75).. The Jand itself was
Yt. v. 33)—a tale which was discussed at length
*The home of warlock-divs and under spells
Which none hath power to loose; ...
in the lost Satkar Nask of the Avesta (Dinkart,
“To go or e’en to think of going thither
IX. xxi. 17-24; ef. also via. xiii. 9, Ix. xxii. 4).7]Is held unlucky I (tb. 38f.).
The location of Varena is a matterof some dispute.
Nevertheless, it was invaded unsuccessfully.
by
It was certainly near Tabaristin (Spiegel, i. 545),
butis hardly to be identitied with the modern village Kai Kats and successfully by Rustam (2b. 30-41,
of Verek, south of Sari, as argued by Spiegel (i. 42-44, 57-78), one of the great achievements of the
645)

and

F.

Justi (Handb.

der

Zend-

sprache, Leipzig, 1864, p. 270 [with earlier literatare], GIrP it, 404). Equally uncertain is the
yiew of C. de Harlez (Avesta trad., Litge, 1875-77,
i, 87, n. 2) that it was the modern Kirmin.
A. V. W. Jackson (GJrP ii. 663) and Dhalla (loce.
citt,) identify it with Gilan, and Darmesteter (ii.

14, n, 38) with Tabaristan or Dailam. Tabaristan
was formerly preferred by Geiger (Ostiran, Kultur,
Pp. 127f., 184); his later view (GirP ii. 391),
identifying Varena with the Caspian Gates, seems
scarcely
an improvement. Neriosangh wasignorant
of the meaning of the term, for he renders Varenya
by vibhramakara, ‘confusing,’ and kama, ‘love’
(on Yé. i. 19;

Yes. xxvii. 1), confounding the

(Jackson,

660,

with the later Pahlavi Varend, the demon of
ii.

663;

Darmesteter,

ii.

epithet

373,

lust
n.

33; L. OC, Casartelli, Philosophy of the Mazdayasnian Religion under the Sassanids, Bombay,

1 With these ‘non-Aryan over-lords’ Geiger (p..185, nm. 2)
compares the “Avapidxa:, a tribe dwelling along the Caspian
(Strabo, BP 607f., 514; cf. W. Tomaschek, in Pauly-Wissowa,
’
:
}. Andreas, tb. 2195).
i, 2063;
2In a Turfan fragment AZi Dahika, who was imprisoned in
Damavand, is called ‘ Mazan,’ The adjective has thus far been

found in two other passages, but in both cases the accompany-

ing names are illegible tC. Salemann, Manichdische Studien,
i. (Petrograd, 1908] 95).
For the local Muhammadan version,

according to which Solomon imprisoned in Damavand the jinni
who stole his ring, see Ibn Isfandiyir, p. 36.

latter being the slaying of the ‘White Demon,’
whom Warner (ii. 27f.) holds to be a personifica-

tion of the Mazandaranis, rendered
unhealthiness of their climate. This‘
was
:

pale by the
White Div’
:

:
‘mountain-tal,
With shoulders, breast, and neck ten cords across’

(1B. 55).

The magic exercised by the ‘ White Div’ against
Kai Kais reads like a description of a severe hailstorm (ib, 40); the only other point worth noting
is that his blood cured failing sight (id, 62).
_ Even in the Arab period Mazandaran remained
imperfectly Islimized.. As late as the 10th cent.
many of the inhabitants of Dailam and Gilin were
‘plunged in ignorance’ (i.e, heathenism), and some

were “Magians, this. being particularly the case
with those in the mountains, valleys, fortresses,
and

other

inaccessible

places (Mastdi,

Prairies

@or, ed. and tr. C. Barbier de Meynard and Pavet
de

Courteille,: Paris, 1861-77, ix. 5).. It was a
1 The zodiacal signs, appointed as celestial leaders by Ahura

Mazda (Diné-4t-Mdinédg-t-Xrat, viil. 18).
:
2 According
to Darmesteter (ii. $78, n. 32) and West
(GIrP ii, 110), the Pahlavi Jamdsp-ndmak raises the
question
whether the Mazandarinis were demons or men, and
where
their souls went after death, the reply being that they were
all men, that some of them followed
the religion of Ahura
Mazda and others the law of Angra Mainyu, and that most of

them went to heaven; but the text, aa edited and translated by
ae

Modi (Bombay, 1903), contains no statement whatever on

je matter.

m
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centre of the Hurramite and Zaidite sects of
Muhammadanism (td. vi. 188, vii. 117; cf. also
Ibn Isfandiyar, pp. 158, 189-193).
The Zaidites call for no special remark, but the
Hurramites may be briefly described, as being one
of the many attempts at religious syncretisin in
W. Asia.
:
The exact meaning of the name is not absolutely certain.
It
is usually explained as from Pers. zurram, ‘cheerful’ (i.e.
‘Epicurean’; so T. Haarbriicker, in his note to his tr. of
al-Shahrastani’s Religionspartheiten und Philosophenschulen,
Halle, 1850-51, fi. 410, and Fligel, ZDMG xxiii. 531, note),
but it has also been derived trom the town of Yurram near
Ardabil, which appears to have been an ancient centre of
Mazdakite teaching (A. Miiller, Islam, Berlin, 1885, i. 505, note).
The present writer is inclined to trace the term to the name of
M
“8 wife, Hurramah, who, after her husband’s execution,
fled to Ray, where she carried on a successful propaganda of
Mazdakite heresy, calling her teachings Zurram-din (ct. also
©. Schefer, Chrestomathie persane, Paris, 1883-85, {. 170-175,
where the relevant passage of Nizam-al-Mulk’s Kitab al-Siydssat
{ed. and tr. in full by Schefer, Paris, 1893) is
given in text and
translation ; for the Mazdakite heresy see art.
MazDAK).

The Hurramites were divided into the Babakiyah

and Mazyariyah (the latter also called Mubammirah,

‘red-badged’).

While

there

is abundant

material regarding the réle played for more than
twenty
years (815-838) in Tabaristin by Babak
(the Arabic spelling of the Iranian name Papak),!
as well as by Mazyar,? for a knowledge of the
special features of their sects we have only two
sources—the

Fihrist

of Muhammad

ibn

Ishaq

al-

Nadim (written in A.D. 987-988, ed. G. Fligel,
Leipzig, 1871-72, pp. 342. 30-344. 18, tr. Browne,
Lit. Hist. PP- 324-327) and the Tabsir fi al-din

wa-tamyiz al-firgat al-najiyat Jan al-firag al-halikin of Aba-l-Mugaffar Tahir ibn Muhammad al-

Isfaradini (t A.D.

1078 ; the passage in question is

ed. by Fliigel, ZDMG

xxiii. 533, note).?

From the Fihrist we learn that Babak was the natural son of
an oil-seller who migrated from Ctesiphon to the village of
Bilal-Abadh, not far from Ardabil and Arrajin, and married, after
an illicit amour with her, a one-eyed woman who Jater became
the mother of Babak.
One day, while the boy was asleep, his
mother saw a drop of blood under each hair on his breast and
head, and from this she inferred that he ‘ wasdestined for some
glorious mission.’ Babak later entered the service of Javidan,‘
a Hurrami leader, and, when the latter died, in consequence of
a wound received from the rival Hurramichieftain, Aba ‘Imrim,
Javidin's wife, who bad engaged in anintrigue with Babak, and
who had concealed from the
public the newa of her husband's
death, told her lover that she would tell Javidin’s followers
that he had decided to die and cause his spirit to pass into
Babak, who was to slay the present rulers, restore the Mazdakites, and enrich his adherents. The plan was completely
successful, and Babak became the acknowledged leader of the
sect, claiming to be Godincarnate.
After this, Babak’s mistress
‘called fora cow, and commanded that it should be slain and
flayed, and that its akin should be spread out, and on the skin
she placed a bowl filled with wine, and into it she broke bread,
which she placed round about the bowl. Then she called them,
man by man, and bade each of them tread the skin with his
foot, and take a piece of bread, plunge it in the wine, and eat it,
saying, ‘I believe in thee, O Spirit of Babak, as I believe in the
spirit of Jdwidin”
; and that each should then take the hand
of Babak, and do obeisance before it, and kiss it." She then
‘ brought forth food and wine to them, and seated Babak on her
bed, and sat beside him publicly before them.
And when they
had drunk three draughts each, she took a sprig of basil and
offered it to Babak, and he took it from her hand, and this was
their marriage ’ (Browne, p. 327).

It is thus clear that Babak held the doctrines of
hulul (the incarnation of God in human form),
tandsuh (passing of the soul from one body to
another), and rij‘ah (reincarnation), so that he be-

longed to the ‘immoderate’ Shi'ites as described

by al-Shahrastani (tr. Haarbriicker, i. 199ff. ; cf.
Browne, p. 328).
He appears to have been hostile
to Islam, for Ibn Isfandiyar states (p. 153) that he

‘ordered the Muhammadan mosques to be destroyed
and all traces of Islam to be removed.’ It is
doubtful

whether

he was

of

Persian

origin,

for,

according to the Fihrist, his father sang songs ‘in
1 See the references given by Browne, Lit. Hist. p. 823, n. 8;
C. Huart,in ET i. [1913] 547, and Justi, fran. Namenbuch, Mar.
burg,
1895, p. 242.
2 Justi, p. 202.
.
5 On al-Isfardini see Haji Khalfa, ed. and tr. Fligel, Leipzig,
1835-58, Ji, 183, no. 2390; cf. also Haarbriicker, li. 378 2.
4Cf. Justi, p. 113.

the Nabatean tongue,’ and Babak’s own - tongue
‘was cramped
by outlandish speech’ (see, further,
Browne,

loc. cit.)

,

To this information al-Isfaraini adds that
Mazyariyah ‘appealed to the religion of
Mubammirah,’

the
the

and he says:

‘By night the Babakiyah in those mountains (of Tabaristin}
agree upon every kind of depravity with women and fluteplaying, etce.; and therein [t.e. ot night] the men and the
women agree together. Then the lamps and fires are extinguished, and every one of them rises up to one of the women

who chances to sit with him.

And these Uurramiyah assert

that in the Ignorance they had a king named Sharvin,! whom
they deem
greater than the prophets; and when they mourn
for the dead, in his name they pay tears and lamentations,
(even) their grief for him.’2 .

It is clear that the Babakiyah were only a later
hase of the sect founded by Mazdak,
but in a
egenerate form, marred by the cruelty which
characterized

the

career of Babak, who is said

to

have slain at least 255,500 persons during his years
of power.
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187; J. Marquart, Erdnéahr, Berlin, 1901, pp. 129-135; G. N.
Curzon, Persia and the Persian Question, London, 1892, i.
354-389 (with abundant jelerences to earlier travellers) ; S
Mel:
0!
yuinom
ege kaspiiskago morya,
Petrograd,

1863 (Germ tr. by J. T. Zenker, Das siidliche Ufer des kaspischen

Meeres, Leipzig, 1868); B. Dorn, Juham. Quellen zur Gesch,
der
sild, Kistenldnder des caspischen Meeres, 4 vols., Petrograd,
1850-58 (edd. of the local historians Zahir al-Din [cf. also

H. Ethé, GIrP ii. 362), “Ali ibn Sams al-Din, ‘Abd al-Fattah

FOmani, and a volume of miscellaneous extracts); Muhammad
ibn al-Hasan ibn Isfandiydr, Hist. of Tabaristan, abridged tr.
by E.
G. Browne, London, 1905;
G, Fliigel, ‘ Babek, seine
Abstammung
und erstes Auftreten,’ ZDJ/G xxili. [1869] 531542; E. G.
Browne, Literary Hist. of Persia fromthe Earliest
Times till Firdawet, London, 1902, pp. 323-331.
Much early
literature on the history of the country has been lost—e.g.,
‘Ali ibn Mubammad
al-Madiini's 9th cent. Book of the
Victories of the Bfountains of Tabaristdn and Book of Tabaristan
in the Days of Rasid, mentioned in the Fthrist, 103. 15. For
the Mazandarani dialect see W. Geiger, GlrP
1. ii. [1901]
345 ff. (with copious references to earlier literature).
,
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MAZDA.—See

ORMAZD.

MAZDAK.—1.

History.—Mazdak, son of Bim-

dadh, a Persian (probably a native of Susiana), was

the leader of a communistic sect which towards
the end of the 5th cent. A.D. became a formidable
power in the Sasanianempire.
According to some
accounts, the original founder of the sect was a
certain Zarddusht, son of Khurragin,® on whose
behalf Mazdak is said to have carried on propaganda among the populace, but in any case it was
under Mazdak that the sect first gained importance.
His temporary success was largely due to
the state of anarchy then prevailing in Persia.
The emperor Kawadh, who ascended the throne in
A.D. 488, finding himself opposed by the nobility
and the influential Zoroastrian priesthood, entered
into a close alliance with the arch-heretic and embraced his revolutionary doctrines. The governing
classes were strong enough to depose Kawadh in
favour of his brother Jimiasp ; but after his restoration, which took place a few

years later, the

power

of the Mazdakites continued to increase, though
Kawadh does not seem to have supported them
very actively.
In the concluding
years of his
reign a bitter struggle was waged over the succession, which the
Mazdakites endeavoured to
secure for one of Kawadh’s sons who was devoted
to their cause, while the Zoroastrian priests, in
agreement with the emperor himself, regarded

ep caintgpeemes
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1905, p. 83f.; J. H. Moulton,

Early Zoroastrianism, London, 1913, pp. 72, 129); possibly,

however, it was merely a current bit of scandalo’
‘ossip
without much foundation.
ms Bosse

SThe Mazdakites are called Zaridushtakin in the Syriac
Chronicle
i
i
1882,
§ 20. ofof Joshua ua the Stylite,
ed. W. Wright,
Cambridge,

MAZDAK
prince Khusrau as the presumptive heir to the
throne. The course of the events which culminated
in the massacre of Mazdak together with many
thousands of his followers is uncertain. According
to the narrative of a Persian official who was converted to Christianity and assumed the name of
. Timotheus (Joannes
Theophanes, 78. cviii.

Malalas, in PG xevii. 654;
395), Kawadh pretended to

yield to the Mazdakites, and, having appointed a
day for his abdication, caused his soldiers to cut
down all the Mazdakites who had assembied with
their wives and children in the neighbourhood of
Ctesiphon to witness the ceremony ; he then gave
orders that the surviving members of the sect

should

be

seized

and

burned,

and

that

their

property should be confiscated.
Most Muhammadan writers place this massacre in the reign
of Khusrau, but the truth appears to be that,
although it was carried out under Khusrau’s direction and probably at his instigation, it preceded
his

accession

(A.D.

531)

by two

or three

years.

Néldeke assigns
it to the end of 528 or the beginning of 529 (Gesch. der Perser und Araber zur Zeit
der Sasaniden, Leyden, 1879, p. 465). Theruthless
energy displayed by Khusrau on this occasion
earned for him, it is said, the title of Anishakrubin (Anisharwin, Nishirwan), i.e. ‘he of immortal spirit,’ and the further measures which he
took were so effectual that henceforward the
Mazdakites vanish from history. That they were
entirely exterminated is scarcely credible. There
is some
ground for the suggestion that Mazdak’s
ideas maintained themselves in secret and found
expression in various Antinomian sects which
arose in Persia during the Muhammadan period (for
an account of one of these see art. MAZANDARAN),

2. Doctrine.—It must be remembered that the
whole of our information concerning Mazdak is
derived from hostile sources. The epitaph written
by an intolerant sacerdotal caste over heretics who
had brought it to the verge of destruction ma
fairly be summed up in the words ‘de mortuis mil
nisi malum’ ; and, unfortunately, we have nothing

from the Mazdakite side to set against the biase
narrative of our Zoroastrian and Christian authorities.
On the other hand, we cannot suppose
that they have altogether obscured the essential
character of Mazdakism, however they may have
misunderstood or misrepresented it in detail. Its
socialistic basis is well described in the following
passage of Tabari (Leyden, ed., 1879-1901, i. 893.
11f., translated by Néldeke, op. cit. p. 154):
‘Among the commands which he [Mazdak] laid upon the
people and earnestly enjoined was this, that they should possess
their property and families in common ; it was, he said, an act
of piety that was agreeable to God and would bring the most
excellent reward hereafter ; even if he had laid no religious commandments upon them, qi the good works with which God
was well pleased consisted in such copartnership.’

In another passage (Tabari, i. 885, 19f. =
op. cit. p. 141) we read:

Néldeke,

‘They [the Mazdakites) asserted that God
placed the means
of subsistence (arzdq) in the world in order that His servants
might share them in common, but men had wronged one another
inthat respect. The Mazdakites said that they would take from
the rich for the benefit of the poor, and give back to those who
had little their due portion at the expense of those who had
much; and they declared that he who possessed more than his
share of wealth, women, and property had no better right to
it than any one else. The mob eagerly seized this opportunity,
«+.» and the Mazdakites became so powerful that they used to
enter a man’s house and forcibly deprive him of his dwelling,
his womenfolk, and his property, since it was impossible for him
to offer resistance. . . . Soon things came to such a pass that
the father did not know his son nor the son his father.’

While the principle that every man is entitled
to possess an equal amount of property involves
logically and practically copartnership, the removal of class distinctions, and the abolition of
marriage, it may be asked from what point of view
the
principle itself was regarded
by Mazdak,
whether these results of its application formed
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part of his
programme, and how far they were
achieved by his followers. To take the last question first, Khusrau, in his speech to the priests
and nobles after his coronation (Tabari, i. 896. 15f.
=Nildeke, op. cit. p 160 f.), dwells upon the ruin
of their religion and tle heavy losses which the
had incurred. The systematic regulations which
he made for the
purpose of compensating the
sufferers, establishing the position of children of
doubtful

origin, ete., show

that the social revolu-

tion must have developed considerably, and that
the upper classes bore the bruntofit.
Qur authorities give great prominence to this aspect of
Mazdakism, and they
are justified in doing so.
Mazdak was not a philosopher, like Plato, content
to work out on paper a theory of the ideal communistic State.

e was a militant social reformer,

buthe wassomething more. Néldeke has remarked
that what distinguishes Mazdakism from the
organized socialism of modern times is its religious
character, a peculiarity in which it resembles all
Oriental movements of the same kind (op. cit. p.

459; cf. his art. ‘Orientalischer
Deutsche Rundschau, Feb. 1879,

Socialismus,’ in
p. 284f.).
This

character is preserved in the hostile Zoroastrian
tradition, Mazdak’s asceticism—he is said to have
forbidden the slaughter of cattle for food—gave
offence

to

the

orthodox,

who

saw

in

him

‘the

ungodly fasting Ashemaogha’ (Pahlavi commentary on Vendidad, iv. 49; SBE iv.? [1895] 48).
The passages from Tabari translated above, and
still more the epic narrative of Firdausi (Siah-

na@mah, ed. Furner Macan, Calcutta,
1829, p.
1611 f.), which reflects the sentiments of the priest-

hood, bring out quite clearly the fact that,
Mazdak
identified his doctrines of equality and fraternity
with the religion of Zoroaster in its original uncorrupted form.
.
“I will establish this [communism}

in

order

that

the pure

religion

May ber made manifest and raised from obscurity.
Whoever follows any religion except this,
May the curse of God overtake that demon (dév) !’
(Shah-namahk, p. 1613, line 11 ff.).
‘Five things turn a man from righteousness ;
The sage cannot add to these five:
Jealousy, anger, vengeance, need,
:
And the fifth one that masters him is covetousness.
If thou prevail against these five demons,
The way of the Almighty will be made manifest to thee.
Because of these five, we possess women and wealth,
Which have destroyed the good religion in the world.
Women and wealth must be in common,
If thou desirest that the good religion should not be harmed.
These two (women and wealth) produce jealousy and covetousness and need,
Which secretly unite with anger and vengeance.
The Demon (dév)is always turning the heads of the wise,
Therefore these two things must be made common property’

:
_.
(ib. p. 1614, line 7 ff.).
Withont claiming that Mazdak was animated by
no other motives than those which his enemies
attribute to him here, we may

well believe that he

regarded his communistic scheme as the only sure
means of enabling mankind to attain the object
which Zoroaster had set before them, namely, the
defeat of the powers of darkness and the triumph
of the spirit of light. The astonishing success of
his propaganda is to be explained by the force
of his appeal to Persian idealism, .He would
not have gained extensive support for his social
programme unless it had been, ostensibly if not in
act, the instrument by which he hoped to accomplish a great religious reformation.
In the main
he appears to have held fast to Zoroastrianism,
and no reliance can

be placed on the statements of

Shahrastani and later writers who credit him with
cosmological speculations closely akin to those of
Mani.
:
LrreraturRE.—The principal references to: Mazdak
which
occur in Greek, Syriac, Pahlavi, Arabic, and Persian literature
are collected by T. Néldeke, Gesch. der Perser und Araber zur
Zeit der Sasaniden, Leyden, 1879, at the beginning of the fourth
excursus, ‘ Ueber Mazdak und die Mazdakiten,’ p. 455f., which
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ia the best existing source of information on the whole subject,
and by E. G. Browne, in his Literary Hist. of Persia, i., London,
1902, p. 169. See also F. Spiegel, Eran, ‘Alterthumskunde,
Leipzig, 1871-78, iL. 232-235 3
G. Rawlinson, The Seventh Great
Oriental Monarchy, London, 1876, p, 342f.; al-Birfini, The
Chronology of Ancient Nations, tr. 0. E.Sachau, do. 1879,
. 192; Shahrastani, tr. T. Haarbriicker, Halle, 1850-51, i.
Dabdistan, tr. D, Shea and A. Troyer, Paris, 1843, i.

372 ff; Shaikh Muhammad Iqbal, The Development of Meta-

physics in Persia, London, 1908,
p. 18f, The collection of
rivdyats of Darab Hormazdyar (ed. M. N. Unvala, li. 214-230
—the edition has not yet been published) contains a long poem,
written a.D. 1616, on Mazdak and Kawadh
(briefly summarized
by F. Rosenberg, Noticesde litt. parsie, Petrograd, 1009, p. 611).

REYNOLDA. NICHOLSON.

MEAN.—The historic varieties of significance
associated with this term are all evolved from the
general idea of that which comes ‘between’ or in
the ‘middle.’ Hence the term has an implication
of double relationship to two other terms, the
primitive significance being that which is ‘between’ two other things in reference to space or
time.?
As subst, and as adj. ‘mean’ entered Mid. Eng. trom late Lat.
medianus through 0. Fr. moten, Mod. Fr. moyen.
The Lat.
original medianus (like Eng. ‘ middle’ through its A.S, original)
is connected with one of the oldest and most widely spread roots
in human language.
Both as subst. and as adj. ‘mean,’ in the
sense here defined, Is to be distinguished from adj. ‘mean’ of
AS. origin (A.S. gemene, O.H.G. gimeint, Mod. Germ. gemeine,
akin to communts), which, originally signifying ‘general’ or
‘common’ to more persons than one, acquired the sense of
‘middling’ or ‘moderate’ and then of ‘low’ in rank or quality,
ethically
inferior or ignoble, esp. ‘avaricious’ or ‘penurious.”

The idea
cation by
doctrine of
consists in

of the mean was given an ethical appliAristotle (Eth,
Nic. ii. 6-8), in whose
virtue it holds the central place. Virtue
reasonable moderation, involving the

avoidance, on

the one side, of excess, and, on the

other, of defect ; in this sense virtue holds an intermediate position, and may be said to be a mean.
Here the

mean is not quantitative, and

the notion

of ‘equal distance’ from the extreme is not applicable. Every habit or action may err by excess
or defect; between these opposed extremes (e.g.,
Gpacirys and deAla) stands that degree of activity
which characterizes virtuous conduct (in this in-

stance, dvdpela; cf. Eth, Nic. iii. 7, 1115>-1116*).
Its ‘distance’ from the extremes will depend on
the nature of the agent in relation to that of the
moral case before him, and is therefore to be deter-

mined, not by any abstract considerations, but by
_ the concrete rational judgment of the man of insight
(¢pdvipos [Bth. Nic. i. 6, 11074).
This conception involves that of an adaptation or harmony of

agent, act, and environment, similar to the harmony of parts
displayed in a work of art; in fact, it expresses the msthetic
aspect of virtue. Aristotle is aware that, in the strictly ethical
sense, virtue is always opposed to vice, and is therefore always
an ‘extreme’ (iL. 6. 11, 1106> 22; 17, 11074 6; Stewart, Notes on
the Nicomachean Ethics of Aristotle, ii, 208).
But, in laying
stress on the wsthetic aspect, Aristotle is true to the Greek
genius, The traditional Greck view of life made it natura] that
moderation,’ ‘ measure,’ and kindred conceptions should be
appropriated to express excellence in life and action.
The typical Greek virtue is cwépoovvy (most inadequately
rendered ‘ temperance’), closely related to the traditional maxim
pnsiv ayay,
Its opposite is vfpts.
In Homer the object of
moral condemnation is of the nature of ‘excess,’ ‘going
too
far’; above all, ‘wickedness’ is dSpes. In the case of the
strong it Is the {nsolence of brutality, especially in reference to
the weak and the helpless; inthe low and the weak itis irreverence in the presence of something higher.2_ When a man thinks
of doing such things, he feels aidss; if he does them, the seen
and unseen witnesses feel véneois, ‘righteous indiguation.’

There is an application of the Aristotelian
rinciple of the mean in the
general theory
of
owledge, not, indeed, explicitly stated by
Aristotle, but implicit in much of his thinking, as in
that of Plato;

it was made by Hegel

into the first

_principle of thought and being in the applications
of his Logic—his doctrine of thought as a dialectically progressive movement through the meeting

1 From the sense of ‘that which stands between two things,’
the ‘mean’ (or plural ‘means,’ often used grammatically as a
singular) may be used for that which produces a result, or, more
generally, for any resources capable of producing a result.
2 The case of Nebuchadrezzar (Dn 47/1) illustrates a form of
SBpis, portrayed in a specifically religious setting.
— . -

(Chinese)

of opposites—to the history of human thought and
endeavour; it is this that gives to his expositions
of history all their strength and value, notwithstanding the excessively rigid formalism with
which the principle is applied by him in certain
cases.
We can seldom find clearly
marked
theses and antitheses (in pairs) from the opposition of which the higher truth springs; we can
find only conflicting évépyei, streams of tendency,
movements of thought.
L:
A movement involving truth mingled with error
is found

in

conflict with

another

movement,

in-

volying different truths mingled with different
errors. What is required is a point of view above
both the conflicting principles, from which to
criticize them.
This is the true ‘middle way,’
found, not by taking what the two extreme views
have in common, and disregarding all their differences, but by finding a principle which contains
more

truth

than

either of the extremes,

not

less

truth. ‘The value of the conflicts and oppositions
of history is to suggest the need for these higher—
or, to.vary the metaphor, deeper—truths, and
sometimes also to suggest the way to reach them.

Lrreraturge.—Aristotle, Eth. Nic; A. S. Grant, Ethics of
Aristotie3, London, 1874, Essay iv.; J. A. Stewart, Notes on
the Nicomachean Ethics of Aristotle, Oxford, 1892,i. 193-199,
202f., 208-211, 472-475; Julia Wedgwood, Lhe Jforal Ideal,
London, 1888, ch. iii. (‘Greece and the Harmony of Opposites’);
Gilbert Murray, Rise of the Greek Epic, Oxtord, 1907, pp. S0ff.,
264 ff.; S. H. Mellone, Leaders of Religious Thought,
London
and Edinburgh, 1902, ch.iL; W. Wallace, Logic of Hegel,
Prolegomena, Oxford, 1904, chs. xxvi.-xxxii.
For the Buddhist
school of the mean see art. MaDUYAMAKA, MADHYAMIKAS,

;
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MEAN
(Chinese).— Outside of Greece, the
theory of the mean received forma! attention only

in China, which produced the classic Chung

Yung,

commonly known as ‘The Doctrine of the Mean,’
though more exactly rendered ‘Equilibrium and
Harmony’ (see above, p. 90%), the authorship of
which is attributed to the grandson of Confucius,
Tzu Sst, who flourished in the 5th cent. B.c.
Weaven has conferred a spiritual nature on man,

and ‘an accordance with this nature is called the
path (of duty],’? which must never be abandoned
(i. 1-2).
The terms chung (‘equilibrium’) and
yung (‘harmony’) are respectively absence of
‘stirrings of pleasure, anger, sorrow, or joy,’ and
the state in which ‘those feelings have been
stirred, and they act in their due degree’ (i. 4).
Therefore, ‘let the states of equilibrium and harmony exist in perfection, and a happy order will
prevail throughout heaven and earth, and all things
will be nourished and flourish’ (i. 5).
According
to Confucius himself, the superior man embodies

this ideal state, and ‘ perfect is the virtue which
according to the Mean’ (ii. f.); yet some err
exceeding it, and some by falling short of it (iv.
—only the sage is in perfect harmony
with
(xi. 3). As an example of the practical value
chung yung, Confucius cites the course pursued

is
by
1)
‘it
of
by

the emperor Shun (2255-2205 n.c., according to
Chinese tradition), who questioned
men, ‘took
hold of their two extremes, [determined] the Mean,

and employed it in [his government of] the people’
(vi.); but

yet,

in spite of all,

‘the

course

of the

Mean cannot be attained to’ (ix.). Ina word, the
superior man ‘stands erect in the middle, without
inclining to either side’ (x. 5); if he
goes beyond
the mean, he checks

he

himself;

if he falls below it,

puts forth every effort to attain it (xiii, 4).
et ‘the path is not far from man’ (xiii. 1);
but, even if ‘common men and women, however
much below the ordinary standard of character,
can carry it into practice; yet in its utmost
reaches, there is that which even the sage is not
able to carry into practice’ (xii. 2), One is not far
from the path when he ‘cultivates to the utmost
the principles of his nature, and exercises them on

MECOA
the principle of reciprocity ? (xiii. 3); and
the superior man to speak of his way
greatness, nothing in the world would
able to embrace it; and were he to speak
minuteness, nothing in the world would
able to split it’ (xii. 2).

.‘The

superior

yet ‘were
in all its
be found
of it in its
be found
man does

what is proper to the station in which he is; he
does not desire to go beyond this. . . The superior
man can find himself in no situation in which he is
not himself,’ and, if he fails in anything, he blames
only himself (xiv. 1f., 5). .He advances in regular
order from stage to stage (xv. 1), and constantly

strives to advance and develop
that he may pursue the

his virtuous nature

path oF the mean (xxvii. 6).

‘ When occupying a high situation, he is not proud,
and in a low situation, he is not insubordinate’
(xxvii. 7); and

it is characteristic of the superior

man, though ‘appearing insipid, yet never to produce satiety; while showing a simple negligence,
yet to have his accomplishments recognized 3 while
seemingly plain, yet to be discriminating’ (xxxiii. 1).
Among the many virtues of Confucius, special mention is made of the fact that he never swerved from
the mean (xxxi. 1).
.
uO,
Lo

The remainder of the Chung Yung is devoted to

laudation of filial piety, and to the duties of
government, the obligation of absolute sincerity,
the path of the sage, and the character of the ideal
ruler—all of which depend on the cultivation of
chung yung.
.
wt
The mean is mentioned a number of times in the
other Chinese Classics; e¢.9., the Yi King says

(xlii, 3) that the ruler should ‘ be sincere and pur-

sue the path

of the Mean’;

but

these

texts add

nothing to the main discussion in the Chung Yung.
Lirgrature.—The Chung
tw. by J. Legge, Chinese
1861-73, 1. 246-298 (cf. also
35-65), and again tr. by him

Yung is most conveniently ed. and
Classics, Hongkong and London,
his Prolegomena to this vol., pp.
in SBE xxviii. [1885] 800-329.

Louis H. GRAY.
MECCA.—Mecca (Arabic Makkah) is a city in
Central Arabia, famous as the birthplace of Islam,
and, except for a short period at the commencement of the system, at all times its chief sanctuary.
A variety of the name, Bakkah, occurs once in the

Qur’an (iii. 90), and this is probably the earlier
form, though the etymology is uncertain. . The
classical geographers, who devote considerable attention to Arabia, are apparently not acquainted
with this settlement; for
the Makoraba of Ptolemy
(vi. vii. 32) is derived from a different root. The
‘Chronicles of Mecca,’ of which the earliest extant

is by Azraqi (f 245 A.H.), so far as they treat of
the pre-Islamic period, are collections of fables, in
the main based on the

Qur’fin, but to some extent

influenced by the later history also. It would
appear that, when Islam arose, there were no
chronicles in existence dealing with the affairs of
Central Arabia, and for some generations the days
of paganism were regarded with a sort of horror,
which prevented the
preservation of precise information concerning them.
The references to the city in the Qur’4n throw
little light on its early history. A siira incorporated near the end of the collection (cv.) reminds
the Prophet of the Owners of the Elephant, who
were destroyed by birds (ababil), which
flung at
them stones of sijjil. The tradition interprets
this as an expedition by Abyssinians against the
Meccan sanctuary, miraculously frustrated, but it
is possible that this story is an invention of exegetes, who coupled sara

cv. with evi., which more

ecidedly deals with Mecca, and is itself a fragment, scarcely to be construed in its present form.
In it the Quraish (the tribe in possession of the
Meccan sanctuary) are advised to worship the Lord
of this House, who has given them bod after

hunger and safety after fear.

These two pheno-

BL

mena, plenty and safety, are mentioned elsewhere
in connexion with the Meccan sanctuary, the
former.as

a result,

it would

seem,

of visits

whoever

enters

from

ilgrims, whereas the latter probably means safety
or refugees; but the texts are not very clear.
The sanctuary itself is called in the Qur’an either
‘the house,’ or ‘ the house of Allah, the Sanctuary,’
or the Ka'bah (a word said to mean no more than
‘house,’ and perhaps the Ethiopic word for ‘double,’
i.e. two-storeyed), or ‘the place of prostration, the
Sanctuary.’ In iii. 90 f. it is called ‘ the first house
established for mankind, blessed and a guidance to
the worlds, containing
manifest signs, the station
of

Abraham,

and

it

is

secure.’

This would by itself imply that the Ka'bah was

the first house ever built, as a model for all others,
and that,Abraham took refuge there and made it
his abode.
Elsewhere (xiv. 40) Abraham states

that he had settled his family by it (or in it) in
epite of the sterility of the valley, in order that
they might pray there regularly; and he
prays
that the gown

(and

not the house only)

might

secure. In xxii. 27. he is represented as doing in
his time much the same as was afterwards done by
Muhammad: he was told to purify the house for
those that perform the four ceremonies called
fawéf, standing, inclination, and prostration.
In
li. 119f. Ishmael is coupled with Abraham; they
laid the foundations of the house, and were told to
purify it as before, the ceremony called ‘wkif bein
substituted for ‘standing.’ What may be inferre
from these texts is perhaps that prior to Muhammad’s time the Kabah was a sanctuary which enjoyed some popularity in part of Arabia, and that
the right of sanctuary had to some extent been
associated with the settlement of Mecca and with
its inhabitants. The biography of the Prophet
certainly implies that the Meccans had the very
strongest objection to bloodshed, and possessed
little aptitude for warfare. The association of
Mecca with Abraham is unlikely to have been
earlier than the Prophet, except so far as the
N. Arabian tribes were known by monotheists, on
the authority of Genesis, to be descended from
the patriarch. It seems clear, however, that the
Kabah was only one of many sanctuaries which
were visited, and, if the word hijjah, which is used for ‘pilgrimage,’ be explicable‘irom the Hebrew
hiiqg, ‘draw

round,’

the Arabian

month

which

is

called after it is likely to mean ‘month of goinground,’ i.e. the round of the sanctuaries, as opposed
to the preceding ‘month of squatting’ at home.
The word -technically used of going round the
Kabah, tawaf, seems also to be properly used of
going a round, as, e.g., is done by a sentinel, and
this ceremony may be due toa confusion of thought.
The pilgrimage which became stereotyped in Islam
involves visits to places which are likely to have

been seats of distinct sanctuaries, some

at 2 con-

siderable distance from Mecca.
So,
The difficult siira evi. speaks of ‘winter and
summer jonmeying,’ which is traditionally interpreted of Meccan caravans, and in the biography
of the Prophet these play an important part. sah
Muslim archxologists suppose that the Quraish,
owing to their character as ‘ Allah’s peo, le,’ enjoyed immunity from attack, and so ad special
facilities for the carrying trade, It is not easy to
reconcile this with the primitive conditions which
very clearly prevailed in Mecca, at the rise of Islam,
and the. complete ignorance which the Quran
assumes for its inhabitants.
If there be any truth
in this carrying trade, it is likely to have been on
a small scale.
.
In the Qur’an Mecca is sometimes called ‘the
Mother of the villages,’ i.e. the chief village; else‘where the number of the villages is given as two,
which the commentators suppose to mean Mecca
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and Taif; it is more probable that only Mecca is
meant.
Of walls we first hear in the reign of
Mugtadir

(A.D.

908-932),

and

these

did

not

sur-

round the settlement, which was naturally protected by
mountains, but merely blocked the
passes.
Snouck Hurgronje! is probably right in
thinking that the community first gathered round
the

well

Zamzam,

which

furnishes

a

constant

supply of brackish water. The tradition gives us
the names of the tribes which formed the community, but scarcely hints at any sort of municipal
organization or government.
Still more surprising
is the absence of all mention of priests, such as
we should have expected to be associated with a
sanctuary.
The wealth of the tribes is likely to
have consisted mainly in camels, but other forms
were probably known;

visitors to the shrine have

at all times had to pay more or less heavily for the
privilege, and this source of wealth is, as we have
seen, indicated in the Qur'én. We possess only
casual notices of the amounts demanded in later
times, but these indicate that the piety of pilgrims
often afforded aconsiderablerevenue. The Fatimid
khalifs expected the governor of Mecca to make
the pilgrim-tax his chief source of revenue ; besides
this visitors’ fee, they had to pay for admission to
the sanctuary, and those who brought goods had
to pay import duty. Attempts were made by pious
sovereigns to abolish these dues, but they had a
tendency to revive, and

their analogues

doubtless

existed in the period before the rise of Islim.
Prior to the rise of Islim it would appear that
some notions of Christianity had_ penetrated to
Mecca, and the biographies of the Prophet profess
to give us the names of persons who had either
adopted that system or showed some leanings
towards it. There appears to be no recollection of
the existence of any Christian place of worship at
any time in this city. The tradition represents
the pagan inhabitants as tolerant towards religious
innovators and dissentients, so long as the ‘Tocal
beliefs and practices were not assailed : but the life

of such a community was so intimately bound up
with the local religion that it is difficult to suppose
that dissent could remain quite immune from persecution.
There is reason for thinking that the Prophet’s
original attitude towards the Meccan religion was
uncompromising, and that his success would have
involved the abolition of the ceremonies of which
the Kabah formed the centre. His rejection by
the Jews of Medina (¢.v.) caused him to contemplate a partial return to the system which he had
abandoned, and some time before the taking of
Mecca he obtained a truce enabling him to perform
the pilgrimage with some ostentation.. Doubtless
this performance paved the way for the subjection
of the place. But, when Mecca had become Islamic,
its position was modified in two important ways.
On the one hand, it became the only sanctuary in
Arabia ; on

the other hand,

the

presence of non-

Muslims at the festival was forbidden.
Since the
pilgrimage was now made compulsory, Mecca lost
nothing by this innovation.
It is uncertain whether the Prophet contemplated
retaining Medina permanently as his capital or at
some time making his native place the seat of
government.
There is no doubt that there were
jgalousies between the two places before the
rophet’s death. None of his successors (except
perhaps ‘Abdallih b. Zubair, whose occupation of
the khalifate lasted some

ten years) seems to have

regarded Mecca as a suitable metropolis for political
purposes, but its position as the central sanctuary
as rarely been endangered.
Certain fanatical
sects, such as the Carmatians and Wahhabis (qq.v.),
have at times done damage to its monuments, and
co

1 Mekka, The Hague, 1888, i. 5.

the substitution of Baghdad or Jerusalem for it is
said to have been considered by Umayyad and
‘Abbasid khalifs, although they recognized in time
that such experiments would have been fatal to
Islam or to their thrones.
.
For
Islam

the history of Mecca since its adoption
of
we possess & series of Chronicles, of which

those published by F. Wiistenfeld! cover the first
millennium from the Hijrah, and to these Snouck
Hurgronje? has added the substance of certain
unpublished records which carry the history up to
our time.
Regular government was then introduced,
perhaps for the first time, a
prefect appointed by the sovereign being responsible for the
maintenance of order. This personage was leader
of the ceremonies at the time of the pilgrimage,
unless the sovereign either came himself or sent a
special representative. The governorships of the
three towns, Mecca, Taif, and Medina were at
times united in the same person, at times distinct ;

the first was much the most important of the three.
In ‘Abbasid times

it was the custom, at least fora

considerable period, to appoint to the governorship
some member of the reigning family.
It woul
seem that the ‘Alid pretenders, who rose in a fairly
constant series, usually found some support in bot
sanctuaries, and on several occasions they fell for
a time into the hands of these persons. After the
reduction of the Baghdad khalifate to impotence—
a process which began in the second half of the
Sr cent. of Islam—it would appear that the dependence of the sacred cities on the central government became lax, though historical details are
wanting.
About A.D. 960 an ‘Alid named Ja‘far
made himself master of Mecca, and introduced the
tule of the Sharifs, which has lasted to our day ;
this word, signifying ‘ noble,’ is applied in Muslim
countries to the descendants of the Prophet.
He
submitted to the suzerainty of the Fatimids now
established in Egypt, but in most respects was an
independent ruler.
His successors shifted their
allegiance from Cairo to Baghdad and back, according

to

the

value

of the

gifts

received;

and

throughout the subsequent history of: Mecca recognition has been granted without difficulty to
the suzerain who offered the highest price. According to Ibn Jubair,? who visited

Mecca in the years

1183 and 1185, the Sharifs were of the Zaidi sect,

which, while recognizing the rights of the Prophet's
descendants to the succession,
held that considera-

tions of expediency might justify their being ousted;
the practice of the Sharifs was then in accordance
with this doctrine. The dynasty founded by Ja‘far
was displaced at the beginning of the 13th cent. of
our era by another, also claiming descent from ‘Ali,
The founder was one Qatadah, who appears to have

energetically supported the rising Zaidite dynasty
of San‘a,

but

whose

successors

fell back

into

the

former practice of recognizing the power which for
the time was capable of displaying the greatest
enerosity.
The ‘Chronicles of Mecca’ consist
argely of the quarrels between Qatadah’s descendants, which not infrequently had to be settled
by the active interference of the Egyptian Sultans,
who, from the fall of Baghdad until the conquest
of Egypt by the Ottomans, were ordinarily recognized as suzerains by the Sharifs.
The Sharif
Ajlan (1346-75), who for a time transferred his
allegiance to the Mongol rulers of Persia, definitely
rejected the Zaidi system and made that of Shafi
dominant in Mecca, though the other orthodox
systems were recognized; the dominance of the
Hanifite school, which is the official system of the
Jttoman government, dates from a much later

time.

A permanent

garrison was first established

} Chroniken der Stadt Mekka, Leipzig, 1858-61.

Op, cit,
. Fed. Mf. J. de Goeje, London, 1907, p. 101.
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in the neighbourhood by the Egyptian Sultan
Jaqmaq (1438-53). On the Ottoman conquest of
Egypt in 1516 the allegiance of the Sharifs was
transferred without difficulty to the Sultdn of Constantinople. The new rulers interfered with the
authority of the Sharifs to a greater extent than
their predecessors, and the presence of a Turkish
governor at Jeddah has constituted a permanent
restriction upon it. The introduction of Turkish
suzerainty also led to the adoption by the Sharifs
of an intolerant attitude towards the Shrites of
Persia, who could only with difficulty and at some
risk obtain admission to the pilgrimage. In the
17th cent., owing

which

the

Porte

was

according to their ideas..

involved,

and

in

1803

The Sharif was, however,

after a short time re-installed on his professing to
adopt the Wahhabi tenets; and for some years
Turkish subjects were excluded from the pilgrimage. In 1813 an expedition sent by Muhammad
‘Ali, founder of the khedivial family in Egypt,
succeeded in recovering the sacred cities, and a
Pasha

was

installed

in.

Mecca,

where,

however, the rule of the Sharif was nominally
continued. After a time the Ottoman
power was
again represented by the governor of Jeddah.
Both the meaning and the limits of the sanctuary
(haram) were extended by Islam.
The sense of
this Arabic word is ‘to forbid,’ and a sanctuary is

a place where certain acts are forbidden, of which
the most important is bloodshed; it is unlikely
that this prohibition before Islamic times extended
beyond the Ka'bah itself. Azraqi is very likely
right in asserting that at this time the dwellings
of the citizens surrounded the Ka'bah, leaving only

asmall area (find); the growth of the Muslim com-

munity rendered the destruction of these dwellings
necessary ; and operations of this kind were undertaken by the second and third khalifs. The area
was further enlarged by the pretender “Abdallah b.
Zubair, but the actual mosque surrounding the
Ka'bah was first built by the Umayyad al- Walid 1.
(A.D. 705-715), who erected a, colonnade with marble
pillars and other luxurious decorations. further
additions to the area were made by the ‘Abbasid
Mangir

the

pagan

times.

-

Co

ee

/

cent., and indeed in 1793 and

of the

Mecca was evacuated by the Sharif, and presently
occupied by the Wahhibis, who reformed the place

Turkish

b. Zubair, when

a'bah was burned down, and, in spite of great
precautions, it again suffered violence at the hands.
of an Egyptian Shiite in the year 414, and not long.
afterwards was broken into three pieces by some
Persian fanatics.. The kissing of this object, which
forms one of the pilgrimage rites, is not mentioned
in the Qur'an, but probably is a survival from

question was raised whether this sacred buildin
could lawfully be touched by the builders ; and
the fanatical populace were inclined to side with
those holding the negative view. The precedent of
‘Abraham and Ishmael (Qur’&n, ii. 119) finally decided the question in favour of the restoration. In
1571 orders were given for the complete rebuilding
of the mosque by the Ottoman Sultan Salim Ir,

decline

1798 appeals for help against this new power were
addressed to the Ottoman Sultan. This was not
forthcoming, owing to the European complications
in

jured in the time of ‘Abdallah

Ottoman

to the

18th

it (or some substitute) was sent back twenty years
later. This fetish had already been seriously in- -

. In 1899 a large part of the mosque was destroyed
by fire, and orders were presently given by the
egyptian Sultan Faraj for its restoration with increased magnificence; this was finished by 1404.
In 1551 the Kabah itself was found to be in need

power, the Sharifs, who were almost always involved in family quarrels, became somewhat less
dependent on Constantinople, and could even at
times defy the representative of the metropolis at
Jeddah. Both the sacred cities were threatened
wy the rise of the Wahhabite movement towards
the end of the
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(in 755), who

also

built

a minaret,

and

who, in the inscription placed on his work, claims
to have doubled the area. Further large additions
were made by his successor, Mahdi, who

at great

cost had a torrent diverted with a view to bringing
the site of the Kabah into the centre of the mosque.
Yet further extensions were effected by Mutawakkil (836), who also introduced luxurious ornamenta-

tion. The frequent repairs required by the mosque
were due in part to the floods by which Mecca was
repeatedly, visited, and to some extent to damage
done during civil disorders. - Under the -khalif
Mu’tamid considerable extensions and restorations
were again carried out in the years 894-896, and the
like are recorded for the year 918 under Muqtadir.
Under this khalif serious mischief was wrought by
the Carmatians, who massacred the pilgrims, and
for a series of years practically put a stop to the
institution; their atrocities culminated with the
seizure in 317 A.H. of the Black Stone, which they
conveyed to their headquarters in Hajar, whence
VOL. VIII.—33

of

repair,

but ;before

this: could

be

effected

the

who, however, did not live to complete the work ;

this fell to the lot of his successor Murid 1.
In
the colonnades the principle was followed that three
marble columns should be succeeded by one of black
stone from a local quarry. Details of the numbers
and the location of the columns in the old and in
the new mosques are given by Wiistenfeld (iv. 318,
9), together with

other

statistics and dates.

The

existing mosque appears to be substantially that
erected by Salim and his successor. It appears, then, from this sketch of the history
of the mosque that little remains in Mecca for
which any considerable antiquity can be claimed.
The archwological taste has rarely developed in
eastern countries, and no trouble was taken either

in Mecca or in Medina to preserve historic buildings
or retain ancient sites. The theoretic sanctity of
Mecca, has never stood in the way of leaders who
wished to effect their objects by violence; and the
Umayyad Yazid, whose besieging forces were to
some extent responsible for the burning of the
Ka'bah in 64 A.w., did no more than would have
been done by any other Muslim ruler who was
engaged in suppressing a rebellion. Various buildings which figure in the early history of Islim were
cleared away as the need for enlarging the temple
area arose, and little regret was felt for them.
On the other hand, many myths arose which have

no justification in the Qur’dn ; thus a stone which
is called ‘the station of Abraham’ has acquired
great sanctity,

but

in the

Qur’an

(ii, 119, ili. 91)

this phrase seems to mean only ‘ the dwelling-place
of Abraham.’ : The jurist Malik (+ 179 A.H.) asserts
that this was restored by Omar to a place which it
had occupied before the Days of Ignorance, on the
faith of a chart preserved in the treasury of the
Ka'bah.! As we have seen, the Black Stone, which
is supposed to represent the ‘right hand of Allah,’.
is of very doubtful authenticity.
:
Besides the prohibition against bloodshed which
theoretically covers the area occupied by the city,
there are other legal peculiarities belonging to it.
Closely allied to this prohibition is that against
the chase, which is even extended to the cutting
of trees and the plucking of herbs. . This ordinance
is modified

in a variety

of ways; it seems

that the slaughter of noxious
ermitted, and

weeding

clear

beasts is generally

to a certain extent is also

awful. The slaughter of game has to be atoned
for by compensation, on a scale fixed by the Quran.
There is some difference of opinion between jurists
on the question whether rent may be taken for
1 Mudawwanat, Cairo, 1323, ii, 212,

~
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houses in Mecca; according to modern travellers,
this question is purel academic, since the inhabitants largely earn their living by letting their
houses to pilgrims. ,
The place of Mecca in the Muslim religion is
otherwise not free from anomalies.
On the one
hand, it is clear that the standard of morality and
iety practised by the inhabitants has at no time
been particularly high, and various travellers have
been shocked by their experiences; on the other
hand, there is no doubt about the sanctity of the
place and the ‘spiritual benefits that accrue to
those who go thither. These are not indeed free
from danger ; for, just.as the value of good actions
is higher in Mecca than elsewhere, so the debt incurred by

evil deeds is there increased;

and,

ac-

cording to the Sifis, evil thoughts and intentions
are

punished in Mecca, but not elsewhere.

If Abi

Talib
al-Makki (ft 386 A.H.) is right, pious men
in early times who went thither on pilgrimage
used to pitch two tents, one within and another
outside the sacred area, devoting the former exclusively to religious exercises. The resulting danger
was one of the reasons why continuous residence
in Mecca was discouraged; two others urged by
Ghazali? (f 505 A.H.) were the fear lest familiarity
should breed contempt and the fact that absence
makes the heart
grow fonder. It could also be
urged

that, according

to the Qur'an, ‘the House’

isa place of returning, i.e. one to be visited, not
made a place of residence (ii. 119).

:

- The various sovereigns who have been protectors
or ‘servants’ of the sanctuaries have ordinarily
been lavish in marks of their favour and some- what jealous of munificence exercised by rival potentates; among the public works executed by these
benefactors the greatest amount of space appears
to be devoted in the Chronicles to the
aqueducts ;
one which conveys water from Mt.
Arafat to
Mecca, utilizing a channel originally constructed
by order of Zubaida, wife of Hariin al-Rashid,
occupied fourteen years (965-979 A...) and cost
enormous sums, owing to the difficulty of piercing
the rock and the primitive character of the methods
in use. Numerous colleges, hospitals, and almshouses have been erected by Islimic sovereigns
and their ministers, many of them furnished

with

endowments.
The fate of all pious foundations in
Mecca, according to Snouck Hurgronje,® is the
same: most of the houses that have any value
have been at some time or other purchased in order
to serve as endowment, but gradually passed from
hand to hand in such a way that they retain the
name wagf (on which see ERE vii. 877 f.), without
serving any pious purpose. The name, however,
prevents their being legally sold, yet sale is often
necessary, and this is effected in fact, though new
names are employed to serve instead of ‘sale’ and
‘purchase.’
attempt was made by a Turkish
resident in the middle of the 19th cent. to declare
all such

transactions

invalid, but his removal was

procured before this could be carried out. | The erection of the places of learning has not
had the effect of rendering Mecca at any time a
university centre, and its printing-press has contributed very little to Arabic literature; nevertheless as a gathering-place for the pious it has
regularly served for the dissemination of ideas,
which are worked out elsewhere. A. Le Chatelier,
indeed, attributes the part played by Mecca in

recent times to the influence of the Sanisis:

‘La confrérie nouvelle rendit A la Mecque le réle de foyer du
fanatisme musulman, que lui avait fait perdre la caste sacereral (Les Confréries musulmanes du Hedjaz, Paris, 1887,

The author of a dialogue ‘on Islimic

revival be-

“1 Qit al-qulitb, Cairo, 1310, ii. 119,
2Jhya “whim al-din, Qairo, 1806, i. 190,

3 Op. cit. p. 164.

:

tween Muslims of various nationalities recently
placed the scene in Mecca.’ Yet the cosmopolitan character of the pilgrimage appears from the time
of the early Islamic conquests to have rendered
this sanctuary
the place where it was easiest to
address the
Muslim world as a whole.
Deeds of
settlement of succession to the khalifate were
issued and deposited here by Haran al-Rashid.?
If a man wished to procure a copy of a rare work,
he would have a crier advertise the want among .
the pilgrims.’
.
In spite of the rule which forbids access to Mecca
on the part of non-Muslims, many Europeans have
undertaken the pilgrimage, some indeed having
adopted Islim for the purpose of carrying out this
project.
In Christians at Mecca (London, 1909)
Augustus Ralli gives accounts of sixteen’ such
‘visitors, beginning with Ludovico Varthema, ‘aentleman of the city of Rome,’ who reached the
forbidden city in 1503.. Since the publication of
Ralli’s collection two more English travellers have
been added to the list: Hadji Khan and W.
Sparroy, With the Pilgrims to Mecca, 1902, London, 1905; and A.J. B. Wavell, A Modern Pilgrim

in Mecca, do. 1912. Among the records of these
pilgrimages that. by R. F. Burton (Pilgrimage
to El-Medinah and Meccah, London, 1855-56) is
classical;

it adds, however, very little topographi-

cal information to that which
had been given to
the world by J. L. Burckhardt (Travels in Arabia,
London, '1829}. Of the others the account of the
city by Snouck Hurgronje (op. cit., 1885) is the
most.important.
In several cases the travellers
were so fully occupied with the task of preserving
their lives that they had no time to make observations of value; and in nota few instancesthe veracity
of the narrators has been questioned, not without
cause. Besides these accounts by Europeans there.
are many in existence by Muslims, some of whom
have employed the French language.
Itis asserted
that the number of the former who have succeeded
in witnessing the pilgrimage and returning to tell.
the tale is small compared with that of those who
have sacrificed their lives in the attempt ; and those

who have accomplished the task safely have in
most cases done so by the exercise of great cunning
andingenuity. The plan of H. Maltzan (Wallfahrt.
nach Mekka, Leipzig, 1865), who, in order to
for a Muslim, borrowed
the personality of

pass
an

Alverian, the latter undertaking to remain in
hiding for the necessary period, may be commended
both

for boldness

and

for astuteness;

it was not,

however, free from danger.
Lirzratur&.—-The

article.
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MEDALS.—See Coins AND MEDALS.
MEDIAN RELIGION.—The religion of the
ancient-Medes is one of the most difficult and disputable questions in ancient Oriental history.
Lhe statements of the earlier classical authorities
are not easy to reconcile with the Iranian Avesta,
and fresh elements of difficulty have been introduced by the decipherment of the cuneiform inscripions. ,
er
:
oe
- The actual facts are these. As far back as the
14th cent, B.c. the cuneiform documents of Boghaz
Keui have shown that there was an Aryan, but
not as yet Iranian, population in Mesopotamia who
worshipped the gods. Mithra, Varuna (written
Uruwana and Aruna), Indra, and the two Nasatya,
the Vedic correspondents of the Dioscuri.(cf. E.
Meyer, SBA W, 1908, pp. 14-19). In the 9th cent.
B.C. this Aryan population had become Iranian,
- 1 Umm

3 Azraqi,

' 3 Yaqit,

al-gurda, Port Said, 1316.

p. 161.
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. and was settled east of the Zagros mountains,
where it was known to the Assyrians us Madé, or
Medes, a name

also written

Amad&,

like Amardi

for Mardi, From this time forward the names of
the kings and chiefs of Media and the neighbouring
districts mentioned on the Assyrian monuments
are Iranian, and in a list of Median princes conquered by Sargon in 714-713 B.c. we find the name
of Mazdaku, proving that Zoroaster’s. god Mazda,
‘the Wise,’ was already worshipped (cf. also F.
Hommel, PSBA,
1899, p. 132).
The name of
‘Mitra,’ the sun-god, is also found in the tablets

from Assur-bani-pal’s library at Nineveh. On the
other hand, Istuvegu, or Astyages, the last king
of Ekbatana, is termed in the inscriptions, not
‘King of Media,
but ‘King of the Umman
Manda’ or ‘ Hordes,’ an archaistic title given by
the Babylonians in early times to the northern
barbarians, but applied in the Assyrian age to the
Cimmerians and Scyths (¢g.v.). The similarity of
the names Mad& and Manda raises the question
whether the Medes of the classical writers who
were conquered by Gyrus were not really Scythians
whose religious
beliefs and practices have been
transferred to their Median subjects or neighbours.
=
.
Like the Medes, the Persians also were Iranians.!

But here again the inscriptions make it doubtful
whether Cyrus and Cambyses, the founders of the
Persian

empire,

were

of pure Iranian

stock,

and

whether the religion of Cyrus, at all events, was
not the polytheism of Susa (ef. art. ACHAZMENIANS,
vol. i. p. 70). Both he and his son conformed to
the ancient worship of Babylonia.
Gaumiata
(Gomates), ‘the Magian,’ is expressly stated by
Darius (Bh. [Pers. text] i. 63 f.) to have destroyed

the dyadand, or ‘prayer-chapels,’ of Persia, a
word which is translated ‘temples of the gods’ in
the Babylonian version of the Behistiin inscription.
These Darius claims to have restored, along with
other possessions of the Persian and Median
peoples, through the help of the ‘great god Auramazda,’

the creator of the earth and heavens, who

in the Susian version of the Behistiin inscription

{iii..

77,

79)

is

specially

called

‘the

god

of

the

Aryans.” In the eyes of Darius he occupied much
the same place as that occupied by Jahwel in the
OT: he was the national god of the Persians and
Medes and supreme over all other gods. The existence of the latter, however, was admitted: at
Behistiin Darius says that he was assisted not
only by Aura-mazd& but also by ‘the other gods,
all that there are.’
Opposed to the righteous
law of Aura-mazda

was

‘the

Achemenian equivalent of the
Mainyu (Ahriman (g.v.]). But
ence to the Zoroastrianism of
inscriptions of either Darius
their priests, moreover,

overthrow and
commemorated
and the bodies
been buried in
thrown to dogs

Lie’

(drauga),

the

Zoroastrian Angra
there is no referthe Avesta in the
or his successors ;

were not Magians, whose

massacre were, on the contrary,
in the festival of the Magophonia ;?
of the Persian kings seem to have
the ordinary way instead of being
or birds of prey.
This, Herodotus

says (i. 140), was a Magian custom.
The date of Zoroaster (Zarathushtra) is uncertain,
1 This is the general view, but J. H. Moulton (Early Zoroastrianism, London, 1913,
pp. 228-235) doubts whether it is
correct. He hints that the Medes were the aboriginal inhabitants, and that the Magi (q.v.) were their priests. te this be eo,
the Medes were neither Iranians nor Semites.
He directly
states (above, p. 243) that the Medians ‘ belonged to neither of
the two
great races which divided Nearer Asia between them.’
Prigek (Gesch, 1. 8 ff.) urges, in more detail, a similar view.
2For a somewhat different explanation of the Magophonia,
fee art. FRSTIVALS AND Fasts (Iranian), vol. v, p. 874 f.
3 See Moulton, pp. 163, 192 f., 202f., 217; and cf. art. DeaTH
AxpD DIsposaL oF THR Dean (Parsi), § 15.
4The statement of Agathias (ii. 22), that the Medians buried
the dead, whereas the Persians exposed them, is almost certainly
wrong.
| i:
:
.
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but modern scholarship

is inclined to assign

it to

the 6th cent. B.c.; and Jackson? seems to be right
in concluding that he arose in Media rather than
in

Bactria,

the

tradition

which

makes

him

a

Bactrian being late. .
Zoroaster is unknown to both Herodotus and
Ctesias, the earliest mention of him occurring in a
fragment questionably ascribed to Xanthus of
Lydia and in Plato (Alcid. J., 122).
Herodotus
makes the Magi a Median tribe (i. 101),2 but he
also implies that they were a class of priests (i. 140),

and he describes certain of them as interpreters of
dreams (i. 107). He further ascribes to them the
Zoroastrian practices of reverencing the dog and
destroying noxious animals (i. 140).
No sacrifice
could be offered without the presence of a Magus,
who accompanied it with a hymn (the Avestan
Gatha); and there was neither altar, fire, nor
libation (i. 132).
The Greek historian adds (i, 131)

that ‘the Persians’ (whose priests were the Median
Magi) had ‘no images of the gods and no temples
or altars, considering the use of them a sign of
folly.” They sacrificed to Zeus (Ahura Mazda) on
the summits of mountains, as well as ‘to the sun
and moon, to the earth, to fire, to water, and to

the winds.’ The worship of the goddess Anahita,
and presumably also of Mithra, the sun-god, referred to in two inscriptions of Artaxerxes Mnemon
(Stisa a, 4 f., Ham. 5 f.) was borrowed at a later date

from ‘the Arabians and Assyrians’ (Herod. i. 131).8
On the other hand, the scourging of the Helles-

pont by
with

the

Xerxes
belief

(Herod.

that

vii. 35) is inconsistent

water

was

divine,‘

and

in

Herodotus’s account of Magian religion Avestan
dualism is conspicuous by its absence. So, too, is
any referenceto the doctrine of a resurrection. The
simplest way of explaining these anomalies is to
suppose that the religious system described by
Herodotus was that of the Medes, among whom
the Magi were a sort of hereditary priests, like
the Levites in Israel; and that the religious
system of Darius represented the religion of the
ersian aristocracy, but that the origin and fundamental principles of the two were the same. The
conquest of Media by Persia would have introduced the Median forms of theology among the
Persian people, though their influence would have
been momentarily checked by the overthrow of
Gomates and his party, who perhaps would have
stood in much the same relation to the Achxmenian aristocracy as the Pharisees did to the
Sadducees. Meanwhile the reformer Zarathushtra
had appeared in Media, where he built upon preexisting religious beliefs and practices and attracted
the Magi to his side. The result.in the course of
centuries was the Mazdeeism of the Avesta.

_

LireraTur3s.—A. V. W. Jackson, Zoroaster the Prophet of
Ancient Iran, New York, 1899; C.
de Harlez, Avesta?, Paris,

1881; J. Darmesteter, Le Zend-Avesta, do. 1892-93, ‘Pludes

trantennes, do, 1883; Eduard Meyer, Gesch. des Altertums, i.2,
Berlin, 1909; J. von PrdSek, Gesch. der Meder und Perser,
Gotha, 1906-10; G. Rawlinson, ‘Media,’ in Five Great Bfonarchies of the Anc. East. World, London, 1862-67; J. Oppert,Le
Peuple et la langue des Medes, Paris, 1879; A. Delattre, Le
Peuple et Tempire des Medes, Brussels, 1883(=IMém. couronnées
-.. parlacadémie royale... de Belgique, xlv., pt. 1).

‘
Lt
A. H. SAYCE.
. MEDIATION.—Mediation is a word of extreme
vagueness, but is here considered only in its technical or quasi-technical applications in religion. In
a sense all we are and have is mediated to us somehow. Our very being comes to us through our
arents. The society into which we are born and
in which we are. trained mediates to us most of
1 Zoroaster, pp. 219-225. «

-

.

2 For the argument that Magianism was Median in origin see

esp. PraSek, ii, 114 ff.
.
3. W. Geiger (Ostirdn. Kultur im Altertum, Erlangen, 1882,
BP. 488-492) derives the Zoroastrian fire-priests (athra vans) from
ae Se :
..
iide
Ao
. * See, however, Moulton, p. 215f.

MEDIATION

516
what

we

think

of

as

intellectual,

moral,

and

we

have

our

redemption,

the

forgiveness

of

sins

religious convictions. The greater part of what [v.*]), a place of dignity above all angelic powers.
comes under these headings is not original achieve- In Colosse, apparently, such powers were recogment of our own, but inheritance or education ; it nized by some as mediating between God and man
comes to us in some way by the mediation of in 8 way which trenched on Christ’s prerogative as
others. It may be possible to make our own what the one mediator ; and it was an effective method
of precluding this to show that all such powers,
is thus mediated to us, and to become possessors,
as it were, in our own right of what we have in- whatever they were called, owed their very being to
His
herited or been taught; but, to begin with, every Christ, and could therefore in no sense become
creature born in time owes to mediation of some rivals, The connexion of ideas in He 1’ is similar.
sort the whole capital with which he adventures It speaks of a Son whom God has appointed heir
He made the
upon independent life.
:
: of all things, through whom also
worlds,
The ‘also’ implies that the making of
1. The NT use of the term ‘ Mediator.’—The
technical use of the word is most easily grasped if the worlds through the Son is what naturally
Probwe start from that application of it which is most corresponds to His being heir of all things.
definite and concrete, viz. its application to the ably no idea in the NT is so hard to enter into
as this. When we think of Christ as mediating
work of Christ.
There are four NT
passages
where this is found: 1 Ti 25, He 8°95 12",
In all between God on the one hand and men alienated
these passages Christ is represented as mediating from God by sin on the other, we know where we
between God and man. God and man have been are. We can speak on the basis of experience,
estranged.
The relation which normally subsists and tell how Christ has come to us in our own
between them has been destroyed, and the work of estrangement, and made peace between us and
Wecan speak of Him as mediator, because
the mediator is to restore it. In 1 Timothy this God.
work is explicitly connected with the redemptive that is what He has been to ourselves.. But
creation is not a process, or an act, of which exdeath of Christ; there is one: mediator between
perience teaches us anything; it is not apparent
God and men, Himself man, Christ Jesus, who
gave Himself a ransom for all. The same con- that it needs to be, or that it can be, ‘mediated’
nexion is implied in all the passages in Hebrews ; atall. The OT simply says that in the beginning
there Jesus is spoken of as the mediator of a new God created the heaven and the earth. How does
or a bettercovenant.
Thecovenantis the religious Paul come to say (Col 1), In Him—that is, in
How did the
constitution under which God and men form one Christ—were all things created?
thought originate in his mind? What exactly did
society, or live a common life.
The old and inferior constitution, under which the ideal of religion it mean to him? We cannot accept it merely on
was not realized, was the Levitical one. . This was his authority, as a piece of information about the
annulled because of itsineffective character, and in beginning of things; the content of revelation—
what a man knows by the inspiration of God—
place of it, through the mediation of Jesus—i.e.,
Unless
y means of, and at the cost of, His incarnation never has the character of information.
and sacrifice—comes the Christian relation of men we can enter into the origin and process of the
appropriate
to God.
In this the ends of religion are really Apostle’s thought, we can never r
attained.
There is real forgiveness of sins, real the idea in which it rests. The idea that not
redemption
only
but
creation
as
well
is
mediated
purification of conscience, real and abiding access
through
Christ, that to Him is due and by Him
to God, and all due to the mediation of Christ.
This use of the term ‘mediation,’ which may
be must be determined not only all that we can call
called the specifically Christian one, is that which reconciliation but all that we can call being, is so
has been mainly
developed in later theology. unexpected and so astounding that we cannot but
.
Christ’s' work as mediator is that in which We ask how it took possession of his mind.
3. Rationale of this extension in Paul.—So far
interposes between the holy God and sinful men
as can be seen, there are only two possible explanawho are estranged from each other, and makes
eace. This specifically Christian use of the term, tions of Paul’s attitude. One is purely formal,
owever, is only a continuation of ‘its use in and reduces the idea of mediation, so far as it
ordinary relations. In ancient as in modern times applies to all being, te a pure formality.
It asa State or a person could offer to ‘mediate’ between sumes that Paul had identified Christ with some
other States or persons at war, The substantive supernatural’ being to whom this attribute or
neolrns is used side by side with such terms as function of mediating creation already belonged,
SiadrAaxri}s, Scacrgr#s, and is defined by Suidas as and that with the identification there went, as a
=elpnvorords, * peacemaker.’
The verb
peciredey,
matter of course, the ascription of this attribute
which occurs once in the NT without an object (He
or function to Christ. This is supposed to explain
67, though some here would supply ry» rdcxeou,
why Paul, when he introduces the idea of creation
‘His promise’) is elsewhere usuully transitive: through Christ, does it simpliciter, without any
peoredoae Thy diddvew edvotxds (Polyb. XI..xxxiv. 3) justification or explanation: he is only doing what.
=‘toachieve the settlement by friendly mediation.’ every one would concede who agreed with him in
A state of hostility or estrangement, in which the identifying Jesus with the Christ.‘ But to this.
making of peace is the work of a third party, and there are many objections. _As far.as can be:
ean therefore be called mediation, is the back- known, there was no trace whatever in the Pharisaground of the primary Christian use of the term.
ism in which Paul was reared of any such idea as
2,. Extension of mediation in the NT from re- that the Messiah was participant in the creation
demption to creation.—But even in the NT it is of the world.
Further, though this may be disnot limited to this use. It is not only that peace counted as a subjective impression, Paul writes in
with God, or the forgiveness of sins, or reconciliaColossians with
passionate earnestness on this
tion, or eternal life for the spiritually
dead is subject, and not like a man manipulating borrowed
mediated through Christ and. His redemption ; ideas which have no vital relation to his experience.
Christ is presented also as the mediator of creation.
And, if it be said that it is not the
Jewish eschatoAll thatis has come into being through Him.
We
logical Messiah with whom Jesus is identified by
find this stated without explanation, as if it were Paul, but a supernatural being of another sort—
self-evident, or an agreed proposition among Christ- the Logos of popular Greek philosophy, of whom
ians, in 1 Co 8% It is expanded in Col 16+ with such things were predicated as Paul predicates
a view to securing to Christ, who has just been of Christ in connexion with creation—then the
referred to as the mediator of salvation (in whom
further question is raised, How did Paul come to
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make this identification? He never mentions the
Logos by name. There is no indication in his
writings that he knew anything about philosophy
or that he had any interest in its problems.
The
‘Logos of the current philosophy, which did mediate
somehow between

God

and

the universe, was

the

philosophical solution of a difficulty which he had
never felt: namely, how the transcendent God
was to come into any relation to a material world.
Paul was not troubled by this any more than the
OT prophets or Jesus
Himself, nor does he ever
bring his doctrine of creation through Christ into
any relation to it. The motive and the meaning
of that doctrine must be sought elsewhere.
A real clue to his thought, as opposed to this
formal one, may perhaps be found in another way.
In Paul’s experience as a Christian, Christ was
everything.
e had reconciled him to God and
made him a new creature. He had put him in
possession of the final truth and reality in the
spiritual world, that which could never be transcended and could never fail. When he lived in
Christ, he lived in the eternal world, and he felt
that to that world and to the believer's interest in
it everything else must be subservient. He could
say, ‘Al
things are yours’ (1 Co 37); ‘All things
work together for good to them that love God, to
them that are called according to his purpose’
(Ro 8°), And ‘all things’ here must be taken
without restriction..-It means not only all that
happens, but all that is. Creation must in the
last resort be in alliance with the God and Father
of our Lord Jesus Christ, and in league with His
purposes. As J. Orr pe it (The Christian View
of God and the

World,

Edinburgh,

1893,

p. 323),

it must be built on redemption lines. That is
the same as to say, it must be built on Christian

’ Jines; the world in which Christians live must

be

essentially a Christian world. It is not a world
in which anything can defeat God’s purpose in
Christ;

it

is

not

a world

in

which

the

final
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is something of absolute significance.
contact with

ultimate

It involves

realities, with

the eternal

truth and love of God in Christ; it kindles a light
in the soul which must fall on everything in the
world

if we are

which

is still

to see it as it is; it involves

no

smaller a conviction than that the world is essentially a Christian world, and it is this conviction,
involved

in

Christian

faith,

that

forms the vital content of Paul’s doctrine that all
things were created through Christ.
That the world has this character may, of course,
be doubted.
It may even be argued that no moral
life, no life involving

except

with

moral

probation, is possible

a background: of

morally indifferent;

nature

which

is

it is only in a world which is

indifferent to the distinction of good and evil that
man can prove his devotion to good for its own
sake.

But

there is really no

such world, though

the lightning does not shun the good man’s path.
What the doctrine of creation mediated by Christ
implies is that in the very constitution of nature
it is possible to discover the same principles as are
revealed in the life and work of Christ. If it were
not so, no one with roots in nature would understand Christ when He appeared. The ultimate
task of Christian philosop vis to discover spiritual
law in the natural

world.

This is what Paul felt ;

it is what every idealistic philosophy teaches; it’
is the inspiration of the highest poetry; Wordsworth found in nature not an adversary or 4
neutral, but ‘the soul of all my moral being.’
4. Mediation in the Fourth Gospel.— Without
using words

like peolrys and peorredew the Fourth

Gospel makes perhaps & more conscious and continuous use of the idea of mediation than any
other book of the NT.
Leaving the Prologue out
of account, it is mediation in the specifically Christian sense, just as in Paul and Hebrews.
The
whole book might be summed up in the phrase of
148,

‘No

one

cometh

unto

the

Father,

but

by

me.’ Itis to Jesus that men owe all the blessings
which constitute salvation. They
are variously
described, most frequently as ‘life’ and ‘eternal

sovereienty of Christ can be frustrated; it is a
world which is essentially related to Christ, to His
work of reconciliation, and to His supreme place life,’ but they come to men through Him and Him
at last as heir of all things. Now, is it not legiti- alone. Yet a counter or complementary truth is
mate to say that a world which was created for presented in the same Gospel. No man comes to
Christ was created in Him and through Him? the Father but by Jesus, yet no man comes to
The difficulty of apprehending what is meant by Jesus but him who is drawn by the Father (6%).
powers in the world
the creation of the world through Christ is only It is as though there were
- one aspect of the difficulty of apprehending Christ's antecedent to the historical Jesus which had Him
pre-existence, and that again is only one aspect of in view, which prepared men to understand Him,
His mediation when He came.
the omnipresent and insuperable difticulty of defin- and to welcome
ing the relations of eternity and time. If pre- In the constitution of nature, in the impression
existence is a legitimate way of expressing the which it makes as a whole on the spirit of man, in
absolute significance of Jesus—the fact that what human life itself with its various experiences of
we see in Him is the eternal truth of what God is, success and failure, of wronging others and being
and that therefore He belongs to the very being of wronged, of forgiving others and being forgiven
by them, there is a sum or complex of forces which
God, ‘before the foundation of the world »_then
the mediation of creation through Christ is a legiti- bears witnessto Christ and constitutes a providential
drawing of men by the Father to the Son.
mate way of putting the conviction that in the
But it is only when we receive the Son and
last resort, and in spite of appearances, the world
in which we live is a Christian world, our ally, not believe in Him that we truly come to the Father.
our adversary, or, if our adversary, one who is The earlier stages of religion are mediated to us
through all the experiences of life; these provide
necessary, that in conflict with and victory over
him we may prove that we have found the way of for it a broad and indisputable basis here and now,
salvation. Paul does not start with the speculative and make it independent of any particular hisidea that creation could not be immediate, and torical mediation—i.e., of any mediation through
that all material and spiritual existences—things persons or facts which have their place in ‘the
_ on earth and in heaven, things visible and invisible

—must owe their being to the mediation of some
. supernatural power which is identified in his mind,
- we cannot tell why, with Jesus. He does not start
thus, and then give this vague speculative ideaa
particular application when he comes to explain
the Christian redemption.
On the contrary, he
starts with Christ and with the experience of redemption which, as a matter of fact, is mediated
throngh Him.
But the redemption thus mediated

past.

Butithis immediate experience of religion—

itself,

and

cal it, of pure inwarda religion, a5 some might
ness and spirituality, which has its certainty in
is

not

at

the

mercy

of a

historical

criticism for which no fact is beyond question—
to the Evangelist, enable men
does not, according

to dispense with what is mediated through Jesus ;

it only enables and prepares them to appreciate it.
It is consummated through Him.
On y he who
has seen Jesus has seen the Father. And, para-
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doxical as it may
does not shake the
fect religion does
the mediator of it

seem, this historical mediation
certainty of religion; the pernot become doubtful because
lived in time. Weare ‘in Him

that is true,’ and he that believeth hath the witness

in himself (1 Jn 5%),
In the
prologue the idea of mediation is even
more explicit than in the body of the Gospel, and
it is wider in its range. The first three verses are
more speculative than anything in Paul, and it is
difficult to think otherwise than that the author
has identified Jesus with the Logos of the current
philosophy, and that he is speaking of Him in
terms whose antecedents are philosophical rather
than evangelical. The very ambiguity of the term
Logos (ratio, oratio) may have commended it to
him. It suited him equally well to have Jews
feel that in Christ the had God’s last word to
man, and to have Greeks feel that in Christ they
were in contact with the reason of the world, the
rational
principle or truth in which all things
lived, and. moved, and

knowledge
held, were

and

the

mediated

had

other

their being.

The

one

alike, he would

have

to men through Jesus.

It is

by no means clear, however, that the prologue
makes the Logos, as distinct from the historical
Jesus, the mediator either of a universal revelation
of God to man or of a special revelation of God to
Israel. The interest of the Evangelist in such
speculative ideas is perhaps less than has been
assumed.
The traditional and somewhat grandiose
interpretation of the prologue, according to which
the Incarnation does not appear until v.4—an
interpretation which has so commended the passage
to those who delight in the idea of a general
revelation in nature and history culminating in a
final and adequate revelation in Christ—is almost
certainly wrong.
The movement of thought in
the prologue is spiral. The Incarnation appears
already in v.4, and the history of Christianity u
to the time of the writer is summarized in v.°,
Revelation in its full and specifically Christian
sense, the mediation to men of that knowledge of
God which is eternal life, is accomplished only
‘through Jesus, the Word made flesh. -‘The ditference from Paul may be said to lie in this: in
Paul Jesus mediates revelation through redemption
(we know God as Father because He saves us by
His Son), whereas in John He mediates redemption
through revelation (we are saved from sin and
death because through Jesus we have the knowledge of the Father). But the distinction is true
only when it is not pressed. In both writers it is
the specifically Christian sense of mediation that
is vital: Jesus is the mediator between God and
men.
The wider sense of mediation, according to
which Jesus mediates creation as well as redemption, while

it is found

in both, has

not

the same

emphasis.
The apostles seem to feel that their
religion ultimately implies this, but it is not this
that directly inspires or sustains it.
s. Mediation and Jesus’ consciousness of Himself.—The most important of questions to the
Christian religion is whether this specific sense of
mediation, which is not only recognized by but
pervades all the apostolic writings, is confirmed
when we turn to the mind of Christ Himself.
He
never speaks of having anything to do with the
creation of the world, but was He conscious of
being in any sense a mediator between God and
men? Did
He stand between them to any intent ?
Did men in any sense owe to Him either the knowledge of God or reconciliation to God, or were these
Supreme spiritual blessings immediately open to
them, in independenceof Him? The questions have
been answered in both ways.
Harnack’s famous
dictum (Das

Wesen des Christentums, Berlin, 1900,

p- 91), that in the gospel as preached by Jesus the

Son has no place, but only the Father, is so qualified |
by other statements that its author can hardly be
cited for the negative.
Much more uncompromising representatives of this side are J. Weiss and
W. Heitmiiller. The former, in Das Urchristentum
(Gottingen, 1914, p. 364), in discussing
the Telations

of faith in Christ and faith in God (in Paul), explicitly renounces the idea of a necessary mediator
of salvation.

Christ was there, as a matter of fact,

and therefore Paul had to give Him a place in his
religion somehow; but Weiss, with a sense of his
own daring,’ declares that there was no necessit;
for His mission and work in the nature of God,
and that God’s eternal love, though Paul knew it
only through Christ, must have had its way even

if

Christ had

failed the redeeming

Father, or if God

work of the

in the fullness of His

love had

been able to dispense with the sacrifice of Christ.
There is not, indeed, any appeal here to the mind
of Christ,

with

regard

to mediation,

but there is

the expression of a conviction which forecloses any
such appeal, In Heitmiiller’s Jesus (Tibingen,
1913) the denial is even vehement:

‘It is quite beyond doubt that according to the preaching of
Jesus we have to do in religion only with an immediate relation
of man to God : between God and man nothing and no one hag
place, not even Jesus.
Religious significance in the proper
sense Jesus in any case does not claim’ (p. 73).

But Heitmiiller feels a certain embarrassment
when he deals explicitly with some words of Jesus.
He admits that they disclose not merely a prophetic
but a superprophetic consciousness 2.9.5 the wellknown passage Mt 11%, To be the bearer of a
unique revelation, the Son simpliciter—it almost
terrifies us to think of it. It is not a divine self.
consciousness, but it is almost more than human.
It might impel us to ask whether it was compatible
with soundness and clearness of mind.
‘Here is
the point at which the form of Jesus becomes
mysterious tous, almost uncanny’(p.71).
Further
on, he speaks of the riddle as insoluble (p. 89), but
apparently he thinks that he has reduced it to less
disquieting proportions when he writes (p. 126)
that Jesus seems to have claimed for Himself only
that He is the way to the Father. It is difficult
to see how He could have claimed more.
The
opposite view, that the place which the NT generally assigns to Jesus, as the indispensable mediator
between God and men, is in harmony with Jesus’
consciousness of Himself, is argued in the present

writer's Jesus and the Gospel (London, 1908, p. 159 ff.
on the self-revelation of Jesus). The argument
covers both the Johannine idea of the mediation of
the knowledge of God (asin Mt 11”) and the Pauline
idea of the mediation of redemption (as in Mk

10%).

What it does not expressly extend to is the speculative idea that creation as well as revelation and
redemption is mediated through Christ.
~
:
6. Other mediators than Jesus.—Emphasis is laid
in the NT on the exclusive character of Christ’s
mediation:

there

is one

God,

and

one

mediator

between God and men. | This is the idea of such
passages as Ac 42 (‘none other name’), Col 2% (‘in
im dwelleth all the fulness of the Godhead bodily,
and in him
ye are made full’), and He 7% (the
priesthood which does not pass to, or cannot be
trenched

upon

by, another), as well

as of Jn

148,

What is in view in these passages is the idea that
Christ in His work of reconciliation may have rivals
or competitors, powers which in independence of
Him prepare for His work, or supplement it, or
enable men to dispense with it. This is unambiguously and exhaustively denied. The idea of mediation in the Christian sense has no application but
to Him.
Spiritual beings, whatever their name or
degree — principalities, powers, dominions—owe
their own being to Him, and have their functions,
1 Wir miissen es aussprechen .. . ehrlicherwelse muss
sagen’ (td.).
:
P
.
'
man
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whatever they are, in a world which He has reconciled to God.
The exclusiveness of His mediation with regard
to nature (being) as well as redemption is strongly
asserted both in Col 1 and in Jn 15. Probably
in both these

passages, as well as in 1 Ti 2°, there

is reference to forms of Gnosticism which it is difficult for us to define. For ancient thought generally, and therefore for ancient religion, the world
was full of invisible powers of a personal or quasipersonal sort, and these easily asserted a place for
themselves in the religious life. They came between God and the soul in ways that we cannot
appreciate, and the interest of the apostles is to
expel from the relations of God and the soul every
power but that of Jesus. Their argument is that
of experience against uncontrolled imagination.
The controversies of later theologians, Catholic
and Protestant, on

the mediation

(intercession) of

saints are like this, but not identical. Those who
admit that we can
pray for one another have no
ground for denying that the saints can pray for us.
All that is to be said is that we do not know anything about it; but whatever thesaints may do for
us they can do only in dependence on Jesus, not as
mediators who might bring us to God apart from
Him.
Forstatements on opposite sides of this question see Calvin’s Institutio, 1. xx. 20-27; Westminster Confession, ch. xxi. 2; Thomas Aguinas,
Summa Theol., il. qu. xxvi. art. 1f.; S.J.
Hunter,
Outlines of Dogmatic Theology, London, 1895-96,
§§574, 607; K. von Hase, Handbuch der protestant,
Polemik’, Leipzig, 1900, p. 294.
tet

7. Mediation in the OT.—If we look back from
the NT to the OT, we find much everywhere which
can be described in terms of mediation, though
peolrns occurs only once in LXX (Job 9%), where,
according to T.
K. Cheyne (£Bi, col. 3003), -it
answers to 333, and means a person who could
interpose with authority between Job and his imperfect or arbitrary God—an arbitrator who would
see justice done. This is akin to the dia:ryrijs,
defined by Aristotle as 6 pévos, and often found in
Greek asa synonym of peolrns; but it is hardly the
equivalent of the NT peclrys, whether we regard

revelation or reconciliation as that which comes to
men through Him.
If we confine our attention to
the relations of God

and man,

in which

the term

mediation is properly applied, both aspects of
ervade the OT.
Revelation, or the knowledge
od, is mediated to men through the prophet.
is not necessary
to ask here how it is mediated
the

prophet himself;

for the Purposes

it
of
It
to

of religion

he obtains it immediately.
He stands in God’s
council and hears His voice; it is the voice of God
Himself, or such an echo of it as the prophet’s
yoice can utter, that is heard when He speaks.
There is no external criterion for distinguishing the
true voice of God from a voice which speaks lies in
His name. The secret of the Lord is with them
that fear Him (Ps 254); they have, without knowing it, what the NT calls (1 Co 12) the gift of
‘discernment of spirits.’ As revelation is mediated
through the prophet, so in the largest sense is reconciliation through the priest. The Levitical system
may have been very imperfect—it was destined, indeed, to perish by its inadequacy ; but the idea of
it was to enable men to approach God, to give them
peace with Him, to put it in their power, in spite of
-all that they had done, to have communion with
God, living as members of a society of which He was
thehead. The Levitical system does not, of course,
exhaust what the OT exhibits of the mediation of
reconciliation.

Much

importance

is attached

to

prayer: the hour of irremediable ruin is come—the
final breach between God and His people—when
Jeremiah hears that, though intercessors like Moses
and Samuel

stood

before Jahweh,

they

could not
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turn His heart toward Israel (Jer 15').

The minis-

try of

to God,

intercession

mediates

for

man

as

well as the ministry of sacrifice—unless we reduce
the latter to the former, and regard sacrifice as in
essence ‘embodied
prayer.’ It is another form,
possibly a form inferior to intercession because less
spiritual, of showing the cost at which reconciliation is mediated to sinful men.
7
8 Later developments of mediation.—Though
the main. content of mediation in the OT may be
condensed under prophecy and priesthood, it is not
uite exhausted there. Especially in post-Exilic
literature, where

the transcendence of God is em-

the

the

phasized till it depresses the soul, we find intermediate beings appear whose functions are wider
and less defined. . Sometimes they have to do with
creation

of

world,

sometimes

with.

its

government in nature or in history; sometimes
they are specially concerned with Israel’s fortunes,
or with the giving of the law; sometimes they are
interested in individual men, attaching themselves
to pure souls and making them prophets or sages.
Foreign influences as well as philosophical necessities
determined the form of such thoughts, and they
grew to have a larger and larger space in many
minds. In A. Bertholet’s Bibl. Theol. des alten
Test.,

Tiibingen,

1911,

§ 32, there is a sufficient

account of this faith in intermediate beings
(Hypostasenlehre), so far as it can be derived from
the Greek Bible’ The most important of them
was Wisdom, though Wisdom, curiously enough,
in spite of Mt 11°, Lk 11*, seems to have fallen
out of favour in the NT, and is not once mentioned
where we might most have expected it, in the

Johannine writings. _Perhaps this. was due, as
J. Grill has suggested. (Untersuchungen iiber die
Entstehung des. vierten Evangeliums, Tibingen,
1902, p. 199f.),

to.the

frequency

with

which

in

Gnosticism co¢la represented a lost eon which had
to be redeemed (cf. LRE vi. 236f.).. Next in importance to Wisdom came the Word or Logos. On
this see W. Bousset, Die Religion des Judentumis?,
Berlin, 1906,

p. 399, and cf. art. Loaos, § 2.

The

doctrine of the Logos as ‘mediating’ is developed
at. great length and with infinite inconsistency
in Philo. It can be best studied in E. Bréhier,
Les Idées philosophiques et religieuses de Philon
@ Alexandrie, Paris, 1908, ii. ch. 1i.f.. It is perhaps
not unfair to say that in Philo the Logos mediates
between

God

and

the

xécpos;

that.it

mediates,

further, between God and man as made in the
image of God and participant in reason, but that
it is not a mediator in the specifically NT sense of
the term, t.¢.,

a mediator

of redemption

betweer

God and sinners. The verbal coincidences between
Philo and the NT often, perhaps always, conceal
a wide divergence of meaning. A full discussion
of what Jewish belief in mediating powers eventually
came to may be found
Lehren des Talmud, Leipzig,

enumerates five:

in
F. Weber,
1886, ch. xiii.

Die
He

(1) the angel Metatrén, (2) the

Word, or Mémré (q.v.), of Jahweh, (3) the SAtkhingh,
(4) the Spirit of God, and (5) the Bath Qél, or

heavenly voice through which revelation is given.
Where the mind starts with these generalities,
whether in a more speculative or in a more religious

interest, it does not seem able or impelled to bring

them to any convergence upon’a

single mediator ;

but the NT writers, starting from their experience

of Christ as the only and the real revealer of God
and reconciler of sinners to Him, are able to regard
all these doctrines of mediating hypostases as
hints or suggestions of what they possess in Jesus,
and are not afraid in a manner to identify Him
with them all. Whatever they promised or were
intended to secure has been finally made good and
secured through Him.
He is the Wisdom of God
—the Key to the world of nature, of history, and
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of all human life; He is the Word made flesh ;
Paul can even say (2 Co 3") that in His exaltation
He is the Spirit. All mediation between God and
sinful men is summed up and exhausted in Him.
He is Himself our Peace. But all mediation, if
the name is legitimately extended in this sense,
between God and creation is also transacted through
Him. The last, however, is not the starting-point ;
the mind rises to it only inferentially through an
overpowering impressionof the absolute significance
of Jesus as the mediator of reconciliation ; it is one

way of expressing the conviction that He is the
Beginning and the End, the First and the Last.
’ 9. Subordinate sense of mediation (means of
gtace).—Mediation in a subordinate sense is the
subject of the whole doctrine of the means (media)

of grace; that is, of the divinely appointed ordinances through which the salvation of Christ is
brought home to man. Grace is mediated through
these ordinances, especially, according to Protestant
theology, ‘through the
Word, sacraments, and
prayer. The conditions under which the use of
them

becomes

effectual

for

salvation —i.e.,

the

terms on which grace really is mediated through
them—are stated in all the confessions in more or
less experimental and argumentative forms.
Comparative religion offers examples of mediation more or less analogous to those here considered.
Wherever there are religious institutions and
customs, they are mediatorial. It is through them
that the spirit of a religion is conveyed to those
who are brought up. within its pale. Sometimes
there are what A.M. Fairbairn used to call
‘developmental coincidences’ between other religions and Christianity where. there is. no real
interdependence.

Thus

Mithra was called pectrys

in the first instance as dwelling in the air which is
midway between heaven and hell. .. But the local
meaning deepened intoa moralone. Mithra became
mediator between the inaccessible and unknowable
‘God who reigns in the ethereal spheres and _ the
human race which lives its restless life here below.
He is addressed as great Mithra, messenger of the
gods, mediator of the religion of the elect (F.
Cumont, Les Afystéres de Mithra®, Brussels, ‘1913,

pp. 129, 139,146). Similar phenomena are abundant
in the religions of India.. But we nowhere find a
religion of which we can say, as has been said of
Christianity, that it is what it is because of the
presence in it of the mediator.
.
.
:
Litzraturs.—As the Idea of mediation involves that of the
nature of Christianity, and especially raises the question whether

Christ has a necessary place in the Christian religion, and, if so,
what precisely that
place is, and what it implies as to Christ
Himeelf (Christology), the literature is really co-extensive with
that of Christian theology. Older discussions of main aspects
of the subject are to be found in J. Butler, Analoyy
of Religion,
ed. J. H. Bernard, London, 1900, pt. ij. ch. v., and J. Martineau,
Studtes of Christianity, do. 1875, 147ff. Besides the works
mentioned in the article, all modern writings on NT theology
sre more or less relevant, but the formal treatment of it, even
{n the Jesus-Paul literature, is not frequent.
:

.
a,
JAMES DENNEY.
MEDICINE.—See DISEASE AND MEDICINE.

MEDICINE-MEN.—Sce SHAMANISM.
- MEDINA.—Medina, in Arabic with the article,
means ‘the Town,’ as opposed to the desert
(Quran ix. 102, 121), and is the name usually
given to the city whither Muhammad fled from
Tecca, sometimes interpreted as ‘the Prophet’s
_ City.’

Its

tinus

(s.v.)

proper name

was

Yathrib

(id. xxxiii.

13), evidently the 'Idépixra of Stephanus Byzan-

vii. 31),
Egyptian
tioned).-

and

the

Aadplrma

of

Ptolemy

(v1.

apparently identical in origin with the
“A@p:fis (indeed a form Athrib is menAnother name which

is sometimes

cited

is Taibah or Tabah, to be compared with ‘the
Hebrew Téb (Jg 113, etc.), and perhaps with the

Greek 6787, meaning ‘fragrant’ or ‘good.’ Many
more names are collected by Samliidi (893 A.H.)
in his monograph on Medina (Khuldsat al-wafi,
Cairo, 1285),
but these are mostly honorific
epithets;

one, however, which

he

quotes from the

OT is Salqah, which should rather be Salkah
(Jos 125, etc.); but this identification is certainly
erroneous.
,
Since Stephanus Byzantinus gives the relative
adjective of Yathrib as’laéperrnvds, it must have
been the home of some persons known to the
Greco-Roman world not later than the 6th cent.
A.D. 3 and to the end of the 7th cent. there probably belonged one ‘ John of Yathrib’ mentioned in
a letter of James of Edessa ‘to John Stylites’;
this Yathrib is identified with Medina by some

writers (ZDMG xxiv. [1870] 263), but it is difficult

to suppose that there can have been a ‘presbyter
of Yathrib= Medina’ at that time. For the early
history of the place, then, as well as the later we
have to rely
exclusively on Muslim authorities,
who naturally have much to say about a town
which played so important a part in the history
of
their system. . It is unfortunate that their notices
of its pre-Islimic history are mainly fabulous,
though they must contain a little fact as well.
The settlement, which is often called ‘Between
the two labas,’ i.e. volcanic formations, was at the

commencement of Islam a joint one of Arabs and
Jews. The former were grouped in two tribes,
the Aus and the Khazraj, whereas of the latter
three

tribal

names

are handed

down—Qainugqi,

Quraish, and Nadir.
The native Jewish tradition
appears to know nothing of these colonies, whose
names surprise us; for the last two are clearly
Arabic, and the first apparently so. They are
supposed

to have

had

a dialect

(or

jargon?)

of

their own, some fragments of which are preserved
in the Qur'an (iv. 48), but are exceedingly puzzling.

This fact would seem to militate against the supsition that they were Arabs who had adopted
udaism. If we are justified in attributing to
them some of the Jewish matter that is found in
the Qur’an, they must have been acquainted with
portions of the Oral

Tradition, to which there

are

occasional references; and it is practically certain
that the early Islimic lawyers were indebted to
proselytes from these communities for certain
technicalities and even whole maxims.
The
personal names which are preserved are partly
ebrew, partly Arabic.
:
:
.
‘The Muslim’ tradition represents the Jews as
further advanced in civilization than the Arabs of
Medina, and engaged both in trade, including
lending

money

on

security,

and

in cultivation

of

the soil 3 the date was the most important product.
Further, they are said to have had
schools, and to
have written Arabic in Hebrew script, as was done
at a later time and is done even now.
They were
under the protection of their Arab neighbours, and
were occasionally compelled to fight in the tribal
wars, much against their inclination.
Between the Aus and the Khazraj there was
a long-standing feud, which led to the parties
summoning the Prophet in the manner recorded
in his biography.)
Hellenic antiquity, which
farnishes many analogies to that of the Arabs,
provides illustrations of this expedient for putting
an end to civil strife. He called his new adherents
Ansar, ‘ Helpers,’ a name which, according to the
Qur’fn (iii. 45, Ixi. 14), originally belonged to the
apostles, and doubtless is a popular etymology of
Nazarene.
sn
:
Lo
_ Like many other statesmen, the Prophet found
in external warfare the best remedy for civil
strife; and, since at least-for some years all new
adherents were required to migrate to Medina, the
1 Ibn Hisham,

ed. F. Wiistenteld, Géttingen, 1860, p. 286 ff.

,
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town grew vastly
in magnitude and importance
during his despotism.
Neither he nor his immediate successors had any taste for architecture or
other forms of art, and, though building must have

gone on for the housing of the increasing population, it was, like the Prophet’s mosque and
domestic

quarters,

of

a

primitive

kind.

There

‘are traditions, probably deserving credit, that the
former had to be repeatedly enlarged and repaired
during this period; but reconstruction on a considerable scale appears to have taken place first in
the time of the
Umayyad Walid b.‘Abd al-Malik,
who gave orders in the year 88 for the destruction
of the older building and the houses of the
Prophet’s wives, and the inclusion of the whole
area in a new mosque covering 200x200 cubits.
According to Tabari (Chronicle, Leyden, 1879-1901,
ii. 1194), the khalif demanded and obtained assist-

ance from the Byzantine emperor, both in materials
and in workmen. The new mosque was elaborately decorated, and rewards were offered to the
artists, who, however, according to Sambidi’s
authorities, were at times
guilty of profanity.
The whole was under the direction of Omar
b.
‘Abd al- Aziz (afterwards khalif), who introduced a
mihrad and four minarets.
7
In 160 a.u. further additions were made by
order of the khalif Mahdi, and his successors
repeatedly repaired and decorated it. The whole
building was burned down in the year 654 A.H.,
and restored chiefly by the Egyptian Sultans,
whose successors continued to adorn and enlarge
it.

It was

again

burned

down

in 886 A.H.,

Samhidi, who was

absent

at the time

and

rebuilt by order of Qaitbai with
great magnificence.
This wasin the time of the Jocal historian
of the fire,

which followed the death of the third.. In normal
times it counted as an annex of Mecca (g.v.),
whose governor was responsible for it ; hence there

is a dearth of native chronicles, and Samhidi
makes use of the casual notice in the travels of
Ibn Jubair, somewhat as modern European writers
use the passage.
On the other hand, owing to the
continued residence of the Prophet’s widows aud
such of his companions as were students or devotees,

it became the first university of Islam, where what
are called ‘the Islimie Sciences’ were founded.
Numerous jurists arose in Medina, and presently
a canon of seven was formed. The people of the
place claimed that the governors should consult
them about all cases which came before them for
trial. As late as 200 A.H. its jurists or traditionalists were regarded as more scrupulous than others
(D. S. Margoliouth, The Early Development of
Mohammedanism,

London,

1914,

p. 73).

On

the

whole, the school of Medina, associated with the
name of Malik ibn Anas (g.v.), was supposed to
attach more importance to tradition and less to
inference than the school of ‘Iraq, which had been

founded by Aba Hanifa. The differences which
resulted were not of primary importance, though
discussion at times raged fiercely (see LAW
[Muhammadan)).
;
_For at least the Umayyad period Medina was
supposed to be the seat of literary criticism as well.
When a question arose in Damascus at the court
of one of these khalifs concerning the source of a
certain line of poetry and the relative merits of
certain poets, the khalif sent to the governor of
Medina, ordering.
him -after his sermon in the
mosque to refer these matters to the congregation,
which proved able to decide them (Aghani,

Cairo,

but lost much of his property owing
to it.
Qiitbii’s is the existing mosque. Architectural
details connected with the various buildings are
given by R. F. Burton (Pilgrimage to El-Medinah
and Meccah, London, 1855-56, vol. i. ch. xvii.), who
also adds some details for the period since Samhiidi.
Apparently a certain amount of destruction was
efiected by the Wahhabis, who also plundered the

1285, viii. 180). It would seem that the beginning
of Islamic libraries is to be sought in Medina; the
poems of the Prophet’s court-poet, Hassin b.
Thabit, were kept there, and the copy was renewed when it showed signs of evanescence.

ilgrimage and fails to visit me deals undutifully
ry me’ (quoted by Hariri, Magaéma xxxii.). The

.
’ D.S. MARGOLIOUTH.
MEDITATION.—See DEvVoTION AND DEvoTIONAL LITERATURE.
:
:

Lireraturt.—Of the work of Sambiidi cited above the
abridgment was published 1285 a.u.; the original, of about
thrice the bulk, exists in the Bodleian Library. The
portion of
it which deals with phases of interest in the neighbourhood
ig summarized by
F. Wiistenfeld, Das Gebiet von Jfedina,
treasures ;.but, when they had been forced to evacuGdttingen, 1873. Accounts of the modern condition of the
ate the place in 1815, the damage was made good.
lace are to be found in many of the records of pilgrimages,
Visitation of Medina is not incumbent
on | Pmost recently in those of Hadji Khan and Wilfred sparroy,
Muslims, but it is regarded as a dutiful act, the
With the Pilgrims to Mecca, 1902, London, 1905, and
j.B
Prophet having said: ‘ Whoso performs the Wavell, A Modern Pilgrim tn Mecca, do. 1912.

visit is, of course, to the Prophet’s grave, which is

the chief object of interest in the sanctuary ; for
the Sunnis those of his first two successors and his
daughter, who lie beside him, are also of importance. Fora description of the tomb itself, which
is screened off, Burton goes to the traveller Ibn
Jubair (ed. M. J. de Goeje, London, 1907, p. 121),
neither having seen it himself nor having met any
onewho had. According to Ibn Jubair, a place is
supposed to be left vacant beside the others for
Isa b. Maryam (i.e. the Christian Saviour). The
European fable of Muhammad’s coffin being suspended by a magnet between heaven and earth
seems to be unknown to Islamic writers, though it
bears some resemblance to a story told about that
of Timur-Lenk, which, according to Ibn Iyds
(History of Egypt, Cairo, 1311, i. 347), had _to be
so suspended because the earth was unwilling to
receive it.: Various superstitions connected with
this tomb are to be found in the works of European
travellers, especially that of J. F. Keane (Siz
Months in the Hejaz, London, 1887, p. 225). By
some puritan sects the visitation of the tomb is
regarded as idolatrous, but this view is unusual.
Medina remained the political capital of Islim
during the reigns of the Prophet's first three
successors, but lost that

position

in the civil wars

MEDITATION | (Buddhist). —See

SATTVA, vol. ii. p. 752 f., DHYANA.
-’

MEEKNESS.—1.
Hebrew

word

OT

for meekness

Bopul-

.

conception.
— The
(™y)

is closely con-

nected with the ideas of humility, poverty, and
affliction. A great feature of OT literature is the
attempt which it constantly reveals to reconcile
with the facts of experience the principle that .
righteousness brings prosperity, while wickedness
is inevitably followed by disaster. . In view of the
apparent contradiction of this principle by the
facts of life, some OT writers (Ps 37, Job) attempt
to vindicate the ways of God to man, and to
establish the ultimate reality of this principle by
insisting that the suffering of the righteous and
In
the success of the wicked are only temporary.
the end divine justice will compensate the ‘ meek’
(who are thus identified with the righteous),

while

the transient prosperity of evil-doers will end in
:
.
calamity and downfall.
2. NT conception.—Christian teaching derives
the conception of meekness from the OT, but enlarges and spiritualizes its meaning and application. The
deep significance attached to this con-
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the denial of individual rights on the
part of
Christ.
On the contrary, He assigns the highest
importance to individual work, and He confers
upon the meek a title not only to the Kingdom of
eaven, but also to the inheritance of the earth

(2) Its relation to the doctrine of evolution.—According to the principle of natural selection, -it
has been argued that in the evolutionary process
the unworthy or ‘unfit’ must be set aside in order
to make way for the survival of the fittest.
There are some, therefore, who maintain that by
supporting such institutions as hospitals, almshouses, and sanatoria we are retarding the process
of evolution.
It is argued that we are thus breeding degenerates and criminals, consumptives and
lunatics, and, worst ofall, taxing the sane, healthy,
and law-abiding citizens for their support.
But this view fails to recognize all that the
doctrine of evolution implies. It confuses this
principle with that of letting the weakest go to the
wall.
It is hardly necessary to point out that by
adopting such a principle we should blunt our finer
feelings and should
therefore sink in the moral scale.

(Mt 5°).

And

ception in the- NT lies in its identification of the
Joftiest ideal with the profoundest reality. The
meek man is thus defined as one who not only
‘counts it better to suffer than to do wrong’
(Plato), but as one who ‘resists not evil’ (Mt 5*).
He is the one who surrenders the immediate
interests of life, but in so doing he is not emptying
his life but rather filling it with larger interests.
‘In ceasing to contend for his own rights against
others he makes the rights of all others his own.’
Accordingly, Jesus calls upon His disciples to
surrender even the most obvious rights of property
(Mt 5).

But the ground of such

surrender is not

Such possession, however, is to be realized

only through spiritual development; that is to
say, such possession is not to be won by selfassertion or by insistence upon individual interest,
but only as the individual identifies the common
welfare of men with his own.
Hence Christ’s
refusal to take part in a selfish struggle for private
gain, and His ultimate conquest of all opposition
y depriving others of the very power of setting up
interests in opposition to His own.
3. Philosophical conception.—(1) Its placein the
history of ethics.—While other ethical systems
have In many cases been characterized by lofty
ideals of conduct, the profound conception of
meekness indicated in the preceding paragraph is
distinctive of Christian ethics. The ethical ideal
has generally been conceived as pleasure in some
form or other.

Hedonism (g.v.) conceives it as the

pleasure of the moment, but the objection to this
view is that such transient pleasure cannot satisfy
a consciousness thatis not momentary. Eudemonism (q.v.) seeks to repair this defect by setting up
the happiness of the life as a whole as the summum
bonum,
but a fatal limitation of this view is that
the happiness of life as a whole is incalculable.
The balance of pleasures and of pains cannot be
adjusted, and the values of competing pleasures
cannot be quantitatively determined though they
may be qualitatively
distinguished.
The same
criticism applies to
Utilitarianism (¢.v.), for the
greatest happiness of the greatest number is still
less calculable than the happiness of the individual
life asa whole.
A further criticism applies to all
three forms of Hedonistic ethics—the criticism
that pleasure, if sought for itself, is not found.
This radical defect can be met only by a radical
change of ethical ideal. What the nature of the
new standard is to be will depend upon the point
of view taken. If this be the standpoint of Christian ethics, then the ultimate moral standard
cannot be lower than the attainment of perfection ;
and an essential factor in the rule of conduct by
which this ideal is to be realized is the quality
of meekness (xpgérqs, xpadrys, later form wpadras).
True humblemindedness, gentleness, consideration
for others, self-respect without

vanity,

reverence,

and perfect humility—for all these qualities are
connoted by the term ‘meekness’—alone lead,
according

to Christian

ethics,

to

the. realization

of moral perfection, and at the same time to
attainment of real temporal prosperity.
In
phraseology the meek are most truly happy
essed), because theirs is not!only the
dom of Heaven, but also the inheritance of
earth,

the
NT
(or
Kingthe
.

But how is such a quality of character, which
has for its distinctive feature an utter absence of
self-assertion, actually to achieve the conquests
and aequire the possessions which are thus ascribed
0 it?

the

cost

in time,

money,

and.efficiency

for

other pursuits that is entailed in our care for the
aged and diseased is negligible when compared
with the moral gain. Thus we find that the preservation of the infirm and consideration for the
weak are strictly compatible with, and, indeed, an
essential factor in, the law of evolution, inasmuch

as they tend to develop a quality of human character which has the highest survival value. The
growth of the s iritual Kingdom and the dominance of the world by meekness and humility are
thus progressively realized.
Literature.— HDB, art. ‘Meekness’; cf. art. ‘Sermon on
the Mount,’ vol. v. p. 19; W.S. Bruce, The Ethics of the Old
Testament, Edinburgh, 1895, The Formation of Christian Character2, do. 1908;
H. Sidgwick, Outlines of Hist. of Ethics,
London, 1886, esp. ch. iii; J. S. Mackenzie, Manual of Ethics,

do. 1905.

A.

J. Horrocks.

MEGARICS (Meyapixol).--Euclides of Megara
is generally regarded as the founder of the Megaric
school, though it would be more correct to ‘keep
the name for his successors a generation or two
later. Enuclides himself was an Eleatic and also
an ‘associate’ (ératpos) of Socrates.
The account
of his Philosophy piven by E. Zeller (Philosophie der
Griechen, 1. 1.4,

Leipzig, 1889, p. 244 f.) is vitiated

by his adoption of Schleiermacher’s identification
ob the Megarics with the ‘friends of the forms’
(ely Plax) of Plato’s Sophist. It is quite impossible to reconcile the few facts we know about
the teaching of Euclides with the theory of plurality of forms, and Proclus, in his commentary on
Plato’s Parmenides (p. 149,

ed.

V.

Cousin,

Paris,

1820-27), states quite distinctly that the ‘friends
of the forms’ were the ‘wise men of Italy,’ that
is to say, the Pythagoreans.
On such a point
Proclus’s testimony is conclusive, for he had
access to and was familiar with the works of
Plato’s immediate successors.
.
The most trustworthy account that we have of
the Megaric doctrine is that of Aristocles, the
teacher of Alexander of Aphrodisias (2nd cent.
A.D.), some extracts

from whose History

Parmenides,

and

of Philo-

sophy are preserved in the Praparatio Lvangelica
of Eusebius (xiv. 17). Its Eleatic origin is at once
apparent from these, and Aristocles expressly says
that it was first the doctrine of
Xenophanes,
Zeno,

Melissus,

and

later

of

Stilpo and the Megarics. In the first place, they
made it their business to ‘throw’ (xaraBddXew,
a metaphor from wrestling) all sensation and appearance, and to trust in reasoning alone. The
method which they adopted was that elaborated
by Zeno, a method which was known as ‘dialectic’
by its admirers and as ‘eristic’ by its critics. It
consisted in showing
that two contradictory
but
equally cogent conclusions could be established
with regard to everything without exception, and
that there was therefore no, truth at all in any of
the appearances presented to our senses.
Thatis

MHEIR
what

Plato

calls dvriAcyla, and

we

still possess

a

curious fragment of a work in the Doric dialect,
generally known as the Dialexeis (the name is
without

authority),

which

applies

the method

to

certain ethical antinomies,
It is most natural to
regard this work as a product of Megara, and we
know that the Megarians clung with special
tenacity to their native dialect.
The effect of this criticism is to leave us with
nothing but the One or the Whole (rd %, 7d ddov)
and to deprive the Many and the Parts of all claim
to reality. That was the doctrine of Parmenides,
but there is evidence that Euclides understood it
in a rather different sense than the founder of his
school, and it is here that we can trace the influence of Socrates. The One of the Eleatics had
been a continuous, corporeal plenum, whether
finite

(Parmenides)

Euclides took the step

or

infinite

(Melissus),

but

of identifying it with the

‘ Good, which was ‘called by many names, such

as

God, Wisdom (¢pévyets), and Mind (vofs).’ It was
in this way that ‘the Absolute’ made its first
appearance in the history of philosophy, and its
claim to be the sole reality was based on the
inherent contradictoriness of all appearance.
.
The philosophy of Euclides had a very great
influence on
Plato, who had taken refuge with
him at Megara after the death

of Socrates, and it

is to this influence that we may most
probably
ascribe the unique position assigned to the Good
in the Repudlic. It was impossible, however, for
Plato to acquiesce permanently in an Absolutist
doctrine of any kind; for that excluded from
Reality what he was most interested in, the Soul,
and especially the

best

Soul

of all, namely God.

The
Parmenides and the Sophist are chiefly
occupied with this problem, and it is plain that
Plato believed himself to have disposed finally of
the Absolute.

That

led,

of course,

to a breach

between the Academy and their fellow-Socratics
of Megara, and from this time forward we may
discern the beginnings of a distinct Megaric
school. As was natural, the negative dialectic
was more zealously cultivated than the central
doctrine of Euclides. When an abstract Absolute
has been set up, there is not much more to be said
about it, but the dialectical method is always
available for the criticism of rival philosophies.
Aristotle was naturally the chief object of the
Megaric attack, which was led by Eubulides.
Aristotle’s own Jogical theory was to a large
extent moulded by this situation, and the title
given to his course on fallacies, the Sophistici
Elenchi, bears witness to it; for, since the time of

Plato’s Sophist, the old term had been revived as
a name for thinkers of the class known later as
Megarics. The fallacies exposed by Aristotle are,
in fact, for the most part,
Megaric arguments, and
that is the explanation of the sense in which the
words ‘sophism’ and ‘sophistry’ have been used
from that time to the present day. Many of these
sophisms are well known, such as the Liar (pevdé-

pevos), the Veiled

Man

(éyxexaAuzyévos),

the Heap

(cwpelrys), and the Bald Man (¢adaxpés) As an
extreme specimen, we may take the argument of
the Horns: ‘What you have not lost, you have.
You have not lost horns. Therefore you have
horns.’ Some of the arguments are more serious,
however, and raise the problem of continuity.
The influence of Zeno is still felt in the ratio
ruentis

acervi

(cwpelrns

débyos),

referred

to

by

Horace (Epist. i. i. 45). The most important of
all from a historical point of view, however, was
the xupeedwy of Diodorus Cronus (tc. 307 B.c.),
which continued to be discussed in the schools for
centuries. Aristotle’s favourite doctrine of potentiality and actuality
(d%vous and évépyea) was
specially objectionable to the Megarics, and Dio-
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dorus set himself to destroy the conception of
possibility altogether.
The argument may be
stated thus: ‘Nothing impossible can
proceed
from anything possible. But it is impossible that
anything in the past should be other than it is.
If it had ever been possible still further in the past
for it to be other than it is, then an impossibility
must have proceeded from a possibility. Therefore it was never possible that it should be other
than it is. Therefore it is impossible that anything should happen which
does not actually
happen.’ Chrysippus confessed that he could not
solve this, and Epictetus still busied himself with
t.

The definite constitution of the Megaric school
as a philosophical sect was the work of Stilpo of
Megara,

who

for

some

time

after

the

death

of

Aristotle (322 B.c.) was the most important philosophical personality in Greece. When Ptolemy 1.
took Megara in 307 3.c. he tried to induce Stilpo
to return with him to Alexandria, but the invitation was declined. From the few facts that are
told of him it is plain that he revived the positive
side of the doctrine of Euclides and insisted on the
sole reality of the One. He argued that to speak
of man is to speak of nobody; for it is not to
speak of A any more than of B. In the same way,
he refused to admit that a cabbage shown to him
was cabbage. There was a cabbage in just the
same sense ten thousand years ago. As he further
denied the real existence of forms or species (ef57),

whether in the Aristotelian or in the Platonic
sense, it followed that everything was mere
appearance. But what distinguished Stilpo from
all his

predecessors, so far as we

know,

and what

made Megaricism a reality for the first time, was
the ethical principle which he deduced from this
apparently
barren Absolutism. It was the only
ethical principle that such a doctrine can yield,
that of quietism and insensibili
Plato’s nephew
Speusippos had already maintained that pleasure
and pain were both evils, and that good men aim at
imperturbability (doxAqola), and the word ‘apathy’,
(drdeca) occurs in the Platonic Definitions (413 A),

which belong to the early Academy.
In his
Ethics (1104, 24) Aristotle alludes to those who
define the various forms of goodness as dird@ecat
and wjpepla. But it was Stilpo who made the
doctrine live. Teles, who was his fellow-citizen
and

a little

later

in

date,

holds him

up as

the

eat example of indifference to the vicissitudes of
ortune, It is unnecessary to suppose that he was

influenced in this direction

by

the Cynics;

for the

doctrine follows quite naturally from his denial of
reality to the world of sense, which he certainly
derived from a very different source. As Zeno of
Citium was a disciple of Stilpo, we may certainly
regard him as a spiritual ancestor of Stoicism.
The same tendency was represented by the school
of Eretria, whose chief representative was Menedemus (c. 352-278

B.C.), and which

regarded

itself

as an offshoot of the school of Elis, which looked
upon Phedo asitsfounder.
We know little about
it, but its existence bears witness to the growth of
the quietist ideal and its intimate connexion with
a metaphysical theory which rejects the appearances of the world and holds fast to the One
conceived as absolute.
Lrreratory.—There is little literature dealing with the
Megarics outside the general histories of Philosophy, and what
there is may be regarded as antiquated.
It will be sufficientto
mention C, Mallet, Histoire de Uécole de Mégare et des. écoles
@'Elia et d’Erétrie, Paris, 1845.
JOHN BURNET.’

MEIR. — Rabbi Meir, a Jewish sage who
flourished in Palestine in the 2nd cent., belonged
to the fourth generation of the Tannaim (Rabbis
of the age of the Mishna) ; he was one of the fore-

most disciples of Rabbi

Aqiba, and helped, with
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them, to give a new impulse to ‘the study of the
Law’ (i.e. the consolidation and development of
Jewish religious thought and practice) after the
troubles attending the persecution under Hadrian.
So great was the estimation in which he was held
that, by one authority, those disciples are styled
‘ Meir and his associates’ (Afidr. Rab. to Lv 1).
Learning, mental acuteness, and

a ready wit com-

bined with a lofty character to make him the remarkable man he was. His parentage and birthplace are either uncertain or unknown.
Contrary
to

the

Talmudic

practice, he

is cited

without

a

patronymic, and his doubtful descent gave rise to
the legend which made him a son of Nero, a fabled
convert

to Judaism

(Gittin, 56a).

Even

his real

name,
Meashah
(Moses), was half-forgotten.
When Agiba, flouting the edict of the Roman
authorities, continued to teach, Meir stood by him

(Tés. Berakhéth, ii. 6).
His other masters were
Rabbi Ishmael, to whom he went because he

deemed himself intellectually unequal to the task
of following Aqiba’s discourses, and—a, still more
interesting fact—Elisha ben Abuyah, who was
later to become an apostate and a declared friend
of the Romans.
From the latter, recreant though
he was, Meir did not altogether dissociate himself
in after years. He listened to his doctrine, and
made discreet use of it.
:
: ‘Like one who eats dates, he devoured
away the stones’ (Hdgigéh, 15d).

the

fruit, but threw

His motive was not exclusively love of learning ;
there united with it grateful regard for one who
had once been a cherished teacher, and. likewise
the hope of winning back the renegade; but. his
relations with Elisha were viewed with suspicion,
. and were partly the reason why his reputation
with his contemporaries fell short of his posthumous fame,
.
Returning to Aqiba later on, Meir was ordained
by that master, and began to teach in the Rabbinical schools. In his discourses he availed himself
largely of the Haggada (the homiletical method
of Scriptural interpretation) and also of fables
and parables. Thus it was said of him in later
times that ‘when Rabbi Meir died the parable_Makers died with him’ (Sé{adh, 49a).
He is
credited with being the author of three hundred
fables, of which only a few have been preserved
in the Talmudic writings (Sanhedrin, 386). His
knowledge of Latin and Greek also helped him in
his Biblical lectures. His acquaintance with the
sacred

text

was

so

extensive

and

precise

that,

when once, on his travelsin Asia Minor, he entered
& synagogue on the eve of the Feast of Purim
and found that there was no copy of Esther forthcoming for public recital, he wrote out the entire
book from memory (7és. Al‘gillah, 2), For this
intimate knowledge of the sacred text he was
doubtless largely indebted to his profession as a
scribe. Compared with the exegetical methods of
his immediate

teachers,

his own

mode

of

inter-

retation may be said to have been rationalistic.
een and bold dialectic played a large part in his
expositions, so that it was said of him (Sanh, 24a)
that, in his lectures, he was like one who uprooted
mountains and
ground them together. He amazed
and perplexed his colleagues by his daring decisions,
“He would declare the unclean

permitted and the forbidden

clean, and give his reasons’ CEribhin, 13d).

.

It was usual to regard consecutive passages in
the Bible as necessarily having a common subjectmatter; Meir, however, held a different opinion.
There are many such passages, he declared (Siphré
to Nu 25'), which have no organic connexion.
This originality of his was viewed differently by
different minds,
Some admired his rationalism
and courage; ‘Meir’s very staff,’ they cried,
‘teaches

knowledge’

Others disapproved.

(Jerus.

N‘dhdrim,

ix.

1).

‘Enough, Meir,’ protested his

colleagues

when

daring

(Jfidr.

of mind

and

once he was more

Rab.

to Ca

1°).

than usually

Nevertheless,

as

Hamburger remarks (ii. 707; as to the protest see
I. H. Weiss, Gesch. ii. 15), in virtue of his qualities
heart, he breathed

into

Judaism

but

more

the

breath of a new life. As to the Halakha (the
body of decisions on ritual practice), his orderly
and logical arrangement of the material contributed
greatly
to make the compilation of the Mishné
possible. He was a stringent upholder of the
ritual

Law;

he

was

even

himself than with others.

strict with

‘

‘Never have I presumed to set aside, in my own
personal
practice, the decisions of my colleagues when those
decisions
ave been more stringent than mine’ (Shabbdth, 134a),

His strength oF character is further illustrated
by his opposition to Simeon ben Gamaliel 11., then
presiding over the Sanhedrin at Usha.
To Meir
had been assigned the office of Adkhdm of that
body (as to the duties of that functionary see JZ,
att, ‘Hakam’). Holding Simeon’s knowledge of
the Law inadequate, and resenting the President’s
excessive regard for his own dignity, he conspired
with Rabbi ‘Nathan, one of his associates, to secure
the Patriarch’s deposition.
Simeon, however, de-

feated the
plot, and it was the conspirators who
were ejected.
Later on Nathan was re-admitted,
but Meir. sturdily refused to make the necessa
submission, and
he narrowly escaped excommunication in consequence.
.
His domestic life was at once happier and
sadder.
His wife Beruria (Valeria) is one of the
great women of the Talmud.
The daughter of
the martyr Rabbi Hananiah ben Teradion, who
suffered

under

Hadrian,

she was

noted

for

both

learning and moral worth. The touching story
which records her wonderful fortitude in the
hour of crushing calamity has been told again
and again.
During Meir’s absence at the academy one Sabbath eve, their
two sons suddenly died. Beruria withheld the sad tidings
from her husband until the day of peace was ended.
Then she
told him of itin a parable. ‘A friend,’ she said, ‘left me some
Jewels to keep for him years ago—so long ago that I had come
to look upon them as my own. Now, of a sudden, he has
claimed them; but I find it hard to part with them.
Must I
really givethem up?’ ‘Why ask such a question?’ answered
Meir, ‘you should have restored them already.’
‘I have done
80,’ she replied, as she led him to the death-chamber (Jfidr.

Afishlé to Pr 3110),

‘

.

.

.

This is not the only instance in which the
Talmud is just enough to admit that one of its
greatest sages was taught by a woman; Beruria
instructs her husband in the higher knowledge on
another notable occasion.

Annoyed by the pin-pricks of uncouth neighbours, Meir
angrily calls down imprecations upon his tormentors.
His
wife rebukes him.
‘Rather,’ she protests, ‘let us pray that
they may live to repent; for the Psalmist’s supplication is not
“Let sinners be consumed out of the earth,” but ‘ Let sin be
consumed ”’ (the allusion is to Ps 10455, where the Hebrew is
susceptible of Beruria’s interpretation ; for the story see Ber,

10a).
‘The Rabbi, despite a certain severity and intolerance, was worthy of his wife.
His defects
were the defects of his qualities. If sometimes
he set his face like a flint towards other men’s
weaknesses, he was strong and brave when life’s
sorrows touched himself. He, too, could preach
and practise the great duty of submission.
Echoing
Ec 53, he says, ‘Let thy words before God be few;

school thyself to say, ‘‘ Whatever God doeth He doeth well”?
(ib. 608). And, again, As we should thank God for the good,
80 should we praise Him for evil’(id. 488). God Himself suffers
with His sorrowing children (Mish.
Sank. vi. 5).

Expounding in novel fashion the verse, ‘ A good
name is better than precious ointment; and the
day of death than

the

day of one’s birth’ (Ec 7}),

he said that death, the common lot of men, is
good for those who pass hence with a good name
(Ber, 17a). Again, he said that what, according to
Gn 15!, God saw and proclaimed ‘very good’ at
the Creation was death (Jfidr. Rab. to the verse).
The section of the Mishni known as Abhéth

-
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Unbending to the ignorant (‘am ha-ares [q.v.])
and the schismatie among
his own people, Meir

(Ethics of ‘the Fathers’) assigns a typical maxim
to each of the great Talmudic Rabbis. The
maxim associated with Meir reads as follows:

shows himself tolerant

was

clearly no Pharisee of the baser sort ;

He had many conversations with Gentiles, chiefly
polemical.
.

One of these opponents designates Israel a people contemned
of God, driven by the Master from His house, and put in sub-

fection to other lords.

*Devote thyself with all thy heart and soul to know my
ways and to watch at the gates of my Law.
Keep my Law
in thy heart and my fear before thine eyes; guard thy mouth
from ‘sin, and purify thyseli from all transgression. Then will
I be with thee always’ (Ber. 17a).

‘

“Look not at the flask, but at what it contains; there is
many 4 new flask that contains old wine, many an old flask

which has not even new wine in it’ (Abnsth, iv. 20).

-

Nor are men to be judged by

;

love the former, for he is leading us heavenwards
even in the small things

He preaches sincerity

of social intercourse ; he

warns us against inviting a friend to dinner when
we know that he will not accept the invitation,
and against offering him a present which we believe he will not take (Béraitha Hallin, 94a; Tés.
Babha Bathra, vi. 14). It is a man’s dutyto adapt
himself to the ideas and customs of the community
in which he lives; in Rome

he should do as Rome

does. The angels, the sage points out, when they
came down to earth and appeared to Abraham,
ate like mortals; when Moses went up to heaven,
he neither ate nor drank

(Midr.

Rab.

to Gn

him

188).

Cee eae eee conetied CADAOIN dt Be Nathan,
12). yO

Meir has left many maxims on the self-regarding duties also.
He exhorts us to contentment
with our worldly lot. ‘Who is rich?’ he asks,
and he answers, ‘He that hath peace of mind with
his riches’ (Shad. 255).
‘He that feels shame,’
he says elsewhere, ‘will not quickly be led into
sin’ (Nedhartm, 20a).
The sin of Samuel’s sons
(1 S 8%), he declared, lay in their demanding what
was due to them (Shab. 56a). The Law (Ex 22?)
ordains that a man who steals an ox must make
fivefold restitution ; but, if. he steals a sheep, the

restitution is only fourfold. The difference is to
be explained by the fact that, unlike sheep, the ox
proof

of the worth of labour in the sight of
God!’
(AfexMMilta to the verse). In common with the Rabbis
who lived under Roman rule, and with the early

Christians (see E. Gibbon, Hist. of the Decline and
Fall of the Roman Empire, London, 1901-06, ii. 17),

he condemns the theatreand the arena.

The one is

*the seat of the scornful’ (Ps 1’), the other a place
of execution (a reference to the cruelties of the

gladiatorial contests) (Abhéth d* R. Nathan, 31;
“Abhédhah Zarah, 18b). He emphasizes the futility
of human ambitions by an apt remark: man, he
says, is born with his hands clenched as though
he would
grasp the whole world; he dies with his
. hands wide open, for he takes nothing with him

(Midr, Rad. to Ec 5").

.

:

‘on

the

seashore,

(Jerus. Kilaytm,

“If Aaron chanced to meet a bad man, he was careful to salute
him : 80 that, when the latter next time meditated an evil deed,
he sald to himself,
‘Woe isme! how shall I then look Aaron
in the face?” In like manner, if two men quarrelled, Aaron
would go to one of them and say, ‘See, my son, what thy
friend is doing: he is beating his breast, rending his clothes,
and crying: ‘Woe is mel! bow can I look my friend in the
face, seeing that Ihave sinned against him?’” Thenhe would

‘Here,’ cries Meir, ‘is a

-

so

that

the waters

which

laved the land of his fathers might touch his bones

Applying to Aaron the words (Mal 25), ‘he did
turn many away from iniquity,’ Meir thus characterized the great high priest:

is a toiling animal,

controversialist,

Like Aqiba, his master, Meir is pictured by
the Talmud (Qiddishin, 81a) as undergoing the
temptation of St. Anthony.
Satan, so runs the
legend, appears to the sage in the form of a beautiful woman, who would entice him with her wiles.
But he escapes them. The legend puts in concrete
shape the traditions concerning the Rabbi's unyielding rectitude which gathered about his name.
Another story tells of a journey which he once
made to Rome in order to rescue from a house of illfame his wife’s sister, who had been taken captive
after her father’s martyrdom.
It is said that his
mission was successful (Abhddhah Zarah, 18a).
Born, it is believed, in Asia Minor, Meir died in
that country. He enjoined his disciples to bury

the honey of their

words.
Ifwe have two friends, one of whom admonishes us and the other flatters, we should

(Abh6th dt R. Nathan, 29).

‘God,’ argues the

‘has made you exiles in our midst; why, then, do you not
assimilate with us?’
Meir protests against the theory.
‘Rather,’ he affirms, ‘we are to be likened to a son whom his
father has discarded because of his evil life, but whom the
aternal heart is ready to take back if he return penitently’
A. Jellinek, Béth ham-Midrash, Leipzig, 1853-78, i. 21). ‘If,’
asks another disputant, ‘ your God loves the poor, why does He
not sustain them?’ ‘In order,’ Meir replies, ‘to give us an
opportunity
of escaping Gehenna by the practice of lovingkindness’ (Bavha Bathra, 10a).

Equally notable are his teachings concerning
social duty. Men are not to be judged by outward
”

liberal towards men of

The Gentile who gives himself to the study of the Law is as
worthy as the Jewish High Priest; for Holy Writ (Lv 185),
speaking of God’s statutes, says that if a man do them, he shall
live by them—a man, not a priest or a Levite (Balhd Qamma,
38a; Sanh, 69a).

to be a sage was, for him, to have an incentive
not to pride, but to humility. To study the Law,
too, was not an end in itself; it must be made an
impulse and inspiration to the noble life. Thus
in another utterance of the sage he pictures God
as saying :
.

appearances.

and

alien creed.

‘Limit thy toil for worldly goods and give thyself to the
Torah ; but be lowly of spirit towards all men’ (Abh6th, iv. 10).

Meir
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:

32c).

‘He

had

no equal

in his

eneration’ is one Talmudic appreciation of him
(Erabhin, 136) ; and, ina public eulogy pronounced
on him at Sepphoris, Rabbi. José declared him to
be ‘a great man and a saint, but humble withal’.
(Jerus. Ber. ii. 7).
a
‘
.

Of all-the Tannaim, Meira name is most widely known
among the people. In the house of every pious Jew there is a
money-box hung on the wall, in which the inmates deposit their
alms for the poor of Palestine. This box bears the inscription
‘Mair, Ba‘al han-Nés’ (‘ Meir, the wonder-worker’), an allusion
to the miraculous
power attributed to him in Talmudic and
popular lore (see JE viii. 435).
.
.
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TORRIS JOSEPH.

MELANCHOLY.—In
Greek physiology the
bodily constitution of an individual, his appearance, his liability to disease, and

also his mental

character were explained by the proportions in
which the four humours were distributed in his
framework. These were blood, yellow bile, black
bile, and phlegm, the predominance or excess of
which gave respectively the sanguine, the choleric,
the melancholic, and the phlegmatic ‘ temperament.’ Melancholy (é\as and xoAj) was thus the
mental disposition of the melancholic temperament.
The terms passed into literary and popular use,
although the doctrine of the four
humours, on
which the distinctions were based, was forgotten
or discarded.

The

names

seemed, in fact, to cor-

respond to certain broad differences, bodily and
mental, among men, and writers on insanity are
still careful, in their description of cases, to indicate
the ‘temperament’ of each patient. The differences are now made to depend either upon the
blood or upon the nervous system, or both. If the
blood

is

decisive,

the

difference

either in its substance—the

may

number

be

sought

of red

cor-

-
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puscles, ete.—-or in its circulation ; if the nervous
system, in the strength or the rate of reaction, or
both. Henle made use of the conception of nervetone, which has since been retained and developed
(Anthropologische Vortrdge)
No
part of the
nervous system, he

showed, is ever wholly

at rest

during life; every stimulus finds a certain degree
of excitation already present in the nerve-endings
and nerve-fibres on which it acts; what we call
rest is, therefore, a moderate degree of activity,
which may rise or fall, and which Is maintained b
internal stimuli, acting through the blood. This
is the ‘tonus’ of the nerves, their preparedness for
action; the higher the tonus, the stronger the reaction.
On the nerve-tone will, therefore, depend
the sensitiveness of the individual, his prevailing
emotional attitude, and his quickness and firmness
of response. <A low tone shows itself in the dull,
heavy expression of face (in the phlegmatic, ¢.g.),
the relaxed muscles, the deliberate movements,
the

tendency

to

‘run to fat’;

a high

tone in

the

vivid complexion, alert expression, and quick
movements of the sanguine. or choleric.
The
melancholic, according to Henle, has also a high
nerve-tone, but reacts through the emotional or
affective system, rather than the voluntary;
whereas the choleric relieves feeling by rompt and
strenuous

action,

the melancholic

is

denie

this

ture lowered, the nutrition-processes, including the
appetite, impaired, so that the body seems insufficiently fed. One of tne immediate consequences
is also a, loss of sensitiveness to outer impressions;
they lose in clearness and distinctness; the judg.
ment follows suit, and the whole mental character
is, even though only for the moment, changed for
the worse. In particular, egoism develops:
‘The patient thinks only of himself and his sufferings; altruistic passions, family affection yield toan egoism of the most
exacting and extreme type’ (H. Beaunis, Les Sensations

tnternes, Paris, 1889, p. 103 1f.).
Mental pain

may

.

be less acute,

but

it is more

persistent than physical pain, and it has the same
reverberation throughout the organism.
The distinction between the two is probably artificial;
mental pain accompanies all physical pain, while
in itsturn physical pain—discomfort, loss of nervous
tone—is a constant accompaniment of mental pain.
The most common cause of the former, physical
pain, is ,the over-excitation or exhaustion of some
sensory
of the

or motor nerve ; so the most common cause
latter, mental pain, is the over-strain or ex-

haustion of the brain centres and tracts concerned
in ideation, emotion, memory, and will. Love and
over-study were two of Burton’s causes of melancholy. So melancholy may be’ regarded as a pain
of fatigue, as due to excessive functioning on the
emotional or intellectual side, especially when the
strain has not been rewarded ‘vith success,

advantage; his melancholy is the brooding upon
and nursing of emotions, a habit from which genius,
The extraordinary
persistence of melancholy, the difficulty of
or, it may
be, merely hypochondria and hysteria, distracting the mind from it, is due, as Beaunis urges, not
spring.
Wundt’s simple formula has been widely merely to the fact that its causes—the desires, the memories—
persistent, but jalso to ‘the sentiment of the irreparable,
accepted : that temperamentis primarily a question are
which is at the root of almost all mental
pains, the idea that all
of emotion, that emotion undergoes two forms of is lost and without hope. The mother who knows that she will
change, one in intensity, or strength, the other in never see again the child that has died in her arms, the artist
who sees that he will never be able to realise the ideal of his
rate; hence the fourfold division : strong and quick dreams,
the inventor whose discovery is held up to ridicule,
-choleric ; strong and slow—melancholic; weak the poet whose verses, that he believes to be inspired, are laughed
and quick—sanguine ; weak and slow—phlegmatic.
at, the thinker who seeks for truth and finds only
doubt, the
Strong emotions under modern conditions mean a Christian who sees the foundering of his belief and of his faith,
all have this sentiment of the irreparable, of the lost beyond
predominance of pain; slowness of change means return, which leaves behind only nothingness and despair’
that the mind takes time to follow out its own (ib. p. 234).
thoughts, is not wholly absorbed by the present
2. Melancholy and the sense of values.—Melanbut Tooks to the evil ahead. These tendencies cholyis the mood of an imaginative mind ; it is
characterize the
melancholic (Grundziige der true that an animal is sometimes described as
physiol. Psychologie’, iii. 637). The scheme is too ‘melancholy’; a dog that has lost his master, a
simple to ht the complexities and subtilties of wild animal in captivity in a narrow space, a bird
human character, however, and there is no general deprived of her mate: death, even self-inflicted
agreement even as to the number of distinct tem- death, is known to have followed such misfortunes.
peraments, as many as nine having been suggested.
Soa child may be ‘melancholy’ after the loss of a
1, Melancholy and pain.—Melancholy ditiers mother or a playmate.
But in the strict sense
from theother dispositions in beinga well-recognized
melancholy is an adult and a human infirmity.
temporary emotion or mood, as well asa prolonged Probably the time of its greatest frequency
is the
or permanent trait, and alsoin being in an extreme period of adolescence; in middle and old age it
form the most prominent symptom of a definite tends to disappear, tobe replaced in senility,
form of insanity—melancholia or mental depression. occasionally, by a state outwardly similar, but inTt has formed the theme of one of the most wonder- wardly different. Byron’s lameness and Heine’s
ful books in our language—The Anatomy of Melan- and
Leopardi’s delicate constitutions have sugcholy, by Robert Burton, first published in 1621.
gested that physical disease may be the predispos-

It might be said that this temporary melancholy
is merely mental pain, however caused, and that
the permanent disposition or habit is a state of
mind in which mental pain is the dominant tone.
The expression of melancholy is that of pain, the
pale face, the drawn look, lips and eyebrows turned
slightly downwards at the corners;

the respiration

slow and sighing, the pulse-beat slow, the tempera-

ing

cause

to

melancholy;

but,

as

Metchnikoft

points out, Schopenhauer preserved his melancholy

and pessimism to a vigorous old age, while there
are innumerable cases of patients suffering from
serious and even deadly Kiseases, yet retaining
their native lightness of heart. If anything, melancholy is more common among the young, healthy,
and vigorous.
It does. not really depend upon
the health at all, but upon the sense or ‘sentiment’
of life. The typical case is Goethe, who in his
own youth passed through the torment which he
describes in The Sorrows of Werther, and had
thoughts of suicide, but in his old age is described
as casting off the sickly and morbid side of his
character, replacing it by a serene and even joyous
love of life (E. Metchnikoff, Essais

vii).
young
pain 3
this is

optimistes,

pt.

The intensity of feeling is greater in the
than in the old, both for pleasure and for
hence they are more impressionable; but
not due to the greater vitality or sensitive-

,

The melancholy with which he deals, and of which the ‘causes,
symptoms, prognostics, and cures’ are set forth with such fertility of illustration, fs ‘an habit,—a chronick or continute
disease, a settled humour,’ but it is built up, as he recognizes,
out of ‘melancholy in disposition,’ which is ‘that transitory
Melancholy which comes and goes upon the smallest occasion
of sorrow, need, sickness, trouble, fear, grief, passion, or perturbation of the mind, any manner of care, discontent, or thought,
which causeth anguish, dullness, heaviness and vexation of
spirit, any ways opposite to pleasure, mirth, joy, delight, causing frowardness in us, or a dislike. In which equivocal and
improper sense, We call him melancholy that is dull, sad, sour,
lumpish, ill-disposed, solitary, any way moved, or displeased.
: +» Melancholy in this sense is the character of Mortality’
(i. 164 [ed. London, 1896)).

MELANCHOLY
ness of their nervous system, but rather to the fact
that the older man is better able, through his experience, to interpret the impressions, to see them

in their true perspective, and in relation to life as a
whole, whereas for the young each impression is
taken

in isolation, is weighed

only

in its relation

to the immediate needs or desires of the self.
Hence the vivid colouring of their life, the higher
happiness, and the deeper pain. In the same way
melancholy is more frequent in men than in women,
in the northern races than in the southern races of
Europe. A northern race, perhaps because its
civilization is a more recent growth, is more conscious

of itself,

and

less

conscious

of the

wider

group in which the loss of one individual is compensated by the gain of another.
It was mainly
om

Russia, Germany,

and

Scandinavia

that the

melancholy school of writers of last century—the
Fin de Sigcle—came..
Suicides are said to increase
in number northwards, and one of the most common
causes of suicide is melancholy (see Burton’s disquisition on suicide [i. 495]; and Metchnikoff, p.
306).

At the back of all melancholy

is fear—fear

of pain in the first instance, then fear of loss, of
failure, of death, of society’s judgment upon oneself.
The greater the value, or, rather,

the greater the

appreciation of a good, the greater the pain at its
loss, and the greater the pain at the prospect of its
loss. Hence melancholy is, paradoxically, more
common in the idealist than in the materialist.
Paul Bourget, writing of Baudelaire, finds the key
to the profound melancholy of thisrather repulsive
figure in the mysticism and idealism of his early

faith.

When such a faith, the faith in the eternal,

has been strongly held, its object deeply adored,
the loss of faith in it, and

of love, is irreparable.

The individual may no longer have the intellectual
need to believe, but he still has the need to feel as

when he believed. Thedesires remain, strengthened
by habit, and in the sensitive soul their influence
is irresistible ; yet their satisfaction is impossible.
Melancholy then is the effect of failure of adaptation to the environment, in matters of faith and
belief. The stronger the resistance of facts to the
realization of the thinker’s dream, the deeper his
melancholy. To the mystic soul faith is not the
mere acceptance of a formula or of adogma; God
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and of the philosopher.
also with pain, however.

Beaunis connects this
When man reflects, he

is forced to recognize, according

to Beaunis, that

he is born to pain, and that pleasure is only an
accessary in his life.

‘There ig no physical pleasure which can compensate for an
hour of angina pectoris, no mental enjoyment which does not

disappear before the pain caused by the death of one we love,

no intellectual pleasure which is not annulled when we think
of how much is unknown in our fate, Pessimism, an irrefutable
pessimism, is at the root of every reasoning, of every meditafon * (p. 222).

Happily, he adds, most men do not reflect or
meditate upon the fate either of themselves or of
others;

their interest faces outwards, aot inwards ;

they have no time to worry over
great minds have found insoluble;

problems that
or, if they do

worry over them, they are able to set their worries

at rest by the acceptance of a solution ready-made,
on the authority of

the Church or the

pastor.

3. Melancholy and exhaustion.—The
essential
nature of melancholy has been probed more deeply
from the point of view of patho ony and in various
ways the idea of exhausted or decreased energy
has been brought into connexion with the known
laws of ment: activity.
:
:
To Bevan Lewis melancholy means nervous enfeeblement; the subject is no longer able to do
easily and smoothly even the most familiar and
habitual acts; it is only with effort that he can
think, or attend to what he hears or reads.
.
“It appears to us that the true explanation is due to mental
operations being reduced in level so far as to establish conscious
effort in lieu of the usual unconscious operations, or lapsed ¢
states of consciousness which accompany all intellectual pro-

cesses,

The restless movements of the

intellectual eye (in the

artist, poet, etc.), as well as those of the state of maniacal’
excitement, bespeak in the former case the exalted muscular
element of thought, and in the latter a highly reflex excitability, but in the melancholic these muscles of relational life are
usually at rest, the eye is fixed, dull, heavy, sluggish in its
movements and painful in effort, the eyelids are drooped, the
limbs motionless. The only muscles in a state of tension are
those which subserve emotional life, viz. the small muscles of
expression’ (Textbook on Mental Diseases, p. 121). ‘Failure in
the muscular element of thought has as its results on the subjective side, enfeebled ideation and the sense of objective re- .
sistance’ (1d, p, 122).
Lo
.

The eye sees less clearly, the mind interprets
less accurately; the will acts less vigorously,
and less effectively ; it may be that the motor
ideas, which

are the cues, if not the excitants, of

action, cannot be formed or recalled accurately in
a real being in whose company the soul walks as a the mind; hence apathy and inaction. The enchild in its father’s, who loves it, knows it, under- vironment, the non-ego, appears as antagonistic or
foreign to the self; it is no longer the world
stands it.
in which we moved. freely and easily, therefore
Once an illusion so strong and so sweet has gone, says
Bourget, no substitute of less intensity will suffice; after the
pleasantly, but one which is new and strange,
intoxication of opium, that of wine seems mean and paltry.
which resists our efforts and counters our desires.
Driven away at the touch of the world, faith leaves in such
The resultis a rise in the subject-consciousness ;
souls a gap through which all pleasure slips away. . The more
the mind is thrown back upon itself. The man
the sufferer tries to escape, the more securely fs he held,
until at last there remains as his only satisfaction ‘the rebroods upon his sufferings, which become his
doubtable but consoling figure of that which frees from all
wrongs, and, in interpreting or explaining them,
slaveries, and delivers from all doubts,—Death’ (Paul Bourget,
suspicion of others is the simplest and therefore
Essais de psychologie contemporaine, Paris, 1892, p. 21).
_
Still deeper is the melancholy of unsatisfied the most frequent way out.
‘According to Pierre Janet’s interpretation,.
desire, when the failure of satisfaction lies, not in
melancholy
represents
a
stage
on
the
way
to
misere
the resistance of external circumstance, but in the
inability of the subject to enjoy, an inability psychologique, or psychic misery, with its accomdisaggregation of the personality, and
which 1s itself a mark of exhaustion; it is the panying
soul that has lived most, felt most strongly, in- subjugation of the conscious by the subconscious
dulged its passions to the full, till its power to feel orunconsciousself. There are innumerabledegrees
is o most destroyed, that finds life most unbear- of attachment and detachment of acts and ideas
to the self. In thought-reading and in table-turnable.
,
:
ing we have simple instances of how acts are carried
" «Le mensonge du désir qui nous fait osciller entre Ja brutalité
out which correspond to ideas or thoughts in the
meurtriére des circonstances et les impuissances plus irrépa-rables encore de notre sensibilité’ (ib. p. 142).
mind of the subject, yet the acts are neither
It is the melancholy of nature after the storm, voluntary nor conscious on his part; he is aware
of evening, of the grey light that comes after the of the result, not of his own agencyin it. In
sunset, of the brown tints of autumn trees—ex- spiritualism—the possession of the medium by the
haustion or decay after stress and life.
.
, supposed spirit of the dead, who gives through the
Less tragic is the melancholy that is associated medium information which the latter, in his normal
with pensiveness,
deliberation, thought, as in state, is wholly unaware of enjoying—we have
Milton’s 2 Penserose -the melancholy of the poet a@ more systematized form of the same thing.
is not forit a word, a symbol, an abstraction, but
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Finally,

in hypnotism,

in hysteria,

morbid

im-

pulses, fixed ideas, and obsessions, there are vivid
examples of how thoughts, or, rather, systems of

thought, though formed by the individual, may
yet by the conditions of their occurrence appear
entirely foreign to him; he is their slave, they
take possession of him, he is carried away by them.
Passions,

of

the.source

of which

the

patient

is

wholly unaware, dating back perhaps to a forgotten
childhood, may yet lead to actions for which he
cannot recognize his responsibility, which he may
indeed forget immediately afterwards and, therefore, wholly fail to connect with his ‘real’ self.
He is unaware even that he was the physical
agent; any proof of thisthat can be brought forward
must have a shattering effect upon the self-consciousness ; the patient feels that he no longer has
a grip of himself, that he may do some incredible
act of

violence, cruelty, immodesty, or crime.

He

becomes estranged from himself—and this doubleness is itself an added source of depression; it is
the same in effect whether the two personalities
succeed each other in time, as alternating personalities, or exist simultaneously, although
acting
separately ; the disaggregation means an impairment of the
self, often revealed by an actual loss
of intellectual

power,

weakened

concentration

of

attention and will. The subject becomes morbid]
curious about his own feelings, his strength of will,
his health, his prospects in life, ete. This subjectivity is the essence of the melancholy disposition.
Yt remains to ask what is the cause of the
disaggregation of consciousness, the psychological
misery, of which melancholy is so prominent a
symptom.
According to Janet, the cause may be
either physical or mental; physical, as the exhaustion of a prolonged illness, or of a sudden shock,
or continued over-exertion, as in heavy physical
strain; or mental, as in the shock of terror, excessive griel, prolonged mental Worry strong
emotional

excitement

(¢.g., religious).

he great

vital crises, at puberty, adolescence, and the
change of life, with the feeling of strangeness
which the loss of old and the gain of new sensations
and impulses bring, are common causes of at least
a temporary disaggregation and depression.
The
theory is not widely different in effect from that
of Bevan Lewis; in both it is the co-ordinating
power that fails, through nervous exhaustion ;' the
elementary impressions and impulses fall apart, as
it were, into their primitive independence; the
subject seems out of touch with his environment,
is unable to face the tasks of his social or occupational life. “According to the degree of disaggrega-'
tion or rise of subject-consciousness, there may be
simple melancholy, hysteria, or actual insanit
(P. Janet, L’Automatisme psychologique, pt. il.
chs, iii. and iv.).
ve
roe
4. Melancholy and personality.—The sense of
mystery, of strangeness, of possession, that occurs
in melancholy deserves to be considered in detail.
In melancholy, as has been shown above (§ 3), the
-gensations are’ less clear, their threshold is higher,
the ‘perceptions based upon them are’ blurred,
partly from the relaxation of the muscles of attention, partly from the absorption of the mind by
the pain, realorimaginary.
Theindividual neither
sees nor hears so clearly as before;

the commonest

objects may look strange, the most familiar voice
sound different ; but these things are interpreted
not as a change in the experiencing subject, but as
a change in the objects experienced.
One’s friends,
one’s country, one’s world have changed, and the
subject is unable to face the great activity required
to adapt himself to the new sphere, Still greater
is the loss of clearness in the memories. . The most
vivid experiences, when they can no longer be
clearly and definitely recalled, tend to lose the

warmth and intimacy which memories of ‘my own
experiences’. should
possess, as compared with
those of others of which I have merely heard or
read. Thus in mental exhaustion and depression
the memories of my own life lose their emotional
tone; they seem to belong to another than myself.
It is true that this state lends itself to analysis,
and that the habit of analysis, once formed, may
continue when normal life has returned.
,
Amielis said to have written: ‘The desire to know, when it

is turned upon the self, is punished like the curiosity of Psyche,
by the flight of the beloved object; the outward-facing look
makes for health ; too prolonged a looking inwards brings us to
nothingness.
By analysis I am annihilated.’ And again, ‘All
personal happenings, all special experiences are for me pretexts
to meditation.
Such is the life of the thinker.
He depersonalises himself every day ; if he consents to experiment and to act,
itis the better to understand; if he wills, it is to know what
willis. Although it is sweet to him to be loved, and he knows
nothing sweeter, there again he seems to himself to be the occasion of the phenomenon rather than itsend. He contemplates
the spectacle of love, and love remains for him but a spectacle.
He is nothing but a thinking subject, he retains nothing
but
the form of things’ (see L. Dugas and F. Moutier, La
Dépersonnalisation, Paris, 1911, p. 138 1f.). -

This is an exact description of the frame of mind
in the milder forms of melancholy, as that of the
poet or artist, like Byron, Edgar Allan Poe, Heine,
the young Goethe, etc.

Shakespeare’s Hamlet is a

ways:

draws

classical instance; they are not real experiencers,
real agents, or lovers, but mere play-actors so far
as emotion is concerned. Probably, however, their
descriptions are the more accurate in that they are
not blinded by passion, as is the cheerful ordinary
mortal.
,
‘A somewhat different way of putting the case of
melancholy might be drawn from the writings of
§. Freud and others of his or allied schools—viz.
that depression springs from the influence of a
morbid complex on the personality.
_The complex
may be any strong emotional experience, shock,
terror, social disaster, etc. Wishes, desires, more
or less closely connected with the shock-complex, .
are repressed, at first consciously, while suggestive
ideas and associations, which arise from the same
root, are expelled from the mind when they enter
it. Buta train of thought, when expelled, anda
wish, when repressed, do not on that account cease
to exist.
They continue to live in the subconscious or in the unconscious, and may, so long as
they are incomplete or unrealized, influence the
conscious life indirectly. . They may do this in two
(a) the

complex

off to itself, for its

repression, a considerable degree of the available
psychic energy; the individual is mentally weakened.
As we have seen above, the greater effort
required for the simplest, most habitual acts is felt
as strain, as exhaustion, as pain; the self, with its
distresses and difficulties, becomes more and more

the centre of attention. (5) But, further, the complex, though itself driven below the level of consciousness, and shut off from direct connexion by
the ‘censor’

of consciousness, is still enabled dur-

ing moments of relaxation, half-sleep, reverie, distracted attention, etc., to send disguised messencers
through. ‘ These take the form of dreams, phobias
or terrors,

obsessions,

sudden impulses, ete.

For

the most part these dreams and impulsive acts are
protective; they are a means of realizing, in however imperfect a way, the wish inspired by the
complex ; but the subject himself may be wholly
unaware of this origin and of their meaning ; they
seem like an invasion of his personality by a foreign
one. Painful experiences and memories have a far
greater tenacity of life than pleasant ; they have a
high degree of ‘perseveration,’ as it has been called,

i.e, the tendency to force their way into conscious-

ness, of their own accord, and without any apparent stimulus or associative link.
the slightest

the

painful

of associations

complex

And, again, even

is enough to drag up

or its substitutes.

On the

-
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other hand,

such memories are not ‘sociable’;
mind—the man who does not aspire beyond that
they do not bring other thoughts in their train ; which he has already attained, the man of narrow
especially they lack ‘determination’-value, the range of ideas, unable to appreciate the values that
tendency to direct the mind systematically from others place upon things, especially the ideal values.
one thought to a train of others; they tend to clog Probably the pivot of the morose character is, like
thought. The subject becomes more and more that of melancholy, fear or anxiety.
conscious of inefficiency in his profession or in his
‘As de Fursac has said of the miser, ‘It is undoubtedly true
social life; and the consciousness of failure has the that from insecurity springs anxiety, and that anxiety becomes
usual consequence of making the actual failure all a torture and & source of trouble for the mind. it has for
effecta the diminution of activity, the development of defenthe greater.
‘
sive tendencies to the detriment of the expansive tendencies,
5. Melancholy and pessimism.—-Melancholy and the cult of absolute security, and the horror of risk. It is intipessimism are two sides of the same state of mind, mately bound up with insociability ’ (L'Avarice, p. 23).
the one expressing the subjective attitude and disThis is true also of the insecurity of power or of
osition,
the other the theoretical interpretation. position, in narrow
and selfish characters; there is
appiness becomes a dream which is never realized, no sense of the solidarity of the race, even of the
and which it seems hopeless to pursue. Subjec- family ; the morose man sees only the bad side,
tively, indifference, apathy, want of feeling ; objecthe weaknesses of his neighbours; he has no symtively, death, seem the only desirablethings. The pathy with or any kind of feeling for others; he is
ideas, imaginations, and suggestions that arise in vindictive, and, if opportunity allows, savage,
the mind of the melancholic, according to a well- brutal, cruel.
recognized law (see Stirring, Mental Pathology, p.
LITERATURE.—R. Burton, The Anatomy of Melancholy,
222 tf), tend to be of the same emotional tone as Oxford, 1621 (by ‘Democritus Junior’; the author’s name was
that of the disposition in which they are called uP, subscribed toan ‘ Apologetical Index’ at the end of the volume).
the history of the theory of the ‘temperaments’ see
W.
i.e. painful, depressing ; the melancholic sees only For
Volkmann, Lehrbuch der Psychologie, Cdthen, 1804 f., L 205 ff. ;
the sad, the tragic, the bitter side of things, the J. Henle, Anthropologische V ortrdge, Brunswick, 1876, p. 101ff. ;
pain that is suffered, the sins and crimes and follies and W. Wundt, Grundzige der physiologischen Psychologies,
1902-03, ii 6378.5; J. Sully, Pessimism: a History
that are committed, not the pleasures, the kind- Leipzig,
Critictsm8, London and New York, 1891; W. James,
The
ness, the goodness, that are in things.
Hence and
Will to Believe, do. 1897 (‘18 lite worth living p. $2ff.);
Elie
melancholy, whatever its source, has
layed a Metchnikoff, Essais optimistes, Paris, 1907 (pt. vii. ‘Pessipowerful part in religious movements.
It is not misme et optimisme’; pt. viii. ‘Goethe et Faust’); P. Janet,
psychologique, Paris, 1889, and Les Obsessions et
only that religion and its history furnish the melan- TL’la Automatisme
psychasthénie, do. 1903; T. S. Clouston, Clinical Lectures
choly mind with a cohort of images of the most on Mental Diseases5, London, 1898 ; W. James, The Varieties of
terrifyin
e, but also that the consciousness Religious Experience, New York and Bombay, 1902; J. Rogues
Fursac, L'Avarice, Essai de psychologie morbide, Paris,
of the
suffering self sends it to religion, to the idea de
1911; G. Stérring, Jfental Pathology in its Relation to Normal
of sin and its punishment, as the most obvious and Psychology, tr. T. Loveday, London, 1907; W. Bevan Lewis,

. nearest

interpretation ; and,

finally, that

religion

offers the only adequate relief and hope of escape.
Religious melancholy is the subject of one of
Burton’s most curious dissertations (pt. iii. sect. iv.
membrum i.), and James’s Varieties of Religious
Experience, lects, vi. and vii., on ‘The sick Soul,’
givea modern presentation. Itisthereshown how,
as in Tolstoi’s case, melancholy
may be accompanied by a total change in the estimate of the
values of things: things that seemed of the utmost
value before now seem worthless; they excite no
emotion or interest whatever; and a consequence
of this is that the world, and people, look different

and are thought of differently—as strange and unreal. Itis
also shown that in a rational being the
strangeness and change of feeling incite to a search
for a reason, for an explanation, either directly in
oneself or in the action of other beings upon oneself, Either of these ways may lead to religious
conversion and relief.
.
6. Moroseness.—The pathologist Pinel, in his
treatise on Mental Alienation, depicted melancholics as of two distinct types—the one filled with
enthusiasm for art, for literature, for all that is
great and noble, or, among ordinary people, merely
pleasant, lively, and affectionate, yet apt to torment himself and his neighbours by bursts of anger
and chimerical suspicions; the other is the type
to which the Emperor Tiberius and Louis xr. of
France belonged—men who are gloomy and taciturn, deeply suspicious of others, fond of solitude.
Suspicion

of

others

is the

dominant

mark,

with

p. 161),

This

cunning and duplicity of the most dishonourable
and cruel kind, which, if power is added, become
fiercer and less restrained as age increases (P. Pinel,
L’Aliénation

mentale},

Paris, 1809,

represents with some accuracy the morose type of
melancholy.
Moroseness springs from the disposition to regard others as having secret designs upon
one’s property or life or place, and to avoid them
in consequence.
It involves extreme self-centring
and misanthropy.
Melancholy is a disease of the
imaginative, moroseness of the unimaginative
VOL. VIII.—34

‘A

Text-book on MMentat Diseases, do. 1889,

;
MELANESIANS.—x.
the subject.—The region
which

J. L. McINTYRE. Extent and limits of
of the South Pacific,

is called Melanesia, is well defined, except

on the western side. The boundary on the east
lies between Fiji, which is Melanesian, and Samoa,
which is Polynesian. To the south the Melanesian
island of New Caledonia is separated by a considerable space of ocean from New Zealand, which is
Polynesian, as are the small islands of Micronesia
on the north from the Melanesian Solomon group,
but to the west the islands of Melanesia overlap
New Guinea. Some of the inhabitants of that vast
island are Melanesian, at any rate in language ;
but, though Melanesians have been called Papuans,
there canbe no donbt that Papua, or New
Guinea,
cannot be placed as a whole in Melanesia.
Five
distinct groups of islands are without question
Melanesian: (1) the Solomon Islands, with the
groups which connect: them with New Guinea;
(2) the Santa Cruz group;
(3) the Banks’ Islands
and New Hebrides; (4)
ew Caledonia, with the
alty Islands;

and (5) Pit.

he first discovery in Melanesia was that of the
Solomon Islands by Spaniards, under Mendaiia, in
1567. In 1595 the same voyager discovered Santa
Cruz;

and in 1606

idols,

worship

Quiros

and

Torres

:

discovered

the New Hebrides and Banks’ Islands. The Dutch
discovered Fiji in 1643. French voyagers in the
latter part of the 18th cent., and finally Captain
Cook in his second great voyage, completed
the
general survey of all the groups. In the records
of these passing visits it is vain to seek for information concerning the religion of the natives. The
discoverers saw what they believed to be temples,
and

invocations

of

devils;

they

interpreted what they saw, as succeeding voyagers
have done, according to their own conceptions of
savage beliefs.

It was not till missionaries, about

the middle of the 19th cent., began to live in
closer intercourse with the native people and to
learn their languages that any certain
knowledge
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of Melanesian religion could be gained.
The ‘where spirits are called vui, wrote the following
.
following account represents in the main the know-- definition :
. ©Whatisa vui? It lives, thinks, has more intelligence than
ledge which has been gained by the Melanesian
Mission of the

Church

of. England.

The religion

of the Fijians is considered in another article (see
Fri).
The account here given has been drawn
from the Solomon Islands, the Santa Cruz group,
the Banks’ Islands, and the Northern New He
rides. It has been gathered from natives of those
groups in native language, and much of it has been
ained from what educated natives have written
in a native language.
Very little, however, has
come from the Western Solomon Islands or the
Southern New Hebrides; but there is every reason
to believe that religious beliefs and. practices in
these islands do not differ considerably from those
of the central parts of Melanesia.
,
2. Basis of Melanesian religion.—From whatever source they

may have derived it, the Melanes-

ians generally
have held the belief that their life
and actions were carried on in the presence and
under the influence of a power superior to that of
living man.

This

power,

they

thought,

was

all

about them, attached to outward objects, such as
stones, and exercised by persons, i.¢., either by
men, alive or dead, or by spirits who never were
men. This ‘sense of the Infinite,’ as Max Miller
(Lectures on the Origin and Growth of Religion
{HL}, London, 1878, lect. i.) calls it, was the
foundation of the religious beliefs of the Melanesians; the general object of their religious practices
was to obtain the advantage of this power for
themselves.
This power is impersonal, and not
physical in itself, although it is always put in
motion by a person; and all remarkable effects
in nature were thought to be produced by ‘it.
It is not fixed in anything, but can abide and
be conveyed in almost anything. .. All. spirits,
beings superior to men, have it; ghosts of dead
men generally have it, and so do some living men.
The most common name for it is mana (g.v.).
The methods by which living men use and
direct
this power may well be called magical; the controlling force hes generally in words contained in
chanted or muttered charms.
If worship is addressed to beings who are not living men, and if
the use of their power is sought from them to do

aman; knows things which are out of sight without secing; is
werful with mana; has no form to be seen; and has no soul,
cause it is itself like a soul’ (see Codrington, Melanesians,
p- 123). -.
.
:

The wut of the Northern New Hebrides is of
the same nature. Yet such spirits are seen, in
a shadowy, unsubstantial form; and there are
many
spirits called by the same name to whom
the definition does not accurately apply, while the
stories concerning them treat them as if they were
men with superhuman and quasi-magical powers.
Still the natives steadily maintain that these are
not, and never were, men. In the Solomon Islands
beings

were

believed

to exist who were

personal,

et who had never been men, and who lacked the
bodily nature of men, but they were very few
and enjoyed little religious consideration.
The
term which is applied to such beings is also applied
to some who had undoubtedly existed at some
time as men. - The question arises whether those
beings, concerning whom stories were told and
believed in the Banks’ Islands and
New Hebrides
which showed them to be like men of more than
human power and intelligence, should not be
called gods.
Such were Qat in the Banks’ Islands,
Tagaro, Suge (in various forms of the names) in
the New Hebrides, and Lata in Santa Cruz. To
such as these it would certainly not be improper to
apply
the word ‘god.’ But the native word by
which they are known, such as vui, is applicable
also to other beings for whom ‘god’ is too great a
name, this category including

elves, fairies, name-

less beings of ‘limited influence whose nature is
still spiritual, so to speak, not corporeal.
To describe

al]

these,

to

distinguish

them’ from

dead

men, the best general term seems ‘spirit’; and it
is to these beings that the religion of the New
Hebrides and Banks’ Islands looks, as possessing
and wielding mana, the
power which must be
called spiritual, which men have not in themselves,
and which they seek to obtain for their advantage
by sacrifices, prayers, and charms.

(2) Ghosts.—It makes the matter clear if this
term be used when the beings spoken of are simply
men who are dead in the body while that part of
good or to do harm, it is becanse such beings have
them that is not bodily retains activity and intellithis mana;
the forms of words have efficacy
gence. In the Banks’ Islands and
New Hebrides
because they derive it from the beings which have the word used -is. merely ‘dead man,’-such as
mana ; a common object, such as a stone, becomes tamate or natmas.'. In the Solomon Islands a very
efficacious for certain purposes because such @ common word in various forms is findalo,
The
being gives it mana power. In this way the in- question again occurs whether these should not
fluence of. the unseen power pervades all life. All rather be called gods. There are certainly some
success and all advantage proceed from the favour- to whom prayers and sacrifices are offered, whose
able exercise of this mana; whatever evil happens
lace and time in human life are forgotten or un- has been caused by the direction of this power to
own, and whose existence as persons possessed
harmful ends, whether by spirits, or ghosts, or of powers far superior to those of living men is
men. Inno case, however, does this power operate, alone present to the belief of the existing generaexcept under the direction and control of a person tion. Such may not unreasonably be called gods.
—a living man, a ghost, or a spirit. .
,
:
But, whereas in the Eastern groups such beings are
3. Objects of worship.—The objects of religious plainly called ‘dead men,’ it seems more correct,
worship, therefore, were always persons to whom
and serves better for clearness, to use an English
prayer or sacrifice was offered, or in whose names word which shows them once to have been living
charms were recited, with the view of
gaining men, and separates them from any such beings as
supernatural power, or turning it, either Firectly
are believed
never to have belonged to human
or indirectly, to the advantage of the worshipper.
kind. The word ‘god’ cannot be a translation of
These personal objects of worship are either spirits ‘dead man.’ Where, as in the Solomon Islands, a
or ghosts, By spirits are meant personal beings distinct name, such as ¢indalo, is in use, this obin whom the spiritual power already mentioned jection to the use of the word ‘god’ does not so
naturally abides, and who never were men; b
plainly apply.
Yet the natives emphatically deghosts are meant the disembodied spirits or couls clare that every findalo was once a man, that the
of dead men. To keep these distinct is essential to tindalo is the spirit (¢arunga) which once was the
_the understanding of Melanesian religion. Natives seat and source of life, intelligence, and power ina
themselves are found to confuse them at.times,
man who was then in the body. The living men
while Europeans are usually content to call all who worship the ¢indalo regard themselves as
alike deities, gods, or devils.
oe
possessed of that non-corporeal nature which alone
-€1) Spirits.—A native of the Banks’ Islands, remains in the dead, and is the seat of the dead
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man’s superhuman power.: They believe that some
of them have a measure of that power, derived
by them from the dead. . They believe that, when
they are dead, they will also, it may be, receive a
great access of this power. The difference which
they recognize between themselves and the tindalo
-is that they are alive and have but a comparatively small
measure of spiritual
power. - But it
should be understood that every living man does
not become a tindalo ‘after. death... The large
majority of men are of no
great importance, and
show no remarkable powers in their lifetime; alive
they are nobodies, and such they
remain when

dead. But there are always some living men who
show qualities which give them success and influence.. Such success and influence are not ascribed
by the natives to natural qualities, but to the possession of that spiritual power which they have
obtained from the tindalo with whom they live in
communication... When a great man dies, it is expected that he should prove to-be a tindalo, a
ghost worthy of worship, an effective helper, one
whose relics will put the living in communication
with him. Thus, after the death of Ganindo, a
chief, a famous fighting man of Florida, his name
was invoked and a sign
of his power sought from
him. On proof of this power a shrine was built
for him, his head, his tools, and his weapons were

preserved in it, and sacrifices with invocation were
otlered to him there.: Such a one might, indeed,
appear

to European

selves,

it was

visitors to be a

god; but to

the natives of the place, who now worshipped him,
and among whom he had lived as one of themhis ghost,

in

the common

English

sense of the term, who was among them...
.
Again, the question may arise whether this is
not the worship of ancestors.
The ghost of a
dead man, however, who was well remembered in
the flesh, and who was often, no doubt, younger
in years than some of his worshippers, is not
an

ancestor.

The. natural tendency
is, as

new

objects. of worship of this character arise, and
as one great man after another dies, to neglect
and desert the ghosts and their shrines of the past
generation, while the newer wonders and powers
attract faith and veneration to new ghosts and
shrines. As the object. of worship thus became
more of an ancestor, he was léss an object of
worship. . But certainly there are some concerning
whose time and place of life the natives profess
themselves to be ignorant, but whose names, such
as Daula and Hauri in Florida, are known to all,

- and who are now universally
powerful tindalo, though in
ived in human form on the
be called ancestors, and they
_hotas ancestors.

The

-:

believed to be
ancient times
island. These
are worshipped,

vt

personal beings towards whom

very
they
may
but

,

:

the religion

of the Melanesians turns, with the view of obtaining their mana for aid in the pursuits, dangers,
and difficultiesof life, are thus spirits and ghosts;

and it is remarkable that the Melanesians are
thus divided by their religious . practices
. into
two groups,
In the Western group, as in the
- Solomon Islands, there is a belief in spirits who
never were men, but worship is directed to: the
ghosts of the dead; in the Eastern group, as in
the Northern New Hebrides, the ghosts of the
dead have indeed an important place, but worship
is in the main addressed to spirits who have never
been men.
And in the arts of life and in the
advance from Bavagery towards civilization, the
Solomon Islander who worships ghosts certainly
ranks before the New Hebrides man who worships
spirits,

|

ee

te,

et

:

4. Prayers.—The Melanesian native, believing
himself surrounded with unseen persons who can
help him, naturally calls upon them in. distress,
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just as he called upon his father as
child. Such
appeals are not prayers according to the meaning of the various native words which would be
translated ‘prayer’ in English.
Prayers in the
native sense are forms of words; and, strictly
speaking, they are formulas which are known only
to some, and which

have

in themselves

a certain

effic
and even compelling
force. It may be
said that exclamatory appeals in case of danger
at sea and in the extremity of sickness are prayers
in a true sense of the term, which yet to the
native are not strictly prayers, because they have
ublic utterance and an elastic form. A man in
anger by the sea may call on his father,
grandfather, or some ancestor to still the storm, lighten
the canoe, and bring it to the shore; when fishing
he may beg for success, and when successful ma
thank his helper... But in such cases a formula, if
one were known, would always be preferred, and

that would be a prayer in the native sense of the
word, Charms, muttered or sung under the breath
for magical purposes and in the treatment of sickness, are easily distinguished ; but it must be said
that in Florida, an important centre of Christian
teaching in the Solomon Islands, the word used for
Christian prayer is taken from these charms. .
It is remarkable that in the Banks’ Islands and

the Northern New Hebrides, where spirits have
a@ more important place in’ native religion than
ghosts, all prayer must be addressed to the ghost of
a dead person. -Indeed, every proper form begins
with

the word

fataro, which

is, no doubt, a word

meaning ‘ghost,’ . Itis true that in danger at sea
a man will call on dead friends to help him, but
this is not a true prayer (¢ataro) because no formula is employed. . It is also true that men in
danger call on spirits, either with or without a
formula; but neither is a true ¢ataro, since it is
not addressed to ghosts. Many forms of words,
moreover, which are true ¢ataro prayers, are formulas for cursing as well as for petition. ‘ Such are
used when a man throws a bit of his food aside
before eating, and pours a libation before drinking
kava, or when he pours water

into

an oven, since

in them he asks for benefits to himself and mischief
to his enemies... A ¢ataro. prayer is a spell; a call
for help in danger is a ery.
:
us
5. Sacrifices.—There can. be little doubt that
sacrifices properly so called have a place in Melanesian religion. One simple form is probably universal. A fragment of food ready to be eaten, a bit
of betel-nut, and a few drops of kava poured asa
libation are offered at a common meal as the share
of departed friends, who are often called by name,
or as @ memorialof them with which they will
be gratified. This is accompanied with a Prayer:
With the same feeling of regard for the dead, food

is Jaid on a grave or before
a, memorial image, and

is then left to decay, or, as at Santa Cruz, is taken
away and eaten by those who have made the offer- .
ing.

In a certain

sense,

no

doubt,

the dead

are

thought to eat the food. Yet the natives do not
apply to these offerings the words which connote
sacrifices in. the strict sense of the term. In the
Western Islands the offerings in sacrifices are made
to ghosts and consumed by fire as well as eaten ;
in the Eastern groups they are made to spirits, and
there is no sacrificial fire or meal. In the former
nothing is‘ offered but food; in the latter native
money has a conspicuous place.
So
(1) In the Solomon Islands.—A. sacrifice in San
Cristoval, one of the Solomon Islands, has been
thus described in writing by a native of the place:
“In my country
they think ghosts are many, very man
indeed, come very.
werful, some not..
There is one who
principal in war; this one is truly mighty and strong.
When
our people wish to fight with any other place, the chief men of
the
a and the sacrificers, and the old men, and the men
elder and younger, assemble in the place sacred to this ghost;
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and his name is Harumae.
When they are thus assembled to
sacrifice, the chief sacrificer goes and takes a pig... . The pig
is killed (strangled), not by the chief sacrificer, but by those

whom he chooses to assist him, near the sacred place. Then
they cut it up; they take great care of the blood lest it should

fall upon the ground ; they bring a bowl and set the pig in it,
and when the pig is cut up the blood runs down into this. When
the cutting up is finished, the chief sacrificer takes a bit of flesh
from the pig, and he takes a cocoa-nut shell and dips up some

Human sacrifices were occasionally made, and
such were thought most effectual for the propitiation of an offended ghost. In this case the victim
was not eaten by the assistants as when a pig was
offered ; but

a piece of flesh was

burned

for the

ghost’s portion, and bits were eaten by young men
et fighting power, and by the sacrificer who
of the blood. Then he takes the blood and the bit of flesh and
had made the offering.
enters into the shrine, and calls that ghost and says, ‘‘ Harumae !
-In the island of Santa Cruz the flesh of pigs or
Chief in war! we sacrifice to you with this pig, that you may
vegetable food is placed before the stock of wood
help us to smite that Place and whatsoever we shall carry
away shall be yours, and we also will be yours.” Then he burns
that represents a person recently deceased for him
the bit of flesh in a fire upon a stone, and pours down the blood
toeat; eather-money and betel-nuts are laid out for
upon the fire. Then the fire blazes up greatly to the roof, and
ghosts, and food is thrown to them at sea. These
the house is full of the smell of pig, a sign that the ghost has
heard, But when the sacrificer went in
he did not go boldly,
are distinctly offered for the ghost to eat or use,
but with awe; and this is the sign of it: as he goes into the but they are soon taken up and disposed of by the
holy house he puts atvay his bag, and washes his hands
thoroughly, to
show that the ghost shall not reject him with offerers ascommon things. Such offerings resemble
those of food Jaid on graves or at the foot of an
disgust’ (Codrington, p. 129 f.).
so
‘The pig thus sacrificed was eaten by the wor- image in the Solomon Islands, which would not
shippers.

When this account was written, the older

people well remembered Harumae as a living chief.
im the neighbouring island of Mala a native
gives the names of seven kinds of sacrifice.
(1) A
man returning from a voyage puts food before the
case which contains the relics of his father.
(2) In
sickness, or where failure of a crop shows that
some ghost has been offended, a pig is offered as a
substitute for the man whom the
offended
ghost
is plaguing, and is strangled and burned whole on
the stones of a sacred place, together with mixed
food. The sacrificer calls aloud upon the offended
ghost and upon many others, and sets a bit of the
ood which he has left unburned before the relic
case of the dead man to whose ghost the pig was
offered. (3) To ‘clear the soul,’a pig or dog is killed
and cooked ; the sacrificer calls upon the ghost by
nameto clear away the mischief, and throws the
sacrifice into the sea or sets it in the place sacred
to the ghost invoked.
(4) This is performed in the
house of the sick
person who is to benefit by it.
A pig or dog is cooked and cut up; the names of
the
dead members of the family to which the
-ghost to be propitiated belonged are called out,
with a petition to each on behalf of the sick man ;
the sacrificed animal is eaten by the males who are
present.

‘yams,

(5) (6)

(7)

are

sacrifices of firstfruits—

nuts—which

are

presented as food to the ghost concerned, with

flying-fish, and canarium

the

there

have

the

name

of sacrifices;

but

the

full

sacrifices of the Solomon Islands, as has been
shown, have the sacrificial characteristics of intercession, propitiation, substitution,

and

a common

meal,
(2) In Banks’ Islands and New Hebrides.—To
offerings here, no doubt, the name of sacrifice is far
less properly applied, and yet it is almost necessary to employ it. The offerings are made in
almost all cases to spirits, but in some cases to the
ghosts of dead men.
The offering is generally
native money; nothing is killed or burned, nothing
eaten ; and

the

offering

‘owner,’

he

is

is laid upon a stone, cast

into water, or scattered upon a snake or some other
creature, the stone, the creature, or the sacred
spot being chosen because of its connexion with
the spirit who is to be conciliated or from whom
benelits are sought. . Access to the spirit is to be
obtained through the sacred object; but the common worshipper or suppliant cannot obtain this
access by himself, and is consequently obliged to
use the services of a go-between who knows the
stone or whatever it may be and through it is
able to know and to approach the spirit. The
worshipper generally
gives native money to the
as

called,

of

the

sacred

object,

who then gives a little money to the spirit, and
perhaps pours the juice of a young coco-nut on the
stone, while he makes his request on behalf of his

client.
There is thus an intercession, a propitiainvocation of his name, and set in a sacred place.
In Florida, and Ysabel, both belonging to the tion, an offering of what the suppliant values and
So far it is
Solomon group, sacrifice is of the same character. the spirit has pleasure in receiving.
a religious action of a sacrificial character, and
There are those who know, having been taught b
is
distinct
from
prayer.
In
the
New
Hebrides,
their fathers or mother’s brothers, how to approne u
besides similar sacrifices to spirits, offerings are
the powerful ghosts of the dead, some of whom
were the objects of a more public and some of a made to the ghosts of powerful men lately deceased,
either at their graves or in the places which they
more particular worship. Such a ghost of worship,
called a ¢indalo, had his shrine in which his relics haunt... Men who know these and have access to
were preserved.
The officiating sacrificer is said them take mats, food, and pigs (living or cooked)
‘to ‘throw the sacrifice.’

A certain ¢indalo, whose

worship and influence are
Manoga.
<A native writes:

not local,

is:

called
.

‘He who throws the sacrifice when he invokes this tindalo

heaves the offering round about, and calls him, first to the East
where rises the sun, saying, “If thou dwellest in the East,
where rises the sun, Manoga! come hither and eat thy mashed
food.” Then turning he lifts it towards where sets the sun, and
‘says, ‘If thou dwellest in the West, where sets the sun, Manoga !
come hither and eat thy food.” There is not a quarter towards
‘which he does not litt it up. And when he has finished lifting
it he says, ‘If thou dwellest in heaven above, Manoga! come
hither and eat thy food. If thou dwellest in the Pleiades or in
Orion’s belt; if below in Turivatu; if in the distant sea; if on
high in the sun or in the moon; if thou dwellest inland or by
the shone Manoga! come hither and eat thy food" ’ (Codrington,

P Whether, as in this case, the offering be vegetable food or. whether it be a pig, a piece is consumed in the fire within the shrine, and the people

without partake of the sacrificial food. In these
islands, moreover, the sacrifice of the. firstfruits
must precede the general use of the products of
each season.

to the sacred place,

and leave, or

profess to leave,

them there.
Nowhere in these islands is there an
order of men who can be called priests. The
knowledge of the spirits and of the objects through
which access to them can be obtained is open to
all, and is possessed by many.
Most of those who
ossess it have received’ it secretly from their
athers or elder relatives, but many have found it
by happy accident for themselves, and have proved
their connexion with the spirit by the success of
their ministrations.
6. Sacred places and. objects.—The sanctity
which belongs to such stones or sacred spots a3
have’ been mentioned in connexion with sacrifice
has, of course, a religious character. Native life
in Melanesia‘ is,

for

the most

part,

in

continual

contact with’ the prohibitions and restrictions
which belong to this religious feeling.
‘The
sacred character of the object, whatever it may
be, is derived from one of two causes: it may lie in
the nature and associations of the thing itself, or
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it may be conferred

by men

who

have

the mana,

the spiritual power, to confer it. It may be said,
generally speaking, that among these sacred objects there are no idols, in the strict sense of the
term. It is true that images are made more or less
in all quarters to represent the dead, being set up
as memorials at funeral feasts, in burial-places, in
canoe honses, and-in places of general assembly.
They are treated with respect; otterings of food are
made,

and other valuable things are occasional]

laid before them; but the images are memorials
of men deceased, likenesses to some extent, and
representations; they are not worshipped, and are
sacred only because of what they represent.
(1) Stones.—Sacred ‘places almost always have
stones in them.
‘The presence of certain stones
gives sanctity to the place in which they naturally
ie; and, when

a place

has

for other. reasons

be-

come sacred, stones which have that character are
brought and placed there. Here again recurs the
important distinction between spirits and ghosts.
The stones of the burial-place of a powerful man
receive mana from him, or a man who had mana
is buried near

sacred

stones, thus connecting

the

ghost and the stone.
In other cases, the stone is
believed to have such a relation to a spirit, who
never was a living man, that it acquires a mysterious quality, and becomes the means by which the
man who has the knowledge of the stone can have
access to the spirit. Many sacred stones then are
sepulchral,

and

this

is usually

the

case

in

the

Solomon Islands. The sacrifices already described
are offered upon stones, A stone is also frequently:
sacred in the Eastern Islands because a vui (spirit)

belongs
to it. In this s group stones may be divided
into those that naturally He where they are reverenced and those which have mana
derived: for
various reasons from a spirit, and which are carried
about and used for various purposes, and as amulets.
The natives emphatically deny that the connexion
between stones and spirits is like that which exists
between the soul and body of man. Certain stones
are kept in houses to protect them from thieves;
and, if the shadow of a man falls on one of these,
the ghost belonging to it is said to draw out his life
and eat it. It has been supposed that the ghost
which consumes the man’s life must correspond in
the stone to the soul in a living man;
but the
natives do not believe that the ghost dwells in the
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‘

feed it. A spirit, known to some one who sacrifices for it, can, in like manner, be introduced in
the Banks’: Islands into a shark, which thus
In. the Solomon Islands a
becomes familiar.
crocodile may be a ¢indalo, since the ghost of a
recent ancestor may
possibly have entered it, or
may be known to
have entered it:
Almost
any living creature that haunts a house, garden,
or village may well be regarded as conveying a
ghost. Among birds the frigate-bird is conspicuous ‘for its sacred character in the Solomon Is- .
lands; the ghosts of deceased men of importance
find

their

abode

in

them,

and

indeed

ancient

and widely venerated ¢indalos dwell in them. In
all the groups there is something sacred about
Kingfishers. . Snakes receive .a certain veneration wherever they are found in a sacred place.
The

original

female - spirit,

human being, believed in San

had the

form

of

that

given

snake, has.

a

never

was

4a

Cristoval to have
a

sacred

character to all snakes as her representatives.

In

the Banks’ Islands, and still more in the New
Hebrides, snakes with which certain vui associate
themselves, and which therefore have much mana,

are worshipped and receive offerings of money in
places. One amphibious snake is firmly
sacred
to appear in human form to tempt 4
believed
young man or woman...
CT
Js, then, the religion of the

:
Melanesians

alto-

gether an animistic religion? Nowhere does there
appear to be a belief in a spirit which animates
tree, waterfall,

any natural object,

storm,

stone,

bird,
man,
other
The
such

or fish, so as to be to it what the soul ofa
as they conceive it, is to his: body, or, in
words, so as to be the spirit of the object.
natives certainly deny that they hold any
belief; but they believe that the spirit of a

man

deceased,

or

spirit

a

never

& man

at

all,

abides near and with the object, which by this
association receives supernatural power, and becomes the vehicle of such power for the purposes
.
.
of those who know how to obtain it. ‘y. Magic and charms.—The belief in magic
and the use of magic and charms do not perhaps
properly belong to religion; but among Melanesians it is- hardly possible to omit this subject.
The foundation of religion is the belief in the
surrounding presence of a power greater than that
of man; and in great part the practice of religion
comes to be the method by which this power can
stone, but by it or, as they say, at it; they regard
the stone as the instrument used by the spirit, be turned by men to their own purposes. The
natives recognize, on the whole, a regular course
which is able to lay hold on the man by the medium
greater movements of things
of his shadow.
o of nature in the
(2) Trees, streams, and living creatures,—Trees which affect their lives, but at every point they
are sacred because they grow in a sacred place, or come in touch with what they take to be the
exercise by men of the power which they derive
because they have a sacred snake, e.g., that haunts
them. Some have a certain inherent awe attach- from either ghosts or spirits. By means of this
ing to their kind... The natives deny that they power, men who know the proper formula and rite
ever regarded a tree as having anything like can make rain or sunshine, wind or calm, cause
& spirit of its own corresponding to the soul or sickness or remove it, know what is beyond the
reach of common knowledge, bring good luck and
animus of man.
Streams, or rather pools, are
No man has this
sacred asthe haunts of ghosts in the Western, and prosperity, or blast and curse.
wer of himself, but derives it from a personal
of spiritsin the Eastern groups. The reflexion of a
eing, the ghost of a man deceased, or a spirit of a
man’s face upon such water gives the ghost or
spirit the hold upon the man’s soul by which it nature jwhich is not human. By charms (certain
forms of words muttered or chanted, which contain
can be drawn out and its life destro. ed. . Among
living creatures which are sacred, sharks have a the names of the beings from whom the power is
conspicuous place.
If one of remarkable size or derived) this power becomes associated with the
colour haunts a shore or rock in the Solomon objects through which the power is to pass. These
Islands, it is taken to be some one’s ghost, and things are personal relics, such as hair or teeth,
dead
the name of the deceased is given to it.. Before remains of food, herbs and leaves, bones of these
his death a man will give out that he will enter men, and stones of unusual shape. Through
prointo a shark. In both cases it is well understood objects wizards, doctors, weather-mongers,. work.
do their.
that the shark to which the ghost has betaken phets, diviners, and dreamers
There is no distinct order of magicians or medihimself was, before it was thus occupied, a common
the place where. cine-men, just’as there is no separate order of
shark; but, now that he is in it,
priests ; the knowledge of one or more branches of
the man lived is visited by the fish, and the neighcraft is handed down from father to son, from
the
and
respect
deceased
the
of
bours and relatives
.
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uncle to sister’s son, or, it may be, is bought and all appearance it is as a chief that he forbids, and
sold.. Many men may be said to make a profession as of a chief that his prohibition is respected ; but
of magic, and to get property and influence there- in fact the sanction comes from the ghost or spirit
by. .A man cannot, it may be said, be a chief behind him. : If a common man assumes the power
without a belief. that he possesses this super- to tabu, as he may and sometimes does, he runs a
natural power. -.There is no doubt that those who serious risk ; but if, on the other hand, he forbids
exercise these. arts really believe that a power the gathering
of certain fruit, and sets his mark
resides in them, though, indeed, they are conscious upon it, and then, as often naturally happens, some
of a good deal of deceit. - «
:
one who has disregarded his prohibition and taken
A great part of. this is sympathetic magic, the fruit falls ill or dies, this is at oncea clear proof
and seems to the people to
have reason in it. that the tabu is real, and any future prohibition
The failure of some charm or of some: magician made by him will be respected, ‘Thus to a condoes. not discredit’ charms or magic, since the siderable’ degree,.in the
Banke’ Islands at least,
failure is due to the counteraction of another and men of. no. great consequence, as well as the
stronger charm; and one doctor who has failed societies which are there so numerous, set marks
has been, secretly or openly, opposed by another of prohibition which. meet with respect. Every
who has on his side:a more powerful ‘ghost or such . prohibition Tests: upon an unseen: power ;
spirit. Thus the people were at. every turn in there is in it no moral sanction, but there is the
contact with the unseen world and its powers, and consciousness of the presence of the unseen which
in this religion was certainly at work.
It is not certainly works much for morality. | What is
necessary to go into. this subject in any detail. wrong in itself is by no means always tabu; but
With regard to sickness, it is often said. that what ‘is tabu is:.very. often what the natives
savages do not believe that any one is naturally recognize as wrong
in itself. For it must not be
sick.. That is not the case: in’ Melanesia, in.the supposed that Melanesians know no moral discase of such troubles as fever and ague; but any tinction of right and wrong... Disobedience to
serious illness is believed to be caused by ghosts
arents, unkindness to the weak and sick, are no
or spirits; and the more important the patient is
oubt common, but there is a general feeling, both
the more reasonable it seems to ascribe his sick- strong and marked, that it is right to respect and
ness to some ghost or spirit whom he has offended, love parents, and wrong to be unkind. Neighbours
or to the witchcraft of some enemy.
It.is not will carry
food to the sick whose friends neglect
common to ascribe sickness to a spirit in those them, and very plainly express their blame. Those
groups where spirits have so great a place in the who lie freely upon occasion respect truthfulness,
religious regard of the people... There it is the and say that it is bad to tell lies.
a
ghosts of the dead who inflict sickness, and can
9.
Totemism.—If totems, properly so called,
be induced to remove it; for there is a certain exist among Melanesians, they must be considered
malignity belonging te the dead, who dislike to in treating their religion. A totem is. defined by
see men well and livin 3 @ man who was powerful J. G. Frazer (Totemism and'Exogamy, London,
and malevolent when alive is more dangerous than 1910, i. 3£., 8)as being ‘a class of material objects
ever when dead, because all human powers which which a savage regards with superstitious respect,
are not merely bodily are believed to be enhanced
believing that there exists between him and every
by death. . So, whether to cause sickness or to member of the ‘class an intimate and altogether
remove it, the doctor by his charms ‘brings in the special relation.’:. The relation between a man
power of the dead., A wizard is paid by a man’s and his totem has
partly a religious and partly
enemy to bring the malignant influence of the @ social character. : It is held that ‘the
members
dead upon him;
he or his friends pay another to of a totem clan call themselves by the name of
bring the power of other dead men to counteract their totem, and commonly believe
the first and to save the endangered life; the actually descended from it.’ Each that they are
one, moreover,
wizard who is the more powerful—who has on his ‘believing himself to be descended
side the more or the stronger ghosts—will prevail, fore akin to, his totem, the savage from, and thereand the sick man will live or die accordin ly. it with respect. If.it is an animal naturally treats
he will not, as
Two parties of such hostile ghosts are believed in a rule, kill
or eat it.’ ..
Se
,
San Cristoval to fight the battle out with ghost]
. (1) Florida, in the Solomon Islands, where the
spears. All success and prosperity in life, as well native system as it is understood
by
themselves
as health and strength, are held to depend on the has been carefully explained by
natives of some
spiritual power obtainedby charms or resident education, affords probably the
best field for conin objects which are used with charms; the sideration of the subject.
“The people are divided
Melanesian in all his employments and enterprises into six exogamous kindreds,
depends upon unseen assistance, and a religious with its distinguishing: name, called kema, each
descent followin
character is thus given to all his life.
—
the mother. Two of these kindreds ‘are named
8. Tabu.—This word, commonly tapu or tambu from living creatures, a sea-eagle
and a crab.
in the islands of Melanesia now. under :con- Each of the six has
sideration, and established as an English. term, bers must avoid, and some object which its mem.
was taken from the islands of. Polynesia. “In from eating, touching, which they must abstain
approaching, or bebolding.
Melanesia the belief prevails, clearly marked by This is the mbuto of the Lema: In one
the use of distinct words in some islands, that an one case only, this mbuto is the livine case, and
creature
awful and, so to speak, religious character can be from which the kin takes its name.:
imposed on places, things, and actions by men kin may not eat the kakau crab, andThe Kakau
that crab
who have the mana.to do it. A place, é.g., in might accordingly be regarded
as the totem of
which a powerful: man has-been:
buried, where that: Crab kindred, -: But the other
kin which
a ghost has been seen, which a spirit haunts, is takes its name from a living
the Eagle
holy. and awful of itself, never. to be lightly kindred, is quite at liberty tocreature,
kill
or eat that
invaded or used for common purposes. But a man bird ; it, therefore, cannot be the
who has the proper power can tabu a place as he kin. . Again; a member of the Eagle totem of that
kindred may
chooses, and can forbid approach to it and common not eat the common
fruit pigeon, which is his
use of it. : Behind the man who exercises this mbuto,:and would say. that
the pigeon was his
power is the ghost of the dead or the spirit whose ancestor. Here,
power the man has. .Tabu implies a curse. . A totem of the Eaglethen, the pigeon appears as the
kin; they cannot eat it; it is
chief will forbid something under a penalty.
To their ancestor.
But was a pigeon their ancestor
x
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in the sense that they
It was
Decidedly not.
associated himself with
represents the dead man,
A
& vend man of power.

are descended from it?
a human ancestor who
the pigeon; the pigeon
the pigeon is a tindalo,
native writes:

"We believe these tindalo to have been once living men; and

supwe, an institution which is entirely social, and
has no religions character. To gain advance and
distinction in it requires, no doubt, the spiritual
power of mana, as does every other form of success, and .so- sacrifices, prayers, and charms are
used ; and doubtless the supwe is under the sanc-

tion of tabu. It is also true that a man’s position
after death is believed to depend in some measure
on his rank and his liberality in this society. But
of it cannot come under the head of
That is to say, the pigeon represents the human the account
:
:
,
:
ancestor; the man begat the generations of. his religion.
- (2) Mysteries.—A religious character attaches
kindred before he died and entered into a pigeon.
truly to the mysteries, the mysterious
The pigeon is not truly an ancestor, nor is it truly much more
which hold an important place in
societies
secret
the
give
to
on
goes
writer
a totem. The native
Solomon Islands and in the Eastern
the
in
life
native
giant
the
avoids
which
kindred
example of another
of these societies appear te
lodges
The
groups.
a
haunted
which
of
ancestor
clam, the traditional
and seats of religious wortemples
be
to
visitors
repreis
ancestor
ghostly
That
certain beach.
ship; the images within them seem to be idols.
sented by the clam on that beach, and a native
are closely fenced by a strict initiawill say that the clam is his ancestor, but without The mysteries
rigid tabu guards.them; to those
meaning more than he means when he says that tion, andthe a secret and unapproachable retreats the
dead chief, a outside
an ancient weapon in a shrine is
mysterious sounds and the appearance of the mem:
tindalo, that is, belongs to him.
bers in strange disguise convey a truly religious
(2) In another of the Solomon Islands, Ulawa,
professed y methods
are ries
people would not eat the fruit awe. In fact, the myste
not long ago the
n with the dead, the ghosts which
of the banana, and had ceased to plant the tree. of communio e, more or less, objects of religious
are everywher
The elder natives would give to the fruit the name
In the Banks’ Islands the name of the
of a powerful man whom they remembered living, worship. was
simply ‘the Ghosts.’ Yet, although
mysteries
accountthus
him,
eat
not
could
and say that they
s precincts the ordinary forms
mysteriou
the
within
food.
as
banana
the
of
avoidance
ing for their
were carried on to gain
prayers
and
sacrifices
of
his
before
man,
this
that
was
The explanation
of the. dead and communion with
assistance
the
be
would
he
death
after
that
announced
death,
no esoteric article of belief made
in banana fruit, and that they were not to eat it. them, there was secret form of worship practised.
Soon he would have been an ancestor, the banana known and no
forms of worship peculiar to the
would be an ancestor, while clearly there was no There were no
of worship of « kind unknown
descent from a banana in the belief of the people. society, no objects There was no ‘making of youn
This, then, is no totem, though it may illustrate tothose without.
: men,’ no initiation without which the native coul
the origin of totems.
not take his place among his people. The women
(3) In the New Hebrides, in Aurora Island, there
really believed that what
is a family named after the octopus. They do not and the children, perhaps,
ghostly, but many an
was
heard
and
saw
they
eat
freely
they
and
call the octopus their ancestor,
in disguise ; and
neighbour
the
betrayed
aceident
that
intimate
so
is
it
with
it; but their connexion
d into the sacred
introduce
when
neophyte,
the
with
reef
the
to
go
would
family
the
of
a member
in the company of his fellows
a fisherman, call out his own name, and say that place, found himself since
the presence of the dead
he wanted octopus, and then plenty would be taken. of daily life. Still, believed, and since so much of
was professed and
This, again, seems to approach totemism.particularly in the
_ (4) In the Banks’ Islands and New Hebrided, the religion of the Melanesians,
with the ghosts
however, there is what comes very near to the Solomon Islands, was concerned
these secret societies
‘individual totem.’ Some men, not all, in Mota of the dead, it is trne that
of the people.
conceived that they had a peculiar connexion with and mysteries belong to the noreligion
means the case with
Dances.—This is by
(3)
a living creature, or it might be a stone, which
dances. All the societies have their dances, which
had been found, either after search or unexpecIf this was a are part of the mysteries, and which it is the first
tedly, in some singular manner.
task of theneophytetolearn. But there are dances
living thing, the life of the man was bound u
everywhere in the public life of the people which,
man’s
the
object,
inanimate
an
if
life;
with its
health depended on its being unbroken and secure, however difficult, all boys and young men desire
Aman would say that he had his origin in some- to learn, and have to learn in secret. before they
can perform them at the feasts.. The ghosts in
In Aurora
thing that had presented itself tohim.
also, in the New Hebrides, a woman dreams or Hades, in their shadowy life, dance as living men
do. Visitors are too apt to speak of ‘devil dances’
fancies that there is something~e.g., a coco-nut
and ‘devil grounds’; but it may be said to be
—which has a particular relation to her unborn

something that was with them, or with which they had to do,
_ bas become a thing forbidden, tambu, and a thing abominable,
(once a living man)
mbuto, to those to whom the tt
:
belongs’ (Codrington, p. 31f.).

child, and this the child hereafter must never eat.
10. Societies,
mysteries,
and dances. — (1)

Societies.—A very

conspicuous

feature of native

life in the Torres Islands, Banks’ Islands, and New

Hebrides is the universal presence in those groups
of a society, called by some form of the name
sume. There are, or were, certain objects commonly in view which, at first sight, could not fail to
connect this with the religion of the people. The

visitor to a village would

see

platforms built up

with stones, with high, pointed, shrine-like little
edifices upon them, within which were the embers
of a fire below and images in human form above.
If he hit upon a festival, he would see such images
carried inthedance. But such appearances show,
as a matter of fact, nothing else than the presence
of this society, since they are merely the hearth
and the emblems of the men of high rank in the

certain

that

dances,

as

such,

have

no

religious

.
or superstitious character in Melanesia.
11, Creation, cosmogony.—The consciousness .
of the relation of men to a creator is commonly
accepted as a chief ground of natural religion.
Consequently, when natives are asked (perhaps
very imperfectly) who made them and the things
give the name of the
around them, and they
maker to whom their origin is ascribed, they
are. thought to name their creator; and it 1s
assumed that this creator is the chief object of
their worship.

.Thus Qat, under

the name

Ikbat,

was thought at first to be the chief deity at Mota;
and the name of the supposed creator has elseBut
where been taken os the name of God.
creation, the making of men and things, is by no
ground
means a proof of very great power, or a

for great reverence, among Melanesian people.

It
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may almost
no religious
Qat as the
children in

be said that relation to a creator has
influence at all, though reference to
maker of men is made
in correcting
the Banks’ Island.
The existence of

the world, as the natives conceived of it, and
course of all the great movements of nature,

the
are

quite independent of that creative power which
was ascribed to certain spirits. The makers were
spirits.
-In the Solomon Islands the belief in
ahausibware is characteristic. She was a female
spirit in the shape of a snake; she made men,

pigs,

coco-nuts,

fruit-trees,

and

food in San

the

snake

Cris-

toval; death had not yet appeared.
There was a
woman who had a child.
The snake strangled the

child;

the

mother

cho

ped

in

pieces;

thenceforward all good things changed to worse,
and death began.
Respect is shown to snakes 2g
the progeny or representatives of this female spirit,
but she cannot be said to be worshipped.
In the Banks’ Islands and the New

Hebrides, as

has been stated before, spirits are the principal
objects of worship, and they are also believed to
have had much to do with the fashioning of the
world of man.
Yet it must be borne in mind that
they are by no means held to be originators ; they
came themselves into a world existing under circumstances such as those in which men now live,
where there were houses and canoes, Weapons and
ornaments, fruits and
gardens.
In the Banks’
Islands Qat held the highest place. He was born

the eldest of twelve brothers, who dwelt in a village

in Vanua Lava.

There Qat began to make

pigs, trees, rocks, as the fancy took

men,

him, in a Jand

which already existed. His chief assistant in his
work was another spirit (vui) named Marawa
(‘spider’); his brothers envied and thwarted him;
when he made a wife for himself, they tried to
kill him ; he instructed them and played | tricks on
them, There were other spirits in the world when

he was born, some enemies whom

he had

to over-

come.
From one of these spirits, dwelling in
another group, named Night, he bought the night
to relieve the tedium of perpetual daylight,
Finally, when the world was settled and furnished,
e made a canoe in the middle of the island of

Santa

Maria,

where

now

is the

great lake,

col-

lected his wife and brothers and fiving creatures
into it, and in a flood caused by a deluge of rain
Was carried out into the sea and disappeared. The
people believed that the best of everything was
taken away by Qat, and looked for
his return.
Though no longer visible, he still controlled to a
great extent the forces of nature, and he heard
and answered the cries of men.
In a way the
natives looked upon him as an ancestor as well
as their creator,
but they were emphatic in their

assertion

that

he

was

never

a man

himself 3 he

was a spirit, a vut, of a nature different from that

of man;

and,

at work

in all

because

a spirit, he was

master

of

all magic power, and full of that mana which was
around.

It is, however,

scarcely

possible to take him very seriously or allow him
divine rank, even though he is the central figure
in the origin of things and his influence is present
and effective.
In the New Hebrides nearest to
the Banks’ Islands Tagaro takes the place of Qat.
He is no doubt the Tangaroa of Polynesia.
He
made things as Qat did; he had his brothers, ten
of them, and there was another, Supwe, who
thwarted Tagaro and made things wrong. Tagaro
also went back to heaven.
In other islands
Supwe appears as the chief of this band of great
spirits.
In Santa Cruz, Lata corresponds, but not
very closely, to Qat and Tagaro, since he also made
men and animals,

These

greater spirits are named and known as

individual |persons. Besides these, in all the islands
are spirits innumerable and unnamed.
These are

they whose representative form is very often a
stone, who haunt the places which their presence

makes
snakes,

sacred,
who
associate themselves with
sharks, birds, and the various things

through which men can communicate with them
and
draw from them the spiritual
power from
which comes all manner of success in life, and
which can be turned to injury as well as succour.
It may safely be said that these spirits were not
malignant beings, though they were spiteful at
times and were willing to
do mischief to the
enemies of their worshippers. The multitude of
beings who in the Solomon Islands have power

in storms, rain, drought, calms, and especially in
the growth of food—the vigona, hi’ona, and others—

seem to belong rather to
to that of the ghosts of
are acknowledged to be,
of them as ghosts.
Thus the world of the

with living

the order of spirits than
the dead, and such the
though the natives speak

Melanesians was populous

beings, visible and invisible, with men,

with the ghosts of the dead, with spirits great and
small; and pervading and surrounding all was a
power which belonged to all spirits, to the dead
as such, and to many men; all these could direct
it and employ it, and it was everywhere at hand.
The world ‘so inhabited was bounded to the
Melanesians by the circle of the sea which surrounded the islands which were known

to them, a

circle which varied in place and size according to
the position of the centre. The old world of the
Banks’. Islanders did not include the Solomon
Islands ; that of the Solomon Islanders was a much
wider world.
Wherever the circumference of the
circle fell the sky was supposed to shut down fast
upon it. Under this firmament the sun and moon
made their journéys; and the stars hung in it.
The heavenly bodies were not thought to be living
beings, but rather rocks or islands. In the sun an
moon were inhabitants with wives and families, in
whom the sun and moon were personified and

about

whom

many

stories

were

told;

but

these

have no religious character.
12, Death and after death.— Without some
belief in a life after death, as well as ina power
superior to that of living man, it is plain that
the Melanesian religion could not be such as has
been described.
This implies a belief in a soul
of man, though what that is they find it difficult
toexplain.
They naturally use different words in
their different languages, and these words convey
various metaphors, when they are properly under-

stood, the use of which probably involves a certain

inconsistency.
that,

whatever

It may
word

safely be said,

they

use,

the

however,

Melanesians

mean that there is something essentially belonging
to man’s nature which carries life to the body,

which is the seat of thought and intelligence,

which exercises a power which

which

is

invisible,

and

an individual existence.

is not of the body,

which,

come separate from the body

after

it

in death,

has

be-

still has

It is in a sense a spirit,

and in some islands is so called; but it is quite
distinct from those spiritual beings that never were
the souls of men and therefore never disembodied.
The soul can go out of a man in a dream ora

faint; it can be drawn

out of the body or injured

in the body by magic or spiteful ghosts or spirits
when finally separated from the ody in death ;
becomes a ghost. . Such a soul is peculiar to man.it
It is true that, as will be seen in the account of

Hades, there is something which is like the ghost
remains and has a shadowy form; but the natives
will not allow that even a pig, an intelligent
and
importan
of & pig, of a Weapon or ornament, something that

t personage with a name, has a soul asa
man has,
(1) Death.—It was not part of the original nature
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of men that they should die. In stories the first
men are represented as changing their skins, as

in all these islands have gone down to see their

snakes

trees with red leaves, and the flowers, have heard
the songs and dances, and have been warned not
to eat the food of the ghosts.
(8) Rewards and punishments.—There remains
the important question whether the condition of
the dead is affected by the character of the living
man ; whether the dead are happier or less happy,
in better or in worse condition, according as they

cast their slough,

and

returning

to

and strength, until by some accident or folly

youth

life

could no longer be so renewed, and death came in.
When it came, the way to the abode of the dead

was opened and men departed to their own place,
Hades. The funeral rites do not require description. The disembodied spirit is not thought generally willing to depart far from the body which it
has left or the place in which it has lived ; but, the

body being buried, or otherwise disposed of, the
ghost proceeds to its appointed place.
(2)
Hades.—There is a great difference between
the conception of the Solomon Islanders and that
of the Banks’ Islanders and New Hebrides people
with regard to the place where the dead take up
their abode. In the Eastern Islands Hades is in
the under world ; in the Solomon Islands the dead,

though there is an under world, depart to islands
and parts of islands belonging to their own grou. .
and from Florida they were conveyed in a ghostly
canoe, a ‘ship of the dead.’ th all parts of
Melanesia alike the condition of the dead in these
abodes is an empty continuation of the worldly
life; in all parts the ghostly life is not believed to
be eternal, except in so far as the native imagination has failed to follow their existence with
any measure

of time.

gregate in Hades,

But, though

the dead con-

they still haunt and frequent

the homes of their lifetime, are active among the
living, and, as has been shown, in the Solomon

Islands the religion of the living is mainly concerned with the worship of the dead. In these

islands the weapons,

ornaments,

they say,

of respect

and

money

of a

man of consequence are buried with him or placed
on his grave. Whether these decorate the dead
or serve his use in Hades is uncertain. It is as
when a dead man’s fruit-trees are cut down, as
as a mark

; he ate of them,

it is said, while he was alive, he will never eat
again, and no one else shall have them,
:
The notion is general that the ghost does not at
first realize its position, or move with strength in
its new abode; and this condition depends to some
extent on the period of the decay of the body;
when that is gone, the ghost is active. It is to
expedite this activity that in some parts the corpse
is burned.
While in a eneral way the ghosts of the dead
pass to their
ades above ground, there are some
which have their principal abode in the sea.
Before his death a man may declare his purpose
of taking up his abode in a sea-bird or a shark,
or the dead body may be sunk into the sea and
not buried.
These sea-ghosts have a great hold
on the imagination of the natives of San Cristoval
and the adjacent islands, and were frequently
represented in their carvings and paintings. They
appear as if made up of fishes, and fish are the
spears and arrows with which they shoot disease
into the ving.
In Santa Cruz the dead, though they haunt the
villages, go into the
great volcano Tamami and
ass below. In the
Banks’ Islands the common
ades has many entrances; in this they have
villages in which they dwell as on earth, but in an
empty life. The ghosts hang about their graves
for a time, and it is not desired that they should
remain, though at the death-feasts they have a
rtion thrown for them. The great man goes
own to Panoi with his ornaments, that is, with
an unsubstantial appearance of them.
In the
Northern New Hebrides there are passages to
Hades at the ends of the islands, the northern or
southern points, by which ghosts go down, and
also return. In Lepers’ Island the descent is by a
lake which fills an ancient crater. Living persons

dead

friends;

they

have

seen

the

houses,

have been, in native estimation, good men
on earth. .
:

the

or bad

(a) Solomon Islands.—It cannot be said that in
these islands the moral quality of men’s lives affects
their condition after death. When the canoe of
the dead took the ghosts of Florida across to the
neighbouring island of Guadaleanar,
they found a
ghost of worship, a tindalo, with a rod which he
thrust into the cartilage of their noses to prove
whether they were duly pierced.
Those who
assed this test had a good path which they could
ollow to the abodes of the dead;

those who failed

had to make their way as best they could with
pain and difficulty. In Ysabel they present themselves to the master of their Hades at a pool,
across which lies the narrow trunk of a tree.
They
show

their

hands;

those

who

have

the mark

of

the frigate-bird cut in them are allowed to pass;
those who have not the mark are thrown from the
trunk into the gulf beneath and perish.
(6) Banks’ Islands and New
Hebrides.—In these
islands there is something which approximates to
a judgment of a moral kind. It is true that, asa
man’s rank in the world has depended very much
upon the number of the pigs he has slain for feasts,
so the ghost fares badly who has not so done his
duty by society. So in Pentecost Island, when the
ghosts leap into the sea to go below, there is a
shark waiting which will bite off the nose of a man
who has not killed pigs; and in Aurora a fierce
pig is ready to devour the ghost of a man who has
not planted
the tree that supplies material for
the mats which are so highly valued. But there
is a kind of judgment, a discrimination between
good and bad, which has a moral character, and is,

erhaps, well worthy of remark. Thus in the
Banke? Islands it was believed that there was a
good Hades and a bad. If one man had killed
another by treachery or witchcraft, he would find
-himself opposed at the place of descent by the ghost
of the man whom he had wronged; he dreaded
the path which led to the bad place, and wandered
on the earth. If a man had
been slain in fair
battle, his ghost would not withstand the ghost of
the man who slew him.
The bad, they said, were
not admitted to the true Panoi, the Hades where
there were flowers, though but shadows, and the

empty semblance of social life. But who was the
evil man? It was answered, ‘One who killed another without cause or by charms,

a thief, a liar,

an adulterer.’. Such in their Hades quarrel and are
miserable; they haunt the living and do them
what harm they can. The others, who lived as
they ought to live, abide at least in harmony in
Panoi after death.
It is very likely that these notions of something
like retribution in the under world have not
entered very
deeply into the native mind, and are
not eneraly entertained. But that such beliefs
should have Seen received at all is enough to show
that their sense of right and wrong has been carried
by Melanesians into their prospect of a future state,
a view which can hardly
have failed to have something of a religious tendency, even if it cannot be
said

to prove

in itself the existence of a religion

which these islanders undoubtedly possess,
Litgraturze,
— J. Lubbock,

London, 1870; E,

The

B. Tylor, PC*,

Origin
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do. 1903; A. W.
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Missions in Western Polynesia, do. 1862; R. Steel, The New
Lebrides and Christian Missions, do. 1880; J. Inglis, In the

of thelapsed.

Woodford,
A Naturalist among the Head-Hunters,
Islands, 1886-88, do. 1890; H. H. Romilly, The Western Paci,
and New Guinea, do. 1886; H. B.
Guppy, The Solomen
Islands and their Natives, do. 1887; R. i Codrington, The
Melanesians: their Anthropology and Folklore, Oxford, 1891.

a fellow-prisoner with Peter. But he may have
been correct as to the underlying cause of the

New Hebrides, do. 1886; G. Turner, Samoa, do. 1884;

7
‘
R. H. CopRINGTON.:
MELETIANISM.—There were two Meletian

schisms, each having considerable influence on the

fortunes of the Arian controversy. : The earlier
took its name from the Meletius who was bishop
of Lycopolis in Egypt; the later from the Meletius
who was consecrated bishop of Antioch in A.D.
360.
:
1. The Meletian schism in Egypt.—MeAsrios
(Epiphanius)

or MeAfrios (Athanasius)

was

bishop

of Tyeopolis in Egypt, and his dispute with Peter,
bishop

of

Alexandria,

led to a schism

which

re-

ceived attention at the Council of Nica.
According to Athanasius (Apol. ec. Arianos, 59), Meletius
iwas condemned

about A.D. 305 or 306, so that the

uarrel was already of long standing when the
ouncil assembled. The origin of it is extremely

obscure.
As Hefele points out (Councils, Eng. tr.,
i. 343 ff.), there are three separate accounts: (1) in

documents discovered by Maffei and published in
M. J. Roath, Reliquie Sacre, Oxford, 1814-18,
iv. ; (2)in the writings of Athanasius; (3) in Epi-

phanius, All these differ in their details as to the
origin of the schism. The first of the three documents preserved in Routh is a letter of certain
Christians in prison who were afterwards martyred
by Diocletian (Eus. HE viii. .10).
It is supposed
that the actual writer of the letter was Phileas,

bishop of Thmuis.
Meletius is addressed as a,
fellow-minister (comminister, the document being
preserved

in Latin),

so that the schism

has evi-

dently not yet begun, and he is blamed for ordaining clergy
in strange dioceses, without the consent
of his fellow-bishops or even of Peter of Alexandria.
The second document isa note, added by an anonymous hand, to say that after the martyrdom of
the bishop Meletius had gone to Alexandria and
found two discontented men, Arius and Isidore, and

proceeded to excommunicate the visitors (meptoSevral) appointed by Peter, who thereupon wrote
the letter which makes the third of our documents,
to the people of Alexandria, bidding them to avoid
1 communion with Meletius.
From this very
early and contemporary evidence we learn that
Meletius’s offence was that of trespassing on the
rights of Peter and the other bishops by conferrin,
orders out of his own diocese. It is to be notice
that these irregularities took place before the
deposition of Meletius. Athanasius says nothing
about the irregular ordinations. In his Apology

against the Arians

(ch. 59) he gives as the

cause

of the deposition of Meletius that he had been
guilty of many offences, particularly of having
sacrificed to idols and of having calumniated the
bishops

of Alexandria, Peter, Achillas, and Alex-

But Epiphanius’s account, as Hefele

shows, is full of inaccuracies, and contradicts the
earliest evidence, as when, ¢.g., he makes Meletius

schism, Meletius being, like Novatianat Rome
and the Donatists in Africa, the representative of

the severe disciplinarians. |
Epiphanius had, moreover, special knowledge
of the Meletians from their
schism having spread
to his native place, Eleutheropolis. ‘Perhaps because of his doctrinal orthodoxy, Meletius and his party were treated very
leniently by the Council of Nicea. It may be that
canon 6, affirming the authority of the bishop of
Alexandria, was

directed against them ; but in the

synodal letter (Soc. HE i. 9) Meletius was not permitted to ordain or appoint clerics any more, and
those whom he had ordained were to be admitted to
the Church (nvorixwrdpe xeiporor[g) and to rank below

the clergy ordained by Peter and his successors.
Athanasius was much troubled by those schismatics who joined his opponents; and from their
ranks came his bitter enemies, the priest Ischyras,
Arsenius, and many others. Athanasius bitterly
regretted the decision of Nicwa in this matter
(Apol, c. Arianos, 71 {., where a list of the followers

of Meletius is given). The schism lasted down to
the middle of the 5th century (Soc. HE i. 8).
LiTERATURE.—Besides the historians and Athanasius, C, J.
Hefele, A History of the Christian Councils, Eng. te., 1.2,
Edinburgh, 1894, p. $41ff. ; A. P. Stanley, Lectures on the Hitstory of the Eastern Church, London, 1884; H. M. Gwatkin,
Studies of Arianism?, Cambridge, 1900; H. Achelis, art.
‘ Meletius von Lykopolis,’ in PRES.
:

2. The Meletian schism at Antioch.--The importance of the disputed episcopal succession at
Antioch is due to the fact that it hindered the
good understanding between the Roman and Alexandrian Churches and those Asiatic Christians
who, though

‘at heart orthodox, were

less uncom-

promisingly Nicene than many of the Athanasian
arty. The dispute, which lasted for more than
Efty years, ranged the
great saints and Fathers
of the later years of the 4th cent. in opposite
camps. Against St. Basil, St. Gregory of
Nazianzns,

St.

Flavian

of

Antioch,

and

St.

John

Chrysostom were opposed St. Damasus of Rome,
St. Ambrose of Milan, St. Peter of Alexandria,
and,

much

against

his will,

St. Athanasius

him-

self, The merits of the controversy are perhaps
as evenly distributed as the names on either side.
To understand it aright it is necessary to trace the
divisions of the
patriarchal Church of Antioch
from the days of the Nicene Council. Eustathius,
the bishop, who had been one of the foremost
champions

of the accepted creed, was

the first to

suffer in its cause, being deprived of his seein A.D.
330, though not without a serious tumult in the
city, owing to the machinations of Eusebius of
Cesarea, and the ‘conservative’ faction. The see
of Antioch was now filled by prelates who were hostile to the Nicene formula—Eulalius, Euphronius,

ander (ch. 11),
In his Letter to the Bishops of Flacillus, Stephen, and Leontius, the last of whom, |
Egypt and Libya he asserts. (ch. 22) that the by pradently concealing his real opinions on vexed
Meletians were declared schismatics fifty-six years
uestions, preserved peace till his death in 357.
before, and that the Arians thirty-six years ago
e was succeeded by
Endoxius, ‘the worst of all
were convicted of heresy. . Socrates (HZ i. 6) gives the Arians,’ who was installed as bishop of Conpractically the same account as Athanasius, and stantinople in A.D. 360.
It now became necessary
may, as
Hefele suggests, have copied from him. to provide a successor at Antioch, and Meletius
The third version of the origin of the schism, how- was chosen, being supposed to be a man of peace
ever, differs materially from those which we have in accord with the party in power (F. Cavallera,
hitherto considered. It is given by Epiphanius Le Schisme @ Antioche, P 72, note). :In his ser(Her, Ixviii.), and printed in Routh (iv. 105). mon, however, on Pr 8” he declared himself on
Meletius, says this writer, was a perfectly orthodox the side of the Nicenes (Epiph.. Her. 1xxiii.),

bishop.
Indeed, he credits him with having accused Arius to Alexander, with whom Meletius,
though a schismatical bishop, was on good terms.

put in his place.

to

the deposition of Eustathius, the faithful Nicene
remnant had remained apart under the care of the

The

real

cause

Epiphanius,

of

the

the

dispute

question

of

was,

according

the

treatment

and Was at once deposed

nominee, had become

and exiled, and Euzoius

Thus Meletius, once the Arion
a Catholic confessor.

- Since
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priest Paulinus, and did not enjoy the prospect
of communicating with the followers of Meletius,
who, unlike them, had not borne the burden of the
contest.
The party of Paulinus, however, was
not considerable—perhaps its insignificance induced
Enuzoius, who is said to have had a regard for its
leader, to allow it the use of a small church.
Meletius’s party, on the other hand, was numerous

and increasing owing to the popularity of the
bishop, and it seemed probable that under him
the Catholics would ultimately be united. In 362
Athanasius held the small but important Council
of Alexandria (see ARIANISM, vol. i. p. 780).
A
synodal letter, the Tomus ad Antiochenos, was sent

639

peace to the distracted
feletius died during

survived, consented

Arabia, whilst Palestine, Syria, ‘and Pheenicia ad-

Vercelli, who

and,

the

Council;

but

on

his arrival he found that his companion in exile,
Lucifer, bishop of Caliaris in Sardinia, had taken

upon himself to consecrate Paulinus bishop of the
old Nicene party at Antioch. As far as Antioch was

to be consecrated successor to

Meletius. His action appears on the face of it indefensible; but, as he proved a remarkably saintly
bishop, there may be some extenuating. circumstances for his conduct of which we are not aware.
The appointment of Flavian was one of the reasons
for the Roman see’s regarding the Council of Conatantinople with disfavour.
Paulinus was supported
by the bishops of Egypt, Cyprus, and
hered to Flavian.

attended

at Antioch.
and, for some

unexplained reason, Flavian, one of the six presbyters whe bad agreed to recognize Paulinus if he

to Antioch by the hands of the bishop Eusebius of
had

community

the Council;

when

the

Theodosius recognized Flavian,

serious

affair

of

the

statues

was

causing anxiety in the city, it was he as its bisho
who pleaded the cause of the people at Constantinople (A.D. 387).

Paulinus died

in 388; and before

was universally beloved, and.
his moderation in
regard to the points at issue in the controversy
was more in consonance with Asiatic and Syrian
Christianity than the uncompromising attitude of
Alexandria and the West.
Nor was Athanasius
averse to a settlement, which let bygones be bygones, and allowed the good work done by Hilary
of Poictiers in reconciling the bishops of Asia

concerned, the schism was unimportant.

Meletius

his death he consecrated Evagrius in his place—
& most uncanonical proceeding... The Westerners
seem to have supported the claims of Evagrius,
and Ambrose urged Theodosius to compel Flavian
to come to Italy and submit his claims to the
decision of ‘the Church there; Theophilus of
Alexandria was naturally opposed to him, as
were Epiphanius and Jerome.
When, however,
Evagrius died, no rival bishop was consecrated.
On
Chrysostom’s appointment to Constantinople

Minor to the Nicene Creed to bear fruit.

But, not

(898)

wishing to disavow Lucifer, the bishop of Alexandria recognized Paulinus, as did also the Roman
see. The dispute had now reached a stage at
‘which principles were’ involved not unlike those
which made the unhappy Donatist schism so incurable in Africa—the
difference being that the
Donatists (¢.v.) rejected bishops who had been
unfaithful in regard to heathenism, and the Eustathians of Antioch those who had once been
infected with heresy.
The.Roman see under
Damasus declared unhesitatingly for Paulinus; but
throughout the East Meletius was regarded as the
champion

of.orthodoxy;

and

he

was

a sufferer.

under Valens for his adherence to the Nicene
Creed.
The Cappadocian fathers, Basil and the
two Gregorys, were devoted to Meletius, and

John

Chrysostom belonged to his church and was first
ordained reader and afterwards deacon by him.
The schismat Antioch embittered the life of St.
Basil, who in vain appealed to Athanasius.to recognize Meletius, and was seriously troubled by
the uncompromising support which
Damasus
gave
to Paulinus. Things were further com lieated by
Apollinaris, the famous bishop of Laodicea, who,
though condemned for his erroneous opinions, is recognized not only as a defender of Nicene theology,
but also as one of the profoundest thinkers of his
time (see APOLLINARISM).

the
by

Among his friends was

presbyter Vitalius, who had been made priest
Meletius, but was ultimately consecrated by

Apollinaris

as rival

bishop

te

Paulinus

(c.

375).

Thus, including the Arians, the Church of Antioch
was now divided into four parties, the three Nicene

bishops being Meletius,
Panlinus, and Vitalius.
Strangely enough, not a shadow of suspicion rested

on any one of these three rivals in regard to
character. Meletius and Paulinus were both recognized

as saints,

while,

despite

the suspicious

orthodoxy of his consecrator,
Vitalius was highly
respected by the most honoured churchmen of the
day. Some hope
of ending the schism was given
when ‘the

six

leading

presbyters

of the

Church

agreed to recognize either Meletius or Paulinus,
if one survived the other.
In 381 Meletius was
at Constantinople, taking a leading part in the
Second
General Council.
This Council was
destined to affirm the creed of Nica and reunite
the

Church,

though

it

proved

unable

to

bring

he

managed

to

heal

the

schism

so far

as

Alexandria and Rome were concerned ; and Flavian
laced the names of his two rivals—Paulinus and
vagrius—on the diptychs of the Church.
‘The
Eustathians continued to hold separate meetings

till the time of Alexander (414-415), who healed
the schism by an act of Christian courtesy, visiting

the Eustathian church on Easter day and being
accorded a hearty welcome by the congregation.
The schism was finally ended
when
Kalandion,
patriarch

of Antioch

(481-485),

brought

back

the

relics of Eustathius. The schism of Antioch would
be no more than a somewhat dull chapter in ecclesiastical history were it not for the underlying
causes, indispensable

for the right understanding

of the intricate questions which make the religious
divisions of the East so complicated. As has been
indicated, there was a singular absence of bad feeling and, we may

add,

of bad motives.

We

hear

nothing of the disorder and even crimes which
mark the course of the Donatist schism.
But
throughout we can see how incompatible were the
ideals of the great
patriarchates of Rome and
Egypt with those of the East. Meletius, Flavian,
John Chrysostom, and Nestorius, the
great Antiochenes, all felt the encroachments of the bishop of

Alexandria supported—except in the case of Chrysostom—by Rome.
What has. been called the
Meletian schism was a foreshadowing of troubles
to come which rent the Church asunder, and it is
a phase in the long struggle between the rival
theologies of Alexandria and

from the days of Origen.

Antioch, which dates

- LrrzraturE—Eusebius,
Vita Const. fil. 59-62; Rufinus,
HEi.; Philostorgius, HEy., 3 Socrates, HE ii.-vi.; Sozomen,
HE iv,-vi. ; Theodoret, HE ii.-v.; Epipbanins, Har. Ixxiil.5
Basil, Epp. 66,120,
214, 258; Ambrose, Epp, 12-14,
56; Jerome,

Epp. 15, 16; Greg. Naz., Ep. 240, Carm. 1. ii, 1514-1624:

Chrysostom, Panegyrics on Meletius and Eustathius; C. J.
efele, Hist, of the Councils of the Church, Eng. tr., ii.2,

Edinburgh, 1898, pp. 275, 278, 846, 378, etc. ; H. M. Gwatkin,

Studies of Ariantsm?, Cambridge, 1900, p. 211ff.; A. Harnack, Lehrbuch der Do rm mgeschichtess Lape,
Dogma
ndon,
'.
.

1804
P.

ene tr,
3
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Cavallera, Le Schisme d'Antioche, tve sidcle, Parts, 1905.
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. MEMORY.
—1. Use of the term.—(a) The

term ‘memory’ can be used in a wide biological
sense to si Py retention of the effects of stimulation. . In this sense it is regarded by some writers
as a fundamental attribute of living matter—a view

—
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in 1870,
which was put forward by Ewald
TealHering
Academy
of
2
in a paper read before t

Science at Vienna,

Memory as the Universal

‘On

Wherever there
Function of Organized Matter.’
is life with growth and development, there memory
must be predicated, since each new process is the
outcome of the old and implies its retention.
Memory isa faculty not only of our conscious states, but also,

and much more 80, of our unconscious ones... . Ourideas do not

exist continuously as ideas; what is continuous is the special
disposition of nerve substance in virtue of which this substance
gives out to-day the same sound which it gave yesterday, if it
is properly struck. . . . The reproductions of organic processes,
brought about by means of the memory of the nervous system,
enter but partly within the domain of consciousness, remaining
unperceived in other and notless important respects... .
The memory of the go-called sympathetic ganglionic system is
no less rich than that of the brain and spinal marrow. . ..
muscle becomes stronger the more we use it... . After each
individual action i¢ becomes more capable, more disposed
towards the same kind of work, and has a greater aptitude
for
repetition of the same organic processes.
It gains also in
weight, for it assimilates more matter than when constantly at
rest.
We have here... the same power of reproduction
which we encountered when we were dealing with nerve substance... . This
growth and multiplication of cells is onlya
special phase of those manifold functions which characterize
organized matter... . Reproduction of performance, therefore,
manifests itself to us as reproduction of the cells themselves, as
may be seen most plainly in the case of plants, whose chief
work consists in growth, whereas with animal organism other

faculties greatly preponderate.’!

Hering states the doctrine of the heredity of
acquired characteristics with great simplicity.
“We have ample evidence of the fact that characteristics of
an organism may descend to oftspring which the organism did
not inherit, but which it acquired
owing to the special circum.
stances under which it lived. .. . What is the descent of
special peculiarities but reproduction on the part of organized
matter of processes in which it once took part.as a germ in the
germ-containing organs of its parent, and of which it seems
still to retain a recollection that reappears when time and

occasion serve ?'3
For Hering the marvels

marvels

of habit

of instinct

handed on

are but the

from generation to

‘generation.

*He who marvels at the skill with which the spider weaves
her web should bear in mind that she did not learn her art all
on a sudden, but that innumerable generations of spiders
acquired it toilsomely and step by step.’ 3

Samuel

Butler,

in

Life

and

Habit

(1877),

set

should

be

forth the same doctrine, although he was at that
time ignorant of Hering’s
paper. Into a later
book, entitled Unconscious Memory, he incorporated a translation of the German lecture.
At the present day a similar view of memory is
presented by such
biologists as Francis Darwin,
. Semon,

and

H.

S.

Jennings.

It

noticed that in such a biological doctrine of memory
there is no necessary reference to consciousness.
The structural development and behaviour of plants
and animals may testify to memory in this wide
sense without thereby giving evidence of consciousness,
.
:
(5) In & psychological use of the term such a
reference is essential. As generally understood in
psychology, memory
denotes the retention of experience, and its subsequent reproduction with the
ss
consciousne
that it belongs to the past, To remember is to refer back. The distinction between
memory 4s a conscious experience and memory as
a biological fact has been emphasized by H. Bergson
in his distinction between the memory which
imagines and the memory which repeats. All our

bodily habits are memory in the latter sense, but

not necessarily in the former. Acquired skill implies practice with the retention of past progress,
ut in the exercise of skill there need not be any
conscious reference to those past exercises whereby

this skill was acquired.

Both forms of memory

may be combined when performed habit or acquired
skill is guided on any occasion by a conscious reference back to past efforts, successes, and failures,

For Bergson the relation of the two forms of memory
! Ap. 8, Butler, Unconscious Memory, pp. 109, 116, 117 f.

276. pp. 118, 122,

370. p. 129.

portrays the relation of body to soul;
enter into the service of the other.

each may

“The bodily memory, made up of the sum of the sensorimotor systems organized by habit, is then a quasi-instantaneous
memory to which the true memory of the past serves as base
... the memory of the past offers to the sensori-motor
mechanisms all the recollections capable of guiding them in
their task and of giving to the motor reaction the direction
suggested by the lessons of experience. . . . But, on the other
hand, the sensori-motor apparatus furnish to Ineffective, that .
is unconscious, memories, the means of taking on a body, of
inateriolizing themselves, in short, of becoming present. For,
that 2 recollection should reappear in consciousness, it is

necessary that it should descend from the heights of

memory
place.’

down

to the

precise

point

where

action

pure

is taking

James Ward would subscribe to the biological
doctrine of memory, but finds it meaningless save
as interpreted in terms of the psychological.
‘Nay, the bare term “retention” itself, and all cognate
terms, such as “trace” or “residuum,” are meaningless unless
some present circumstance can be related to the
past; thus
they presuppose memory. The analogy of inscribed
records is
a favourite resort of those who strive to elucidate the nature of
memory by physical imagery ; we find it again and again in
Locke, for example.
Such
an analogy is about on a par with
that between the eye and a telescope—the one is a natural, the

other an artificial, organ or instrument of vision; but neither

will explain seeing a3 a psychological fact.’2
‘Records or
memoranda alone are not memory, for they presuppose it.
They may consist of physical traces; but memory, even when

called “unconscious,” suggests mind; . . . the mnemic theory

then, if itis to be worth anything, seems to me clearly to require
not merely physical records or “ engrams,” but living experience
or tradition.’

(c) ‘Memory’ may be used to denote the retention of past experience without reference to the
explicit reproduction of such experience. The
essential difference of this use of the term from
the biological use lies in the word ‘ experience’
with its implication of mental processes. Writers
on psychiatry, such as Morton Prince, S, Freud,
and
C. G. Jung, use the term ‘memory’ for the influence of past on present experience, whether the
subject is conscious of such influence or not.

‘When we conceive of memory as 4 process we have in mind
the whole mechanism through the working of which this past
experience is registered, conserved and reproduced, whether
such reproduction be in consciousness or below the surface of
consciousness.’ 4

In this sense all perception and all behaviour involve memory.
Not only so, but these writers
would include in their reference past experience of
which the individual took no conscious note.
Sensations received, and actions performed, with
no consciousness of their occurrence, are said to be
remembered and to be of great importance in
determining future experience.
(d) As usually interpreted, memory belongs te
cognition, but, inasmuch as all experience cannot
be reduced to processes of cognition, so, it maybe
urged, neither can the retention and reproduction
of experience.
Such a theory requires that the
emotional aspect of experience, feeling-tone, and
conation

be reproduced

in memory as emotion, as

feeling-tone, and asconation. Just as these aspects
of consciousness are never experienced alone ‘in
abstracto’ but always ina concrete whole of experience, so they will never be reproduced ‘in abstracto,’

but in a concrete whole with an idea or with an
object of sense-perception in this or that action.
In this article memory will be treated as implying
the retention of past experience and the explicit
reproduction of such experience in the form of
ideas.
,
2. Reproduction of ideas.—It is a disputed point
whether ideas of past experience ever arise spontaneously in consciousness or are always suggested
by the datum of present consciousness,
Evidence
in favour of the former view is found in the experimental work of G. E. Miiller and F, Schumann,
A. Binet, and ‘other experimental psychologists.
1
2
3
4

Bergson, Matter and Memory, p. 197.7.
Ward,
Naturalism and Agnosticism?, London, 1903, il. 157.
Ward, Heredity and Memory, p. 55f.
pte
Morton Prince, The Unconscious, p. 2.
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The latter view certainly represents the commoner
form of memory.
The attempt to classify the relation in which
the suggested idea stood to the
present consciousness gave rise to the ‘laws of
association.’ The types of relationship, contiguity
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suggestion, two seem to be
predominant— the
emotional attitude of the individual, and the trend

of his ideas. The influence of the first on the line
of association is demonstrated by the emotional
congruity between the attitude of the present and
that of the experience recalled ; ina Micawber-like
in time and place, similarity and contrast, were
erected into principles of explanation. The present mood we forget failures and recall only ambitions
datum x was said to suggest the past experience y and achievements. The importance of the trend
because previously x and y had been contiguous in of present consciousness has been shown in much
recent work. An investigation by H. J. Watt
time or place, or because they were similar, or,
again, becausethey contrasted—three very different brought out the control over association exercised
lines of explanation (see art. ASSOCIATION). Modern by the Aujgabe, or task, before the mind at the
On the relevance or irrelevance of the
writers seek to find an explanation for this associa- moment.
tion of past and present in the direct and indirect reproduced idea depends very largely the serviceconnexions of experience brought about through ableness of our memory in any given difficulty.
our purposeful activities. Association is but a Appositeness for the purpose of the present moment,
special form of the bonds existing between different for what W. James termed ‘the topic’ of the stream
moments of experience in virtue of the organization of thought, will give one line of association the
,
of experience into systems.
Direct. or indirect advantage over another.
A question which has become important for
participation in some common system or whole
constitutes the bond of union which enables a psychology is dissociation. Some writers hold that,
resent datum to suggest past experience. The just as experience becomes organized into wholes
aws for the organization of experience, for the and these wholes are interrelated one with another
formation of spatial wholes, temporal wholes, trains in still larger organizations, so also there takes place
the opposite process, viz. dissociation, Through
of perception, trains of ideas, systems of conduct,
are the ultimate principles of association. The dissociation certain episodes of past experience or
conditions which determine the actual line of certain aspects of that experience drop out of a
association followed on any given occasion are of given organization; such episodes cannot then be
two kinds—those which relate to the whole in reproduced ; no suggestion of normal consciousness
which the present datum and a particular past ex- can connect itself with the dissociated contents of
perience participate, and those which relate to the pastexperience, The theory is of great importance
special circumstances of the present moment of to psye opathology in its bearing on the amnesia
of hypnosis and hysteria and on multiple personsuggestion.
A whole which is closely organized will form a ality. The process whereby the insulation of nonstronger basis for association than one which is suggestible memories is brought about is described
Dissociation is
loosely organized or which lacks a definite principle. differently by different writers.
A whole which has occurred repeatedly or recently the line of description followed by Morton Prince ;
is more influential than one which is of rare or long repression (without the implication of dissociation)
pastoccurrence. Experimental investigations have in virtue of some pain value is the line of descripserved to demonstrate the efficacy of close organiza- tion followed by the Freudian school.
3. Obliviscence and reminiscence.—The failure
tion, intrinsic interest, repetition, and recency in
determining suggestion. Asillustrative of theinfiu- of reproduction, whatever may be the view taken
ence of close organization one may cite H. Ebbing- as to disintegration, is by no means the same
haus’s work with nonsense syllables. The only psychical fact as failure of retention ; inability to
principle for organization was the spatial arrange- recall does not in itself prove obliviscence or the
ment and time sequence of a string of syllables— decay of past experience. Whether there can be
e.g., duk, lil, bap, pom, ete.—memorized by read- total obliviscence, whether any experience can
ing aloud. Any interference with the spatial and cease to be influential in mental life, may be open
temporal organization of the series rendered re- to dispute. Certainly it would seem that many
memorizing of the same syllables slower, and the experiences cease to be retained as explicit ideas.
difficulty of rememorizing the syllables was in pro- In the absence of any interest to organize items ofportion to the degree to which the original spatial experience obliviscence would be the natural fading
As out of processes which had fulfilled their function.
and temporal organization was disturbed.
Ebbinghaus’s experiments with nonsense syllables,
compared with a whole which has meaning—e.g.,
a passage of prose or verse—these strings of non- already referred to, furnished a typical curve of
the rate of forgetting such items. The principle
sense syllables are more difficult to memorize, a
fact which illustrates the influence of an intrinsic of organization was mere spatial and temporal
interest as a basis of organization.. The work of contiguity ; no interest gave value to the series of
L. Steffens and P. Ephrussi has emphasized the im- syllables or rendered one syllable of greater worth
Ebbinghaus’s curve shows that
portance of attention with respect to the basis of than another.
organization. It has proved more economical to after an interval of twenty minutes 41°8 per cent
memorize material by repeating it as a whole than of any series learnt was forgotten, after an interval
to memorize it piecemeal, provided the material is of an hour 55°8 per cent was forgotten, after
such as can be attended to without undue difficulty. twenty-four hours 66°3 per cent, after six days 74°6
er cent, after thirty-one days 78°9 per cent, The
Continuity of interest is preserved by this so-called
ading away of the processes is rapid at first and
‘global’ method, whereas it is destroyed by the
artificial sections of the ‘partial’ or piecemeal very gradual afterwards. Experimental work, howlearning. The value of rhythm in organizing a ever, would also seem to indicate that experience
sequence of experiences has been shown by Miller does not necessarily begin to fade from the moment
On the
and Schumann, and is a commonplace of school when it ceases to be ‘present’ experience.
ractice. The influence of repetition in render- contrary, there is a certain amount of evidence
ing suggestion certain and swift is illustrated by that processes ripen or mature, the reproduction
after
Miller and Schumann’s researches. Experimental of past experience being clearer or fuller
work by Miiller and ‘A. Pilzecker demonstrated some short lapse of time than immediately after
Some of the experimental
the effect of recency in determining which of the original occurrence.
work
to possible lines of association suggestion should work of A. Jost suggested this, and recent
with school-children has brought out the same
ollow.
.
Thus, if the amount of ballad poetry
Of the conditions relating to the moment of feature.
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which children aged 12 can reproduce correctly immediately after learning be represented by 100, the
amount which they can reproduce forty-eight hours
later without any further learning will be 110. A
similar increase in content reproduced is found in
other kinds of school material. In the case of nonsense syllables, although forty-eight hours later
some syllables can be reproduced which have not
been remembered immediately
after learning, the
total amount reproduced is less, This tendency

elevated language.
God's fiat by which creation
came into being and continues to exist is spoken of
as emanating from Him to execute His will. By
the word of Jahweh ‘were the heavens made’
(Ps 335).
_‘ He sendeth his word, and healeth them’
(107”). In Is 55 the word proceeding from God’s
mouth assumes form and accomplishes His will
as His plenipotentia r. In the Apocrypha also

for ‘reminiscence,’ as it has been termed, is more

It was the word that descended on the offs ring of the fallen
angels to pierce them with the sword (Jud. 51); it entered
Abraham’s heart (1217); it slew the first-born in Egypt:
‘thine all-powerful word leaped from heaven out of the royal
throne’ (Wis 1815).
:
.

marked in children than in adults. The
organization of adult consciousness would
any experience to attain its full value and
tion speedily, and, when reproduced, it is
developed,

and

henceforward

decay

greater
enable
associaalready

rather

than

owth will be its life-history. In the case of the
ess organized experience of the child it may well
be otherwise.
The meaning and association of an
experience would develop more slowly, and might
be incomplete when the demand for reproduction
followed at once upon its first reception.
4. Function of imagery.—Past experience reproduced as ideas depends
very largely upon imagery.
Imagery is of the same character as sense experience—visual, auditory, tactual, motor, etc. Francis Galton Propose
grouping individuals into
classes according to the kind of imagery used in
reproduction—e.g., an audile, one who

past

experience

in terms

of

auditory

reproduced

imagery,

eard words descriptive of the facts recalled...

Most

people were said to belong to a mixed type, i.e. to
use all varieties of imagery.
It would seem, however, that the kind of imagery used, even by a, 50called audile or a visualizer, depends very
largel
upon the idea reproduced and the purpose for whic
it is reproduced.
The fragmentary character of
images, their instability and lack of localization
as compared with sense presentations, has always
been recognized.
The schematic and symbolic
character of imagery with respect to the idea for
which it stands has received
more attention in
recent research.
The function of imagery
would
seem to be to provide a focus for attention, and
thereby to give clearness and definiteness to ideas.
It has been noticed that, where the process of reproduction takes place with difficulty or where a
train of ideas develops slowly, there the presence
of imagery
is marked, and the imagery seems
indispensable to the realization of the ideas in
question.
Where, on the other hand, ideas are
reproduced easily
or a train of ideas develops
- rapidly or is familiar in its character, there imagery
is sketchy and in some cases scarcely recognizable.
The question has been raised whether reproduction
is possible without imagery, without even the
symbolic imagery of words
standing for the ideas
reproduced. ‘Here, as in so many other psychological problems, no dogmatic answer is
possible
in the present state of knowledge. There 1s much
patient research in connexion with the question,
and from it there should arise a clearer conception
of the problem and of its solution.
OnJn. the development of memo:
and memory
training see art.
EVELOPMENT (Mental).
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MEMRA.—The tendency of -Hebrew image
to

ersonify abstract

powers,

such

as sin, sheol,

Wisdom, is evident also in the manner in which the
divine word or speech is represented in poetry and

we

meet

with

stands for God:

a

few instances

where

the

.

word

But, while these instances are of rare occurrence
in the Targumim—though nowhere else in Jewish
post-Biblical literature—the word is already hypostatized under the form of AMémra. The Aram.
mémar, emph. state mémrd, from emar, ‘to speak,’
signifies, like Aéyos, from Aéyew, ‘a word,’ without

the additional

meaning of ‘reason’ connoted by

Adyos. It occurs about 180 times in the Onkelos
Targum, 100 times in the so-called Jerusalem
Targum, and 320 times in the pseudo-Jonathan (in
the last two also xp23) for God.

.

It stands either in the const. state—e.g., Gn 156 ‘ He believed
in Jahweh’ (Onk. renders ‘in the Mémra of Jahweh‘), Ex 1917
‘Moses brought forth the people before the Mémri of Jahweh’
(in Jonathan ‘before the Shekhinah’), Nu 23° ‘The Mémra
of Jahweh their God is their support, and the Shekhinah of
their king is among them’—or with suffixes: ‘It ts a sign
between my Mémr& and you’ (Ex 8113); ‘This Mémri is aconsuming fire’ (Dt 93); ‘I will shield thee with my Mémri until
T have passed by’® (Ex gsm
It was employed by the Targumists in the place of God wherever anthropomorphisms, anthropopathisms, or any act inconsistent with the nature of a transcendent God, are predicated. Thus, ‘By my Mémri I have
founded the earth, and by my strength I have hung up the
heavens’ (Is 4813), The mouth of Jahweh becomes the
Ménra
ot Jahweh (Gn 38-10), The Israelites said: ‘ Behold, Jahweh our
God has shown us his glory (ik4rd), and his greatness, and we have
heard the voice of his Mémra’ (Dt 524). It is His Mémri that
repents (Gn 65 etc.); God swears by His Mémra (Nu 1435)3‘ for
my sake’ ig rendered ‘for thesake of my Mémrd’ (Is 481). The
AMémr4 gave the Law (Ex 20).
‘These are the statutes...
which Jahweh made between his Mémr& and the children of
Israel’ (Lv 2646), The M&mr& accomplished the exodus from
Egypt (Ex 312, etc..
‘Jahweh thy God, his Mémri, is thy
help who brought thee out of the land of Egypt’ (Dt 201), Isai
saw ‘the plex
of the Shtkhinih of the hing
of the worlds
Jahweh
Sebhidth’ (Is 65), and then heard ‘the voice of the
Mémra&’ (68),

The above are only a few typical passages of the
use of the Mémra (for an exhaustive Hst see F.
Weber, Jiidische Theologie, Leipzig, 1897, p. 180;
A. Edersheim, Life and Times of Jesus’, London,
1887, ii. 659ff.; he was followed by W. Fairweather

in

HDB

v. 284)..

What,

then,

did the

Targumists understand by the Mémra?' A cursory
lance at the Aramaic version will .be necessary
Before we answer this question.
The demand for
a version in the Aramaic vernacular by the returned
exiles must have been supplied very early; it is
difficult to say how far back we'are to place the”
institution of the office of the M*thirg*man

(‘ Dra-

goman,’ ‘Interpreter’), who rendered into the
vernacular each verse of the Law and each three
verses of the Prophets, as they were read publicly
in the synagogue (cf. the office of the ‘Epuyveuris in
the

early

Christian

communities).

The

frequent

repetition must have produced a stereotyped ver-

sion. The exclamation of Christ on the Cross in
the Aramaic of Ps 221 indicates that the Bible was
familiar to Him in that language; and St. Paul's _
quotation of Ps 688 in Eph 4° is more in accordance
with the Targum than with our Mas. Text or the
LXX.
A written Targum on Job existed at the
time of Gamaliel (Shab. 115a),
Although neither
Origen nor Jerome mentions the existence of a
Targum, that of Onkelos had already at that time
the position of a kind of authorized version.
‘R. Jehudah says, whosoever transplants a verse (of the
Bible) ag it stands misrepresents the text, and whosoever adds
to it
isa blasphemer.
Let him render it in accordance with our
Targum’ (Kid. 49a).
v
.
so,
co

_ MEN,
Jewish scholars agree that this refers to Onkelos
(e.g., Maimonides, in

L. Zunz,
1892, ch.
a correct
from the
Halakha

Yad, Ishith

viii. 4; see also

Gottesdienstliche Vortrdége’, Frankfort,
v.). The aim of the version was to give
rendering of the text. Where he differs
original he does so in favour of the
and popular usages :

Ex 2319 8424, Dt 1421 are rendered ‘Ye shall not eat flesh with

milk’; ‘the fruit of the
goodly tree’ (Lv 234) is already called
elhrég. *The Passover shall be eaten in one assembly’ (Heb.
*one house’) (Ex 12%) in accordance with Pesah. 86a.

It is obvious that the version was intended to
embody Palestinian theology for popular use, and
deviation from the original in the case of the names
and acts of God was to guard against misconception of the nature and irreverent usage of the name
of God. We find, accordingly, the divine unity
insisted on:
a,
- Eldhim with a plural predicate is rendered
(Gn 357); Dt 435 is translated ‘to know that
there is none beside him’; * Who is like unto
gods?” (Ex 15) becomes ‘There ia none beside
od’: so 1811 * Jahweh is great, and there is no

in the singular
Jahweh is God,
thee among the
thee. Thou art
other God.’

Jahweh may not even be contrasted with other
gods. Not even may the term ‘god’ be applied to
other divinities.
‘
.
.
:

They are cither ‘errors,’ ‘abominations’ (Gn 352), or ‘terrors’
(3182); ‘he brought him up to the high place of his terror’

(Fleb. ‘Ba’al’) (Nu 2242),
To avoid contrasting God with man or ascribing
the same action to both, Onkelos would introduce
a para hrase: ‘They believed in the Mémra of
Jahweh andin:the prophecy of Moses’ (Ex 14%),
‘the
people murmured
against the Mémra of
Jahweh and strove with Moses’ (Nu 217); or the
construction would be changed into the passive:
‘Let it not be spoken to us from before Jahweh’
(Ex 20"), The same construction is employed when
human actions and passions are ascribed to God :
*The voice of the lad was heard before God’ (Gn 2127); ‘the
labour of my handsis revealed before God’ (3149); ‘it is revealed
before me’ (Heb. ‘I know’) (Ex 319); a 3émar from before
Jahweh came to Abimelech (Gn 203); ‘Balaam met with a Mémar
from before Jahweh’ (Nu 2334),
This construction explains
Onkelos’s rendering of Dt 8327, which accidentally resembles
Jn 110‘ By his word the world was created.’ In the place of
oh nyni, ‘the everlasting arms,’ he reads, like the Peshi{ta

version, Oba pM ‘he (the Mémri) sowed (=created) the
world,’ which in the passive assumed the above rendering.

It is evident that a version made under the influence of rigid uncompromising monotheism and
accepted as embodying Rabbinic theology would
avoid
the assumption of an intermediate being
distinct from God. To compare the Mémra wit
Philo’s Logos would credit the Targumists with
more theosophy than they otherwise claim, and it
would be
also unaccountable why only this term
and nothing more of Philonic exegesis and mysticism should have found its way into the Targums.
Its use in all the Targams rather warrants the
assumption that its adoption is older than the
Alexandrian Logos. We are inclined to think that
it was introduced by the M¢thirg*manim when the
name THVH ceased to be pronounced and before
Adonai was substituted, some time during the
Persian
period. The Mémri, therefore, is the deity
revealed
in its activity, just as the Sh*khinah and
Tkara represent the divine majesty and glory. The
term is based on Gn 1’, emphasizing the fact that
the world came into being by divine command.
Onkelos uses Mémra when speaking of human
authority:
.
“
vas
“The Mémar of Pharaoh’ (Heb. ‘the mouth of Pharaoh’)
(Gn 4521); ‘he does not receive our Mémri’ (Heb. ‘will no
obey our voice‘) (Dt 2120).
:
.
Lrrrrators.—Besides the works referredto in the art. see JE,
art. ‘Memra’; S. D. Luzzatto, Philozenus, Vienna, 1880;
W. Bousset, Die Religion des Judentums im neutestamenti.

Zeitalter?, Berlin, 1906, p. 309.
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MEN, THE.—In the Gaelic-speaking portion
- of Scotland ‘the Men’ were for about two centuries the recognized leaders of religious thought,
and the popular representatives. of spiritual and
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evangelical worship. They were called ‘the Men’
because they were Isymen, and not ministers.
The circumstances in which they arose varied in
different districts ; the causes to which they owed
their origin admit of little doubt.
:
‘In the reign of James vi., Robert Bruce, the eminentEdinburgh preacher, was banishedto Inverness.
In a letter, written in Feb. 1613, toSir JamesSemple,
the laird of Belvise, the exiled minister says :
‘It his Hieness wold command

a good conscience to obey

me

to the acaffold, I have

him, and it wold be more welcome

to me nor this lingering

death that I am

in’ (D. Calderwood,

to Presbyterianism,
their religious zeal

enabled them to maintain
by means of ‘conventicles,’

Hist, of the Kirk of Scotland, Edinburgh, 1842-49, vii. 183).
The ‘ lingering death’ which Bruce deplored’ resulted in the establishment in Inverness of meetings
for prayer and fellowship, and in the gathering
together of bands of godly men whose influence
continued to mould the religious life of the Highlands for many generations.
:
.
After the restitution and re-establishment of
Episcopacy in Scotland in 1662, nearly 300 ministers
relinquished their livings, and their places were
filled in the greater number of parishes by ministers who did not possess the confidence of the
eople. In the more populous districts of the
Routh, the unity of the people, and their devotion
meetings
the law.
readily

for purposes of worship held in despite of
In the North a number of the ministers

turned

Episcopalian, and

retained

their

livings. The people were less devoted to Presbyterianism, but, even so, the more devout among
them were roused to opposition by the manner in
which the vacant livings were filled. The parishes
were large, the population was sparse, and combined action for the holding of religious meetings
was almost impossible. Religious instruction was
for a time neglected. The ‘curates,’as the new
incumbents were

called, exercised

little or no in-

fluence. When ministers were no longer regarded
as leaders of the people in sacred things, there
rose to take their place men of devout lives, of
integrity of character, familiar with the Scriptures,
and recognized as possessing spiritual gifts, who,
going from parish to parish to hold meetings, were
accepted as religious
guides.
:
At a later period, the arbitrary manner in
which patronage was exercised in the Presbyterian Church, and acquiesced in by Church
courts, revived the influence and importance of

an institution which had already obtained a foothold in many districts. Bands of earnest Christians boldly denounced legal arrangements which
ignored religious needs and aspirations, and the
people honoured them for doing so. Interest ina
common object drew them together. They deplored
the low state of religion in the land, they yearned
for spirituality of worship and a greater knowledge
of Holy Scripture among theircountrymen. They
held monthly or quarterly meetings for
prayer
and fellowship..
These were occasions of high
spiritual enjoyment. . Sometimes the company sat
up during the whole night, and passed the time
in prayer and praise and spiritual conversation.
hh order to prevent any misconstruction of their
aims they provided themselves in some cases with
carefully
drafted constitutions.
A document,
dated 17th September 1788, setting forth the

objects and rules of the society of the Men in
Ross-shire shows that, while they deplored the low

state of religion throughout the land, they did so
not in a spirit of self-righteousness ; they were at
the same time faithful in dealing with one another.
Among various evils they note, ‘thrusting in
ministers on reclaiming congregations with the
force of the law of patronage—pastors who have
nothing in view but the fleece.’ The same doca-

.
|
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ment gives as one of the rules of the society:
‘Thirdly, as the Word of God requireth, that we
should consider one another, to provoke unto love
and

see

good

or

works;

hear

therefore, if one or more

anything

unbecoming

of us

in the walk,

conduct, or expressions of one another, that we be

free with one another according
to the Scripture
rule: ‘*Go tell thy brother his fault,” etc. (Mt
18%) ; ‘* Thou shalt not hate thy brother in thine
heart: thou shalt in any wise rebuke thy neighbour, and not suffer sin upon him”? (Lv 19"). It
adds: ‘We are aware that this our meeting together, out of different parishes, will be misconstructed ; but,

so far as

we

know

ourselves,

we

have no divisive views in it; nor do we make a
faction, and we desire to give none offence.’
Soundness of judgment characterized their utterances and their conduct. Their activity was far
removed from that fanatical enthusiasm into which
religious zeal frequently degenerates,
One exception, still referred to with
bated breath, when
referred to at all, indicates their general abhorrence of fanatical excess. They organized meetings
for prayer and the reading of Scripture among the
people. The first Sabbath school in Ross-shire was
opened by one of them—Findlater, known as the
© Quaker merchant.’ Before the Bible was translated

into

Gaelic,

many

of them

were

experts in

making a running
translation from the
English
version into the language of the
people.
The
more gifted among them expounded the Word, and
not a few became eloquent and powerful preachers,
though lacking the training of the schools. The
deep respect of the people for an ordained ministry was reflected in the fact that these spiritual
guides, even when their influence was most powerful, were called not ministers or preachers, but
‘the Men’ (na Daoine).
,
By ‘the Men’ the evangelical spirit was kept
alive in large districts, and the comforts of religion
were administered in many a stricken home and in
many a remote hamlet.
They generally set apart
one night of each week for prayer, and another for
fellowship or conference.
On the latter a portion
of Scripture was selected to be the subject of discussion.
This passage was referred to as the Bonn
Ceist, or the ‘Question.’ The Men, each in turn,
gave an exposition, generally bearing
on experimental religion, and thus their gifts of speech and
of scriptural interpretation were developed.
Fitness to expound
Scripture in public assemblies,
combined with blamelessness of Efe, secured recognition as one of the Men.. This exercise became
so popular that, whenever the Sacrament of the
Lord’s

Supper

was

administered,

a day

was

set

apart for the Men.
Generally it was the Friday
between the Fast-day and the day of Preparation.
- It was known as ld na Ceist (‘the day of the
Question’).

Great gatherings were expected when

popular Men came to ‘the Communion.’
Worshippers often travelled long distances, and from far
and near; multitudes, who never became church
members, attended faithfully on the Men’s day.
The presiding minister opened the service with
praise, prayer, and the reading of Scripture, and
afterwards called for the passage which was to
become the ‘Question.’ One of the more high]
honoured of the Men announced a passage, indicating its bearing on Christian experience, and

requesting speakers to deal with some such topic
as ‘marks by which God’s children are
distinguished from the world,’ ‘marks of true conversion,’ ‘marks of saving faith,’ ete. Then the
presiding minister called upon the most aged and
experienced Christians present to give the ‘ marks’
to their fellow-Christians. This service was generally held in the open air. Its popularity was
such that the largest church could seldom contain

GOD
the congregation gathered that day.
‘To rise to
the question ’ on a Communion Friday stamped the
speaker with

the hall-mark

of public recognition.

Henceforward his position was assured. He was
one of ‘ the Men,’ The popularity of the Men was a menace to the
Church wherever its ‘services were not characterized by evangelical faithfulness. Many of them
would not partake of the Sacraments at the hands
of ministers of whom they did not approve, and

approved ministers were prevented by ecclesias.

tical discipline from receiving those who held aloof
from the worship of their own parishes. Resolntions against the Men were passed in Presbyteries
and Synods, but all efforts to crush them only
increased their popularity. The people believed
in them, honouring them for the strictness of their
lives, and frequently asserting that they were
possessed of the gift of prophecy.
.
In earlier times, wherever the doctrines of grace

were faithfully proclaimed, the Men were faithful
to the Church, and they undoubtedly
created a
taste for the more spiritual and evangelical preaching which began early in the 19th century. With
the revival of evangelicalism the special circumstances in which they proved a religious force
passed away.
But
power and influence once
acquired are not readily abandoned.
In many

districts the Men heartily welcomed and warmly

supported an evangelical ministry
; in others they
persistently and fiercely opposed all ecclesiastical
influence.
The estrangement continued too long.
In parts of Sutherland, Inverness, and Ross-shire
they continued to stand aloof, and in the more
northern districts they formed bodies known as
‘Separatists.’ The more they diverged from the
Church the more they developed contempt for all
learning except a literal knowledge of the Authorized Version of Scripture. They became narrow
and intolerant.
Utterly disregarding all outward
culture, they attempted to force upon the people a
religion of loveless gloom.
From one extreme it
was easy to pass to others. Antinomianism was
openly professed in some districts, and exorcism
was practised in others. These fitful throes were
the spurious imitations of a life that had gone. In
later times opposition to instrumental music and
church choirs, a severe observance of the Sabbath,

& blind devotion to the recognized translation of
Scripture, a general condemnation of scholarship,
and a zeal for the doctrine of election which
merged into fatalism characterized generally the
scattered fragments of a body whose sway was at
one time both powerful and beneficent.
But the old spirit has not altogether disappeared.
A different type
is occasionally met with.
‘Men,’

tender-hearted and spiritually-minded,

still pre-

serve the best traditions of a past age.
In the
absence of the minister one of these may be found
here and there to conduct the Sunday service in
church or meeting-house.
Standing ‘at the precentor’s desk, equally ready to give an extempore
address or to read a portion of some 18th cent.
divine, he follows devoutly the usual order of
service,

except

that

he

does

not

pronounce

the

benediction. " These Men live saintly lives, they.
are honoured by the people, and they help to préserve the simplicity and spirituality of religion.
LireraturE.—A. Auld, Ministers and Men tn the Far North},
Edinburgh, 1891; D. Sage, Memorabilia Domestica, Wick,
1889; J. Kennedy, The Days of the Fathers in Ross-shire,

Edinburgh, 1867.
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GOD.—Lyudi
self-assumed

name

bozhii,

or ‘Men

of a Russian

of
sect

who regard themselves as the only true worshippers
of God; they believe that God is to be found only
among themselves, ordinary Christian church-goers
being, in their view, worldlings.
By the outside
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world they are usually known as ‘Khlysti,’ i.e. services secret, but they generally conceal the fact
‘Flagellants,’ though they themselves repudiate
of their adherence to the sect. They outwardly
this title. Asa matter of fact, they are essentially conform to the State Church, and attend Confesnot flagellants but dancers, flagellation being a sion and Holy Communion, although they spit out
mere accompaniment of the dance, and not even ‘the wine afterwards.
They themselves celebrate .
a universal practice. The name is probably a cor- communion with kvas (a sour drink from rye mea}
ruption

from

‘Christi,’

the

oldest

traceable

title

by which they designate themselves as those who
have Christ in their midst, in their leaders.

and malt) or with water,

Any

must,

one who

at

an

.

desires admission

initiatory

rite,

.

:

into the sect

conducted

with

an

Although the Men of God have many ‘Christs,’ extremely elaborate ceremonial, swear a solemn
they are not a Christological sect in the proper oath that under no circumstances whatever, not
’ sense of the word, for their Christology is only one even under the severest persecution, will he disside of their doctrine of spiritual ecstasy ; that is close his belief either to his nearest relatives or to
to say, they are’a secret sect who practise asceti- the ecclesiastical confessor.
In reality this sect
cism and fall into trances. Their principal means thoroughly despise the State Church as “the world,’
for drawing down the Spirit is dancing (radeniye) ; the kingdom of Satan, and regard the ‘ popes”
other devices are the singing of songs, of which (clergy) as Jewish priests and Pharisees. In opposithey have a great’ number, couched .in highly tion to the Orthodox Church, they are sure that
poetical language, and fasts. A member of this they are the only true Church, the Tingdom of God
sect who succeeds in receiving the Spirit in full onearth, becausethey alone possess the Spirit of God.
measure becomes a Christ or even a God Zebaoth
The services of the Orthodox Church are useless,
(a Christ of the highest rank) or a Mother of God;
since they dispense with dancing, the proper means
those who receive the Spirit.in a less degree are for bringing down the Spirit from heaven.
‘
invested with the title of one of the apostles, or of
The Men of God have also services in which
the ecclesiastical saints, and honoured as prophets there is no dancing; these are the ‘usual confer.
or prophetesses.
In their belief, even
Jesus of ences,’ and consist in singing, and the reading and
Nazareth first became.a Christ only through re- exposition of Holy Scripture; but they are only
ceiving the Spirit at His baptism. While these assemblies for attracting adherents, and they hint
persons have received the Spirit asa permanent pos darkly at the ‘better services.’ In reality the
session, ordinary members of the community may source of revelation for: this sect is not Holy
obtain Him temporarily through the same means.
Scripture, but the Spirit which ‘descends on them
Besides severe und often protracted fasts, com- during the dance.
y one who feels the desire
plete sexual abstinence is a feature of their asceti- for the ‘better services’ must undergo long precism. Those who enter the sect as married people paration before he is received into the sect by one
must henceforth live as brothers and sisters, of the ‘leaders and: admitted to them. - In -the
Others are, as a rule, not permitted to marry at
‘better services’ a kind of frenzied dance takes
all, but may take a young woman into their house place, consisting of a series of variously arranged
as ‘spiritual sister’ in ‘spiritual marriage,’ ex- movements performed singly and collectively, while
clusive of sexual intercourse. The latter consti- songs are sung without any instrumental accomtuted the trespass of Adam and Eve, and ‘is conaniment. The object of the dance is to induce at
demned as the sin xar’ éfoy#v3 in accordance with
east some of the performers to fall into an ecstasy
this view, childbirth is regarded as extremely (named the ‘bath of regeneration,’ since the
sinful, while children are despised as ‘little sins,’ radeniye is regarded as the real spiritual. baptism
Generally speaking, the.Men of God aim at a in opposition tothe mere water-baptism of the
monastic style of living, their: houses being Church)... The ‘Christs,’ ‘Mothers of - God,’
arranged as convents and the women wearing a prophets and prophetesses. especially, but somekind of nun’s dress. - Like all Russian sectaries, times also the ordinary members of the community,
they enforce complete abstinence from intoxicat- when in the ecstatic state, break into improvised
ing liquors ; even coffee, and in many communities
doggerel; and prophesy the ‘common fate’ of their
tea also, is forbidden. ‘On. the whole the Khlystiec sect and the ‘ private fate’ of individual members.
system of morals lays so much stress
on: the This secret service closes with a common meal—
mortification of the flesh (the resurrection of which the ‘love-feast’—which is regarded as ‘the true
they deny) that it has not: been able to set up a communion.
The services generally begin in the
practical ideal of life. Altruism appears among evening, and continue far into the night.
aa
them essentially as s mpathy, which has to display
The sectaries have also provided a substitute for
itself in the bestowal o alms. Besides practising the other sacraments of the State Church, . But
asceticism, they lay great stress on the voluntary the ritual varies in the different congregations and
endurance of persecution from the State and from even in the same congregation,’ accor ing.to
the Church, and ‘the sect is persecuted even to the cumstances. The Men of God do not believe, cirpresent day as ‘extremely pernicious.’ In earlier the Orthodox Church, that a sacrament must with
centuries the persecution was excessively brutal ; the prescribed form in order to be efficacioushave
; in
attempts were made to crush them by the rack their view, the Spirit operates unfettered
and
and the scaffold, but in vain, and they furnished
creates for Himself whatever form -He chooses. .
many martyrs. Since the beginning of the 19th They seem to have special rites of their
own; such
cent. those methods have been replaced by im- as dancing round a tub’ filled with water
at the
prisonment and. transportation to the Caucasus summer solstice. Here, doubtless, we
have to do
and Siberia.
wt
tn
with a relic of Slavic heathenism, and vestiges of
The Men of God, however, seek to show the heathen ideas are also found in their.songs
courage of their opinions not by open confession of liturgical formule.: This rite, however, has and
retheir faith, but by concealment of it, and it is pre- ceived a Christian colouring in the
vision
the
cisely their obstinacy in this matter that has often ‘golden Christ,’: who! appears out of :the ofsteam
brought upon them increased severity of punish- above
po
the vessel. 2. 0 °.
ment. This concealment of their belief is due to - The attribution of sexual excesses and sacrificial
their view of the Holy Spirit, whom they regard rites to the Men of God appears, according to the
as a&
power which shuns observation, revea ing
Russian official reports themselves, to be utterl
Himself in secret and averse from publicity. Ifa slanderous and merely a device of the State Churc
man talks about the Spirit, he loses Him. Conto combat the sect, and brand as hypocritical an
sequently not only are their ecstatic religious asceticism which is more strenuous than her own.
VOL. VIII.—35
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Our earliest: sources of information regarding
the sect, which they call ‘Christovshtchina,’ are
Yevrosin (who wrote in 1691), Dimitri, bishop of
Rostov (who wrote between 1702 and 1709), and
Theophylact Lopatinski (1745), and further information is found
in the reports of two trials of

Khlysti held

at Moscow

between

1733-39 and

1745-57.
The first shows the sect reckoning its
adherents for the most part in the Moscow monasteries, among monks and nuns and peasants connected

with

the

monasteries;

it

also

comprised

some tradespeople.
In the monasteries it seems to
have marked a reaction against deeply -rooted
immorality. It also spread beyond Moscow, to the
district of Moscow itself, to Yaroslav and Uglitch,

and to the town of Venyov, south of Moscow.
In
the first. trial Prokofi Lupkin, a soldier of the
bodyguard (streletz), appears as ‘Christ,’ his wife,
Akuling..Ivanovna,:and the nuns Nastasya and
Marfa (who were both finally beheaded in Petrograd) as ‘ Mothers of God.’ Altogether more than
300 persons were condemned.
.
a
According to the reports of the second trial, the
sect had considerably diminished in the Moscow
monasteries, but, on the other hand, had spread
much more widely among the peasant population
as far as Petrograd and in the government districts
of Vladimir and Nijni-Novgorod,. while, at the
same time, Moscow maintained its central position

as the head-quarters of the sect...
_ Moscow was the scene of operations

of : the

‘Christs’ Serge Osipov, Vasili Stepanov, and, more

famous than these, Andreyan Petrov, who, known
as the ‘Happy Idiot,’ had the'entrée.to the
houses of the aristocracy, and carried on his propaganda there for the sect not entirely without
success,
The communities of Khlysti in other
places also possessed .‘Christs’ and ‘Mothers of
0

a

.

Lupkin
named by
the Men
Selivanov,

and Petrov belong to the seven ‘ Christs’
the legend which describes the origin of
of God
(as the seventh they reckon
the founder of the Skoptzy sect, which

split

from

off

the

Khlystovshtchina

in

1772).

Since the reports of the trials prove the correctness
of the assertions of their tradition regarding the
seven ‘Christs’ and the ‘Mothers of God’ Akulina
and Nastasya, the tradition

may

be trusted as to

what it relates concerning the; earlier ‘ Christs’
Danila Philipov and Ivan Suslov.
Of these the
first is said to have also ranked as ‘God Zebaoth’
and to‘have founded the sect about the middle
of the 17th cent. in the government district of
Kostroma, while the second, as his disciple, spread

it in the Oka and. Volga districts and introduced
it into. Moscow.
The evidence of Dimitri and
Theophylact as to the founder of the Khlystovshtchina applies to Suslov; but ancient songs of the
Khlysti speak of one ‘Christ,’ Averyan, who lived
in the 14th cent., and of another,

Yemelyan, who

laboured in Moscow in the .time of Ivan the
Terrible. The majority of Russian scholars consider the sect much older than historical information reaches. Although the attempt to derive it
from the heathenism of the Slavs and Finns must
be pronounced unfortunate, owing to the decidedly
Christian character of the sect, the suggestion
which derives it from the Bogomils (¢g.v.) seems
extremely

credible;

but, on

the other

hand,

the

Khlysti-are- entirely devoid of a trace of the
Bogomilian cosmology, and they suggest rather
the Messalians or Euchites (¢.v.).

.

sy

_: In the 19th cent. Kostroma and Moscow main-

tained their central importance in an ideal sense
as places hallowed by tradition, especially in consequence of the intense activity of the ‘ Mother of

God,’ Ulyana ‘Vasilyevna. ~The

actual ‘centre,

GOD
south-eastward into the government districts of
Nijni-Novgorod, Samara, and Tambov, through

the activity of Radayev and the ‘ Christs’ Vasili

Shtsheglov and Avvakum Kopylov.
The former,
with his peculiar mystical teaching, and like some
later ‘ Christs,’ takes a special
place among the
Khlystovshtchina inasmuch as, by appealing to
the trance-producing spirit, he caused asceticism
to fall into abeyance, and shamefully
abused the
devotion
‘of his female followers.
On the other
hand, Vasili Shtsheslov and the ‘Christs’ resembling him have no immoral rites ascribed to them,

but merely unchastity.
:
.
. In the further. course of the century the centre
of the sect was pushed still further southward into
the Caucasus territory, especially. through the
conspicuous energy of Kopylov’s pupil, Perphil
Katasonov.
He and his followers again took the
title ‘God Zebaoth,’ and ruled not only all the
communities

of the Caucasus, where

the Khlysti,

under their new. name ‘Shaloputy’
(‘ eccentrics’),
lead a. considerably. harassed existence, but also
those of Southern Russia upwards to Smolensk,
each of which has its own ‘Christ.’ Many Khlysti
communities honour as a Christ the orthodox
‘Father

John

of

Kronstadt,’

famous.

through

Russia for his faith-healing.
:
a
The Khliysti communities are not large, since
they depend for their increase, as they must, on
account of their sexual abstinence, almost entirely
on proselytism. Although they are now generally
to ve found everywhere in the Russian Empire
where there are Russian peasantry, their total
number,
which can
be. only. approximately
reckoned, cannot exceed 200,000.
Their signifcance for the national life, however, is, on account

of their sober, industrious mode of life, far greater
than this number would lead one to suppose.
This article, the attitudé of which is very different
from that of Russian scholars, is based upon the
writer’s book, Die russischen Sekten, i. (Leipzig,
1907), which, besides

the Khlysti, deals with

suc

sects as the Skakuny, Malyovantzy, and Paniyashkovtzy, all of which are dependents of the different

bodies of the Khlystovshtchina.
The latter have
assumed special forms as they Pissed from the
sphere of influence of the Greek
Orthodox Church
to that of the Lutherans, the Stundists, and the
Molokani (‘ Milk-drinkers’). Among the Lutheran
Finns of Ingermannland the sectaries are called
Skakuny - (‘Hoppers’).
Kondrati Malyovanny
founded a sect intermediate between the
Khlystovshtchina and Stundism in Tarashtcha in the government district of Kieff about 1890, and his teaching
caused an epidemic.of.trance-phenomena.
The
Molokani-Khlysti are called Pryguny (‘ Jumpers’).
There were,

and

still are, numerous

other

bodies

which, on account of some peculiarity, split. off
from the sect.
Although the ‘Worshippers of
Napoleon,’ who used to revere him as a ‘ Christ,’
seem to have died out, the Adamites,

who

seek to

therefore,

and

in their

get rid of modesty
go naked

as a relic

of the

at divine service

Fall,

and,

houses, still exist to-day. The sect of the Paniyashka regard the body as not only sinful but
irectly possessed by the devil, and intensify their
asceticism accordingly,
.
on
Lrrerarors.—The most important Russian works on the sect

are: I. Dobrotvorski, Lyuds bozhit: Russkaya sekta tak nazyvayemych duchounych christian (‘The Men of God: the Russian
Sect of the so-called spiritual Christians’), Kasan, 1869; fragments of this have been translated into German by A. Pfizmaier
in SWAW civ. [1883] and DW.AW xxxiv. [1884] and xxxv. [1885] ;
N. Reutski, Lyudt Bozhit i Skoptzy (‘The Men of God and
Skoptzis’), Moscow, 1872; K. Kutegov, Sekty Khlystov .¢

Skoptzov (‘The Sects of the Khlysti and Skoptzis’), Kasan,
1882, 2Stavropol, 1900 ; A. Rozhdestvenski, KAlystovshtchina

t Skoptzshestvo v Rossii (‘Khlystovshtchina and Skoptziem in
Russia’), Moscow, 1883. : There are also numerous articles in

however, was shifted in the middle of the century { newspapers.

Lo!
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{371-288

B.c.),

Life.—Mencius,

second only

to

or Meng-tse

Confucius

in

the

annals of orthodox Chinese philosophy, was born
in Tsou of a family whose ancestral home was in
Lu, the native State of Confucius. ‘While still

very

young,

he lost his

father;

he was

educated

by is mother, who is famous among the women
of China for the care with which she brought up
-her son. - Nothing is. known of his other
preceptors, except that. they. were of the school of
Confucius,
whom Mencius regarded as supreme
among men, and proposed to himself as example
(Mencius, If. i. 2, Iv. ii, 22). (When we get certain knowledge of him, he is a.person already
well known and accompanied by disciples, moving
from one State to another according as the. reception of himself and his doctrines was favourable
or otherwise, accepting
such gifts as he deemed
consistent with

his sel: “respect, and devoting him-

self to the exposition of his views on ethics and
politics. This he did with acumen and considerable liveliness, frequently using illustrations, some
of which are famous...
oo

From the man of Sung, who assisted his corn to grow long
by pulling it up, we are to learn the need of patience in the
development of character (1. i. 2). The moral absurdity of
not putting
an immediate end to unrighteous practices is
illustrated
by the man who stole his neighbour’s fowls, and
who replied: to one who remonstrated with him, ‘J will
diminish my appropriations, taking only one fowl a month
til next year, and then I will make an end of the practice’
(iu. iL 8). The Niu mountain, whose natural vegetation is
destroyed by axes and bills and the browsing of cattle, is a
figure of human nature, which, through the occurrences of
daily life, loses its native goodness and cannot regain ‘it
Panna the brief respite of the night or the calm of dawn
v1. 4. 8).
:
'
.
:
>

In addressing himself .to the princes and governors
of his time, Mencius may sometimes have been
guilty of undue compliance with the faulty dissitions of those

with

whom

he dealt

(I. 11. 5);

af so, it was from no unworthy motive, but only
to secure the more ready acceptance of his teaching. For the most part he spoke his mind with
an admirable freedom, not overawed by ‘the pomp
and display’ of the great (VII. ii. 34), but acting
aecording to his own teaching that respect is
best shown by giving righteous counsel (1. ii. 2).
Mencius is quite conscious of his own worth. He
alone in his age could bring tranquillity and good
order

to

the

empire

(1.

ii.

13)..

His

words

will

-not be altered by any future sage
(111. ii. 9). He
has, accordingly, a keen sense of the respect due
to him (11. ii. 11, Iv. i, 24), though he occasionally
employs unworthy shifts to maintain his dignity
(1. ii. 2). Looking on himself as the continuer
of the Confucian teaching (VII. ii. 38), he regarded
it as an urgent duty to oppose the teachings
. of
Yang and Mo (111. ii. 9). This he did with vigour
and acuteness, while always willing to receive
repentant heretics without reproaches, not tying
up the leg of a pig which had already been ‘got
back into the pen (vil. ii. 26). The last twent;
years of his life Mencius spent in Lu, where, wit!

the assistance of his disciples, he prepared that sole
record of his teaching which is called by his name
and now forms one of those standard writings
known as The Four Books..
3...)
2. Ethics.—Mencius’s view of human nature is
‘fandamental. Man’s nature is good in the sense
that ‘from the feelings prs er to it it is constituted for the practice of what is good’ (vr. i. 6).
The four cardinal virtues—benevolence, righteousness, propriety, knowledge—are not infused into
man from without,
but have their rise from the
feelings

of commiseration,

of shame

and

dislike,

of modesty and compliance (reverence and respect
[vI. i. 6]), of approving and disapproving (II. i. 6).
These four principles are accepted as psychological
facts.not reducible, ¢.g., to any form of selfinterest (11. i. 6), All that is needed for perfect

.

virtue, in which

a man becomes

547

possessor of him-

self (111. i. 4), is that these innate principles be
developed (I. i. 6, vit. i. 15; ef. also ‘All things
are already complete in us’ [vu i. 4]); and for

this human nature is self-sufficient ; failure arises
not from lack of ability, but simply from not
making -the necessary efiort (I. i. 7, IV. i. 10).
From another point of view Mencius analyses
human nature into chif (‘ mind,’ ‘will,’ vois) and

chs (‘passion-nature,’ yvx4). , The former is supreme, but the. latter is not to be violently
suppressed, but developed.in accordance with
righteousness.
Otherwise one’s nature suffers
defeat—as ‘it also suffers defeat through action
in which the mind feels no complacency.
The
mating of. the. passion-nature with righteousness
is to be accomplished only by persistent practice
of righteousness ; but, given a mind set on righteousness, this result necessarily follows (1m. i. 2).

The violent suppression of the passion-nature, b
which the integrity of a man’s
being is impaired,
must be distinguished from the abscission of desires in an ethical interest (VII. ii. 35).

Mencius,

in basing his ethics on human nature, appears to
have been not unaware of the ambiguity of the
term ‘nature.’ Such seems to. be:the drift of a
Socratic argument in which he maintains that ‘the
nature is not to be confounded with the phenomena,

of life’

(vi. i. 3 [Legge’s

he points out that there

tr.}).. Elsewhere

are desires which

natural, but in connexion with

them

are

there is the

appointment of heaven, and the superior man does
not say of them, ‘It is my nature.’ There are
also moral propensities which are the appointment
of heaven, but which the superior man recognizes
rather

as natural

(VII. ii. 24).

. In, things

equally

natural there is a gradation of worth, which can
be recognized.by thinking (vI. i. 14f.). .Moreover, the sense of shame, which a man may not
Jack (vir. i. 6f.), is indicative of his having a

moral constitution, which alone is properly his
nature....In the possession of this nature, good
in
of

its.composition, all men are alike, evidence
this. being found in the. fact that, as in

matters of physical taste, music, and beauty
there are common standards, so also is it in
morals (vI. i. 7). This originally good nature is
the child heart (1v.. il. 12), which differentiates
man from the lower animals (IV. ii, 19); and in
possessing it the ordinary man is of one kind
with the sages (II. i. 2, 111. i. 1), who simply have
apprehended
before me what my mind also approves (VI. i. 7). The sages, however, are spontaneously what other men attain to by effort
(Iv. ii. 19, vil

ii. 33), though

from other men (II. i. 8).

they,

too, learned

he great man

is he

who does not lose his child heart (Iv. ii. 12); but
for most men it is lost, and the grand aim of

education is its recovery (VI. i. 11).
the

supreme

task

laid

on

which requires unremitting
ii, 21).
othing can be

each

Morality is

man

(Iv.

i. 19),

diligence (V1. i. 9, VII.
done with self-satisfied

conformists to current standards, those ‘thieves
of virtue’ (vul..ii. 37); for it is necessary that

morality should criticize itself (vit. i. 5). The
way to sage-like virtue begins in ordinary duties
(vi. ii, 2), and the carrying out of principles already possessed by all (VII. ii. 31).
Vigorous
action according to the law of ‘reciprocity’ is the
closest approximation to perfect virtue (VII. i. 4).
It is also perhaps hinted that virtue is the mean
between

extremes

(II. i. 9, IV. ii, 6f.,

10).

For

are often best (Iv. ii. 23).

Life

self-direction it.is of the greatest importance ‘to
estimate the mind,’ i.e., to become acquainted
with the real nature of one’s motives (1, i. 7), and
second

thoughts

resents a series of alternatives of which the
higher is,’ by reflexion, to be chosen in spite of

©
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the seductions and obscurations of sense (VI.
Righteousness is to be preferred before
i, 15).
life itself (vi. i, 10).- The righteous man_ is
beyond the reach of calamity (IV. ii. 28, VII. i. 21).
The

calamity

inevitable

only

i.

(v.

others

of

7),

and

the

of

level

those

whom

they

to

instruct

teach

should

(iv. ii. 7). Of the special virtues, filial piet
is the only one that is referred to in any detail.
Mencius quotes the definition of it as serving
one’s parents with propriety, burying them with
propriety, and sacrilicing to them with propriety
(111. i. 2). The service of parents is the greatest
of all services

and

it has

the root of all others;

regard not only to physical sustenance, but to the
wishes of the parents (Iv. i. 19); and it takes unquestioned precedence of duties to wife or children
(iv. ii.
funeral

Filial piety completes
30).
rites (IV. ii. 18); and, in

itself in
view of

the
the

posimportance of sacrifice to ancestors, lack of
terity is the gravest instance of unfilial conduct
:

(Iv. i. 26).

:

Le

,

,

3. Politics.—Mencius has no scheme of social reExisting social usages (e.g., concuconstruction.
. binage) and the existing political arrangement—an
empire consisting of small States, each with its
own king, but.owning the supremacy of one State
Mencius simply
whose ruler is emperor—all this
What he is concerned with is the rectitiaccepts,
cation of moral relations within this existent social
He follows the current analysis into
framework.
the five relations of father and son, sovereign and
minister, husband and wife, old and young, friend
and friend;-and desires the cultivation of the
corresponding virtues, affection, righteousness, harmony in difference, order, fidelity (m1. i. 4). Of

these relations that male and female should. dwell
together is the greatest.(v.-i. 2); and within the
family we have in service of parents and obedience
to elder brothers the fundamental exemplifications
of benevolence. and righteousness (IV. i. 27, VII. i.
15). .-Mencius ‘opposes:any such obliteration of
natural relations as he finds in Mo’s doctrine of
universal love. Men have ‘a root,’ i.¢., they have
a special relation to their parents and therefore a
special duty corresponding thereto (1. i. 5). So,
too, Mencius opposes all pantisocratic schemes, and

teaches that society implies a differentiation of
function in which those who labour with the mind
govern, and those who labour with their strength
are governed (111. i. 4), and in which the teacher
of righteousness has his due place (mI. ii. 4).
In Mencius’s doctrine of the State two points are
to be noted especially: the emphasis on morality
and the democratic bias. Rule is based not on
force, but on willing submission accorded to virtue
(ul. i. 3, IV.

ii. 16).

immediately

successful

(I.

Let

him

1).

The

poverty,

others is the greatest fidelity (m1. i. 8, IM. i. 4),
while neglect of this duty degrades the virtuous
to

i.6).

truly benevolent ruler has no enemy
within the:
empire (VI. ii. 4). Rulers are the shepherds and

and force (111. ii. 2). To rejoice in virtue breeds
unconscious grace of deportment, which is the
perfection of music (IV. i. 27; cf. VII. i. 21).
‘Benevolence, righteousness, self - consecration,
fidelity, with unwearied joy in these virtues—
these constitute the nobility of Heaven’ (VI. i. 16).
Realized virtue is sure of a transforming influence
on others (IV. i. 12); failure to evoke a response
Virtue
should lead to self-examination (Iv..i. 4).
cannot be selfish; to find purity by withdrawing
from all contact with evil one must become an
earthworm (III. ii. 10). Each man is responsible
to the extent of his moral attainment for the
instruction

(I. i. 7, I

(IV.

is self-incurred

of riches, honours,

or threats

of his nature

dismiss all talk of ‘ profit,’ and think only of benevolence and righteousness (1. i. 1). In the disordered.
times of Mencius such a benevolent government,
having regard for the people’s welfare (Iv. i. 3, 9),

i. 8). True greatness is to practise virtue for the
sake of oneself and: of others, superior to the
seductions

goodness

If the ruler be virtuous,

his

influence will.extend to all his subjects (Iv. i.

There is no secret of statecraft—it
20, ii. 5).
needs only that the ruler give scope to the innate

would

be

arents of their

people (I. i. 4, 6), and

1.

must

make

it their first business to see that they (the people).
have a certain livelihood, for without that they
will abandon themselves to crime (I. i. 7). Mencius.

is very emphatic on the necessary precedence of a.
sound economic condition. ©
.
When pulse and
how shall the people

Agriculture,

grain are as abundant as fire and water,.
be other than virtuous?’ (vit. i. 23).

therefore,

and

then

education

are-

prime interests of State (IIL. i. 3). The strength of
a kingdom isin its morale (I. i. 5, Iv. i. 1). Destruction is only self-incurred (Iv. i. 8). A wise
rince will be

guided by his ministers (I. ii. 9), but

e ishimself ultimately responsible for the govern-

ment

of

his

State

(1.

ii.

6);

he must

treat his.

ancient

kingdom.

ministers with respect (U1. ii. 2), regarding them ashis hands and feet, and they will then regard him
as their belly and heart (IV. ii. 3). In the appointment of ministers members of old established
families are

to be

preferred,

an

being one in which
there are families with this.
tradition of service (I. ii. 7). Indeed, the art of
governing lies in securing the approbation of these:
great families (Iv. i. 6). New men, however, are
not to be excluded (1. ii. 7); only the ruler must
seek those by whom he may be taught (tt ii. 2).
The love of what is good is the main qualification.
for being a minister, since those who have good
thoughts will gladly
lay them before him (V1. ii.
13). Let the ruler be guided in the appointment
and dismissal of ministers by the voice of the
people (I. ii. 7). Ina State the people are the most
mmportant element; the spirits of the land and
rain are the next; and the sovereign is the
ightest. Therefore to gain the peasantry is the
way to become emperor (VII. ii. 14). The voice of
the peopleis determinative of the sovereignty in a
kingdom (1. ii,.10), and in accordance with it a
prince may rebel even against the emperor (I. ii. 3).
or a sovereign forfeits his rights by wickednessand becomes @ ‘mere

fellow’

(I. ii. 8), and, if not

removed by the members of the royal house (V. ii.
9) or other ministers (VII. i. 31), he may be removed:
by the leader of a righteous rebellion.
He whotakes on him this duty of removing his sovereign.
must be sure that he is ‘the minister of heaven’
(I. i. 5, ii. 8). He who is such is marked out by
the appointment of heaven showing its will by hispersonal action and his conduct of affairs, which
are such as to win universal submission.
:
‘Heaven sees according as my people see;
according as my people hear’ (¥. i. 5).
7

All wars

of ambition

are condemned

heaven

hears

(Iv. i. 14,

vu. ii. 2), and ministers who encourage the ambitions of their prince are ‘robbers of the people’
(v1. ii. 9). . If right government prevails in the
empire, the princes of the feudatory States will besubmissive one to another in proportion to their
virtue, and not in proportion to their strength (1¥. '
i, 7). As for the details of a truly
benevolent.
government, ‘never has any one fallen into error
who followed the laws of the ancient kings’ (Iv.
i. 1), whence sovereigns should imitate Yao, and
ministers Shun (Iv. i. 2, vr. ii. 10).

_ 4. Religion.—References in the writings of Mencius to religious worship are merely incidental, and.
show that he accepted without criticism such worship of spirits and of ancestors as was then current.
Of more interest are his references toheaven.
He
quotes, with approval, from the Shu King, or Book

MENDELSSOHN
of History, the saying that heaven, having proaluced the inferior people, appointed for them rulers
-and teachers to be assisting to God (1. ii. 3). As
heaven protects all, so, in glad imitation, should
‘the ruler of a great State protect a small State,
while the ruler of a small State should recognize
‘the decree of heaven and be willing to serve the
great State (1. ii. 3). Such obédience to heaven
ensures preservation, while disobedience entails
. destruction (Iv. i. 7). So, generally, ‘calamity and

was

in 1729,

began

in

1754,

when

he

Juden against adhis lifelong friend,
Spinoza.
It was
first work printed

In 1755

they collaborated in an anonymous and piquant
attack on the Berlin Academy—Pope
ein Metahysiker1, and the next year Mendelssohn transated ‘Rousseau’s Discours sur Vorigine... de
Vinégalité parm les hommes, though he ridiculed
the author's partiality for man in astate of nature.
Though M. Steinschneider (Cat. libr. Hebr. in Bibl.

are both. re-

Bodleiana, Berlin, 1852-60) enumerates 39 separate
Hebrew works of his, and though he wrote
Hebrew

(v. i. 6).

There is a decree for everything, and a man
‘should receive submissively what can be correctly
ascribed thereto ; but he who

born

—the Philosophische Gespréiche (1755).

“That which happens without a man’s causing it is from the

-ordinance of heaven’

also

defended Lessing’s drama Die
verse criticism.
Lessing became
and dubbed him the second
Lessing who had Mendelssohn’s

happiness are men’s own seeking’ (It. i. 4), although

heaven’s decree and man’s causality
-cognized :
_
:
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poetry when a child of ten, it is as a writer of
classical German that Mendelssohn became famous.

understands what is

His essay

meant will not stand under a precipitous wall, nor
can death under fetters be justly ascribed to
heaven’s decree, though death in the discharge of
-duty may be so attributed (VII. i. 2). . Man’s duty,
therefore, is to do the right and leave the issues to
heaven (I. ii. 14, vir. i. 1), which in its painful
‘discipline of individuals has moral ends in view

on esthetics, Vom Erhabenen (1757), was

studied by Schiller and Herder.
In admiration,
rather than in Lessing’s pity and terror, he found
the moral object of Tragedy. The stories about
his friendship with Frederick the Great are legendary.
On the contrary, he criticized the king’s
Poésies diverses in 1760, and found fault with

him

for writing in French. . The royal displeasure was
so great that he was threatened with expulsion
from Berlin, but the Marquis d’Argens intervened,
tution and nourish one’s nature is the way to serve and as a ‘philosophe mauvais catholique’ pleaded
heaven (VII. i. 1). To have no shame before with his
Majesty as a ‘philosophe mauvais procheaven is one of the things in which the superior testant’ to grant to the ‘philosophe mauvais juif’
man delights (vu. i. 20). Heaven is the realized the privilege of residence.
ideal after which man aspires (Iv. i. 12). Specially
In 1763 Mendelssohn was awarded by the Berlin
suggestive is this saying :
; Academy a prize of 50 ducats for his essay Ueber
‘Though a man may be wicked, yet it he adjust his thoughts,
die Evidenz der metaphysischen Wissenschaften.
ast, and bathe, he may sacrifice to Shang-ti ' (rv. ii. 25; for the
In 1771 the Academy elected him a member, but
‘full connotation of Shang-ti see art. Gop (Chinese).
:
5. In conclusion a few miscellaneous points may Frederick the Great refused to confirm the appoint‘be noted. Mencius indicates the correct method ment, and no protest, not.even that of Queen
for understanding
Nature by obedience and not Ulrica of Sweden, was of any avail to get the king
dy violence in the investigation of her pheno- to alter his decision with regard to the ‘ beriihmter
mena (IV. ii. 26). He gives us a good canon of Jude.’ Among his own brethren, and especially in
interpretation :
: Berlin, Mendelssohn enjoyed the highest esteem.
(VI. ii, 15, vu.
know heaven;

i. 18).
From man’s nature we can
and to preserve one’s mental consti-

* Those who explain the Odes [i.e. the classical Shi King] may

In

1764 he was freed from

Jewish communal dues,

not insist on one term so as to do violence to a sentence, nor on
a sentence s0 as to do violence to the general scope’ (v. 1. 4

and in 1772 further honour was shown to him by
his co-religionists.
.
His Socratic Dialogue called Phaedon, oder tiber

‘It would be better to be without the Book of History than
+o give entire credit to it’ (vit. li. 3).
Lrreraturg.—J. Legge, The Chinese Classics, Hongkong and
London, 1861-78, ii. The prolegomena and translation, without
the Chinese text, are publishe: separately, The Lifeand Works
.of Mencius, London, 1875. See also E. Faber, The Mind of
Ifencius, tr. A. B. Hutchinson, London, 1882,

die Unsterblichkeit der Scele was published in 1767,

To this may be added his comment on the ‘ook
of History, which may perhaps be generalized :

_ _ B,J. Macnacan.
MENDELSSOHN.—Moses
Mendelssohn,
otherwise Rabbi Moses of Dessau, philosopher,
writer, and Bible translator, was born 6th Sept,
1729 at Dessau, where

his father,

Mendel,

was

a

oor scribe and teacher in a family descended from
bbi Moses Isserles, a distinguished Talmudist
and philosopher of the 16th cent., known as
‘Rema.’ Moses Mendelssohn was taught Rabbinics by the local Rabbi, David Frinkel, who
‘published a commentary on the Palestinian Talmud
in 1742, Friinkel was called to the Rabbinate of
Berlin in that year, and the young student followed
him there in 1743.
.
At Berlin Mendelssohn was taught French and
English by A. S. Gumperz, and taught himself
Latin and Greek.
His taste for philosophy was
inspired by the study of Maimonides’ ‘Guide of
the Perplexed.’ He earned a precarious livelihood
as tutor in the home of a well-to-do Jewish silk
merchant, Isaac Bernhard, in whose warehouse he
afterwards, and throughout his life, was employed
as book-keeper.
His evenings
and all his leisure
he devoted to philosophy.
He was a follower of
Wolf and Leibniz, but was much influenced by the
English School of empirics, especially Locke and
Shaftesbury.
His acquaintance with Lessing, who

and created an immense sensation. It was translated into nearly all European languages.
A
Hebrew translation by I. B. Bing, with a preface b
N. H. Wessely, appeared in 1787, and an Englis
translation by C.: Cullen in 1792.
That work
showed a notable reaction against the free thought
of Voltaire, and

was

welcomed

by the learned

as

well as by those in high places, from Winckelmann
to Prince Carlof Brunswick.
It was the first book
of philosophy read and discussed by Goethe and
later by Schiller, and dissuaded from suicide many
disappointed or degenerates. Mendelssohn rapidly
acquired a unique position among the intellectuals
of Berlin. His chief friends, besides Lessing, were
Hamann, Gleim, Wieland, and Herder, and the
Swiss writers Zimmermann, Iselin, Gessner, and
Lavater. .
:
.
,
The last was the famous physiognomist, immortalized by Darwin; but it was in his capacity as
a very zealous pastor that he caused the Jewish
philosopher much trouble and annoyance.
He
ublicly dedicated his translation of C. Bonnet’s
Palinginésie philosophique (1769) to Mendelssohn,
and urged him to abandon Judaism and become a
Christian. The Jew, having obtained the sanction
of

the

‘Consistorium

Schreiben

an

den

zur

Herrn

Censur,’ replied

Diakonus

in_his

Lavater zu

Ziirich (1770), manfully defending his position.

It

wags not only yesterday that he had examined the
evidences of his own religion. What but conviction would induce him to remain a persecuted
Jew? He would never change his religion.
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This reply produced a storm of protest.

J. B.

Kolbele in his Antiphddon (1770) was among those
who heaped invective upon him in various pamph_ lets, of which his best biographer, M. Kayserling,
gives a full list. Next year an anonymous Promemoria appeared in his defence.
oo
The attack, though it injured his health, turned

his thoughts to Judaism and the Jews. As early
as 1761 he hud prepared a Hebrew Commentary on
the Logic of Maimonides, and had presented the MS
to one Samson Kalin, who published it as his own.
Perhaps his most important work, so far as his
influence on his co-religionists was concerned, was
his translation of the Pentateuch into classical
German with a dfzr, or commentary, in Hebrew.
His

first

assistant was

Solomon

Dubno

(+ 1813),

who
quarrelled with Mendelssohn in 1780. Mendelssohn’s brother Saul took Dubno’s place in the
translation

of Exodus,

but

Hartwig

Wessely,

a

scholar born rich, but afterwards impoverished,
later became his chief collaborator. This translation of the Pentatench met with much opposition
from the orthodox Rabbis Landau, Jacob Lissa,
Elijah Wilna, and Hirschel Levin (formerly chief
Rabbi of London and then of Berlin) because of
what they thought a heretical mistranslation in
Ly 19", where ‘thou shalt rebuke thy neighbour’
was toned down to’‘canst’; but the storm of
opposition ceased, largely through the aid of
Italian

Rabbis,

who,

enlightened.
‘Mendelssohn’s

though

orthodox,

were

.

:

‘
translation of the

also

a

Psalms, which

had been begun before 1770, was not completed for
thirteen years.
During this period the translator
took up the work only
spasmodically and just
when some particular
Psalm suited his mood of
the moment.
It was intended for Christian rather
than for Jewish readers, and it was first printed in
German characters,‘ not Hebrew. -The publisher
Maurer bought the MS for 500 thalers and published it in 1783, but lost money by the publication;
next year it was published in
Hebrew characters
with a dfzr by one Joel Léwe.
The: Song of
Deborah and the Song of Songs were’ the other
Bible translations completed: by Mendelssohn.
His commentary on Ecclesiastes he had published
anonymously in 1769.
It was clear and sympathetic, but, though greatly admired by Herder, is
notable chiefly for a novel division into sections,
differing from the traditional chapters.
Mendelssohn was a keen opponent of the higher criticism
of those days, and scouted Bishop Benjamin Kennicott’s textual alterations of the Bible. One immediate result of the translation was a change in the
course of education of Jewish boys, and the inculcation of German rather than Jewish ideas.
Part
of the Jewish Liturgy

was also translated by him,

disciple,

Itzig,

viz. the Haggada, a Passover service—a fact which
seems to have escaped the notice of bibliographers.
' In 1776 Mendelssohn collected money -~and
students—for_the unsectarian college ‘Philanthropin’ of Dessau.- In 1781-he and his rich
Isaac

Daniel

founded

the Jewish

Free school in Berlin, the first institution of the
kind, where not only Bible and Talmud, but also
German, French, and sciences were taught by
Jewish and Christian teachers. Similar institutions were afterwards founded on the same plan
in Breslau and other cities.
ws
After his wife’s death, Lessing had to battle for
tolerance in his Anti-Goeze, and conceived the idea
of meeting the theologians with a comedy. This
was the orgin of his famous drama Nathan der
Weise, which appeared in 1779, and which was in
some respects a development of his youthful production
Die Juden,
Lessing himself founds the
play on: the story of the Jew Melchizedek in
occaccio’s Decameron.
About no German work

except Goethe’s Faust has so much been written.
Nathan
is Mendelssohn, Recha his daughter
Dorothea,

the

templar

Lessing,

the Swiss

widew

Daja is intended for Lavater, the dervish is Mendelssohn’s mathematical friend Abraham Wolf
Rechenburg, and so on. The play itself is not a
lea for Jews and Judaism, but for toleration and
humanity, and an attack upon religious persecution
of all kinds. In Vienna it was confiscated. The
controversy engendered by Nathan der Weise led
to a plea for the civil emancipation of the Jews

by C. W. von Dohm (Uber die bitrgerliche Verbesserung
French

der Juden, Berlin, 1781), translated into
by Mirabeau (London, 1787).
Six hundred.

.

copies of this translation were forwarded to Paris
for the use of the French States General, but lost
in that troublous time, and eventually burnt in the

Bastille. In 1782 Mendelssohn published a translation of Manasseh ben Israel’s
Esperanca de Israel
(Amsterdam, 1650), with an introduction pleading’
for emancipation.
He was again reproached for
remaining a Jew, or for being a ‘ wobbler’ between
Judaism and Christianity, and this induced him towrite

his

Jerusalem

(1783),

a work

on _ religious

longer clear, they were still binding.

Actions are

owerand Judaism.
In this book, translated into
nglish in 1783, he vindicated his Judaism and
explained why he was notaChristian.
It is a plea.
for the separation of State and Church, and urgesthat ‘Kirchenrecht’ is incompatible with true
religion. Judaism, he urged, has no dogmas or
chains upon belief ; Joseph Albo (ft 1444), who had.
reduced the thirteen creeds formulated by Maimonides to three (cf. ERE iv. 246°), was no heretic.
Judaism required conformity with ceremonial law,
but tolerated complete liberty of opinion.
In a Reader for his children,
Mendelssohn substitutes in the creeds the words ‘I recognize as.
true and certain? for the words ‘I believe.’
Ceremonial laws he regarded as a sort of livin
scripture and the great bond between Jew an
Jew, urging that, even if their utility were noour duty, but creeds, symbols, and formulas are
the fetters of reason. In this way he reconciled
the deism of Leibniz and the English deists with
revealed law.
His Jerusalem and his unfinished
Betrachtungen tiber Bonnet’s Palingenesie are both
pleas for toleration, but not for uniformity of
elief.' In both he warns his disciples against.
prejudice, superstition, and even enthusiasm,
Jerusalem excited an enormous sensation.
Kant.
said that it was- incontrovertible, and wrote a.
highly appreciative letter about it; Mirabeau said
that it ought to be translated into every European
language; Michaelis found fault with its condemnation of Anglican bishops for consenting tosign the Thirty-nine Articles, and Mendelssohn
had to explain his position in the Berliner Monatsschrift, of which he was one of the founders in
1783. By some contemporaries he was attacked as
an atheist and by others as a ‘Talmud Rabbi,’ but
he saw no inconsistency between his philosophical
belief and hisfaith.
His Hebrew works are written
entirely from the Rabbinical standpoint, and he
was a good Talmudist, as is proved by his correspondence with Jacob Emden.
‘
‘
- Mendelssohn’s
‘ Morgenstunden, like his Bible:
translation, was in the first instance intended to
lead
his son Joseph to a true belief in God. Its
publication, in 1785, was designed as a refutation

of Spinozism itself as well as of the charge that

Lessing was a. Spinozist.

Humboldt,

In 1853 Alexander von.

in a letter to M. Mortara, described

how, in his youth, he and Mendelssohn’s sons had

heard

the

these

very Morgenstunden given forth by

philosopher in his study.

Mendelssohn
nature of the

In the first part

proves the existence of God; the
Divine Being and His characteristics

-

MENNONITES
were to be treated in the second part. Its philosophy is an attempt to advance upon the sensualism
of Wolf by the help of English empiricism.
He
claimed that human common sense, when working

Literatorg.—M. Kayserling, Moses Mendelssohn, Letpzig,
1862, 21838, is the standard biography; H. G. R. Mirabeau,
Sur Moses Mendelssohn, sur la réforme politique des Juifs et en
particulier sur la révolution tentée en leur faveur en1758 dansla
Grande Bretagne, London, 1787; M.
Samuels, Memoirs of
Moses Mendelssohn2, do, 1827; M. Schwab, Moses Mendelsohn :
sa vie et ses ceuvres, Paris, 1868; M. Kayserling, Moses Mendelssohn; Ungedrucktes und Unbekanntes, Leipzig, 1883; E.
Schreiber,
Moses Mendelssohn und seine Verdienste um das
Judenthum, Bonn, 1879; REJ, passim; M. Tuzber, Fidgath
AMésheh, Hebrew Manuscript (MS Adler no. 162); A. S. Isaacs,
Step by Step, Philadelphia, 1910.
E. N. ADLER.

hand in hand with reason, was infallible.

Though self-taught, Mendelssohn was neither a
dilettante nor a popular philosopher. . Hegel depreciates him as a p. ilosopher, but, as a writer of
German, his style furnishes the best example of
German prose after Goethe and perhaps Lessing.
Its characteristic was its Socratic irony. A predecessor

of Kant,

his

writings

are

far

MENNONITES.—‘ Mennonites’ is the name
applied to those Protestant Christians who, on
such subjects as the management of the congrega-

easier to

understand.
Kant himself was proud that the
Jewish scholar had attended one of his lectures,
and was always polite to him, though he expressed
disappointment that Mendelssohn had not reviewed
his
Aritik der reinen Vernunft, when it appeared
in 1784. Simultaneously with the publication of
the Morgenstunden appeared F. H. J; acobi’s treatise
Ueber die Lehre des Spinoza an den Herrn Moses
Mendelssohn.
Lavater had rebuked him for not
being

a Christian ; Jacobi

now

tion, baptism, oath-taking, ecclesiastical discipline,

civil office, and the bearing of arms, agree wholly
or partly with Menno Simons, from whom they
derive their name.
:
:
I. Distribution. —TheMennonites have congregations in Switzerland (1500 souls), Germany (18,000),
France (1200), Russia (70,000), the United States
(about 120,000), and Canada (about 90,000); those

char, ed him with

atheism. He was profoundly disturbed by what
he considered a cruel attack, and retaliated with
his address An die Freunde Lessings. He brought
the manuscript to his publisher Voss on 31st Dec.
1785, and died two days later of a paralytic stroke.
There is little doubt that Jacobi’s attack, in which
Lavater, Herder, and Goethe

in the Netherlands, though not the greatest in
number (65,000), are the most important section.
‘(a) Switzerland.—Their true fatherland is Switzerland; they originated there in 1524, when |
Konrad

The

great

had all sided against

musician

Felix

Mendelssohn

was Abraham’s son; another grandson, G. B
Mendelssohn,. edited. the philosopher’s complete
works in 1843-45.
mo
.
,
Mendelssohn’s first biographer, his pupil I. A.
Euchel, described him as short and - broadshouldered, but feeble and pigeon-breasted, with
thick black hair, dark complexion, bright eyes,
and high forehead, a voice soft and gentle, and in
conversation crisp and persuasive, but never longwinded (Téltdhéth

Rambamén,

munication.

Berlin, 1786).

of Jewish existence.”

even in 1811 the

.

Oo

Jewish nationalists of the present time, not quite
fairly, regard Mendelssohn as the chief cause of
the desire for assimilation felt by a small section

of, their

co-religionists.

Mendelssohn .was

an

apologist for religion in general rather than for
Judaism in particular. That was his chief merit
in a Voltairean age and in sceptical Berlin. The
finest epigram about him, and one which he him. self would have appreciated, is the distich,
. ©Es ist ein Gott, das sayte Moses schon,
Doch den Beweis gab Sloses Mendelssohn.’

Manz,

members

of the

|:

us

:

/

‘

persecution recommenced, and

Mennonites were molested.

In

the midst of these sutferings there arose differences

between them: the more rigid—called ‘Ammansche’ or ‘ Amische’ after their leader Jacob Amman
—disapproved of every luxury, and demanded that .
in case of excommunication all intercourse, even

most typical of modern Jews,

|

°°

the 18th cent., the

the first to identify himself with another nation
and yet remain a Jew.
Sola
hos
‘Judaism, which hitherto had {mpressed the whole mental
activity of the Jew,’ says Segal in Aspects of Hebrew Genius
(p. 183), ‘was narrowed
down by Mendelssohn into a mere
religion... . He separated the man from the Jew. ... To
Mendelssohn’s followers such a dual life became difficult. ...
Traditional Judaism did not easily lend itself to be compressed
and squeezed... . Mendelssohn’s followers experienced the
conflict between Judaism and Germanism at every step. ...
They threw off the burden of Judaism. . .. But... the period
of the great apostasy
. . . was followed by a period of religious
reform and the readjustment of Judaism to the new conditions

Felix

--In the persecutions of the 16th cent. many of
them died as martyrs or fled to South Germany,
where they propagated their tenets. In the 17th
cent. also the Mennonites in Switzerland were
oppressed by the government; imprisonment and
deportation to the Italian galleys greatly diminished their. number.’ Again, at the beginning of

There is much difference of opinion among Jews
as to whether his influence has been beneficial to
them or not. The general view seems to be that
it has proyed better for Jews than for Judaism.
His chief opponents were the 19th cent. Russian
intellectuals known as the Maskhilim, especially
Perez Smolenskin, who denounced him for denying
Jewish nationalism, belittled his knowledge of the
wisdom of Israel, and characterized him as a merchant rather than a Rabbi. Yet without doubt
he was the first and

Grebel and

congregation of Zwingli, dissatistied with their
leader, condemned the baptism of infants as ‘the
greatest abomination of the devil and the Roman
pope.” They founded a separate congregation in
1525 and baptized their members on confession of
faith; a year afterwards they rejected the oath.
It ‘is possible, though not probable, that their
opinions are connected with those of sects of the
Middle Ages, especially the Waldenses.
They
wished to re-establish the Christianity of apostolic
times and preserve only the two ‘ceremonies’
ordained by Christ; therefore they denied the
Christian character of the civil authority, rejected
aid ministry and ‘the use of the sword, and ~
emanded the exercise of the apostolic excom-

the Jewish philosopher, brought about his end.
He left three sons and three daughters.. His
sons Joseph and Abraham founded the famous
banking house of Mendelssohn and Co., which still
exists. The former in 1840 reviewed Rossetti’s
Dante.
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between husband

and wife, should

be, during

the

period of excommunication, broken off; the less
rigid followed Hans Reist; the names of these
arties (also ‘Obere Mennoniten’ and ‘Untere
Mennoniten’) are still preserved among the Mennonites of America.
:
oo
At the present day the Mennonites in Switzerland are enjoying a new prosperity. ‘They are
now free citizens of the State, which

.

allows them

exemption from oath-taking and from military
service. They have their own organ, Der Zionspilger (‘The Pilgrim to Zion’),
:
(6) Germany.—The Mennonites in Germany have
continued to survive in spite of great difficulties
In the year 1867 they were
and oppressions.
obliged to give up one of their characteristics, viz.
their

defencelessness,

Many

agreed with the resolution of
obtained permission from it to
Interest
train of the army.
been aroused recently by the

of

them,

however,

the government, and
serve in the baggagein their history has
writings of L. Keller
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and Mrs. A. Brons; and, in 1884, in order to prevent the decline of their little number, the
Mennonites founded the Vereinigung der Mennonitengemeinden im deutschen Reiche (‘ Union of the Contegations of Mennonites in the German Empire’).
heir periodical, Mennonitische

Blatter, has been

issued since 1854.
.
.
They have congregations in Alsace, the Bavarian
Palatinate, Baden, Wiirtemberg, Hesse, Nassau,
at the lower pat of the Rhine, in Westphalia,
East Friesland, at Hamburg, Friedrichstadt, and
in West and East Prussia.
ol
,
(c), France.—In France the Mennonites held their
first conference at Toul in 1901; their paper, Christ
seul, appeared in 1908,
oo
(2) Russia. —An emigration of Mennonites to
Russia took place when the celebrated empress
Catharine had
promised them great territories in
her empire, where they would be permitted to
live according to their own religion and customs.
About 2000 left Prussia in 1788; and many others
followed them until 1824. At first they suffered
many trials, not the least of which were due to
discord among themselves.
As the persisted in
their belief in apostolic succession, their congregation needed an elder who had received the imposi‘tion of hands.
They prospered, however, in their
new fatherland, which gave a shelter also to the
fugitive Mennonites from Hungary.
At
present
they have congregations in the districts of Jekaterinoslaw and Tauria, Warsaw, the Crimea, Saratow,
Samara, Caucasus, and Chiwa.
In their colonies

the school management is excellently ordered, the
church affairs are managed by the elders of the

congregation,

and

- the preachers,

selected

from

among the brethren, fulfil
not only the duties of
their ministry, but also those of their civil calling.
In 1874 a great danger threatened the Mennonites: exemption from military service was
abrogated, and thus the privilege conceded to
them by the empress Catharine and the emperor
Paul was annihilated. Large numbers of \fennonites prepared to quit Russia ; in the years 187480 more than 15,000 left for America.
“This made
an impression upon the Russian
government; the
emperor sent the minister, F. E. I. von Todtleben,
to them; after mutual deliberation the resolution
was made that the Mennonites could perform their
military duties in the forestry
of the State. This
favourable arrangement has been maintained ever
since; the Mennonites, however, according to their
old traditions, have always sought to relieve the
sufferings of war.
,
.
(e) America.—The Mennonites are far more
numerous in America than in any other country.
The first colonists were Dutchmen who, about 1650,
settled in New Amsterdam (now. New York).
Under the pressure of the heavy persecutions in
the Rhine-land, thirteen families at Crefeld resolved to emigrate to the New World.
They
landed on 6th
October 1683, three Pioneers having
already bought 8000 acres of land in Pennsylvania
from William Penn, and they founded Germantown (now part of Philadelphia).
Seven, other
families followed in 1688 ; and from that time the
emigration continued during the whole of the 18th
cent. and still more during the 19th.
In 1820
Swiss Mennonites came to America, followed in
1836 by many South Germans, and afterwards, as
we have said, by whole congregations from Russia,
besides one from Galicia and one from West
russia,
:
The emigrants formed many friendly connexions
with the Quakers and other sects, but they preserved their independence.
They came with the
hope of remaining free from
al hindrances in
following their own customs and institutions ;
some of them even entertained the desire to estab-

lish in the New World the true Kingdom of God
according to His Ordinance.
It was only after
long deliberation that they dared to entrust the
ministry of baptism and of the Lord’s Supper to
an elder who
had not received the imposition of
hands in Europe; and even now the most rigid of
them will not permit their fellow-members to enter
a‘church.
:
.
The Mennonites have a great regard for their
past history—and not unjustly. Their forefathers
were the first to protest against slavery; the
committed their scruples to writing on 18th April
1688, and delivered the document to the magistrate.
In a manly and Christianlike spirit they declared :
‘Freedom of conscience reigns here, which is right
and rational, and personal freedom ought to rei
here for every one, criminals of course excepted.’
In the War of Independence their defencelessness
was respected; nevertheless many emicrated in
1786 to Canada, as they could not approve of insurrection against the British government.
Conservative in‘ all things, they have not even yet,
after two centuries, given up their old language,
§ Pennsylvania Dutch.’
.
.
The
Mennonites in America are divided into:
(1) Old Mennonites, who form the great majority;
their periodicals are the Mennonitische Rundschau
and
The Herald of Truth (the Germ. ed., Herold
der Wahrheit, has ceased to appear since 1901—an
evidence of the decline of the German language
among them); (2) ‘Amish’ Mennonites; and (3)
the ‘General Conference.’
Since’ 1860 the lastmentioned party has endeavoured to form an organization between all the Mennonites of America, respecting the autonomy and the peculiarities of each
congregation.
The foundation of Bethel College
at Newton, Kans., was favoured by them.?
2. Characteristics.
— Wherever Mennonites are
found—in Switzerland or in Germany, in Russia
or in France, in the United States or in Canada—
they are known as excellent husbandmen, simple
in their manners, blameless in their behaviour,

honest, conscientious, and diligent, so that most
of them are in easy circumstances. In consequence
of their seclusion the civilization of later times has
had little influence on them; they are very conservative and often suspicious of opinions which
differ from their own.
(An exception must be
made in the case of the German Mennonites who
live close to the frontiers of the Netherlands—East
Friesland, Westphalia, and on the Rhine; they
have been influenced by the Dutch Mennonites [see

below].) . They have remained where their forefathers stood three centuries ago; in order to
understand

their opinions,

it is, therefore,

neces-

sary to consult the writings composed by their
fellow-believers in the 16th and 17th centuries.
3. Religious beliefs.—The oldest defenders of
baptism after confession of faith entertained a
strong
aversion to the papal hierarchy.
They
would
not reform the Roman Catholic Church;
they would destroy it by the foundation of separate and wholly autonomous congregations.
The
preachers were elected by the majority ; there was
no tie between the congregations except that of
community of faith and of love. According to the
example of the segregation of Israel, the people of
the Lord, from the
Gentiles, the congregation of
Christ ought to be separated from the world; this
was done by the external bond of laws and commandments that formed a sort of fence round the
true believers, As the congregation of the Lord

consists only

of believing and regenerate children

of the Lord, only those who are sufficiently advanced in years and experience, and, therefore,
1 One of the most renowned
professors of this college was
O. H. Wedel, author of the “Abriss der Geschichte der Mennoniten, Newton, 1900-04, who died in 1910, -
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able to believe, can be admitted into the conegation by baptism.
Hence they highly valued
aptism as a token of the confession of faith, but
they did not acknowledge the baptism of children
as a baptism; he who was baptized as an infant
was not baptized at all. The name of Anabaptists
" {g.v.),

therefore,

was

an

undeserved

nickname,

given them by their enemies.
They sought to maintain the purity of the conSregation by excommunication, and taught that
true believers must avoid all intercourse with an
excommunicated member.
The charge has often
been brought against them that, since they regard
themselves as the perfect or holy congregation of
the Lord,

they. do not

those who

were

admit

that

they are poor

lost sinners.
‘Their lives and their writings, howver, contradict this. accusation most positively.
It is true that they separated themselves from all
of a

different opinion, but it was

from fear of seduction. By the simplicity of their
manners and their dress they showed their rejection of the world. A wedding outside of the
congregation was'a ‘worldly,’ a sinful, wedding.
They were strangers on the earth; therefore no
interference with the powers of the world, no using
of the sword, was permitted.
The oath is forbidden, not only by the gospel (Mt 5* and Ja 51%),
but also for conscience’ sake, since in the spiritual

Kingdom of God on earth the truth is the highest
and the only law. By their sharp contrast between
the world and the congregation—the natural and
the spiritual—they insisted on the necessity. of regeneration;

but

their doctrine on

this subject

is

egal rather than evangelical in character. They
teach that regeneration is an OT contrition,
awakened in the soul by the threats and the
promises of God, who

moves

threats

are

us through

avoid sin and to live according to His will.
and

promises

written

in

His

therefore it is the seed of regeneration.
meant

these

to

These

word;

. They

in good faith to be orthodox, but their dis-

like of all scholastic terms and their desire to use
only the phrases of the NT caused them, some. times, to disagree with

the

faith

of the Church;

hence they refused to acknowledge the Holy Ghost
as a person—they called Him a power of God—and
yet they believed that they professed purely the
doctrine of the Trinity.
hey rejected every
dogma from which they feared
damage to the
practice of their piety, for the tenor of their reigious life was above all things practical; hence
they repudiated most positively
the Calvinistic
tenets of

predestination, irresistible grace, and the

iperseverance of the saints. In the doctrine of the
ord’s Supper they followed Zwingli; but, for
‘them, it was more a token of mutual love and
‘unity.
They combined with it the rite of feetwashing.

Such were the tenets of the community with
-which Menno Simons (1496-1561) became connected
“in 1536. He had been a priest at Witmarsum in
Friesland, but after a long inward strugele he left
the Roman Catholic Church. From that time he
-defended in sermons, writings, and disputations the
opinions of his fellow-believers so eagerly that they
were called after him—Mennonites,
‘They had
already suffered heavy
losses by persecutions; but
they struggled bravely on; no torture—not even
death at the stake—could terrify them. The conegation in Amsterdam was founded in 1530 by
Jan Volkerts Trijpmaker, who died a martyr in
1531, In his preaching he always exhorted
his
‘followers to be peaceful and obedient to the mag‘istrate, but Jan

‘uosity,

Beukels

prepared
of

Matthijs, by his fanatical impet-

the way

Leyden

for the notorious

Jan

(John of Leyden), whose fatal

doctrine was that the time of enduring oppression
had passed away, that the sword must be drawn,
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and that the true believers were summoned to
subjugate the kingdoms of the world, and especially Munster. The majority, however, disapproved
of such violence ; every day during the winter of
1534 the congregation of Amsterdam enrolled about
one hundred additional members 3 and a party of
forty insurgents, who on 10th May 1535 conquered
the town-hall of that city, found no support.
When
the terrible tragedy of Miinster had terminated,
a separation took place throughout the Netherlands
between the rebellious and the moderates —the
latter
party being called at first Obbenites and
then
Mennonites.
o
These increased greatly in spite of all obstacles,
but their unity was soon broken by disagreement
about the practice of excommunication.
‘I'he more
lenient. Mennonites lived chiefly in Waterland (a
art of North

Holland);

hence

they were

called

Vaterlanders. The more rigid were the Flemish
and the Frisian Mennonites; but among those
parties so many schisms have occurred that it is
impossible to enumerate them all. Let it suffice
to say that the Waterlanders formed the most
tolerant and liberal party. . They would not apply
the epithet ‘believing’ or ‘unbelieving’.to any
one on account of his particular opinions on articles
of faith with which God in His word has not clearly
connected salvation or condemnation.
They even
took an interest in the things of this world; ¢.g.,
they supported with their money the great William
of Orange in his efforts to liberate the Netherlands
from the Spanish yoke. Afterwards many of them
held magistracies, but the influence of the State
Church has put an end to that.
.
The Mennonites exercised a remarkably attractive influence upon the Brownists who, from 1593,
had settled in Amsterdam to evade the persecution in England (see art. BRowNIsM). - One of
them, John Smyth, came to Holland in 1606; with
his friend, Thomas Helwys, he forsook Brownism

in 1608, administered baptism on confession of faith,
and founded a separate congregation. A year afterwards he tried to amalgamate it with the Mennonites; in this his followers were successful (1615).
Helwys, on the contrary, though he entertained
friendly relations with the Mennonites, maintained
his independence; he returned to England in 1611.
His followers, influenced by Edward Barber (1641),
came to the conclusion that only baptism by immersion was legal. Henceforth they called themselves Baptists, and broke off community of faith
with the Mennonites.
‘In the 17th cent. Socinianism exercised such a
great influence on the Mennonites that the Reformed theologian, J. Hoornbeek, could write:
‘Anabaptista .indoctus
Socinianus,
Socinianus

autem
doctus Anabaptista.’? The more conservative desired to defend themselves against the
intrusion of this dreaded heresy by maintaining
the old confessions of faith—a dangerous measure,
for these confessions had never had any binding
authority, At last a
great schism took place in
1664 between the liberal and the orthodox members
(‘Lamisten’ and ‘Zonisten’). With regard to the
practice of Christian charity, however, the unity,
was not severed;

the two parties worked together

many

The

to relieve their suffering brethren in the Palatinate
and elsewhere.
:
In the golden age of the Dutch Republic many
of its poets and painters—among them probably
the celebrated Rembrandt — were Mennonites,
They formed more than one-tenth of the whole
population, but asa rule neither the nobility nor
the lower classes joined their ranks.
:
In the 18th cent. their number declined for
reasons.

lay-preachers,

elected

from

among the brethren, no longer satisfied the congregations; consequently, a great number of
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families passed into the State Church.

RESERVATION

The founda-

tion of a theological seminary in Amsterdam (1735)

did

many

not

produce

places,

any

lasting

fortunately,

the

improvement.
piety

of the

At

fore-

fathers continued, and the spiritual well-being of
‘the people and the spreading of a higher civilization were objects of great care. The Teyler’s
Genootschap (‘Society of Teyler’) and the Maatschappij tot Nut van’t Algemeen (‘Society for the
Promotion of the General Good ’)—two institutions
. that to this day do a large amount of useful work
—were founded in 1778 and 1784 by Mennonites.
They fully agreed with the Revolution of 1795,
for their old: ideals appeared to them to be realized
by it; they gladly supported it by many sacrifices,
but their prosperity
greatly declined in the hard
times of Napoleon. «fo improve this state of things
the Algemeene Doopsgezinde Sociéteit (‘General
Society of Mennonites’) was founded at Amsterdam
in 1811 by some wealthy congregations, and at
resent all” the Mennonite congregations are memers of it. This Society took upon itself the care
of the theological seminary
and the support of the
indigent congregations. By its influence the desirable end was obtained that all the congregations,
in the course of time, possessed only ministers who
had received a: university education.: From that
time their seclusion from the other Protestants
ceased.. In the theological sciences the Mennonites
are diligent and able co-operators (¢.g.,S. Hoekstra,

J. G. de Hoop Scheffer, % W. Wybrands, C. Sepp,
S. Cramer),
Often their ministers preach to congregations of another confession—in other words,
they exchange
pulpits. The professors of their
seminary. are also professors of theology at the
university of Amsterdam.
eS
Still the Mennonites have remained congregationalists ; they are zealous for the entire independence of each congregation.
Consequently,in the
respective congregations there is some difference
in the form of public worship—e.g., in the.use of
Psalters and
hymn-books—and there is also a
ifference in the manuals used for religious teaching.
Nevertheless, they are strongly attached to each
other and to their community, and promote their
common interests in fraternal unanimity. Their
ministers are elected by the majority of the brethren
(and often also of the sisters) or, in many congregations, by the church-committee. . They are
not ordained and wear no official dress, for they
form no class and have no authority.
= ~~
In regard
to baptism and oath-taking the opinions
of the Mennonites are unchanged.
elf-reliance,
evident in the voluntary act of becoming a member of the congregation, is still the condition of
membership, so that they would rather abolish the
whole rite of baptism than permit the baptism of
infants. ‘They
have no confessions of faith and
would not tolerate them. They dislike dogmatic
speculations, and hold that the characteristic of a
true believeris not his creed but his life. Hence,
their toleration allows
persons of very diiferent
opinions to live peacefully together in the same
congregation.
The majority of them are liberal;
the more conservative profess a Biblical orthodoxy.
Their original tenets concerning ecclesiastical
discipline, bearing of arms, and civil office are at
present abolished.
Considering that the Mennonites form little. more than one-hundredth part
of the population, it is a significant fact that an
important number of ministers, representatives of
the nation, burgomasters, etc., have for many Years

belonged tothem.
The connexion with the Mennonites of other countries is maintained chiefly by
the means of the missionary society, which propagates the gospel in Java and Sumatra.
The missionaries and the contributions come principally
from their foreign brethren. .
:

LirgRATURE.—The literature concerning the Mennonites is
very extensive, but there is no good history of them, based on
the advanced science of our days, The most important works
on the subject are the following :
i. GENERAL WorKS.—J. H. Ottius, Annales Anabaptistici,
Basel, 1672; C. H. A. van der Smissen, Kurzgefasate Gesch.
der Mennoniten,
Summerfield, Illinois, 1895;
A. Brons,
Ursprung, Entwickelung und Schicksale der Mennonitens,
Amsterdam, 1912; C. H. Wedel, Abriss der Geach. der Mennoniten, Newton, Kans., 1900-04.
,
.
.

ii. SPECIAL WORKS.—-C. A.Cornelius, Geach. des Minsterischen

Aufruhrs, Leipzig, 1855-60; L. Keller, Gesch. der Wiedertaufer
und thres Reichs zu Minster, Minster, 1880; M. Schoen,
Sennonitenthumn in Westpreussen, Berlin, 1886; J. P. Miiller,
BMennoniten in Ostfriesland, Emden, 1887; D. Musser, The
Reformed Mennonite Church, Lancaster, Pa., 1878; S. W.
Pennypacker, Hist. and Biographical Sketches, Philadelphia,
1883;
H, P. Krehbiel, The Hust. of General Conference of the
Mennonites of N. America, Canton, O., 1898; C. H. Smith,
The Mennonites of America, Goshen, Ind., 1909; S. Blaupot
ten Cate, Geschiedents der Doopsgezinden in Nederland, 5 vols.,
Leeuwarden and Amsterdam, 1839-47; S. Hoekstra, Beginselen
en leer der oude Doopsgezinden, Amsterdam, 1863; a great
number of essays in the annual periodical Doopsgezinde Bijdragen, 60 vols., Amsterdam, Leeuwarden, and Leyden, 18611912; Bureau of the Census, Special Reports, ‘Religious Bodies,
1906,’ ii. [Washington, 1910) 402-423 ; Schaff-Herzog, vii. [1910]
299-310.
An almost complete bibliography of the writings concerning
the Mennonites of all times and all countries will be
found fa the new catalogue of the library of the congregation of
the Mennonites at Amsterdam (at present in the press).
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MENTAL RESERVATION.—It seems to be
universally admitted that there are cases in which
we should
do a
grave wrong by supplying &
questioner with the information which he demands,
and that we are, therefore, justified

him. Yet there is
ethical grounds on
defended.
Does it
implicit or explicit
be right?

in misleading

considerable difficulty as to the
which such deception can be
not necessarily involve either
falsehood? And can a lie ever

The problem is an old one, and moralists

have answered it in different ways. The doctrine
of mental reservation is the solution offered_b
many theologians both medieval and modern, This
doctrine depends so closely on the traditional
Roman Catholic teaching as to the intrinsic malice
of lying that.in’ order to explain it it will be
necessary first to state briefly what that teaching is.
Roman Catholic theologians are unanimous in
holding that a lie is always and necessarily sinful; there can be no such thing as a permissible lie,
This is the teaching of St. Augustine (de Mendacio,
contra Mendacium ad Consentium, Enchiridion,
xvii. ff.); and every Roman Catholic theologian of
weight is in agreement with him. The utterances
of Scripture on the subject are, they believe, quite
‘| decisive, and leave no room fordispute. Moreover,
the Scholastic theologians reach the sameconclusion
on rational

grounds.

A

lie, they teach, does

not

necessarily presuppose the wish to deceive; it
consists in the intentional assertion of what’ is
contrary toa
man’s inward thought (‘sermo
prolatus cum intentione dicendifalsum’). The liar
may know that his lie will not deceive; yet, so
long as he intends to assert what is false (and is
not manifestly joking), his words area lie. Nature
has provided: us'with the power to express our
thoughts by external signs. He who employs this .
faculty to convey to others the very opposite of his
thought is violating moral order; he is using his
power for an illegitimate purpose;:and his act
contains’ an intrinsic turpitude.
The wish to
deceive is an aggravation of the offence; but it is
not requisite to make the words a lie (Thomas
Aquinas, Summa Theol. 1. ii, qu. 110, artt. I, 3).
Falsehood is, further, an offence against justice;
we

owe

the

truth

to our fellow-men.

But,

even

apart from this aspect of it, the act is intrinsically
evil.
It is plain that, where so strict a view is taken
as to the obligation of truth, the cases which we
are considering constitute a grave difficulty. Whatever be the circumstances, a lie can never be
justified.
Augustine seems to have thought that

MERCY
the only choice lay between silence and a frank
declaration of the truth irrespective of consequences
(de Mend. xiii.).. But it is clear that this does not
solve the problem; for in many cases silence is
equivalent to an admission; and it may well be
that to answer the question proposed, whether by
words or by silent assent, would constitute a
flayrant breach of justice. A violation of the
elementary principles of justice is not a whit less
wrong than a sin against veracity.
oe
Here,

then,

arises

the

question

as to the

per-

missibility of ‘mental reservations.’ A speaker is
said to employ a mental reservation when his
statement is true only if qualified by a restrictive
clause, and when he does not openly express this
clause but ‘reserves’. it within his own mind.
Thus,

eg.,

should

a member

of the

Government

reply tosome impertinent inquiry regarding matters
of State, ‘I do not know,’ his answer is in all
likelihood qualified by such a reservation, and is
to be understood as signifying, ‘I do not know in
my capacity of a private citizen?
=
pals
he general verdict of theologians is that a man
may lawfully use mental reservations under certain
given conditions, viz. if ‘there be a real need of
preserving a secret, and if the external circumstances are such as to indicate that the words may
have to be understood in a restricted sense. Where
these conditions are present, he may use reservation, even with the full prevision that, for one
reason or another, his questioner will not advert
totherestriction. Thus, totake aclassical example,
if murderers inquireof a man whether their intended
victim is lying concealed in his house, it is allowable for him to reply that no one is concealed there ;
for the circumstances are such that even the murderers themselves should be aware that the words
may have to be understood with a restrictive clause:
*No one is concealed there, of whom I can justly
speak to men like yourselves.’ Mental reservations
of this kind are termed restrictiones late mentales.
It is only in a loose sense (Jate) that they can be
called ‘mental’;

for their presence

is externally

recognizable through the circumstances of the case.
It is contended that these statements are not in
any sense falsehoods. For it is a principle universally admitted that, in judging of the meaning
of

words,

we

must

take

into

consideration . the

circumstances in which they are used. No one
regards the prisoner’s plea of ‘ Not guilty’ as a lie.
The concrete surroundings show that his words
signify only that he is not guilty juridically, in the
eyeofthelaw. A priest is not looked on as guilty
of falsehood when
he professes never yet to have
heard of some matter which was long since revealed
to him

in confession;

all are aware

that what

is

spoken in confession is to him as if it were unknown. In each case the circumstances indicate
that the words may be employed in a restricted
sense. Taken in that sense, they are true: they
correspond with the speaker’s real judgment. The
same holds good in the cases where we are justified
in

using

mental

reservation;

the

circumstances

show that there may be a qualifying clause.
:
It may be urged that in a mental reservation we
-use language with thedeliberatepurposeofdeceiving
another, and that this is, to all intents, falsehood.
But the objection is not, in fact, justified. In the
first place, our true purpose is not to deceive but
to protect our secret—a thing that we have every
right todo.

We

may

not, indeed, in order to do

so, tell a lie; but we are not bound to supply the
questioner with the information which he unjust]
seeks to extort.

And, secondly, in such cases it is

more correct to say that the questioner deceives
himself than that we deceive him. He is well
aware that to such a question we may be unable
to give a full-answer without the betrayal of a
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secret, and he must expect an evasion. If he
chooses to take it as an unqualified statement of
the whole truth, let him

attribute the error to his

preserving

where

own folly. We may be the occasion of his mistake ;
we are not, properly speaking, its cause.
,
It stands to reason that mental reservation may
be employed only where there is real necessity of
a secret,

and

there is no other

way of so doing; to employ such a method in
matters of little moment would not be menta!
reservation, but plain falsehood. In the ordinary
intercourse of daily life men assume that no exception will be taken to their inquiries, and that
the replies which they receive will be frank; there
is nothing in these matters to suggest to them the
possibility of a restricted reply. This, however,
is not the case if the restriction is such as to be
manifest to all except the extremely unobservant.
Under such circumstances a comparatively slight
cause—e.g., to set aside an inconvenient question—
will be justification enough. Again, if the person
who asks has a right to demand
the information
from us, then, unwelcome as the question

may be,

we must answer fully. It would not, ¢g., be
justifiable to practise mental reservation to the
income-tax commissioners.
~.
.
In the 16th cent. a prolonged controversy arose as
to the permissibility of the restrictio pure mentalis,
viz, a mental reservation the presence of which is
not indicated by any external circumstances whatever. The first to put forward this opinion appears
to have been the famous canonist Martin de
Aspilcueta (‘Doctor Navarrus’; 1491-1586). His
authority was so great that he was followed by
not a few authors of note, including L. Lessius, A.
Diana, ete. .On the other hand, theologians no
less eminent maintained what is clearly the case,
that such reservations differ in no way from falsehoods.’ This was the view emphatically taught by
P, Laymann, J. Azor, G. de Coninck, and many
others. In 1679 Innocent XI. condemned three
ropositions drawn from the works of those who
Nefended the use of the restrictio pure mentalis
(H. Denzinger and C. Bannwart, Enchiridion Sym-

bolorum', ‘Freiburg, 1911, nos. 1176-1178). Since
that time the opinion has been acknowledged to be
theologically indefensible.
‘
- Protestant moralists reject the doctrine of mental
reservation,
and those of them who deal with the
cases at issue solve the problem by adopting a less
rigorous view as to falsehood than is taken by the
Roman Catholic theologians. They teach that the
malice of lying consists -in its being an offence
against justice, truth being a debt which we owe
our fellow-men;

and that, where

that debt ceases,

falsehood is legitimate-—-thus, ¢.g., Grotius (de
Jure Belli et Pacis, ut. i, 11), J. Milton (Treatise
of Christian Doctrine, in Prose Works, London,
1848-53, v. 115-119),
Jeremy Taylor (Ductor Dubitantium, in Works, London, 1828, xiii. 351), W.
Paley (Principles of Moral and Political Philo-

sophy, bk. iii. ch. 15, in Works, London, 1821, i.
135).. For reasons given above this view is regarded
as erroneous by the Roman Catholic theologians.
Lrrgratcre.—P. Laymann, Theologia Moralis, Munich, 1630,

m. iv. 13; T. Raynaud, Opuse. de diquivocatione et Mentals
Restrictione, in Opera, Lyons, 1665, xiv. 71; D. Viva, Theses
Damnate ab Alex. Vil, Innoc, x1, Alex, VHT, Padua, 1708;
G. J. Waffelaert, Dissertation sur la malics du mensonge,
Bruges, 1884; J. H. Newman, Apologia pro Vita Sua, London,
1864, Appendix 8; T. Slater, artt. ‘Lying,’ ‘Mental Reservation,’ in CE; A. Balterini, Opus Theologicum Morale, Prato,
.
1890, vi. ii. 43 and the moral theologians generally.
Protestantcriticism: R. Sanderson, Dejuramenti promtssoris
Obligatione, London, 1647, prel. vi. n. 6; E. Stillingfleet,
sermon xvii. (1679), in Works, London, 1710, 1. 253; O, Zockler,
G. H. Joyce.
art. ‘Reservatio Mentalis,’ in PRES,

._

MERCY.—Mercy, as an ethical quality predicable of both God and man, may be usefully dis-
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MERCY

~

f

tinguished from love or kindness as connoting in
its object a certain inferiority, whether natural
or
spiritual,
It excludes the idea of equality, in this
or that relation, as Letween giver and receiver.
In the Bible the divine mercy signifies active pity
for the
guilty or the miserable; it is manifested
in countless ways, but
pre-eminently in the bestowal of salvation in Christ, and may therefore
be described as the form assumed by divine love
in the presence of the sinful or the frail. Either
moral failure or creaturely weakness is sufficient
to evoke

it, and

both

things are always

found in

allmen.
Hence mercy in God is rather a permanent disposition than merely an intermittent source
of specific acts. As exhibited at its noblest in
Jesus’ personal demeanour, mercy has in it nothing
of condescension,

(Indian)

which

is an attitude

bordering

To seek at God’s hands a pity which we refuse to
others is insincere ; not only so, but in the absence
of a merciful spirit we are morally incapable of
appreciating the free, unbought mercy of God.
ence the promise to the merciful that they shall
receive mercy (Mt 57) expresses one aspect of the
moral nature of things.
: Human mercy must take the mercy of God as
its model and inspiration. Like its exemplar, it
is not to be accurately doled out in proportion to
the receiver’s deserts; in its
perfectness it will
rather exhibit a certain abandonment and overflowing munificence, and will ask no questions about
the offender save as to his penitence. But feeble
and complaisant mercy is as demoralizing as indiscriminate charity.

‘Be ye merciful, even as your

Father is merciful’ (Lk 6°) is a call for discipline
no less than lenity.
.,
.

on scorn; it was because He sought to establish
The supreme motive of mercifulness, whether to
with them such communion of spirit as might
produce inward renewal that Jesus showed com- the guilty or to the necessitous, is not the natural
passion to the needy, and under these circumstances desire to be treated mercifully in our own time of
mercy became the instrument
‘of His trust in the need; it is the thankful memory of pity bestowed
And the living sense that from the
divine capacities of man. Ere long Jesus was able onus by God.
to call the recipients of His mercy by the closer mercy of God all .our hopes begin, the sight of its
name of ‘ friends,’
:
:
,
‘ glorious freedom and absdluteness in Christ, is far
The ascription of mercy to God implies a positive more than a mood of comfortable security ; it is
charged with moral inspiration enabling Christian
estimate of -religious cognition, or at least the
rejection of some negative estimates which have men to do and bear all things for the sake of the
figured prominently in 19th cent. philosophy. To unmeasured divine love that for them has made all
things new.
:
Lo
say of mercy, with Shakespeare, that ‘it is an atLiteratore.—R. C. Trench, New Testament Synonyms, ed.
tribute to God Himself,’ is the equivalent of holdLondon, 1901; H. Jacoby,
Neutestamentliche Ethik, Kénigsing that anthropomorphic judgments do not neces- berg,
1899; T. C. Hall,
History of Kthics within organised
sarily or substantially falsify our apprehension of Christianity, London, 1010; W. Herrmann, Communton of the
the divine reality, and that moral qualities which Christian with God, Eng. tr.2, do. 1906.
_
H.R. MACKINTOSH. .
faith sees in God are not essentially different from
MERCY (Indian).—Adequately to discuss the
qualities in men called by the same names.
_.
Apart from special tenets of the schools, Christ- significance and operation of the quality of mercy
ian minds have usually held that the divine within the range of the Indian peoples would
mercy is characterized, or even constituted, by two demand a book or treatise of no inconsiderable
length. All that is practicable within the limits
qualities.
(1) It is free; it is not forced by any
of an article is to attempt to exhibit the natural
outward constraint, nor does it come to manifestation as the automatic response of reason to the qualities and general tendencies that have been
facts of the world.

God is love, love which has its

measure in the Cross; and His mercy, as everlasting as Himself, is greater than we could either
ask or think.
It is misleading to speak of Him
as constrained to mercy, if we mean simply that
His action is the free expression of a perfectly
loving Will; His pity is evoked, not by merit, or
by tears of repentance, but by the need or ruin of
His creatures,
(2) It is absolute, and covers the
whole of human life; it accepts no limit from
human

prejudice,

but

puts

all

men

in

debt for

every goodgift.
For St. Paul the mercy of God has
the aspect of miracle or paradox as being vouchsafed to the unworthy and even to the actively
hostile, whose

worth

it creates

but does

not

pre-

suppose.
Our part is not to measure or explain
it, but rather to enjoy it with wonder and adorajon.
—
Yet the best religious thought has never held
the divine mercy to be incompatible with hostility
tosin. Ethically pure compassion is a real capacity for holy anger; there is no mercy in allowing
a bad man to go on in badness. Doubtless to an
evil conscience mercy and judgment appear to be
in conflict, but for Jesus both were living expressions of the Father’s love.
Mercy in God asks for mercifulness in man.
In
the parable of the Unmerciful Servant (Mt 18%-3)
Jesus made this plain for good and all. Mercy for
Him is an element in the righteousness of the

Kingdom, and it has been pointed out that ‘it

needed much to be inculeated in Christ’s time,
when sympathy was killed by the theory that all
suffering was penalty of special sin, a theory which
fostered a pitiless type of righteousness’ (A. B.
Bruce, in

Expositor’s Ercek Testament, i. [1897] 99).

at work, to estimate
influences that have

the efficacy and worth of the
been brought to bear, and to

indicate the broad results in the character and
disposition of the inhabitants of the country, as
they are found in evidence at the present day.
It is manifest that environment and ethnological
origin and development, no less than religious
prejudice and ethical culture, have contributed to
a resultant quality or characteristic which can be
defined only in the most general terms.
It is clear, moreover, that, from early historical

times at least, the expression of this quality in
the races of India has Fen obstructed and almost
stifled in two directions, the one more or less a
consequence of the other. The barriers raised
by caste, which became only more formidable
with the lapse of time, while permitting or even
enjoining the exhibition of kindliness, generosity,
and pity within the narrow caste limits, formed
insuperable obstacles to the exercise of these
qualities without, and therefore tended inevitably to isolation and degradation.
And religious
pride and prejudice, allying themselves with caste
istinctions, promoted the growth of a narrow
partisanship and class organization, within which
the development of a spirit of fraternity
and
human kindliness was as little practicable as
that of community of interest.
The earlier
periods of Indian history and social life . also
show clearly the presence of those feelings of
mutual hostility and dislike which exist universally among groups of primitive peoples dwelling

in a wide land, among

whom isolation and the

dithculties of communication are an_ effective
ground of suspicion and of perpetual fear of
that which presents itself as of unknown char-

MERCY
acter and intentions.
Thus the suspicion engendered by mere strangeness leads not seldom
to acts of cruelty, which ultimately obtain the
sanction of custom and are fortified by religious
precept and rule. .An unreasoning dread of that
which

is

exceptional,

rather

than: any

social

other

~

The claims, moreover, of a religious ritual which
not only sanctioned, but enjoined, animal sacrifices were hostile to the development of the
kindlier qualities of pity and regard for the
weaker or less fortunate members of the tribe
or community.
Familiarity with the taking of
life has always tended, not only in India, but
elsewhere, to deaden sensibility and to bring into

play the harsher and more cruel passions.
the sacrificial

act claims

When

the sanction of religion,

and is transformed into a sacred rite and
duty,
the performance of which in all its rigid details
is obligatory and of the highest merit, the debasing effect of custom and habit is reinforced
by an appeal to the strongest human motives and
prejudices..
That which in many instances it
would revolt a man to do for himself he will do
determinedly and with a clear conscience under
what he conceives to be divine authority. The
elaborate Vedic sacrifices, with their large demands and imposing ritual, could have had in
this respect only one consequence—to familiarize
men’s minds with thoughts of savagery, and to
close their hearts and ears to the cry
for compassion.
With facilities for mutual intercourse
and the advance of civilization, and with a higher
estimate

of

the

value

of

life

in

all

its.

forms,

these practices changed their character, or tended
altogether to disappear.
Offerings of fruit or
flowers,or models

in paste of animal

form,

took

the place of the living sacrifice at the altar, and
bear witness to an alteration of feeling on the
part of the worshipper, and a desire to free his
ritual from acts and observances which had become repugnant to a more cultivated and sensitive
nature,

oe

- It is probable also that a distinction should be
made—a distinction due to racial characteristic
as well as to natural environment—between the
primitive peoples of India and the later Aryan
tribes, who entered the country in successive
bands of invasion from the north-west and north.
The latter were swayed by the gentler, more
peaceable, ‘and kindly temperament incident.
always to the pastoral habit of life. Eventually
this tendency, though with many a set-back and
cross-current, triumphed, and gave its general
tone to the character and disposition of the entire
Indian people. The primitive tribes, for the most
part isolated from one another in gloomy and
treacherous forest homes, received a training which
developed the suspicious and harsher elements of
human nature, brought into prominence the rugged
aspects of nature

as a whole, and

was

calculated

to present few attractive features of
generosity
or humanity. Thus they were taught lessons of
stern pitilessness and disregard of the life or wellbeing of others, and more or less unconsciously
cultivated a disposition akin to that of the wild

beasts against which they had continually te be

on their guard.
and feeling may
of Indian history,
time among the
couptry. It is to

These two currents of thought
be traced all through the course
and are observable at the present
racial and caste divisions of the
the credit of the innate courtesy
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and sympathetic kindliness of the native Indian
that & merciful and generous spirit has, on the
whole, maintained itself against religious and

natural impulse, is probably at the basis of all
such ruthless practices..
The angry and hostile
feelings thus aroused check the growth of the
spirit of sympathy and mercifulness; and the
latter must wait for the rise of a wider and more
intelligent and generous outlook upon life and
human relationships..

(Indian)

:

prejudices,

and,

in

the

face

of

intluences

from within and from without, has to a large
extent prevailed against isolating class-feeling and
sectarian pride.
,
In the Indian sacred books the duty of pitifulness and compassion to all is a constantly recurring theme.
Mercy (dayd) and abstinence
from injury to life (ahwiusd) are primary obligations.
Especially in the Bhagavad-Gita (g.v.),
and in the type of religious thought and experience which it represents, the enfercement of this
duty occupies a prominent place. The true Brahman may be known by his friendliness to all;
and not only the Brahman,

but other castes also,

are bound by the same rule. The best sacrifice
is that which
refrains:from doing hurt to any
creature; respect should be shown for the life
and happiness of even the lowliest of creatures,
and no animate being should ever be subjected
to injury or wrong.
In a similar manner the
religious teaching of the schools that are in symathy with the Bhagavad-Gita repeats and enorces the same responsibility.
wo comments
upon these injunctions are perhaps natural and
inevitable.

They seem, in the first place, to show

more regard for animal than for human life; it
is probable that the original authors assumed the
latter, or regarded it as inclusively stated in the
larger precept. And, further, the interpretation
Placed upon the rule has been, at least to the
'Vestern

mind,

in

practice

so one-sided

aggerated as to destroy in large
worth.

The

general

tendency,

and

ex-

it

can

part its operative
however,

hardly be doubted, has been in the direction of
the cultivation of the
qualities of mercy and
mutual consideration. These qualities naturally
find little or no statement or emphasis in the
books on law or ritual, or among the regulations
for the detailed observance of the sacrifices.. The
Vedic hymns, while they extol the forbearance
and mercy together with the justice of the gods,
leave it a matter of inference rather than of command that men should follow in their steps. In
general it may be said that the decisive influence upon Indian character and belief has been
exercised not by the ritual precepts, but by the
humanitarian teaching of the Bhagavad-Gita, by
the popular epic poetry, and by the tradition of
the lives of the heroes of olden time.
|
The first organized protest against the sacrificial
rule in the interests of a kindlier and more humane
spirit was made by Buddhism.
The character of
Gautama Buddha, as depicted in the extant literature and stereotyped in painting and_sculpture,
is singularly gentle and attractive.
In practice
as well as by precept he would seem to have urged
the duty of forbearance

and

brotherliness

to all;

to do no harm to any living thing was a rule enjoined upon all who desired to unite themselves to.
his company and be enrolled among his disciples ;
and the purpose of the law which forbade the
Buddhist monk. to move. from place to place
during Vassa, the season of the rains, was at
least as much to avoid the otherwise inevitable
destruction of animal and insect life which would
ensue, at a time when the multiplicity and
activity of all such life are most apparent, asin recognition of the difficulties of travel incident
to the season. Hindu monks and ascetics appear
also to have observed Vassa, although not so
universally or to the same extent. The merciful
spirit, of which the rule of ahishsd was the outcome and logical conclusion, pervaded Indian Buddhism as long as it remained in its native land,
found expression in the acts and edicts of its
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greatest emperor, ASoka, and emphasized and
extolled a generous tolerance towards the feelings and opinions of others, which, with rare
exceptions, has characterized its attitude and
life in all countries to which it has been carried.
In India the influence which it exerted in this
respect was strong, and remained as a permanent
force in the life of the people after the Buddhist
faith itself had become decadent and had perished
from the land... In the wider aspect also, and as
illustrating this spirit, Buddhism alone of the great
religions of the world has never been guilty. of
persecution.
:
St
Jainism, the ancient sect contemporary with
Buddhism and possessed of similar views and doctrines, inherited also from Hinduism the: principles of mercifulness and regard for life in all
its manifestations, but carried these principles to
an extravagant.and abnormal length. . Even
noxious creatures, however irritating or insignificant,

may

not

be destroyed;

and

the

literal

interpretation of the injunction to do no hurt to
living beings has led with them to practical inconveniences

of

a

moreover,

the

serious nature,

which

are

not

counterbalanced by an equivalent development of
the qualities of a real compassion.
Buddhism,
in

days

of

its strength

in’ India,

made provision for sick, infirm, or worn-out
animals in special hospitals; and similar institutions, established and maintained by adherents
of the Hindu and Jain faiths, for many centuries
past

and

even

at the present

time,

bear

witness

to a compassionate spirit worthy of all commenda-

tion.

To.

Western

thought,

however,

these

in-

stitutions appear not seldom to defeat their own
object, and to be accompanied by contradictions in
feeling and practice which it is difficult to reconcile with .the spirit of the implied religious
teaching.
The form has .been preserved and
the letter of the law obeyed; but the meaning
and motive of the whole have, in many instances
at least, lost their force and been
disregarded
in the external fulfilment of an obligation which
satisfied

the

conscience,

but

did

little

to

effect

a change in the character or disposition of the
individual.
ot
oo.
With the coming of the Muhammadans a new
spirit invaded India, antagonistic to the old, the
consequences of which were great and permanent.
Born of religious

fanaticism, and

nurtured

in the

camp and on the field of battle, the warlike spirit
of Islim bore down all religious opposition and
refused to accept the symbol and confession of
faith of the vanquished creed. From the minds
of the conquerors religious fanaticism, in alliance
with a temper naturally stern and’ self-contained,
had banished all feelings of compassion towards
aliens or foes. Thusa spirit of inhumanity, based
ultimately upon religious precept and belief, not
only -inculeated indifference. to life where the
honour or extension of the faith was concerned,
but urged the entire elimination of the infidel by
force of arms.
In a further respect also, and
that wholly new to India, the example set has
been followed with results calamitous for the
. whole peninsula, the. untoward: effects of which
have only begun to be repaired within comparatively recent
years. ‘There is no evidence that
before Islim led the way religious prejudice:or
rivalry ever found expression to any considerable
extentin overt acts of persecution. The warfare
between the sects was waged by word and argument in the schools and royal courts, but not by
violence. The followers of Muhammad. taught
men to throw the sword into the scale; and the

spirit of division and hatred has never since that

time

been

other than latent on

both

sides, ready

to spring to armis and perpetrate cruelties on any

(Indian)
violation of religious comity or outrage upon
religious conviction.
.
|
Two further external influences deserve consideration,

but

are

of very

unequal

weight

and

importance.
Of. non-Christian‘ ethical systems
that of the Parsis is unrivalled for its merciful
spirit and regard for the poor and _necessitous
of its own religious community; and the largehearted generosity
of. wealthy members of the
Parsi faith has always been beyond praise.
In
general, however, the obligations of kindliness
and mutual helpfulness are valid towards those
of their own faith alone; and, except by way
of example, it cannot be said that their principles
or practice have made any deep impression on
the nation as a whole. Their numbers, moreover,
are tuo few, and their social severance from Hindu

and Muhammadan alike too complete, to enable
them to exercise a wide-spread influence for good
in this respect. They are and remain strangers in
the land, whose character and life have been for
the most part for themselves alone, neither shared
in nor sought as a pattern by those among whom
their lot was cast. o
,
With Christianity it has been entirely otherwise.
From the beginning it threw itself into the
national and social life of the country, and, as
far as the religious sentiment and pride of its opponents would permit, endeavoured to permeate
society with its principles and to uplift the people
as a. whole to the level of its own ethical ideal.
The influence of its temper and teaching has
always been wider than the limits of its acknowledged churches or professed disciples.
Its example has been pervasive and: powerful, . and
mainly through its preaching and its schools it
has exercised a far-reaching ethical influence on
the doctrines and practice of the Indian peoples.
Whether or how far early Buddhism was indebted
to Christianity for moral precept and belief remains an open question, to which it is improbable
that any
definite or certain answer can ever be
given. The later centuries, however, afford abundant evidence of the extent of Christian influence
and the attractiveness of Christian ideals in modifying the hold of cruel rites upon the popular mind
and in securing, although not always permanently,
‘the acceptance of higher standards of right and
mutual regard.
The influence described was never stronger than
during the last and present centuries, and it was
especially marked in the reform movements of
the 19th cent., whose leaders never hesitated to
acknowledge their indebtedness to Christian teaching and to the Christian Scriptures.
Ram Mohan
Roy, Keshab Chandra

Sen, and

others, to a large

extent accepted the principles of the Christian
faith, while repudiating its more distinctive doctrines

(see

art.

BRAHMA

SAMAJ).

Moreover,

it

was on the ethical side that most would seem to
have been learnt and adopted.
The broad and
kindly tolerance of all sects, which is a marked
feature of the religious life of the Reformed
churches,

the

gentle

needs

and

and the regard
for

the

habit

of mind

for the rights and
sufferings.

and

speech,

consideration

of ‘others,

if

not

altogether due: to the -leaders’ knowledge and
appreciation of Christian_principles, were thereby
greatly strengthened.
With the exception of the
Arya, Samaj (g.v.), ‘however, which exercises a
growing ascendancy in many directions, the contribution of these sects to the spirit and thought
of India has not been so effective or lasting as at
one time was anticipated.
The leaven of their
influence has been restricted in its range, although
within these limits a genuine effect has been
produced,
.
.
At the basis-of Indian religious and. moral

.

MBEROY

(Muslim)—MERIT

(Introductory

thought, therefore, at least in its earlier stages
and as regards the conception of the nature of
the gods, lay a belief in the generally beneficent
and merciful character of the divine powers. The
Vedic deities are, for the most part, kindly disposed
towards mankind.
It-is reasonable to suppose
that in those remote ages also the quality
of
mercy found a place among the attributes of the
gods because it was appreciated and practised by
their worshippers.
On the other hand, the awesome and threatening character which a naturereligion often and quite naturally
assumes must
not be overlooked.
The two elementary characteristics or tendencies met, and, being

of complete

reconciliation,

throughout

the

entire

existed

incapable

side by

development

of

side

Indian

spiritual and ethical history.’ Like most Orientals
the Indian is by nature gentle and disposed to
kindliness and generosity 5 and this aspect of his
disposition found expression in the Bhagavad-Gita
and kindred works, and was put into practice by
those sects which more or less sincerely acknowledged its authority
and were permeated by its
spirit. Lower and
darker forms of religious faith
maintained

a cruel

and

blood-stained

ritual,

the

effect of which on those who followed it could
not fail to promote hardness and insensibility
to suffering or need.
And the more influential
systems of philosophy, if not actively hostile
to considerations of humanity and brotherly love,

and

non-Christian)
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of asa guide and a ‘mercy’ (xi. 20).
is frequently called a ‘ mercy.’

The Qur’in

‘O men, now hath a warning come to you from your Lord,

and a medicine for what is in your breasts,
a mercy to believers’ (x. 58). ‘And we
Qur’in that which {s a healing and a mercy
it shall add to the ruin of the wicked ° (xvii.

and a guidance and
send down of the
to the faithful, but
84).

It is said of those who follow Jesus that God put
into their hearts ‘mercy and compassion’ (Ivii.
27); but this is not consistent with the denunciation

of

them

(ix.

29-35)

and

the

prohibition

of

friendship with them (v, 56). The words probably
apply to Christians who become Muslims, for the
passage goes on to address those who believe:

‘Fear God and believe in His apostle 5 two portions of His

mercy will He give to you; He
walk in? (vii, 28)
,

The

two

portions

Muhammad,

and

bestow upon you a light to

are: one

one

for

for

belief

believing
in

the

in

former

prophets (Baidawi). The lightis either the Qur'an
to enable the convert to walk in the right path, or,
if the walking refers to the bridge (al-Sirdt) finer
than a hair, over which all must

pass at the Last

Day, then the ‘light’ is true faith which will preserve its possessor in his perilous walk over that
bridge.
One chapter of the Qur'an (lv.) is called
Strat-al-Rahman, the ‘chapter of the Merciful
One,’ and begins: ‘The Merciful One hath taught
the

Qur'an, ‘hath

created

man,

hath

taught

him.

articulate speech.’ The phrase ‘God is merciful’
is in constant use, and in practical daily life has
overshadowed the idea of His righteousness and
at least stood aside, and found their interest and
justice. . It too often leads to complacency and selflife in a region where the kindly mutual rela- satisfaction. A man commits sin and says, ‘God is
tions upon which mercy is dependent have no merciful’; so, instead of leadingto repentance and
art.
.
. amendment of life, his idea of the mercy of God too
P It may be said, therefore, that the Indian faith often tends to make disobedience easy and safe.
that heaven is merciful has, on the whole, found
: Lrrzraturr.—There is no special literature on the subject;
expression in the Indian creed, and been trans- see literature under SALVATION (Muslim).:
.
lated into Indian practice. To generalize, how.
.
.
EDWARD SELL. ever, with regard to races so diverse in origin,
MERIT (Introductory and non-Christian).—In
history, and character, on any but the broadest the earlier stages of religious development, as is
and most general basis, is impracticable.
The attested by abundant examples in artt. BLEST,
eross-currents in the case of
India are excep- ABODE OF THE (Primitive and Savage), ESCHAT-tionally numerous owing to the many
elements OLOGY, and STATE AFTER DEATH, the moral charthat have entered into the life of the inhabitants acter of life in this world is not a factor either for
of the country.
An appreciation can take ac- securing immortality at all or for determining rank:
count of little more than the general character- and status in the future world, whether immortalistics of the majority, their habit of mind, and ity be attained by an individual or be vouchsafed
mode of action.
These considerations, however,
to all.
In these early stages earthly position,
justify to the fullest extent the description of the notably chieftainship, or a particular manner of
. native peoples of India as by nature indulgent and death—e.g., in battle—is a requisite qualification
merciful. :
for life in the future world; character, whether
LrrznaTure.—The subject is discussed more or less incidentally in all works on the religions and philosophy of India. See
artt. HixpvuisM, JArnisu, PARSIS, BuaxTi-MArca, BRAuma-SaMiAs.

.
/
A. S. GEDEN.
MERCY (Muslim).—To despair of God’s mercy
is one of the great sins, for mercy is one of the
attributes of God, and to doubt whether He will
show it implies disbelief in this divine attribute. |

‘O my servants who have transgressed to your own hurt,
despair not of God’s mercy, for all sins doth God forgive’
(Qur’in, xxxix. 54).
‘Who despaireth of the mercy of his
Lord,
but they who err?’ (xv. 56),
,

The words ‘In the name of God, the Merciful
One,’ form the heading of all chapters of the
Qur’in except the ninth. Al-Rahman, the Merciful One, is one of the names of God; it is used in
some stiras for Alléh.
The Qur'an: refers in
various ways to the mercy of God. The angels
who celebrate His
praises cry out: ‘Our Lord!
thou dost embrace all things in merey and knowledge’ (xl. 7).. Satan is said to have claimed mercy
on the ground that he was a thing and, therefore,
part of the ‘all things.’. The reply is that the

mercy refers only to the obedient and

ruin of the wicked’

(xvii. 84).

‘adds to the

The ‘treasuries of

the mercies of the Lord’ is a Qur’anic expression,
and the word ‘mercy ’is used as a description
of divine books, The book of Moses is spoken

good, bad, or indifferent, has no weight in deciding
the question.
When, however, religion advances,

when immortality is not conferred automatically
(if the religion in question believes it tobe conferred
at all), but is a boon

which

must

be achieved

by

long and toilsome endeavour, then three conditions
—sometimes separated, but usually combined in
greater or less degree—are imposed : works, faith,
andlove..
.
oO
.
The ideal combination of these three requisites
is found in but one religion—Christianity; and
within Christianity only Roman Catholicism gives
full recognition in its official statements to all
three.
The doctrine of the merit of good works
has fared poorly.
Some religions practically ignore
it, notably the Bhakti-marga (q.v.) of India and
the Sifiism (q-0.) of Persia.
In
both of these the

attitude may be due to what they regard as undue
stress on good. works in Hinduism and Muhammadanism respectively;. but, on the other hand,
over-emphasis on faith and love to the exclusion of
good works is dangerously apt to degenerate into
an

antinomianism

which

is

a

pitiful parody

of

religion at its best. Love alone is practically the
sole condition of salvation to the Sifi and to the
follower

of

the

Bhakti-marga;

faith

is scarcely

concerned except in so far as one naturally believes

(Introductory and non-Christian)
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Faith
with firmness what one loves with fervour.
and works are the essential bases of Mandreanism
(W. Brandt, Manddische Religion, Leipzig, 1889,
Mere intellectual

pp. 171-174).

faith, without love

or works, has never been held, so far as the writer
knows, to avail for salvation, except possibly in
:
extreme Lutheranism.
The stress laid by St. Paul on justification “by
faith apart from the deeds of the law’ (Ro 33; ci.
5', Gal

2!6) must not be wrested

its context

from

in the Apostle’s teaching, for he himself tells us
that love

is greater

faith (1 Co 13), and

even than

that ‘faith worketh by love’ (Gal 5°; cf. 1 Th 1,
There was

1 Ti 15 ete.).

reason

for him

to speak

disparagingly of works—it was necessary for him
to combat the excessive nomism of Judaism.
But St. Paul was a man of balanced judgment,
and tosay that he condemned all works because he
deprecated reliance on them alone would be a misrepresentation of his true attitude. He recognized
the merit of good works

the value and

enjoining the church
own salvation with
and at Thessalonica
every good work and
doubt that he would
the famous passage

(2 Co 8f.),

at Philippi to ¢ work out your
fear and trembling’ (Ph 2"),
to establish their hearts ‘in
word’ (2 Th 21), There is no
have subscribed heartily to
of St. James (Ja 2!7; ef. v.%)

that ‘faith, if it have not works, is dead in itself.’

The doctrine of the merit accruing from good
works may be viewed from two sides—from the
side of man and from the side of the deity. From
the human side, the more good a man does, or
even tries to do, the greater is the merit which he
deserves;

from

divine

the

it is recognized,

side,

practically by Christianity alone, that no man can
@ so rich in good works as to merit salvation ;
‘all have sinned, and fall short of the glory of
God’ (Ro 3%); all human righteousness is, as
Isainh said (Is 646), but as ‘pannus menstruate.’
- Only ashallow thinker would stress the apparent
antinomy here set forth; the two partial truths
in the perfect truth of the
blend harmoniously
Christian faith... Indeed, the Christian is saved
solely by merit, though not by his own... Our Lord
Himself could say, as His earthly life drew to its

of the merit of works of supererogation also
dogma
falls within this general category.
The doctrine of merit is, on the whole, a characteristic of the higher types of religion. We find
true, among

it, itis

the

lower races, as when the

Brazilian Iganna ‘say that the souls of the brave
will become : beautiful birds feeding on pleasant
fruits, but cowards will be turned into reptiles’
(PC3 ii. 7);

and a similar belief is recorded of the

African Maravi and of the Santal of India (id. pp.
8, 10). Elsewhere, as among the Nicaraguans and
the Negroes of Guinea, the good alone enjoy immortality, the wicked being annihilated (16. p.
Among the Greenlanders the condition of
22f.).
happy immortality is to have been a hard worker
in ths life (id. p. 86; the manner of death—e,g.,
by

drowning

in child-birth—is

or

also

a factor).

In all these cases, which might be much multiplied
—¢.g., from African and American Indian tribes (ib.
p. 94£.)—the distinction between ‘ good’ and ‘bad’
must invariably be interpreted by the standards of
If this is done,

les concerned.

peo

the particular

there is undoubtedly a very real ethical basis and
a true morality—even though quite rudimentary—
as the foundation of the belief in the future destiny
of the soul.
.
:
The doctrine of merit is much developed in the
higher religions, as in Egyptian (cf. art. ETasIcs
AND MoraLity [Egyptian], § 7f.) and Vedic (cf.
Muir, v. [1872] 284 ft.), and reaches its non-Christian culmination in the Zoroastrian triad of ‘ good

thoughts, good words, and good deeds’ as antithetic
The
to ‘bad thoughts, bad words, and bad deeds.’

course of the evolution is well summarized
B. Tylor (PC? ii. 84 f.):

by E.

“The idea of the next life being similar to this seems to have
prosperity and renown
developed into the idea that what gives
here will give it there also, so that earthly conditions carry on
Thus a
their contrasts into the changed world after death.
man’s condition will be a result of, rather than a compensation
or retribution for, his condition during life... . Through such
an intermediate stage the doctrine of simple future existence
wag actually developed into the doctrine of future reward and
ae
.
punishment.’

“Turning to the higher religions, we observe,
first, that the teaching of Muhammadanism on the
subject of merit is practically to the effect that
ood

ut

requisite,

are

works

that

.the

true

work

which

(5"7 9%),

“Only

eliever, being guided by Allah to perform them,
is, in reality, saved only by divine grace, while the
wicked are punished eternally for the sins which

last to attain to heaven (ef. Council of Trent, sess.
5s
v. ch. 3, sess. vi. chs. 3, 16, can. 10),

mit to divine guidance. The problem is complicated here by the fatalism of Muhammadanism
:
pee
(see art. FATE [Muslim]).
soul shall be recom“At the Last Day ‘every
pensed as it hath deserved: no injustice on that

close, that He

His

Father

emphasized

had

gave

the

accomplished

Him

to

necessity

do

the

(Jn

of work

17*), and

He

through the work consummated on Calvary did
salvation come to man; only through the merit
of the Sacrifice of the Atonement can we hope at
. _In.the primitive stages:of religion its essence
‘Beliefs are fluid;
may be ‘regarded as works.
ritual is stable ; every rite must be performed with
minute scrupulosity. If the proper rites are thus
exactly observed, the result is certain (provided,
of course, that no stronger counter-force opposes) ;
and, if a happy hereafter is the object-of such
rites, that blessedness

is thereby

assured

(cf. PC

Not all,. however, are content . with
ii. 90f.).
the discharge of minimum requirements and, consequently, with minimum results. If one wishes for
more, he must do more; perhaps, also, it will be
well for him to provide a store against unfereseen
In that case also he must be more
contingencies.
energetic in the doing of such works as will effect
such a result ; it is even possible that merits may
be deliberately amassed for the purpose of achiev.
ing results unattainable for those who are content
with the requirements imposed on every one; and
in some cases the merits thus stored up are available
for others as well as for him who originally accumu‘The doctrine of the merits of our
lates them.
Lord’s Passion and, in Roman Catholic theology,
of the merits of the saints at once come to mind in
the latter connexion; and the Roman Catholic

they have committed, and

ay’

(Qur'an,

xl.

17). “It

for their refusal to sub-

is

equally

and

doeth.

whosoever of the ‘People of the
in God

and

the

last

day,

true

that

Book’ ‘ believeth
that which

is right, shall have their reward with their Lord’
(ii, 59; ef. ii. 76, 106, 215, iii, 194, iv. 60, 121-123,
172, v.73, vii. 40, xi. 14, xxv. 64-76; the idea is
closely paralleled by Ac 105); and elsewhere faith
is conjoined with observance of almsgiving and the
appointed times

of prayer (ii. 2-4), while through-

out faith and works go together (¢.g., iii. 190-199).
The whole attitude of Islim on this matter may
thus be summarized from the earliest stra (xxxvil.
22-55) which deals extensively with it:..
‘ “Gather together those who have acted unjustly, ...
guide them to the road for hell... .
.
'
But on this day they shall submit themselves to God...

and
.

upon ne therefore, is the doom which our Lord hath passed
Ye shall surely taste the painful punishment,
And ye shall not be rewarded but as ye have wrought,
Save the sincere servants of God! ....
.
- But for the favour of my Lord, I had surely been of those
who have been brought (unto damnation).”’

In a word, the saved declare (vii. 41): ‘ Praise
be to God who hath guided us hither! We had
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not been guided had not God guided us!” (cf. also

_

E. M. Wherry, Comprehensive Commentary
Qurdn, London, 1882-86, ii, 12, note 31, an
3.v. ‘Salvation’).

on the
index,
/

The most complete development of the theory of

merit among the ethnic religions is undoubtedly
found in India. The main aspects have already

been

considered

at

leneth

in

where it will be seen that the
merit is closely connected—as it
religious systems—with belief
(7.v.) and In asceticism (g.v.).

ever, calls for mention

here—the

the

art.

KARMA,

Indian concept of
is in several other
in transmigration
One aspect, howaccumulation of

merit for the attainment of supernatural results
in this life. oo
On the theory of sacrifice as set. forth by the
Brakhmanas—i.e., that it is a rite which ipso facto
compels the result at which it aims—it fo lows
that the accumulation of merit not only by sacrifice but also in other ways will constrain the gods
themselves to bow before the might of the ascetic,
This power may be used for good or for evil, according to the purpose of him who possesses the
merit in question. The records of India are full
of stories of sages who have won enormous powers
by the accumulation of merit, almost wholly by
asceticism.
Thus, Bali conquered Indra and all the other gods except
Vignu, and ruled the world until Visgu outwitted him: Chya-

yans constrained Indra to do his will (Mahabharata, iil. 122-

125); the particularly ill-tempered Durvisas by his curse brought
the gods so completely under the power of the demons that
only the famous churning of the Ocean of Milk, Which produced
the amryta (‘ambrosia’), restored the divine sway
(Visnu Puaoa, i. 9); Hariéchandra’s patience under trial deservedly raised
him to heaven, though he unhappily boasted of his merit and
fell, but, repenting in mid-air, still remains in his aerial city
half-way between heaven and earth (dlarkandeya Purana, i,
7ff.): Kandu's austerities, like those of many other sages, were
80 perilous to the gods that Indra sent the Apsaras Pramlocha
to seduce him (Vignu Purdga, i. 15); Kartavirya thus obtained
great boons, which he used wisely (ib. iv. 11); the demon
Ravana, the evil figure of the Ramdyana, won supernatural

power by the merit of his austerities; Viévimitra, whose con-

flicts with the almost equally merit-endowed Vasistha form an
important theme in the earlier Sanskrit literature, rose to be
a Brahman instead of being merely a Ksatriya (Muir, i.2 (1872)
317 ft.) Indeed, the idea recurs constantly throughout Sanskrit literature, the implication being always that the sage
owes his power solely to the merit which he has accumulate ;
and in modern folk-beliet the same supernatural might is accredited to the Yogi and Faqir. .
.
:
.

In later Zoroastrianism merit conditions very
strictly one’s position in the future world. Throug
full renunciation of.sin and complete confession
of it ‘the duty and good works which were before
performed’ come back to a man (Sayast la-Sayast,
viii, 5-9). Those whose good and evil exactly
balance go neither to heaven nor to hell, but to
Haméstagin, the ‘Ever-stationary’ (cf. L. O.
Gray, Jfuséon, new ser., iii. [1902] 178), which in

one text (Datistdn-i-Dinik,

xxiv.

6, xxxiii.

2) is

divided into two parts, one’ for those whose goodness slightly preponderates, and the other for
those whose evil minutely overbalances the scale.
Not only is punishment in keeping with one’s sin
(cf. M. N.
Dhalla, Zoroastrian Theology, New

York,

1914,

pp.

56 f., 273-275, 280f.), but in the

future world fstice is so strictly observed that
even the good
deeds of a wicked man. receive
reward.
.
:
rae

‘For instance, a man whose whole body was either cooked in
the caldron or was undergoing some other torment had one of
his legs stretched out unmolested, because he had either shoved
a wisp of hay before a hungry animal that was tied and could
not reach it or killed some noxious creatures with it. He had
not done any other good deed his whole life long’ (Dhalla,
p. 281, with reff.; cf. also L. O, Casartelli, Philosophy of the
Aazdayasnian Religion under the Sassanids, Bombay, 1889, p.
167 f.).
vs

Merits avail, as the doctrine of the merits of the
saints teaches, not only for one’s self, but also for
others. This has been recognized by other religions

a3 well as by the older form of Christianity. In
the Buddhist Upasampada-kammavdcha, or ritual
* VOL, VIII.—36
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for admission to the Buddhist priesthood, the candidate prays: ‘Let the merit that I have gained
be shared y my lord. It is fitting to give me to
share in the merit gained by my lord’ (J. -F.
Dickson, JRAS, 1875,
pp. 7, 9)..
Buddhism,
however, stands

almost

merit during this life.

the living to the dead

alone in thus transferring

‘The transfer of merit from
is less common,

although

the Marcionite practice of § baptizing for the dead”
may possibly belong here (ef. J. Bingham, Anti-

guities of the Chr. Church, London, 1843-45, iii,
451-456).
It is, however, taught by the Roman
Catholic Church that, in virtue of ‘the article of

the Communion of Saints, the faithful living may
transfer their merits for. the benefit of souls in
purgatory. More frequently the transfer is made
in the future world, particularly at the examination
of arecently

arrived

soul.

Thus,

in Muhammadan-

ism, according to al-Ghazili (Perle précieuse, ed.

and tr. L. Gautier, Geneva, 1878, p. 79f.), the man

whose good and evil exactly counterbalance is
bidden by Allah to borrow some small merit from
& more fortunate soul that the balance may be
turned in his favour (for other solutions of this
problem cf. the discussions connected with the
al-A'raf of Qur'an, vii. 44-46, and see J. B. Riiling, Beitrage zur Eschatologie des Islam, Leipzig, 1895, p. 37f.; M. Wollf, Afuk. Eschatologie,
do. |1872, p. 85).

In late Zoroastrianism sacrificial

merit (iirfak) of which the officiating priest is unaware goes to the treasury (gan) of the angels,
who give the ensuing enjoyment ‘to the soul of
that person who has at once become righteous in
:
'
mind’ (Sdyast ld-Sdyast, viii. 4).

360Litzrarure.—
f., 650-552, PC?
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il. 83-107; MZ

-

1. 86, 96-99,

299-302,

it,

"~ ‘Lovrs H. Gray, .-

(Christian).—Merit is, properly speak-

ing, an ethicsl idea. It implies the existence of at
least three things: (1) a moral law under which man
is placed, (2) a free will which enables him to obey
it, and (3) a system of rewards and punishments b
which ‘obedience or disobedience to the law is
sanctioned.
Meritorious conduct is such as is
agreeable to the law, and is at the same time
voluntary; as meritorious, it claims honour or
reward, Demerit, on the other hand, is the mark
of such voluntary
conduct as is not correspondent
to the law ; conduct to which

this mark

attaches

demands punishment (for this general conception
of merit see J.’ Martineau,
Lypes of Ethical
Theory’, Oxford, 1889, ii. 80 ff.).

-. In

Christian theology the idea of merit is closely

connected with that of good works; and there is
an important. inter-confessional controversy be-

tween
Roman Catholicism and Protestantism concerning .the relation between the two.
Both
confessions recognize. the. ethical character of
Christianity by declaring good works necessary to

salvation, but, while Catholicism views good works,

with certain limitations, as meritorious of eternal

salvation,

Protestantism

denies

that

the

stand-

point of merit is at all valid in the Christian life.
I. The Jewish and Hellenistic doctrine of merit.
——The conception of the merit of good works and
the demerit-of disobedience was inherited by
Christianity and Judaism.
It does not belong,
strictly speaking, to thé prophetic religion of
Israel. While the prophetic religion is, above all
things, ethical, and its demand is for righteousness, the point of view under which right conduct
is regarded is, in the first place, rather that of
loyalty to Jahweh than that of the accumulation
of merit and demerit, and the consequent hope of
reward and fear of punishment. . Typical of the
prophetic attitude to the subject is such a sentence
as Mic 6§ ‘He hath shewed thee, O man, what is
good ; and what doth the Lord require of thee, but
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to do justly, and to love mercy, and to walk
humbly with thy God?’ Nevertheless, there is
always
the idea in reserve of a judgment by which
evil-doers are to be cut off; and in such a passage
as Is 1) the alternative of reward for obedience
and punishment for disobedience is very clearly

propounded (cf. also 324),

With the codification of the prophetic morality

in

the

Law,

however,

the

standpoint

of

merit

became much more clearly defined. In Dt 27-29,
e.g., the whole duty of religion is brought under
the heads of the blessing which rewards obedience
to the divine commandments and of the curse
which follows disobedience. In Dt 6% 24" also is

found the important idea of a ‘righteousness before

God’ established by the performance of the precepts. Prophecy after the establishment of the
Law tends more and more to be conformed to the
legal standpoint. The general idea of reward and
punishment is applied in a very atomistic way to
the

individual

by

Ezekiel

(cf.

3'*#!

1812;

other

notable passages of a similar general tendency in
later prophecy are Is 654-5 6618, Mal 31-48),
The practical way in which the motives of the
hope of reward and fear of punishment operated in
the post-Exilic legalism can be studied in Proverbs
and Ecclesiasticus (cf. Pr 19*’, Sir 12) 29+),
It
should be noted, however, that so far there is no
idea of rewards or punishments in a future life.
The life after death is conceived in all the earlier
stages of the Jewish religion as without moral distinction.
In the further development of religion
during the Greek period, however, moral distinctions are extended

into the next life, while in the

A brief glance at Hellenistic

Judaism of the

same period will conclude this part of our survey.
The morality of the book of
Wisdom and of Phi
combines with the Jewish idea of obedience to the
Law Plato’s philoso hical doctrine of virtue. On
the subject of moral retribution Wisdom remains
practically one with the earlier Ecclesiasticus.
hilo, however, further distinguishes himself both
from the Wisdom
literature and from the teaching
of the seribes by avoiding the principle of ‘ atomism
and carrying back all virtues to one root, love or
faith. The punishmentofsin, moreover, he regards
as a

living

death,

the

reward

of virtue

as com-

munion with God (see J. Drummond, art. ‘ Philo,’
in HDB v. 207).
.
.
As regards the views of educated
paganism,
when Christianity came into being, the doctrine of
Plato was a formativeinfluence.
—
Plato ‘in several dialogues expresses the thought that a
judgment upon all souls takes place at death, at which they
receive, xara rhv dfiav (Phado, 113 E), both the reward for their
good and the
punishment for their evil deeds (Rep, x. 614 ff.,
Gorg. 623ff.,
Phoedo, 113t.). Here, however, the mere conception of merit is overlaid by the other, that he who strives after
righteousness and virtue seeks dpootcfat Ges, and therefore
will not be overlooked by God (Rep, x. 613 A B)' (J. Kunze, in
PRE3 xx. 501).
.
'
~

The last thoughts carry
us beyond the sphere of
the doctrine of merit.
Nevertheless, there can be
no doubt that in paganism, as well as in Judaism,
the view that regards God above all things as a
rewarder of good and evil, and tends to review
His relation to men under legal analogies, was the

dominant and most usual religious t cory. The
total position of things is well summed
up by
Schultz in SK Ixvii. 9:
.
|

Palestinian Judaism antagonistic to Greek influence the scribes further developed the preceding
legalism into a complete formalism.
n this formalism the different moral duties are
regarded in great detail and in separation from
one another.
The moral task is not viewed as a
whole, but as the sum of single observances. The
duties of fasting, prayer, and almsgiving are
. especially prominent.
Reward varies precisely as
performance :.
ce

‘When Christianity entered the world and found its first expression in the dominant Jewish circles, as well as among the
okesmen of the idealistic Hellenic popular culture, the
thought of a divine repayment deciding according to legal
standards, and therefore of a merit or demerit of men according to which their fate was to be settled, was a self-evident
axiom.
<A different relation of man to God, now that the
prophetic type of religion had ceased to be influential, was not
in general imaginable.
With faith in God as the representative
ofthe moral order of the world, there appeared to be evidently
given the faith that He rewards and punishes according to the
rule of human law.’

‘He who performs one precept has gotten to himself one
advocate; and he who commits_one transgression has gotten
to himself one accuser’ (Pirgé Abhoth, iv. 15, ed. O. Taylor?,

2. The doctrine of the NT.—The teaching of
Jesus links itself on to that of the OT prophets,
and also to that better side of the later Judaism

Cambridge, 1897, p. 69). .
:
The reward is partly
present, partly future;
where this world fails fully to reward or punish,
the next world redresses the balance.
—
:
The result of this atomistic conception of moral
duties is to give great prominence to the external
and ceremonial duties. It leads naturally to that
idea of righteousness by works which was so prevalent in Pharisaic circles in NT times.
'- Life under the Law was certainly not wholly
formalism and externalism.
Examples of real
heart religion were still to be found among the Jews
of this time.
C. G. Montefiore rightly insists that
the tendency to formalism represents only one
aspect of the later Judaism, and that it is not fair
to judge it by this aspect alone (see Origin and
Growth of Religion as illustrated by the Religion of
the Ancient Hebrews [HL], London, 1897, lect. ix.).
The same truth is emphasized by G. Dalman in his
Worte Jesu (Eng. tr., Dhe' Words of Jesus,
Edinburgh, 1902).
.
Nevertheless, the formalistic aspect of the religion of the scribes must here be emphasized, for
the following reasons: (1) it distinguishes it from
the earlier prophetic stages of the prophetic religton of Israel ; (2) it explains the protest of the
NT

against the religion of

the scribes ; (3) it still

influences the Roman Catholic conception of merit.
‘Just because

the catechisms for the

elementary schools

adduce passages like Dn 42 [sic], To 128 for the Roman Catholic
doctrine of good works, we must go back to the religion of
Judaism’ (K. Thieme, in PRES xxi, 110).

upon which Montefiore and Dalman insist.
Itis,
in the first place, essentially
ethico-religious;

religion and morality
Jesus demands of
formity with

are completely blended in it.
His diseip es an absolute con-

the will of God

(Mt 5“), a righteous-

ness better than that of the scribes (5%). Without
this none can enter into the kingdom of heaven
(7%).

This

better

ness

is heart

righteousness

is, however,

not

to be attained by a closer conformity to the Law.
Jesus further teaches that the only true righteousrighteousness;

that,

apart

from

a

to the keeping

of

right motive, outward conformity to the Law is
worthless. Again, the idea of God as the Father,
so central in His teaching, is the very antithesis
of and makes impossible a legal conception of the
relation of man to God. The righteousness which
Jesus demands is, therefore, in the end just the
spirit of sonship, energizing in the imitation of the
ather (5%),
me
Lo
While thus rejecting the legalism of the scribes,
Jesus employs in His ethical teaching the current
ideas of reward and punishment.
That righteousness shall be rewarded and wrong-doing punished
He reiterates again and again (Mt 5! 61 19% ete.).
He speaks once (unless it be the Evangelist) of
‘good works? (tuay 7a xadd Erya,Mt 5"); he did not
reprove the question: ‘What shall I do that I
may inherit eternal life?’ (Mk 10"); in His answer,
moreover,

He

points

the asker

the commandments.
Cf., further, the teaching of
the parables of the faithful and unfaithful servants
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(Mt 246), and of the talents (25""-), and observe
again the principle expressed in Mk 424,
:
‘. The principle of merit, therefore, occupies a
somewhat ambiguous position in the teaching of
Jesus. On the one hand, there are fundamental
doctrines which appear to leave no room for it;
on the other, we find in places a general recognition of it, The position of things in the NT asa
.
whole is much the same.
The rest of the NT corresponds exactly in its
ethical demands with the teaching of Jesus Himself, The necessity of righteousness is absolute,
alike for the Jewish Christianity of the Epistle

of James and the anti-Jewish Christianity

as well as for the other NT
Gal

51,

Eph

55,

1 Jn

of

‘aul,

writers (ch. Ja 1t.,

37-12 esp, v.°),

Through-

out the NT also the doctrine of the Fatherhood of
God is fundamental, though not so dominant as it
is in the teaching of Jesus, The idea of retribution according to works is also generally prevalent.
Paul, indeed, in the most important cycle of his
teaching—that upon justification—appears to exclude the principle of ‘merit altogether. Justification is by faith alone: by the works of the Law
no man can be justified (Ro 3” 4%, Gal 2 gu,
observe especially the direct exclusion, in so many
words, of the principle of merit in Ro 4),
Yet
the Apostle teaches also that reward and punishment are according to men’s works; and heregards
this doctrine ag axiomatic, feeling himself here on
common
ground not only with the Jews, but also
with the Greco-Roman world (Ro 2%; ef. » further,
2 Co 5” 98, Gal 6°, 2 Th 1%, and also Col 334, Eph
6%, 1 Ti 48, 2 Ti 48),
:
Even more prominent is the doctrine of retribution according to worksin the Apocalypse, and the
Epistles of James, 1 Peter, and to the Hebrews
(cf. Rev 21-20 35-1222

He 10° 11-85 192),
tion

is

therefore

ete,

Ja 318 4°, 1 P

1% 17 ete,

The current idea of retribu-

almost

universal

in

the

NT,

though, as Schultz says (op. cit. p. 13), ‘without
systematic development.’ Only in the Gospel and
pistles of John is it almost wanting, Thereason
for this is assigned by Schultz as follows:

‘At bottom there is no room for it. The true life
which the community elect of God performs, is belief inwork,
the
Son

of God, and in this beliet eternal life is already given, ag
(p, 13).

possession and as hope’

‘Here, then, enters a problem which the NT
writers do not themselves seem to have felt much,

What is the relation of the doctrine of retribution,

which the NT has in common with the current
thought of its age, to the specifically Christian
ideas, such as those of the Divine Fatherhood, or
of justification by faith? This is a problem whose
full significance was later to be brought to light.
We may, however, refer here to the passages in
the NT which suggest the limitations with which
the doctrine of retribution is to be taken.

To begin with Jesus Himself, when He describes,
as He often does, the relation of God to men by

comparing it to that of a master and his household
servants (cf. Mt 246% 95" Tk 17%), He thereby

does away with the idea of meritand reward in
the
strict sense,
.
me
a

‘The servant in the sense of antiquity can acquire
He is S00A0¢ dypetos, even when he has done all he
179). His master can reward him, but that remains
an act of good pleasure’ (Schultz, p, 15).
.

no merit,
should (Lk
at bottom
:

In the one instance where Jesus actually does
speak of paid labourers, and so leaves the way

open for the strict idea of reward according to
merit, He emphasizes by contrast the truth that

God will not be bound by this rule, but reserves to

Himself the
(Mt20%),

right
|

Finally, Jesus

of graciously transcending it
as
mo

opens

out

the view of a reward

which belongs rather’ to the personality revealed
in the work than to the performance as such. .
,

(Christian)
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‘Only where the tree is good, can the fruit be good (Mt 1233
135). It is the conduct of life, the mpagis, which
and rewarded in the individual deeds’ (Schultz, p. is14).recognized

Paul, again, suggests a reconciliation between
the idea of justification by faith and judgment
according to works in .the conception of good
works as the fruit of the Spirit (Gal 5**-),

‘Where justification is, there is also the gitt of the Spirit,
and therefore also good works.
Thus the verdict of present
justification and of the future Judgment must coincide * mR.
Franks, Mfan, Sin, and Salvation, London and Edinburgh,8.

1908, p. 1281).

Again, in

Eph

2°

good works appear not as a

condition, but as a result, of salvation.
‘Sometimes, however, the ethical interest so predominates

that Paul even comes to represent future salvation
as conditional on perseverance in faith and obedi-

ence’ (ib. p. 129).

Cf.

Ro

8%,

1 Co 9-27, Ph Bei4

with exposition given by Franks (id.).
Finally, we may take into account the recession
of the idea of retribution in the Johannine writings, which has already been noticed. The tendency
in the NT, at any rate in the most important
parts of it, is in general to limit the principle of
merit and retribution in favour of the doctrines of
grace. But it must be admitted that such limitation is by no means universal or absolute (it is least

observable in

the minor

NT

writers);

and

there

remains, therefore, a fundamental antinomy in the
Christian religion, as originally stated, which
theology is called upon to solve. How difficult
the task is, the history of doctrine reveals.
3. The doctrine of meritin the Christian Church.
~-We begin with primitive Gentile Christianity,
and note that the whole cycle of Christian ideas by
no means passed over equall
to y
the Gentile Christians
— what they received was naturally conditioned by their previous preparation. As to the
necessity of good works, we find an intense moral
earnesiness in primitive Gentile Christianity.
But, further, the idea’ of the twofold retribution

according to works (reward or punishment) was
familiar to the whole Greco-Roman world; hence
this element of NT doctrine was easily assimilated,

and, indeed, emphasized in more than its proper
proportion, so much so that we have to recognize
in the early Christian Church a return toa great
extent to the Jewish doctrineof works. The
doctrines, on the other hand,
prevented this return, such.

which should have
as, above all, the

auline doctrine of justification by faith, found
but little receptivity awaiting them. Hence the
doctrine of good works in the Apostolic Fathers is
very similar to that of the Jewish Rabbis. Christianity appears as a new law, and eternal life as
the reward of keeping it. ‘Just asin later Judaism,
stress is especially laid on the merit of fasting and
almsgiving. Cf. 2 Clem. xvi. 4 (almsgiving becomes a mitigation of sin); Barn. xix.; 2 Clem.
iii, 3f., viii, 4-6, ix. 5; Hermas, Sim. rx.
xxviii, 5, x. ii. 4.. We actually find already the

idea of a work of supererogation (Hermas, Sim. v.

iii,.3: ‘If thou doest a good work beyond the
commandment of God, thou shalt win for thyself
more abundant glory’).
.~
.
,
.
_In the Greek Fathers this line of thought continues, side by side, indeed, with the idea of grace,
with which, however, it-is never properly correlated. A more important and characteristic development belongs to Western theology, and begins
with Tertullian.” Himself a jurist, he gave to the
doctrine of good’ works’ an essentially juristic
stamp, which it has never lost in Latin Catholicism. <A typical sentence is:
\
ol.
| ‘A good deed has God as its debtor, just as also an evil one,
because a judge is a rewarder of every cause’ (de Pen, 2).

Tertullian, in :fact, looks upon the whole life
of the Christian after baptism as strictly a
life under the Law, its motives hope of reward
and fear of punishment, and the result deter-
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mined purely according to.legal standards. . All
good works are in general meritorious; merit,
however, in a peculiar sense attaches to such as go
beyond the strict demands of God—eg., fasting
and the maintenance of virginity. Retribution is
strictly according to merit (Scorp. vi., de Pat. x.,
SO
ad Scap. iv.).°
These ideas are continued by the later Latin
begins to correlate
however,
Ambrose,
Fathers.
them with the ides, of divine grace—a work completed by Augustine. The latter still maintains
that eternal life must be won by merit, and that
good works

merit,

establish

but the divine

grace

alone can enable men to perform good works, so
that all our merits are God’s gifts, and, when God
crowns our merits, He crowns in reality simply His
:
own gifts (Ench, evii., Zp. exciv. 19).
The teaching of Augustine is systematized and
‘The idea
modified by the medieval schoolmen.
that eternal salvation must be merited by good
works is common to them all. Baptismal grace
simply puts men into a condition to. win merit.
Works are not properly meritorious unless done
from

le of love (caritas), which is

an inner prinel

infused in the heart by the Spirit of God... Alexander of Hales, however, modified this doctrine by
distinguishing between two degrees of merit,
‘meritum de congruo’ and ‘meritum de condigno,’
and two degrees of grace, ‘gratia gratis data,’
grace, and ‘ gratia gratum faciens,’ saving
general
grace. He further taught that, while ‘ meritum de
condigno,’ or merit to which God owes a reward in
strict justice, is possible only by the help of saving
ace,

Church there was, however, a controversy as to the

necessity of good works. If they were not to be
regarded as the meritorious cause of salvation, the
question was in, what relation they stood to it.
Melanchthon used phrases which were thought to
imply that good works, though not the ground of
justification, were nevertheless a causa sine gua
non of our acceptance with God. To this mode of
expression Luther objected, as good works are the
consequence, and in no sense the condition, of justification.
Agricola, a pupil of his, went further,

and taught that good works are not necessary to
salvation, the believer being not under the Law but

under grace, and accepted for Christ’s sake apart
from any works of hisown. Luther denounced this
view

also,

maintaining

that

the

Law

remained

under the gospel, not indeed as a means of justification, but as a revelation of the will of God as to
what men ought to do (C. Hodge, Systematic Theology, London and Edinburgh, 1872-73, iii, 238).

first grace can be merited (F. Loofs, Dog-

of teaching that good works were necessary to jus-

Thomas
mengeschichte’, Halle, 1906, Bs 544f,).
He denied the possiAquinas was more cautious.’
bility of merit before baptism. All merit, however,
so far as it proceeds from the free will is ‘de congruo’; so far as it proceeds from grace, it is ‘de
condigno’ (id. p. 549f.). Duns Scotus taught that
‘meritum de congruo’ was possible to a man ‘in
according to God’s ‘ potentia
puris naturalibus’
not,

however,

according

to his

‘ poten-

tia ordinata’ (i. D. 596 f.).° Finally, the Nominalist, Gabriel Biel, the disciple of William of Occam,
taught without hesitation that he who does what
grace which
is in him can merit ‘de congruo’ the
enables him ‘de condigno’ to merit salvation (7d.
p. 615). It is from this point that the Reformation
antithesis to the Roman Catholic doctrine of good
works takes its start.

Luther, returning

to Paul’s

principle of justification by faith, declares that
the doctrine that salvation can be merited by good
works, however modified bya reference to the cooperation of divine grace, is absolutely opposed
.
mo
,
tothe pure gospel.
We ought to notice that Luther’s point of view
is not altogether without parallel’ in the Middle
Ages, Above all others Bernard of Clairvaux pre:
*
sents similar thoughts.
*He is foolish and mad, whoever he be that trusts in any

merits of his life, who trusts in any religion or wisdom but only
humility’ (de Diversis, sermo xxvi. 15 other passages are given
1, Eng. tr,
in hy, Hitsonl, Rechifertigung und Versihnung,

Pp.

briefly sums up

the Roman Catholic point of view when he says:
‘The common opinion of all Catholics is that good
works are truly and properly meritorious, and
that not merely of some particular reward, but of
eternal life itself’ (de Justificatione, v. 1 [Disputationes, Ingolstadt, 1588-93, vol. iii.]).
Protestantism as a whole, both Lutheran and
Reformed, completely agrees with the position of
Luther, as expressed above. - In theearly Lutheran

‘The controversy was renewed not long afterwards
in consequence of the doctrine of George Major,
professor at Wittenberg, who had also been a pupil

God

ecause His mercy goes beyond strict justice, is
possible by the help of general grace. In this way

absoluta,’

sess. vi. can. 32). -R. Bellarmine

rewards

de congruo,’ which

‘meritum

even the

lic Church at the Council of Trent stamped with its
approval the medizval doctrines of good works (see

:

.

,

- Luther, however, elevated what was thus occasionally expressed in the Middle Ages as & devotional point of view into the central doctrine of the
faith. This teaching, in its ultimate form—there
were many stages of development—is that salvation is by faith alone.’ Worksare not the condition
of righteousness, but righteousness received as a
divine gift by faith is the condition of good works,
Faith works by love, and its natural fruits are
re
‘
good works,

of Luther

and

Melanchthon.

tification,

but denied

salvation,

but

this.

Major was accused

He

maintained

that

good works were not necessary as meritorious of
were

necessary. as fruits of faith.

He admitted that the sinner wasin a state of salva-

tion as soon as he believed, but

taught that, if his

faith did not produce good works, it was not saving

faith.

N. von Amsdorf, his chief opponent, taught,

on the other hand, that, though the statement that
good works were necessary to salvation might be
true in a general way, it was misleading. Good
works are necessary to sanctification, but not to
salvation in the proper sense, which is identical
with justification. Amsdorf went so far as even to
say that good works were harmful to salvation (op.
cit.

p. 239f.).°

uo

me,

These controversies were closed by the Formula
of Concord (1580), which, on the one hand, condemns the statement that good works are necessary
to salvation, but, on the other, equally rejects the
doctrine that they are harmful to salvation. Men
are to be shown how necessary it is to exercise
themselves towards God in good works, but also
how necessary it is to avoid all thought of good
works in the matter of justification.
Finally, the
Formula condemns the idea that faith in Christ can
consist with intentional or wilful sin (cf. F.C. Epitome, ed. Leipzig, 1857, ix.,

‘de Bonis Operibus’).

’ The Formula
of Concord closes the history of the
doctrine of good works in orthodox dogmatics. | It
remains now only to notice that, since the Formula
was composed, the whole question of the place of
good works in Christianity has passed into a new
hase, Theessentially ethical character of modern
rotestant theology, with its emphasis on the

teaching of the OT prophets, and still

more on that

of Christ, makes the question whether good works
are necessary to salvation seem almost absurd.
At
the same time, in the sense in which the Formula

of Concord denies that good works are necessary to

salvation, modern Protestant theology is absolutely

In opposition to Luther’s view the Roman Catho- | at one with it. . It repudiates the Koman Catholic
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‘conceptionof salvation by merit, and views good
works, in essential agreement with the prophets,
with Christ, and with

Luther, as the expression of

the filial attitude towards God.
There

is,

however,

2

powerful

tendency

not

simply todeny the applicability of the category of
merit to the matter of justification, but to regard
itas a complete intruder in the domain of Christian
theology. Justification by faith is regarded by
Ritschl not as an alternative to justification by
works, coming in in view of the failure of the latter,
but as from the
first the only method of salvation.
The consequence of this view is an attempt to remove from theology the conception of the reward
of good works in any other sense than that of their
immanent fruition. The Pauline doctrine of twofold retribution is regarded simply as a remnant
of Pharisaism or as a dialectic concession to his
Jewish opponents (cf. Ritschl, Rechtfertigun
und Versohnung, ii. 319; also W. Beyschlag, NT
Theol., Eng. tr., Edinburgh, 1895, ii. 179; H. J.
Holtzmann, Lehrbuch der neutestamentl. Theol.,

medieval romance Merlin played a prominent
art, in ‘close ‘conjunction with the Arthurian
egend, as a prophet and asa magician.
In the
earliest references which we have to him in Welsh
literature he appears as a bard, while, later, he is
represented in Welsh and other prophetic litera.
ture as a seer, until finally, in the Merlin romances,

his character as a magician predominates. The
origin of the name Myrddin or Merddin is uncertain, and it is only by accident that it has become identical with the second element of Caer
Fyrddin,

the Welsh

name

for Carmarthen, since,

in that name, Myrddin (in its mutated form Fyrddin) is the later phonetie equivalent of the Celtic
Mori-dinon (‘the fortress near the sea’). The
reason for the substitution of 2 for dd (=soft th) in

the Latin and other forms of the name is uncertain.
Probably it was due to the absence of the soft
sound of

¢% from

these languages, and

the conse-

quent necessity for substituting for it some other
sound, but it is not clear why that sound should
have been.

As for

the derivation

of the name,

Freiburg i. B., 1896-97, ii. 129). Our Lord’s use of it may be stated that there is one obstacle, and
the category of reward is regarded as merely popu- that a doubtful one, to its derivation from the
lar and not fitted to be the basis of a theological | Latin Martinus. This should give Merthin (with
statement (cf. Holtzmann, i. 192f.).
:
: hard th), but there is a bare Possibility that this
The question is really that of the rights of form might change to Merddin, in accordance
‘natural theology’ within the Christian religion. with a.
Welsh sound-change of th to dd which
The doctrine of twofold retribution has always operated in certain words, but which was arrested
been regarded as one of the pillars of a natural before it affected all instances of rth. There is
theology. “Ritsch], however, regards the whole of probably an instance of this sound-change in the
the traditional natural theology, and in particular
lace-name Gogerddan, in Cardiganshire,: which
the doctrine of a twofold retribution, as due to
oubtless stands for ‘Gogerthan,’ another form of
the Hellenization of Christianity, and as being no *Gogarthan,’ a diminutive of Gogarth (‘an emiproper part of Christian theology (cf. Rechtferti- nence’), This derivation of Merddin is only a
gung und Verséhnung, iii. 24f., Eng. tr., p. 2608., possibility ; but, if it is sound, itis just conceivable
also ii. 318f.), maintaining that the doctrine of that some of ‘the early legends of Merlin contain
twofold retribution, in a word, is Jewish or Greek distorted accounts of St. Martin, to whom St.
but not Christian. The Ritschlian doctrine on this Ninian is said to have dedicated the church called
point has been by no means generally accepted.
Candida Casa or Whithorn.
A magician called
Many would still agree with C. Gore when, com- Melinus is mentioned in the Vita Patricit of
menting on Ro 2%, he speaks of natural religion Jocelyn (x. 79, ed. AS, 11 Mar. [1865] 556), written
as the necessary and essential basis of all evan- in the 12th cent., but whether or not the name
gelical teaching (The Epistle to the Romans, London,
stands for Merlinus
is uncertain; in the Vita
1899,

i.

108f.).

It must,

however,

be

admitted

that the co-existence in the NT of the doctrine
of justification by faith and of reward according
to works remains one of the antinomies of the
Christian religion, of which, if the Ritschlian position be refused, no satisfactory synthesis has yet
been attained.
And, further,
Ritschl is surely
right when he says that ‘ the rubric of good works
is unsuitable as a comprehensive designation of
the ethical side of Christianity’ (iii. 627, Eng. tr.,
p. 663). The phrase ‘good works’ suggests just
that Pharisaic atomism which is the very opposite
of the teaching of Christ, and, while employed in
the NT like many other phrases derived from
Jewish thought, it is not one in which the specific

genius of Christianity comes out, but rather one in
connexion with which there is a perpetual danger
of a reversion to a lower stage of religion.
.

LITeratvre.—The usual Biblical Theologies and Histories of
Dogma; also the great systematic theological works, among
which A. Ritschl’s Rechtfertigung und Versdhnung’, Bonn,
1889, is specially important (Eng. tr., Justification and Reconciliation, vol. i., Edinburgh, 1872, vol. il1.2, do. 1902, vol. ii. still
untranslated). .The great monograph on meritis H. Schultz,
‘Der sittliche Begriff des Verdienstes und seine Aufwendung
auf das Verstindniss des Werkes Christi,’ in SX Ixvii. [1804]
7-50, 245-313, 445-553, See alsojartt. ‘ Verdienst’ and ‘ Werke,

gute,’ in PRES.
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MERLIN.—The name Merlinis a modification,
first found in its Latinized form Merlinus, of the
Welsh Myrddin or Merddin. That the latter form
in Welsh is not a mere orthographical variant of
the former.is shown by a line of the poet Dafydd
ab Gwilym (middle 14th cent.), which attests the
pronunciation with e in the first syllable. In

Patriciit which

probably

by

is ascribed

Mellanius

to Bede,

Probus

though

(ed. J.

more

Colgan,

Acta Sanctorum ... Hibernia, Louvain, 1645-47,
ii. 51-63), he is called Locrus,
It is interesting to

note that Adamnan in his Life of St. Columba
makes no mention of Merlin.
.
.
x. Merlin: in: Welsh legend.—So far as the
earliest allusions to Merlin in purely Welsh literature are concerned, it is clear that his name belonged to the same legendary zone as the majority
of the heroes and saints commemorated in earl
Welsh literature and included in early Wels
genealogies, namely to that of the ‘Men of the
North,’ who are represented as having come into
Wales from Northern Britain, more especial!
from the region of the Clyde and the Forth. This
is the zone, ¢.g., of Cunedda Wledig, Urien Rheged
and his son Ovain, of St. Kentigern (the patron
saint of Glasgow and of St. Asaph), Caw,
Rhydderch Hael, Gwenddolen, Cynon ab

Clydno Eiddin,

and of Arthur himself. The débris of the ancient
British legendary cycle is to be found in Nennius,
as well asin poems of the Black Book of Carmarthen, the Book of Aneirin, the Book of Taliessin,
and the Red Book of Hergest, while fragments of
the same cycle may be detected in the Mabinogion,
the Triads, and the Bruts. It is in the Book of
Aneirin, a MS of. the 13th cent., but containing
much older material, that the first reference to

Merlin by name occurs in Welsh literature, in the
hhrase ‘he defended the fair song of Mirdyn,’ the
orm ‘ Mirdyn’ in this passage

being

undoubted:

a variant for ‘Myrdin,’ the me ieval Wels
equivalent of the Myrddin of later Welsh.
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Since it is clear that the legend of Myrddin
(Merlin), in its earlier developments, must have
arisen on British soil and have been circulated in

that

Llallogan (Laloiken).

is

a proper

tongue, it will. be of interest,

Romania, xxii. 504). The simpler form of Llallogan, Liallawe (=Llallog), is probably a purely
Welsh variant.
It may be stated that the precise
site of Arderydd (given in an older form in the
Annales Cambrie as Armterid) has not been fixed

legend do not go further back than the 12th cent.,

with
certainty,
the usual
identification
with
Arthurel being based on a false pronunciation, but

the ancient

British

before considering its later evolution in Latin and
other non-Welsh sources, to review the forms in
which we find it in the literature of Wales.
Unfortunately, the Welsh materials of the Merlin
but they doubtless embody more primitive features,
though it is no longer easy to determine these
elements with certainty.
The Myrddin legend
owed its popularity in Wales, in the 12th cent.
and later, to its convenience as a vehicle for the
enunciation of prophecies as to the ultimate success of the Welsh in their struggle against the
English.
In this form of the legend Myrddin is
represented as having, in the battle of Arderydd
(often wrongly written Ardderyd), caused the
death of the son of his sister
Gwenddydd, who
apparently
was the wife of Rhydderch Hael, a
prince of Strathclyde, who, in the battle in question, was the opponent of another Northern prince,
Gwenddolen, with whose court Myrddin as a poet
appears to have been connected.
According to

.

to show

name, found, ¢.g.,in a Breton document called
the Redon Cartulary as Lalocant and Lalocan (see

this Welsh

legend, smitten with

remorse, he flees

in his frenzy, under the pursuit of Rhydderch
Hael and his hounds, to the Forest of Caledonia
(Coed Celyddon), to which, in Welsh medieval
legend, allusion was sometimes made

as the home

of sprites and departed spirits. In his flight the
bard’s sole companion is a little pig, and with his
companion he reaches the shelter of an apple-tree
in the heart of the forest. Under this apple-tree
he is represented as uttering prophecies concerning
future events in the history of Wales.
It woul
appear from some of Myrddin’s utterances that,
in the course of his wanderings, communications
were sometimes made to him by a female friend,
who bears in Welsh the name Chwimbian or Chwiplein, who is probably the original of the Viviane
of the later
Merlin romances.
It is possible that,
in earlier forms of the legend than those known
to us from Welsh literature, this nymph or Egeria
may have originally played a less shadowy part
than that which comes to view in Welsh 12th cent.
legend, when the chief use of the Myrddin sto
was as @ vehicle for encouraging vaticinations. 1
is noteworthy thatin no part of early Welsh literature, not even in the Black Book of Carmarthen,
which was written in the Priory of Carmarthen
in the

latter

half

Welsh,

Caer

to

Annales

of the

12th cent., is there any

attempt to connect Myrddin with Carmarthen (in
Fyrddin),

as was done

by

Geoffrey

of Monmouth.
Hence we may conclude
that the
story of the connexion of Merlin with the North
and with the battle of Arderydd—fought, according
the

Cambrie

(ed.

Monumenta

hist.

Britannica, i., London, 1848, pp. 830-840), in A.D.
573—was traditional and well-established.
The
Northern associations of the story are further confirmed by the fact that Nennius mentions a Riderch
Hen (Hist. Brit. ad ann. 597, ed. Bon. hist, Brit.
i. 75), who is probably to be identified with Rhydderch Hael, while the life of St. Kentigern (xlv.,

ed, and tr. A. P. Forbes, Historians of Scotland,
v., Edinburgh, 1874) names a Rederech, who is
doubtless also to be identified with the same person,
. and a Laloiken, or Laloicen, whose name is clearl
the same as that of Liallogan, identified with
Myrddin in a poem purporting to be a conversation
between Myrddin and his sister Gwenddydd,

found

in the Red Book % Hergest and generally known
as the Kyvocsst
Myrdin (‘The Conversation of
Myrddin’).

H.-L.

D.

Ward

(in Romania,

xxii.

{1893] 504ff.) has published another version of
the Laloiken story, from two fragments in the
Brit. Mus., and has adduced conclusive evidence

it is probable that the name Gwenddolen survives
in the place-name Carwhinelow (Caer Wenddolen)
near.

Carlisle.

In

the

fragments

given

above,

Laloiken is said to have been driven mad by the
events of the great battle ‘in campo inter Lidel et
Carwanolow situato.’
The attribution of propheciesin Welsh literature
to a bard Myrddin is not an isolated phenomenon,
but is also found in the case of the Welsh poet
Taliessin, in whose case, as in that

of Myrddin,

a

legendary nucleus has survived, the chief feature
of which is an account of his transformations.
It
is probable that the connexion of the name Taliessin with prophecy was earlier than that of Myrddin, as is suggested by a statement put into the
mouth of the latter in the first poem of the Black
Book of Carmarthen, in a dialogue between him
and Taliessin about the battle of Arderydd, to the
effect that Myrddin’s prophecy would be widely
known after that of Taliessin. The conception
of a poet that is implied in the utterance of such
yaticinations resembles the medieval idea of
Vergil,

who

was

then

viewed

more

as a prophet

and magician than as a poet (see D, Comparetti,
Vergil in the Middle Ages, Eng. tr., E. F. M.
Benecke, London, 1895).. As for the genesis of
such prophecies as those of Myrddin, the original
models were probably theso-called Sibylline Oracles,
and such imitations of them as bridged over the
time between the period of their composition and
the Middle Ages.
In the Middle Ages and even
later there was a congenial mental atmosphere for
the composition of prophecies and the practice of
magic, nor was an. interest in vaticinations confined to Wales,

as may be seen, ¢.g., in the

popu-

larity of such writers of prophecies a3 Atterbury,
Bannister,

John of Bridlington, Thomas of Ercel-

doune, and others in. England, not to speak of
Merlin himself.
"
In the Black Book of Carmarthen (12th cent.)
the two chief forms of prophecy that are associated
with the Myrddin legend are those known as the
Afallenau (‘The Apple-trees’) and the Hoianau
(‘The Hails’),
Both
poems contain prophetic
allusions, mainly to events of the 12th cent. in
Wales.
The former poem mentions Coed Celyddon
(‘the forest of Caledonia’), which was represented
as the scene of the Myrddin legend, as well as
Prydyn (Pictland) in the North, Mon (Anglesey), Ardudwy (N.W. Merioneth), Dinwythwy (near
Carnarvon) in N. Wales, Cors Fochno and Pumlumon

(Plynlimmon)

in Cardiganshire,

and

the

rivers Tawe, Taf, Teifi, Towy, Machafwy, and
Edrywy in S. Wales. The Hoianau poem refers
to the disagreement between Henry 11. and Hen

11., and
Iorwerth,

There

also to the Welsh

lord

of. Gwynnedd

are allusions

in this

prince, Llewelyn a
or N.W.

poem

to

Wales.

Gwynedd

(N.W. Wales), and to Tir Ethlin, the Land of the
Heir-Apparent, which was the district situated in
N. Wales between the rivers Conway and Clwyd.
The student of the prophetic allusions of these
poems would do well to consult the Introduction
and notes of J. Gwenogvryn Evans's edition of

the Black Book of Carmarthen.

Here, again, most

of the topographical allusions are to
Wales, such as Dyfed (S.W. Wales),
Milford

Haven,

Mynwy

aces in 8.
St. Davids,

(Monmouth), : y Sarffren
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and Castell Collwyn in Radnorshire, together with

the rivers Taradyr, Mynwy (the Monnow), Machafwy, and Teifi, while there are also allusions to
certain famous battles of early Welsh history,
which are probably taken from some current
bardic list of such battles.
In the Book of Taliessin (14th cent.) there is a
similar prophetic poem (but without any account
of the
Myrddin legend itself), put into
the mouth
of Myrddin under the title Arymes Prydein Fawr
(‘The Prophecy of Great Britain’). The events
which are foretold are similar in character to
those of the Afallenau and Hoianau.
‘There are
other poems in the MS which, without expressly
mentioning Myrddin, are clearly cognate with the
Myrddin poems already mentioned.
_
n the Red

Book

of Hergest

(14th cent.) there

are two poems which have clear links of affinity
with the Afallenau and Hoianau, but which may
have been composed later. They undoubtedly
belong, like the latter, to the’ Welsh Myrddin
tradition.

These

two

poems

are

(1)

Kyvoessi

Myrdin a Gwendyd y chwaer, ‘The Conversation
of Myrddin with his sister Gwenddydd,” and (2)
Gwasgargerd Vyrdin yn y bed, ‘ The
Diffused Song
of Myrddin in the
grave.’ Though there are allusions which make it clear that their writers were
familiar with the legend of the Northern Myrddin,

Myrddin in these poems is little else than the
instrument of prophecy.
It may be of interest to
note that a common feature of the Myrddin and
other prophecies of the Middle Ages was an
expectation of the return of the princes Cynan and
Cadwaladr to life, in order to lead jomtly the
Welsh forces to victory over the English.
It is in the Kyvoessi poem that theterm Llallogan,
already mentioned, occurs, Though this word is
doubtless in origin a proper name, yet W. O.
Pughe (Nat. Dict. of the
Welsh Lang.*, Denbigh,
1832, s.v.) interpreted both it and Uallawg as
meaning ‘twin brother.’ It isnot improbable that
the term was misunderstood in this sense, even b
the author of the Kyvoessi, since he makes Gwenddydd speak of ‘my Uallogan Myrddin,’ while the
term Uallawg, as a synonym for lallogan, is doubtless invented from it by analogy. In the original
narrative on which the Kyvoesst poem was based,
Llallogan was doubtless a proper name, as it is in
the Life of St. Kentigern, in the passage ‘in curia
eius (Rodarci) (erat) homo fatuusvocabulo Laloicen,’
and it is this Laloicen that is identified in the
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to Myrddin in Dafydd ab Gwilym are unimportant.
Later legend (see MS 162 in the Peniarth Collection, now in the National Library of Wales, A beryst-

wyth, written about 1600) associated Myrddin with
the Island of Bardsey, off the coast of Carnarvon-

shire, and located his grave there (cf. R. Higden,
in Polychronicon [ed. T. Gale, Oxford, 1691, i.
187]), and Giraldus Cambrensis may have had

this legend in view when he spoke of Merlinus
Celidonius’ grave (see below) as being shown near.
Nevyn in Carnarvonshire.
.
That Wales was not without an interest in the
prophecies of the Sibyl, which are probably the
prototypes of the Merlin and similar vaticinations,
is shown by the fact that MS 5 of the Peniarth
Collection, belonging to the second quarter of the
14th cent., contains a Welsh translation of the
Sibylline prophecies, called Llyma Prophuydolyaeth
Sibls doeth (‘Here is the prophecy of the wise
Sibyl’), based on the De Sidillis of Isidore of
Seville.
This translation is also found in the
Red Book of Hergest (cols. 571*-577), and in Peniarth MS 14,

p . 45-57.

The

latter bears the title

‘The Sibyl’s Dream,’ and belongs to the middle of
the 13th century. It differs both from the versions
of Peniarth 5 and from the Red Book text. ‘The
popularity of prophecies in this and the subsequent
century in Wales is further shown by the inclusion
in Peniarth MS 3, written about 1300, of the
Kyvoessi poem, together with the Afallenaw and
cianau, while MS 20 of the same collection (15th

cent.), by its inclusion of the same poem and the
addition to it of a further prophetic extension,
shows that this popularity continued.
This is
further proved by the fact that we find in the
Cwtta Cyfarwydd, a MS written at varying dates
from 1415 to 1456, copies of the Afallenau and
Hoianau with the Gwasgargerd Vyrdin poem together with English prophecies by Bridlington,
annister, Thomas of Erceldoune, and others.

We

find the Afallenau and Hoianau in Peniarth MS
59, a MS of the first half of the 16th cent., while,
in the latter half of that century and in the 17th,
the Welsh Myrddin poems still continued to be
copied, as we see from Llanstephan MS 41 (161030), now in the National Library

of Wales.

In the foregoing account the fortune of the
Arderydd or Northern legend of Merlin, with the
associated prophecies, has been traced.
The
Merlin thus depicted is sometimes called in Latin
‘Merlinus Silvestris,? and in Welsh ‘Myrddin
Scotichronicon
(iii. 31; ed. W. Goodall, Edinburgh,
Wylit’ (‘Merlin the Wild’); while another Latin
1759), asin the Kyvoessi poem, with Merlin. Poems name by which he is known is that of ‘ Merlinus
xix., xx., and xxi. of the Red Book of Hergest (in Celidonius’ or ‘Caledonius,’ being so called in
Skene, Four Ancient Books of Wales) clearly belong order to distinguish him from Merlinus Ambrosius,
to the same cycle as the preceding.
: whois a creation of Geoffrey of Monmouth, through
Occasional references to Myrddin are found in the substitution of Merlinus for the Ambrosius of
the Welsh poets of the Gododin period (A.D. a narrative which Geoflrey found in Nennius. A.
1100-1300), as, ¢.g., in Cynddelw’s Elegy to Owain later MS of the Annales Cambria, in its account
Gwynedd
(Myvyrian ‘Archaiology of Wales?, of the battle of Arderydd, reflects the Merlinus
Denbigh, 1870, p. 152%), where the
poet says that
Silvestris tradition, in its addition to the original
Owain was ‘fairer than Myrddin”
Gwynfardd
entry of the words ‘ inter filios Elifer et Guendoleu
Brycheiniog, too (ib. p. 193°), speaks of the Lord
filium Keidiau: in quo bello Guendolen cecidit: .
Rhys of Deheubarth (S. Wales) as having been
Merlinus insanus efiectus est.’ In keeping with
prophesied by Myrddin. Elidr Sais (id. pp. 243°, the Northern conception of Merlin already men244°) refers to Myrddin’s brilliancy in song, and
tioned, but also influenced by Geolltey’s account in
likewise Gwilym Ddu o Arfon (ib. p. 277%) speaks
connexion with the name
Laloicen, the Life of
of ‘the excellent Myrddin of thestock of Meirchion.’ St. Kentigern (Scotichronicon, loc. cit.) refers to
The poet Sefny-n, also, in an elegy on Jorwerth Merlin’s suffering in the words that are put into
Gyrriog, compares the dead bard to Myrddin (ib. his mouth: ‘Ego sum Christianus, licet tanti nomi. 334°), Further, a cynical and sarcastic poet, nis reus, olim Guortigirni vates, Merlinus vocitatus
fadog Dwygraig, satirizes the Afallenau in one in hac solitudine dira patiens fata,’ though the
of his poems called Dychan i Ferch (‘A Satire on a influence of Geofirey is here unmistakable in the
Woman’).
In Dafydd ab Gwilym (poem xxviii.) reference to Vortigern.
.
.
there is an echo of the fame of Myrddin as a
2, The Vita Merlini.—This is a Latin hexameter
etic lover, while in poem xlvii. he is said ‘to
oem, giving, in verses of considerable ease and
ave made with the craftsmanship of love a house
uency, an account of Merlin’s life and adventures.
of glass about a mistress.’ The few other allusions Nearly all writers upon it have taken it, owing to
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its dedication, to be the work of Geoffrey of Monmouth, but the legend which it embodies is so
entirely different from that given in Geoffrey’s
Historia that it is in the highest degree improbable
that he is its author. The legend which
it incorporates and expands is essentially that of the
Welsh Afallenau and Hotanau and of the ‘ Laloicen’
tradition that is contained in the Life of St. Kentigern.
Ferdinand Lot has published an analysis
of

the

Vita

Merlini

(Annales

de Bretagne,

xv.),

and has shown it to be later than the Laloicen
fragments already mentioned; but he too readily
assumes that Geoffrey was its author, and goes too
far in seeking to trace the influence of the Vita
Merlini on the Welsh Myrddin poems of the Black

Book of Carmarthen and of the Red Book of

Hergest,

with the exception of the first poem of the former,
which purports to be a dialogue between Myrddin
and Taliessin. The Latinized proper names of the
Vita Merlini show quite clearly that they were
formed by some one who was familiar with the
Welsh names of the Myrddin legend, such as
Ganieda for Gwenddydd, Telgesinus for Taliessin, and the like. At the same time, there are
important departures from the Welsh form of the
Jeyend, as, for instance, the opposition of Guennolous to Merlin; but in the
Vita Merlini, as in
the Afallenaw, there are prominent allusions to
apples, and the whole setting of the Latin poem
and of the Welsh poems, in spite of certain discrepancies, is for the. most part the same.
The
Vita Merlini, however, contains one name, Meldinus, which, as Lot has pointed out, is probabl
derived from an Irish rather than from a Welsh
source, being, in all likelihood, that of the hero of

the voyage of Melduin. Though the Vita Merlini
appears to be the work of some one other than
eoffrey, it appeared during his lifetime, having
been written about 1148, while he died in 1154.
'

It was dedicated

to Bishop

Alexander’s

successor,

Robert, who was a man of considerable influence
at the courtof Stephen. The poem is of great
interest as showing the popularity of the Northern
and Welsh type of the
Merlin legend in cultured
circles in Britain in the 12th cent., but familiarity

with Geoffrey’s history is already shown by the
reference to
Vortigern (1. 681).
7
.
3- Merlin in Geoffrey and in the Chronicles.—
The introduction of the figure of Merlin into the
medieval Chronicles is due to Geoffrey of Monmouth, who deliberately transformed the Ambrosius

of one of his sources, Nennius, into Merlinus.
This
is clear from the fact that, in the Prophecy and in
the last part of the preceding book, Geoffrey calls
Merlin
Ambrosius Merlinus. The innovation in
uestion was first made by Geoffrey, when he published ‘ The Prophecy of Merlin’ as a separate work,
before the appearance of his Historia Regum Britannie.
This Prophecy must have been published
early enough for Ordericus Vitalis to quote from
it, as he

does

in bk.

xii. of his History,

written

about 1136 or 1137. Later it was incorporated in
Geoffrey’s Historia, and forms bk. vii. of
that work.
The’ Ambrosius' with whom Geoffrey identified
Merlin

first

comes

to view in Gildas (de Excidio

Britannie, xxv., ed. Mon. hist. Brit. i. 15), as
Ambrosius Aurelianus, but the first to make him
into a legendary person was Nennius, who describes
him (xli.-xlv.) as a child without a father, for
whom Vortigern searched, by the advice of his
sorcerers, in order to render stable the foundations
of a tower

that

he was

building.’

He was found,

according to Nennius, in the field or plain of Elleti,

in the region of Gleguissing ( = Glywyssing in Mon.
mouthshire), and in Nennius’s narrative he is also

associated with the ancient Carnarvonsbire fort of

Dinas Emrys(Emrys being the Welsh derivative of
Ambrosius), near Beddgelert, and is represented as

a sorcerer

(magus), who

pro

hesies the final over-

throw of the English by
the Welsh. Ambrosius in
Geoffrey appears as a separate character (Hist.

Brit, viii. 1), but the réle which he plays.in that

author was filled in Nennius by: Guorthemir
(Vortimer).
It is Geoffrey, too, that first connects
Merlin with Carmarthen (Hist. Brit, vi. 17).
‘Another new element which Geoffrey introduced
into the story, and which became a notable feature
of the Merlin romance, was the suggestion that the
boy’s father was a supernatural being of the type
known by the name of incubus. The suggestion
made by Nennius, that the boy was the son of a
Roman consul, is omitted by
Geoffrey. The idea
of introducing an incubus into the story robably
came from

a reminiscence

of the pseudo-Bede

(de

Elem. Phil., bk. i, [PE xe. 1131]), who doubtless
reflects a view put forward by St. Augustine.
The
germ of the conception of Merlin as a sorcerer was
already in Nennius, and the idea of putting prophecies into his mouth was ready to Geolfrey’s hand,
and even then a practice of the times, as is seen
by Geoffrey’s

own

references

(ii. 9, xii.

18) to the

prophesying of the eagle at Shaftesbury.
Giraldus
Cambrensis, too, quotes prophecies of Merlin that
are not found among
those given by Geoffrey (see
R. H. Fletcher, Arthurian Material in the Chrontcles, Boston, 1909, p. 93, note 1). He makes a, distinction between Merlinus Ambrosius and Merlinus
Silvestris (or Celidonius),'and attributes to the
former only prophecies taken from Geoffrey, and he
likewise
covered,

states (Itin.. Camb. ii. 6, 8) that he disin an out-of-the-wa
locality, a copy of

the prophecies of Merlinus Celidonius in the British
tongue.
Geoffrey gives prominence to Merlin’s
powers, not only as a prophet, but as a magician,
and represents him as one whose magic power conveyed Btonehenge from Ireland to Salisbury Plain
and changed the forms of Uther and his companions,
In Geoffrey, however, Merlin isnot mentioned later
than Uther’s reign, but subsequent legend and
romance could not resist the temptation to associate him with Uther’s son, Arthur. In romance,
Merlin, as a magician,
more into prominence,

tended to come more and
until at last he became a

figure second only to that of Arthur himself.
In the case of subsequent chronicles the following
points may benoted.
The Welsh Brut Tysilio, an
adaptation of Geoffrey’s History, shows a development on the lines of the later Romances, and probably under their influence. For example, Merlin
is represented

as owing

his birth

to the machina-

tions of Lucifer and other evil spirits, and the increased prominence of the magical conception of
his character is seen by the statement that he, by
his magic art alone, is able to draw the stones that
are to be carried from Ireland to Salisbury Plain
as far as the ships, after the complete failure of the

warriors.
Wace,

who

.The same tendencies may be noted in
omits

Merlin’s

prophecies,

with

exception of those about Vortigern, on the

the

ground

that they are unintelligible to him, while he invests

Merlin throughout with superhuman
powers, and
does not even mention any mechanical assistance
in the transmission of the blocks of Stonehenge.
Traces of romantic influence come to view also in
the Chronicle called Draco Normannicus (c. 1170;

ed. R. Howlett, Chron. of the Reigns of Stephen,

etc., London, 1884-89, ii. 589-757), which, it may
be stated, contains many allusions to the section of
Merlin’s prophecies that relate to the first half of

the 12th century.

.

‘In Layamon’s Brut there are a few additional
touches to the story of Merlin, such as Merlin’s
explanation that the immediate cause of the fall of

the tower which Vortigern was trying to build was

the fighting of two dragons with one another at
midnight.
In this narrative, again, there is a

-
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marked emphasis on'the supernatural conception
of Merlin, which shows itself on the side both of
supernatural knowledge and of supernatural power.
There are some points of contact in the narrative
with the Vita Merlini, as in the account of the
discovery of Merlin in a forest, at Uther’s instance,
when he wished for his aid to obtain Igerne as his
mistress,
,
In the Latin hexameter peem called Gesta Regum
Britannie

(ed. F.

Michel,

London,

1862),

Merlin

isentirely supernatural, as, €.g., where he transmits

thestones to

Stonehenge by means of magical songs,

or where he magically changes Uther’s form.
Merlin, too, gives Arthur new strength in his contest with Frollo. Here, again, there is a link with
the Vita Merlini, where it is said that Arthur was

conveyed to an ever-to-be-remembered island, on
which a royal maiden dwelt. In the case of other
chronicles, some omit the prophecies or certain of
them, as, for instance, Alfred of Beverley (c. 1150;
ed. T. Hearne, Oxford, 1716), who omits most of
them, and Richardus Cluniacensis (in 1162); who

omitted the prophecies in the first edition of his
Universal Chronicle (ed. L. A. Muratori, Antiguitates Italice medit evi, Milan, 1738-42, iv. 10791104), but who found it advisable to include them

in his second and third editions, Again, it is clear
that all chronicles did not share equally
in the
tendency to exaggerate the powers of Merlin ; ¢.g.,
Ralph Niger in his Chronicon (ed. R. Anstruther,
London,

1851)

has

a

mere

allusion

to

Merlin’s

tracesin

Giraldus

transportation of the stones of Stonehenge.
There are, as already stated,

Cambrensis of an attempt at the fusion and reconciliation of the Caledonian tradition and that of
Geoffrey, in his theory of the existence of. two
Merlins. He follows Geoffrey in his connexion of
Merlinus Ambrosius with Carmarthen, while he
knows of the madness of Merlinus Caledonius, but

attributes it not to remorse at having killed his
sister’s son, but to fright at the sight of an apparition in the air. Giraldus, like many of the chroniclers who succeeded Geoffrey, succumbed to the
temptation of bringing Merlin down to the time of
King Arthur.
One story, which Giraldus records
(Itin.

Camb.

ii,

6),

to

the

effect that

Merlinus

Caledonius had been found near Nevyn
in Carnarvonshire, is probably connected with the legend
that associated him with the island of Bardsey.
Merlin’s burial appears to have been located in
some traditions at Carmarthen, where a ‘ Merlin’s
Grave’ was pointed out, while in Scotland it was
located at
Drummelzier, anciently Dunmeller, in
Tweed-dale.
,
The wide-spread popularity of the prophecies of
Merlin may
be gauged by the fact that two Latin
poems appear to be extant embodying a number of
them from the pen of a Scandinavian monk called
Gunlangus Leifi of Thingeyra, while a similar MS
in the
Copenhagen Library was translated into
English, with the History of Hulfdan Einar, and
published in London in 1718 (see San-Marte,
Die
Sagen von Merlin, Halle, 1853, p. 18).
:
n 1185-89 there appeared a commentary on
the prophecies of Merlin by Alanus de Insulis, and
in 1603 it was published at Frankfort. In this
commentary Alanus testifies to the existence, in
the Brittany of his day, of a strong belief in the
prophecies in question. Further, John of Cornwall,
a disciple of Peter Lombard, commented on these
prophecies publicly in the University of Paris (see
rophetie Merlint cum expositione Johannis Cornubtensis, ap. K. J. Greith, Spicileg. Vatican.,
Frauenfeld,

1838,

p.

98).

The

credence

given

to

the Merlin prophecies continued, in Britain and in
France, well into the 17th cent., if not later, and
the Council of Trent sought to counteract the considerable effects of this popularity by putting the
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prophecies on the Index. A similar attitude of
mind to that of the Council of Trent is reflected in
the work called Vincentii Bellovacensis Speculum
Historiale

(xx.

20).

For

English editions

of

the

Life and Prophecies of Merlin, see Literature.
4. Merlin in romance.—Merlin first comes to
view as a character of romance proper in a poem of
which only a fragment has come down to us, probably dating from the 12th cent., and usually
attributed to Robert de Borron (ed. Paris and
Ulrich, in their ed. of the Huth Merlin; see Lit.).
This poem was the basis of a French prose work
which forms the Romance of Merlin, and ‘this,
again, is thought to be partly the work of the same
author. It has come
down to us in two forms,
the first being generally called the ‘ordinary’ or
‘vulgate’ Merlin, while the second is known as the
Suite de Merlin, Of the latter work Malory’s first
four books are an abridgment, and from it is
derived one of the minor Arthurian stories, namely
that of Balin and Balan. In the Merlin romances,
as in the later developments of the Arthurian
story (see ARTHUR,

ARTHURIAN

CYCLE), there is

an ecclesiastical or theological development, the
leading motive which led to the birth of Merlin
being the conspiracy of the world ofjdemons to.
produce an Antichrist, who would be the means of
rendering the work of the Incarnation ineffective.
Thus the birth of Merlin is represented as a kind
of counter-incarnation, and, through the machina-

tions of the demons, he is brought into the world
as the child of a woman whose family has been
ruined by the evil spirits, and who is herself seduced
by ademon.

Providentially, however, Blaise, the

confessor of Merlin’s mother, baptizes the child as
soon as it is born, and

thereby

brings it into

the

Christian fold. The child, nevertheless, retains,
though a Christian, the demonic gifts of magic and
prophecy, and these powers he puts to beneficial
use even in his infancy, by saving his mother’s life
and startling her accusers by revealing their family
secrets. The narrative then proceeds on the lines
of Geoffrey’s History in the account of his relations
with Vortigern, Ambrosius, and Uther.
After
this, Arthur is represented as having been committed as an infant to Merlin’s care, and Merlin

hands him over to Antor, who brings him up as
his own son. It is Merlin who reveals to Arthur
the fact that he is the son of Uther Pendragon and
Igerne, and it is to Merlin that Arthur looks for
guidance and counsel during the earlier period of
his rule, At the termination of this period Merlin
vanishes from Arthur’s court. The stories accounting for his disappearance vary in different forms
of the romance.
One story states that he was
betrayed by a maiden called Niniane or Viviane,
probably the Chwimbian of Welsh legend; but in
some versions of this narrative she is represented
as a water-fairy, in others as a king’s daughter.

With this lady

Merlin is in

love, and

she, in the

spirit of Delilah, obtains from him the secret of his
magic power, and uses this knowledge to cast him
into a profound sleep and to imprison him alive in
a rocky
grave. According to this account, Merlin
uttered

aloud

cry,

called.

the

‘Brait,’. before

he

died. Apparently this form of the story was the
most
popular. another version his prison is
not of stone but of air; and, thongh Merlin in
this prison can see and hear everything, he can
be seen by none.
He can also hold converse
with wayfarers who pass his prison, and one of
these happens to be Gawain.
The prose Perceval
contains another form of the story, according to
which Merlin is not imprisoned by his mistress,
but retires of his own accord to an edifice called
an ‘Esplumeor,’ which he himself builds, after
which retirement heis never more seen. The
Romance of: Merlin eventually became a long:
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introduction to the prose Lancelot and to the
.
3
Arthurian cycle generally.
~ The Romance of Merlin, as already indicated, is
poem, attrito be found first in the fragmentary
however, only
buted to Robert de Borron, giving,
the introductory part of the story, ins single MS
of the Bibliotheque Nationale, and, secondly, in the

prose version based on this poem in combination
with the early history of the Grail, which bears
the name Joseph of Arimathea.
In two cases'the
Merlin story forms a small Arthurian cycle through
the addition of a Perceval and a Mort Artus.
Of
the ‘ordinary’ or ‘vulgate’ Merlin, which is a
long and elaborate romance, several copies are
extant. This story is continuedin two forms, each
of which has survived in a single MS.
Oneof
these is called the Huth Merlin, after the distinguished patron of learning, Alfred Huth, who bore

the expense of its publication. Itis a version of
which Malory'made use in his rendering of the
story, and the Spanish and Portuguese translators
also based their versions upon it. ‘The other sequel
is MS

337, also in the Bibliothtque Nationale, and

is called by Paulin Paris the Livre Artus.
In English the earliest form of the Merlin
Romance is a metrical translation called Arthour
and Merlin, which was made from French at the
beginning of the 4th cent.; and a later translation, generally known as the great prose Merlin,
was made about the middle of the 15th century.
Spenser (Faery Queen, canto iii.)‘alludes to Merlin,
and there is reference to his deception by the Lady
of the Lake in Ariosto (Orlando furioso, canto iil.
st. 10).
The romantic development of the Merlin

story is doubtless mainly due to the desire of the
French trouvéres to bring
the legend of Merlin,
like those of Arthur and Tristan, into harmony
with the general civilization and culture of their
time. In the 19th cent. Tennyson. utilized the
Merlin legend in his Idylls of the King, and gave
a, version of his own of the character 0 Viviane.
s. Merlin in satire.—Like the other medieval
romances, that of Merlin

tended, in the eyes of a

more critical age, to provoke satire, and so it is
not strange that Cervantes ridicules and parodies
it in his
Don Quixote, while Rabelais also parodies
the prophecies in his Pantagruéline prognostication
certaine, véritable et infaillible, composed about
1533, while in his Gargantua he exposes the life

and prophecies of Merlin to further ridicule. The
contrast between the spirit of Cervantes or Rabelais
and that which delighted in the prophecies and
romance of Merlin illustrates the change from
the characteristic mental attitude of the Middle
Ages to that of later times.
.
Lrrzrature.—H. L. D. Ward, Catalogue of Romances in the
British Museum, i., London, 1883; W. F. Skene, The Four
Ancient Books of Wales, 2 vols., Edinburgh, 1868; J. Gwenogvryn Evans, The Black Book of Carmarthen, Pwllheli, to
subscribers only, 1906; Geoffrey of Monmouth, Prophetia
Merlini, ed. San-Marte (A. Schulz), Halle, 1853; J. Rh?s and
J. G. Evans, The Text of the Bruts from the Red
Book of
Hergest, Oxtord, for subscribers only, 1800; Gaufridi Arthurit
... devita et vaticinits Merlini Caledonii carmen heroicum,
London, 1830; San-Marte, Sagen von Sferlin, Halle, 1853; F.
Michel and T. Wright, Vita
Merlini, Paris and London, 1837;
H. O. Sommer, Le Roman de Merlin, or the Early History of
King Arthur (from French MS Add. 10292 in Brit. Mus. [c. a.D.
1316]), London, to subscribers only, 1894, The Vulgate Version
of the Arthurian Romances, ed. from MSS in Brit. Mus., vol.

fi., ‘Lestoire de?Merlin,’ Washington, 1908; G. Paris and J.
Ulrich, Merlin, Roman en
prose du xiti¢ sitcle dapres le manu.

1910; Wynkyn de Worde, Lytel Treatys of the Byrth and
Prophecy of Merlin, do. 1510
(known only through the last leat
of its reprint, Fob: 1529, said by the late Bernard Quaritch to
be extant);
T. Heywood, The Life of Merlin, surnamed
Ambrosius, hig Prophecies and Predictions, London, 1641,
Berlin's Prophecies and Predictions Interpreted, do. 1651;
Merlin’s Life and Prophecies, do. 1658; The Life of Merlin,
surnamed Ambrosius, Carmarthen, 1812, London, 1813; Les
Prophécies de Merlin, 3 vols., Paris, 1526; La Vita de Merlino,
etc., Venice, 1507; Prophetia Anglicana ef Romana, hoe est,

Merlint Ambrosit Britanni ... vatictnia, una cum

septem

libris explanationum in eandem Prophetiam... Alani de
Insulis, Frankfort, 1603, 21608; art. ‘Merlin,’ in Dublin
Univ. Magazine, June 1865; ‘Merlinus-sp4,’ in G, Vigfisson
and F.
Y¥. Powell, Corpus poet. boreale, Oxford, 1883; T.
Malory, Jforte d@’Arthur, 1st ed., London, ¢. 1485; Historia di
Merlino, Venice, 1480; £1 baladeo det sabio Merlin, Burgos,
1498; Hersart de la Villemarqué, Myrdhin ou Uenchanteur
Merlin, Paris, 1862; T. Stephens, The Literature of the

Kymry,

Llandovery

and

London,

1849;

San-Marte,

Die

Arthursage, etc., Leipzig, 1812; F. G. Freytag, Dissertatio de
Merlino Britannico, Naumburg, 1737; F. E. de Mézeray,
Hist, de France, Paris, 1685; Giraldus Cambrensis, Itt.
Camb., London, 1801, Rolis Series, do. 1861-91; Tennyson,
Idylis of the King, 1st ed., do, 1859; Sharon Turner,
Vindication of the Genuineness of the Ancient British Poems,
do. 1803; Catastrophe Mundi or Merlin Reviv'd (anon.), do.
1683; A. Nutt, Studies on the Legend of the Holy Grail, do.

1888; J. RhYs, Arthurian Legend, Oxford, 1891; C. Chaba-

neau, Fragments d'une traduction provengale du roman de
Merlin, Paris, 1883.
Further literature is given by V. Chevalier, Répertotre des sources hist. du moyen dge bio-bibliog., new
ed., Paris, 1905-07, col. 3202f.
E, ANWYL.

MESMERISM.—See HYPNorTIsM.
- MESSALIANS,—See EvcuirEs.
MESSIAH.—I.

Scope OF THE ARTICLE.—

Much confusion is caused by the fact that the term
‘ Messianic’ is used in a much wider range of meaning than ‘Messiah.’ It has come to be applied by
Christian writers to everything in the OT which is
thought to refer, however vaguely, to the coming
and

work

of Christ

or to the Church, while, even

where this implication is wanting, it is given very
generally to
al passages which speak of the hope
of a better and glorious future.
‘ Messiah,’ on
the other hand, refers definitely to a person, and
it would seem, therefore, that the term * Messianic’

should

be confined

coming

of an

to passages which imply

extraordinary

person,

the

normally

re-

garded. as a king, who is to be in a special sense
sent and endowed by God, and whose advent is to
mark the

end

of a world-age.

It would,

indeed,

be an advantage if the looser use of ‘Messianic’
could be dropped ; it suggests that, in the hope of
a Golden Age, the principal and original element
was the expectation of a Saviour-King, which
might here and there be ignored, or which might
be assumed to be implied even where it was not
actually mentioned.
In fact, however, the reverse
is the case; the oldest and the most general expectation is that of the era of happiness,

and with

this the hope of the Messiah was sometimes combined in later times. For it is quite clear that a
majority of the OT passages which deal with the
hopes of a glorious future do not speak of the
King of the future at all; Jahweh Himself is the
agent of deliverance and of judgment; He alone
is Saviour and Redeemer in the OT; the nation
as a whole, or the dynasty of its kings, is the
object of His favour.
In such cases the Christian
interpreter may have good ground for maintaining
that, from the

religious point of view, such

hopes

Merlin or the Early History of King Arthur, with valuable introductions and bibliography, 2 vols., London, 1899; J. Rh¢s,
Hibbert Lectures, London and Edinburgh, 1888; F. Lot, in
Annales de Bretagne, xv. (1899-1900); H. L. D. Ward, in
Romania, xxii. (1893); A. C. L. Brown, in RCel xxii. (1901);

were realized in the coming of Christ, but historically they are not the same as the expectation
of a Messiah, and can be called Messianic only in
the lax sense. All this wider expectation belongs
to the subject of eschatology (q.v.), and this article
will, therefore, be confined to the consideration
of the Messiah in the strict sense, and the term

Boston, 1906; L. A. Paton, ‘Merlin and Ganieda,’ in Modern
Language Notes, Baltimore, June 1903; J. G. Evans, Catalogues of Welsh MSS (for Hist. MSS Comm.), London, 1898-

him. It may be added that, while eschatology
does not always imply a Messiah, neither does the

scrit appartenant @ A. H.
Huth, Paris, 1880; Arthur: Arthour
and Merlin, ed. W. B. D. D. Turbull, Edinburgh, 1838; E.

Kilbing, Arthour and Merlin, Leipzig, 1890; H. B. Wheatley,

R.

H.

Fletcher,

Arthurian

Material

in

the

Chronicles,

* Messianic’ will be used only in connexion with
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Messiah himself always appear in a strictly eschatological setting.
.
:
Il. MEANING
OF THE
WoRD.—The
term
‘Messiah’ represents the Heb. Mashtah, the
Aram. M°shtha, ‘anointed one.’ It is used quite
generally in the OT as an epithet, both of priests
(Ly 4° 6

etc., and

perhaps

Dn 9°) and of

kings,

esp. of Saul (1 S 123 etc.), while in Is 45) it is
applied to Cyrus. Nowhere in the OT does it
occur in its later technical sense, which is first
found in Enoch and Psalms of Solomon (see below,

IV. 1). In the OT language any Jewish king is
‘the Lord’s anointed,’ and the phrase is in no way
confined to a single pre-eminent king. In Ps 105%
and 1 Ch 16* ‘anointed ones’ occurs in the plural,
of the patriarchs, Dalman? suggests that Messiah
in its later sense is a shortened form of ‘Jhvh’s
Anointed,’ and that no single passage of the OT
was responsible for its adoption.
.
‘Christ’ is, of course, Xpiords, the Gr. equivalent,

which translates the Heb. Mashtah in the Septuagint. In view of discussions connected with its
use in the NT,

it is well to note that it is some-

times used without tue article even when it is an
epithet standing in apposition to. a proper name
ger 1S 26% 1,
.
:
The general significance of anointing is discussed
in the art. under that heading. In view of the
fact that ‘Messiah’ did not become a technical
term till late, the primitive meaning of anointing
is quite irrelevant in considering the ideas associated with the figure; ig even if it be true that
anointing was originally transferred from the
image of the god to the king, we cannot argue
that the Messiah was regarded as a divine being.
Anointing had come to denote the two ideas of
consecration and endowment.
III. TEACHING OF THE OT.—In order to discover the general trend of the OT teaching it is
essential

first

to

discuss,

however

briefly,

the

exegesis of the separate passages which speak,
or may be reasonably thought to speak, of the
coming of a Messiah; in no other way is it possible to realize the precise extent and nature of
the hope. The examination is complicated not
merely by difficulties of interpretation, but also by
uestions as to authenticity and date. Here it
should be noted that, if critics reject as late certain
passages which refer to the Messiah, it is by no
means always from any a priori unwillingness to
allow the Messianic hope to be of early date or
to find it in a particular prophet, but because on
external evidence such passages seem to be inconsistent with the context. In many cases they
presuppose the Exile in a way which seems to be
impossible in a pre-Exilic

writer; in

others

the

note of hope and promise seems to nullify the
message of judgment and punishment which
occupies the central place. Here the criterion to
be applied is a very delicate one. How far did
threats and promises actually exist side by side in
the message of the same prophet? At what
point
do the promises become so contradictory of the
threats that they can be regarded only as later
insertions?
However these questions may be
answered in any particular case, it may not be
superfluous to point out that, when a passage is
regarded as ‘unauthentic’ and late, it does not
lose its value,

either. historical or religious;

it still remains evidence of
only in a different age and
which itis commonly assigned.
admitted that the prophetic
works, comprising elements of
case must be judged solely on

and

the Messianic hope,
circle from that to
The principle being
books are composite
various periods, each
its merits,

1. The data.—It will be well to begin with 28 7

1 The Words of Jesus, p. 291; see p, 292 for later Jewish use
of the term.
an
oo
:
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as the passage
the OT

which is most clear!

belief, at any rate on one

typical of

side.

It seems

to be Deuteronomic in tone, and can hardly be
earlier than the reign of Josiah. Its main purport is to insist on the permanence of the Davidic
lynasty (vv. 18),
In its context this is contrasted
with the fall of Saul’s house (v."), but we may

also assume an implied contrast with the various
short-lived dynasties of the Northern Kingdom
(cf. Hos 8). The passage itself does not speak of
any single pre-eminent or final successor of David
and is in no way eschatological, but precisely in
proportion as the actual occupants of the throne
proved themselves unworthy would it be natural
to look for some one king who could realize the
ideal, And, if at the same time there were other
expectations of a wonderful Saviour, the two lines
of hope would easily coalesce. At any rate, the
personal Messiah in the OT is nearly always
associated with the Davidie dynasty, and the
references in the early prophets which have any
claim to be regarded as Messianic are all connected
with

it.

They may, indeed,

be older than

28

7,

and in any case this passage will hardly be the
origin of the hope; it rather embodies and gives literary form to something which already existed.
In Am 9") there is a promise of the restoration
of the Davidic dynasty, with no reference to a
personal Messiah, but the passage is almost certainly an Exilic addition (so J. Wellhausen, K.
Marti, G. A. Smith, etc., though S. R. Driver*
defends it with some hesitation).
In Hosea it may not be necessary,

with Marti

and Volz, to reject all passages which speak of
fature happiness, but the only verse which is in
any way Messianic in the strict sense is 3°, ‘ Afterward shall the children of Israel return, and seek
the Lord their God, and David their king.’

Here,

again, the stress is laid on the Davidic dynasty;
but either the whole verse or at least the words
‘David their king’ are of doubtful authenticity.
The crux of the question with regard to early
Messianic prophecy is reached when we come to
Isaiah.
(a) Is 74", f—Until a new factor was introduced
by considerations derived from comparative religion, it was becoming generally agreed that the
passage had no reference to the birth, miraculous
or otherwise, of a Saviour-child or king at all.
As Gray points out, the promised sign is not
necessarily

a marvel

or miracle

(cf.

Ex

3",

1S

2778), but is to be found ‘in the chain of events
predicted.’ By the time a child shortly to be born
reaches a certain age the promised deliverance
will haye come. His name Immanuel does not
imply the divinity of the child, or even that he
will play a réle as God’s agent in the deliverance
(as a matter of fact, there is not the least hint
that he does anything of the sort), but, after the
common Hebrew. usage, expresses the point of
view of the parents; it is the reverse of Ichabod
(1 S 47).
H. Gressmann,t however, and others

argue that the passage is intelligible only if we
suppose an already
existing belief in the advent of
a

divine Saviour-child, who

is to be born mysteri-

ously. On this view the virgin is ‘the virgin of
prophecy,’ the mother spoken of in the tradition ;
‘ butter and honey ’ are the food of the gods, as in
Tranian and Greek myth; and the whole passage
* Cambridge Bible, ‘Joel and Amos,’ Cambridge, 1897, p.
119 ff.
¢ Reference should be made to the very full and excellent
discussion of this and the other Isaianic passages in G. B.
Gray, ICC, ‘Isaiah,’ Edinburgh, 1912,
Der Ursprung der israelitisch-fildischen Eschatologie,
Gottingen, 1905, p. 272ff.; A. Jeremias, Babylonisches im
Neuen Testament, Leipzig, 1905, p. 642%. ; C. F. Burney,
JTAS¢
x. [1908-09] 680ff. For criticism see C. Clemen,
Primitive
Christianity and tts Non-Jewish Sources, Eng. tr., Edinburgh,
1012, p. 143.
-
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has a mythological background.
The theory has
an undeniable fascination, but its main hypothesis
cannot yet be regarded as proved (see below, 2 (d)).
In this ease it rests on the probably false assumption that the sign must be of ‘2 miraculous nature.
Further,

neither

the

article

nor the

noun

out

in

hé'almah requires the meaning put upon it. If
we reject the reference to the wife of Isaiah or
Ahaz or to some other particular. mother, the
definite article may be generic as in Am 3%, while
it is now generally agreed that ‘almah does not
necessarily denote virginity, and is certainly not
the word which would have been chosen if the.
supernatural character of the birth without a
human father had been the pointto be emphasized.
‘Butter and honey’ may be merely a symbol of
lenty,
a variant of the common ‘milk and honey.”?
ut perhaps the chief objection to the mythological view is to be found in the fact, to which
attention has already been called, that Immanuel
does not
play any part in the deliverance, nor
. does he afterwards appear as a factor in this or
any other prophet’s
hopes for the future. The
apparent reference to
Immanuel in 8° is quite
" meaningless; there has been nothing to suggest
that the child is the king to whom the land belongs, and we should probably read with LXX
‘for God is with us’ (ef. v.?°).?

(5) Is 9%

acter.

We

isa passage of a very

have

,

different char-

:

here a true Davidic Messiah, but

it is important to note that the restoration is the
work

of Jahweh

Himself;

the

child

is not

him-

. self a conqueror, but is born to be Prince of Peace.
The fourfold name is remarkable, and, as Gray
points out, ‘mighty God’ must not be toned down
to ‘mighty hero’; itisuniqueintheOT. Clemen®
admits that all four titles are ‘perhaps mythological,’ and the passage suggests the influence of
the Hofstil (see below). The child apparently
ascends the throne at once—a suggestion that it is
empty at the time of his birth; this may perhaps
imply an Exilic date, though there is nothing else
in the
passage itself which necessitates its being
placed later than Isaiah.‘ It is, in fact, the clearest and best passage to establish an early expectation of

a Messiah.

Itis, however, very remarkable

that the passage seems to have had no influence
on later literature, being never referred to either
in the OT or in the Apocalypses orthe NTS.
(c) Is 12" had,‘on the contrary,

a great influence

on later thought, and lies behind the picture of the
Messiah as drawn in many apocalyptic passages ;
in particular, the term ‘ Branch’ became teclinical.
Here, again,
the Messiah is Davidie,
with a
special endowment of the Spirit.
We note, too,

the
stress laid on the return of the Golden Age—a
feature which may be derived from foreign mythology. ‘ Atany rate, we have the Davidic Messiah
in a clearly eschatological setting; v.! . seems
toimply a date after 586 B.C. 3° the metaphor is
that of a tree cut down to the stump and sending

ZIt is not necessary for our present purpose to enter on the
vexed question whether the passage is a threat or a promise;
in either case we must suppose a certain amount of later insertions or of combination of passages written at different
periods. Those who regard the passage as a threat take
“butter and honey’ as a symbol! of scarcity and nomadic fare—
a view which Gray criticizes severely.
.
.
2The fact that the LXX has this rendering here suggests
that its rendering mapfdvos in 714 does not, as is often argued,
imply that it interpreted the passage Messianically. . For, if it
had done s0, it would surely not have dropped the only other

possible reference to the divine child.
.

.

:

. 145.
«See Gray, ad loc, (p. 168), for a criticism of R. H. Kennett’s
argument (Zhe Composition of the Book of Isaiah, London,
1910, p. 71) that the word used for ‘boot’ means a military boot

worn

by Syro-Greek soldiers, this implying a Maccabean date.

- Gray himself leaves the date open.
.
°
5 Dalman, p. 317, n. 1.
.
6So Gray, etc. ; Driver, B. Duhm, and G. A. Smith, however, keep the Isafanic date; see HDB ii, 488, for Smith’s
arguments,
:

fresh

shoots,

which

would

describe

exactly

the revival of the kingdom after its ruin at the
fall of Jerusalem.
.
.
Mic 5°": is peculiarly dificult.* Omitting minor
questions of reading and exegesis, the main points
are as follows. (a) The passage follows, though it
may not be originally connected with, an eschatological passage in ch. 4 (cf. Is 2) where there is no
mention of a Messiah. (6) Itspeaks of a Messianic
king born at Bethlehem Ephrathah, and, therefore, Davidic; in spite of his humble origin (se .
G. A. Smith, The Twelve Prophets, London, 1896, i.
418 ff.), he is to be a great and apparently a peaceful ruler. Is more than this hinted at? In particular, does v.2> imply pre-existence or merely
the antiquity of the family from which he springs?
And what is the meaning of ‘she which travaileth ’?
Gressmann ‘and. others explain it of the divine
mother, and J. M. P. Smith admits this, but
regards the verse as a late gloss, implying a
Messianic interpretation of Is.7*; the change of
person from both v.*> and v.‘ is very awkward,
and: so is the contradiction between Jalweh’s
abandonment of His people and the previous verse.
But, even if a mysterious birth is hinted at, there
is no suggestion that the mother is a virgin or that
the child is in any way connected with Immanuel.
Whatever the date of the verse, it is far better to
follow some‘of the older commentators (Calvin,
Orelli, ete.) and see in the phrase a reference to

the birth-pangs of Zion in 4%, where exactly the
same word is used for ‘travaileth,’ while in both
passages the return of the remnant is referred to
(cf. Hos 13, Is 2617, where the same figure of
travail is used).
‘She which travaileth’ is, therefore, Zion personified. (c) Verse? certainly implies
that there is no reigning king and, therefore, suggests an Exilic date.: (d) Verse®™ seem to belong
to a different prophecy (tr. ‘This’—not ‘This
man ’—‘shall

be

our

protection’).

The

Messiah

drops out, and the confidence of the passage rests
on a different basis.t
oa
- In Jeremiah the main stress is laid on the continnance

of

the

Davidic

line,

and

this

figures

prominently in the book as we have it—a feature
which is significant in view of the Deuteronomic
origin of the fundamental passage 157. In 23°*}
we have the righteous Branch or Shoot (semah, not
néser , as in Is 11), with the name Jahweh Sidqéni,
*The Lord our Righteousness,’ perhaps with an
jronic reference to Zedekiah, the reigning king.
But the application of the same term to Jerusalem
in the parallel passage (33'*) shows that the main
stress is on the dynasty rather than on any single
or final representative, and this feature appears
clearly in 17% 224 (‘kings sitting upon the throne
of David’),§ while in 334* a very special emphasis
is laid on the covenant with David, interpreted as
meaning that he should never want a successor.
In 309 (‘they shall serve the Lord their God, and

David

their

king,: whom

I will

raise up

unto

them’) the reference seems to be to each successive
representative rather than to any single descendant,
or to a belief in the actual return of David himself. Finally, we note that Jahweh Himself is consistently the agent of deliverance, the Davidic king
appearing only after the salvation is completed.
The general presentation in Ezekiel agrees with
that of Jeremiah. We have references to ‘ David
my servant,’ as the ruler of the future (34% 37%),

with

pictures of the

Golden

Age

and

a strong

* See J. M. P. Smith, ICC, ‘Micah, Zephaniah and Nahum,’
Edinburgh, 1912, ad loc.; Gressmann, pp. 278, 284.
_
+P.
Haupt, in Trang, of the Congress for the History of

Religions, Oxford, 1908, i. 268, argues for a Maccabean date ;
“so Marti,
3 O. H. Cornill and Marti accept the passage as genuine.
§ So in 315 236 the rulers in the happy future are shepherds, in
the plural (cf. the ‘saviours on mount Zion,’ Ob 21),
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stress on the presence of Jahweh Himself. In
172% the cedar twig planted on the mountain of
the height of Israel may be a reference to the
prophecies of Isaiah (2) and

Jeremiah, while ‘ until

e come whose right it is’ (21°7) suggests the
Shiloh prophecy of Gn 49.*
On the other hand,
in the Heal State of chs. 404%. the ‘ Prince’ is only
one of a series of kings, and plays a very subordinate part in

the

reformed

Jerusalem.

,The

general impression given by Ezekiel is that he was
acquainted with popular
hopes of an individual
Messiah and, in particular, with the promises
attached to the Davidic dynasty ; these were too
strong to be entirely
ignored, but the priestprophet himself had little real interest in them.
In Hag 28 Zerubbabel is to be the ruler in the
MessianicAge. Soin Zec 3° 6+ he is the ‘ Branch’
and the servant of Jahweh,
The. importance of
the passages is. twofold: (a) we have the first
undoubted example of the identification of a
historical person with the Messiah; (3) the reference to the Branch shows, even more decisively
than in Ezekiel, that earlier prophecies were being

studied and interpreted in accordance with contemporary
conditions.
.
Zec 9° belongs to another and a later prophecy.
Though the ass may
originally
have
been the
symbol of royalty (cf. Gn 49"), it here stands for
humility. The king is victorious over his enemies
(‘saved’ rather than ‘having salvation’), but the
stress is on the peaceful character of hisrule. He
is not explicitly Davidic.
In the Psalms we are concerned with a group of
royal Psalms, especially
2, 45, 72, 89, 110, 132.
Here we are met with almost insoluble problems as
to date, since there is not even the a priori presumption which we have in the case of passages
which stand in the writings of a particular prophet.
Farther, we must allow for the possibility of
glosses in the course of the many editings through
which the various Psalters passed; such glosses
may have emphasized a supposed Messianic reference—e.g., Ps 72°", In all these Psalms we find
startling language used of kings, the extent of
their dominion, and: their power, usually with
stress on the Davidic covenant. It.is common
ground that such language was never strictly true
of any Israelite kingin either kingdom.
Are these
Psalms, then, addressed to the expected Deliverer
of the future, i.e. to the Messiah? The objection
to this view is the strong impression made in most
cases that a definite living king is addressed ; ¢.9.,
_ Ps 45 is clearly an actual marriage song
and is
accepted as such, ¢.g., by Kirkpatrick and Briggs.
And, if some of these Psalms are to be understood
historically, the general similarity of language
suggests that the same principleis to be applied to
all. A. F..Kirkpatrick,§ in fact, argues that all
have a primary historical reference, of course without prejudice to their spiritual application. In
interpreting the language we are helped by. the
existence of the Hofstil, or ‘Court style,’ to which
Gressmann||

and others call attention.

Exagger-

ated language of this kind was a regular feature of
the court addresses and poems in honour of Oriental
monarchs; cf. the language of Ps 21*8,. which is
* As showing that earlier prophecies were by this time
definitely studied, see 3917, where there is a re-editing of
Jer 8-6, Zeph 17.
+ The text is in disorder; Zerubbabel must have been originally mentioned in 611; cf. ‘crowns’ in the plural and ‘them
both’ in v.13, Possibly when the
power was centred in the hich
priest the text was deliberately altered, giving us perhaps the
Hiret exes of the Levitical Messiah (see Driver, Cambridge
t

.

y

:

tSee O. A. and E. G. Briggs, ICC,

:

‘Psalms,’ Edinburgh,:
§See: Cambridge Bible, ‘Psalms,’ Cambridge, 1892-1912, vol. 1.
.

1906-07, ad loc.

PP. 250ff.; E. Sellin,’ Der alttestamentliche Prophetismus,
Leipzig, 1912, p. 169 ff.

,

:

.
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certainly addressed to an actual king. It is possible that this Hofstil in Israel, and perhaps elsewhere (see below, 2 (d)), included elements derived
from the Messianic expectation. Ifit was believed
that some one member of the Davidic dynasty
should be the greatest of all, it was natural for the
admirers of any king to suggest on his accession
that he and no other was the long-desired. In this
case the Psalms may be called quasi-Messianic, and
at least illustrate the nature of the Messianic hope.
A warning against too strict an interpretation of
this Hofstil is to be found in the phenomena presented by the Babylonian hymns,
We find Nannar
addressed as ‘ begetter of gods and men,’ ‘ King of
kings who has ro judge superior to him’; but then
precisely the same flattery is offered to Asshur,
shtar, or Nebo.
|
oe
As H. F. Hamilton points out (The People of God,
1912, p. 8), ‘the ascription of universal dominion to so
them [gc. the gods] was merely a plece of inexpensive
which no one mistook for serious truth... . It was
policy to avoid too much partiality.’
.

London,
many of
flattery
a sound

In the same way we must beware of laying too
much stress on the uniqueness, majesty, or finality
ascribed to the king addressed in any particular
Psalm.

Its language, taken literally, may seem to

be applicable only to a unique Messiah, but in the
mouth of an Oriental its application is less strict
or exclusive.
,
The following points are further to be noted.
(i.) As in the Prophets, the stress is on the Davidic

covenant; 2S 7 seems to be continually before
the poets’ eyes..
This is especially marked in™
Ps 89, which refers to the nation and the dynasty,
the nation itself being personified in v.“™ (cf. Is 5,
Ps 80"), So ‘firstborn ’in v.27 seems to refer to the
description of Israel in Ex 4™, while ‘servant’in
v.*9 suggests a parallel with 2 Isaiah. The Psalm
as a whole is a prayer for the restoration of the
dynasty and the nation, rather than for the coming
of any particular king who is to mark a new epoch.
The same applies to Ps 132, though ‘horn of David
to bud’

(v.47) may

refer

to ‘the Branch.’

‘Ps

45,

however, is not Davidic (Briggs and Sellin ascribe
it to N. Israel), nor is Ps 110 except in the title.
(ii.) The language of the Psalter had great influence on later Messianic ideas, terms being used
which afterwards became titles of the Messiah.
As they occur in the Psalter they are, however,
hardly technical ; they are not used of one definite
figure or king to the exclusion of all others. We
have ‘anointed’ (Ps 2? 89°55} 1321 17) used in its
general sense (see above, § IT.), ‘son’ (2’, probabl

‘not in 2"), ‘firstborn’ (897’), while ‘thy throne,
God’ (455), may imply deification.* (iii.) Ps 110 stands alone in speaking of a priestking, who is not, however, Levitical; it is very
generally regarded as Maccabean, referring to
imon (see, however, Briggs, ad loc.)..
os
There remain a few other OT passages, mainly
fragments of poetry embedded in the historical
books, which require brief notice.
.
. Gn

49

t—It

may

be

taken

for

granted

that

Shiloh is not a personal title of the
Messiah. The
first hint of such a view is found in the Talmud

(Sanh. 985), and it was not so used till the versions

of the 16th century (Driver). The reading and
interpretation are both doubtful, but it is possible
that the passage is Messianic—‘until he come
whose right it is’ (Ezk 2177; see above) may bea
reference.t The question then arises whether the
* So Gressmann, p.256. This interpretation, however, which
ig that of LXX and He 18%, is open to
grave objections; note
esp. that in v.7 we have ‘Jahweh thy
God.’ Briggs supposes
an interpolated address to God; Kirkpatrick favours, out of the
many suggestions, ‘thy throne is the throne of God,’ or else
‘thy Throne shall be for ever and ever,’ Elohim having
been
substituted for an original jAjh or jhvh, misread as Jahveh,
4 Sea Commentaries by Driver and Skinner, ICC, ad loc,

$0.0. Whitehouse, however (DCG ii. 172), thinks that the

4 Genesis passage is moulded on Ezekiel.
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verse is a late addition on the basis of the Isatunic
prophecies (Driver), or whether, with Gunkel,
Gressmann, and Sellin, we are to regard it as a
fragment of pre-prophetic eschatology, not specifically Davidic.
But it is a strange eulogy to say
that Judah shall rule only till the great one from
elsewhere comes. Skinner holds that the reference
is simply to the Davidie dynasty; Judah is to be

independent till it is merged in the kingdom of its

hero.
Of Gn 3" the most that can be urged in the way
of Messianic interpretation is that the passage is a
prediction of the ultimate victory of man, the seed
of the woman, in the conflict with evil, typified by
the serpent. The ‘seed’ cannot be understood as
referring to any definite descendant of Adam in the
singular. The same applies to the other predictions in Genesis with regard to the seed of Abraham,
where the thoughtis of the nation; the exegesis
of St. Paul in Gal 3" is admittedly untenable.
Nu_ 24” igs usually understood as referring to
David’s conquest of Moab.
But, on the ground
that ‘star’ suggests a semi-mythological figure,
Sellin* and others find in the passage a trace of a
primitive Messianic hope; others regard it as
fessianic but late.
Note that the passage is
certainly corrupt at the close.
,
Dt33 “may refer only tothe dominion of Ephraim
(the Song belongs to the N. Kingdom), but Sellint
again urges that the hyperbole is too strong and
that we have an echo of an early Messianic hope,
transferred to Ephraim.
In later times the passage influenced the idea of the Messiah ben J oseph.t

Dt 18% (applied Messianically in Ac 37 7*) is
clearly a promise of a succession of prophets, not
of a single and final prophet.
‘
A word must be said with regard to the Servant
passages of 2 Isaiah. Very few critics now consider these to be Messianic in the strict sense, the

reference being either to the actual nation or to
the ideal Israel. This is so clear in the early songs
that it must also hold good of Is 53; this is best
understood of the sufferings of the Exile, which

are seen to have a redemptive value not only for
the nation, but for the world asa whole.§ Gressmann, || however, on the ground of the obscure and
oracular character of the language, argues that
the writer is using already existing material which
would be understood by his readers.
Is 53 is a
mystery hymn, addressed to a dying and rising
God; He is treated as an eschatological figure,
arallel to that of the Messiah, who is here neither.
avidic nor specifically a king. It cannot be said
that there is any real evidence for this view (for a

tion.

Gressmann! believes that we have a figure

man,’

of

of foreign origin, parallel with the Messiah and
afterwards identified with him.
To Sellin? he is
the Messiah transformed, the Urmensch, or ‘primal
Paradise,

who

is to return once

more;

Clemen® is inclined to agree with this explanation
of the origin.
/
In 9** the references in the AV to the Messiah
are certainly misleading.‘ In v.%5 ‘the anointed
one, the

prince,’ is either Cyrus or Jeshua;

in v.*

he is Onias the high
priest.
.
2. Survey of OT teaching.—(a) From our review
of the

OT

passages it becomes

clear that

the ex-

pectation of the Messiah in the strict sense occupied
a comparatively subordinate place.> The fact that
in a large number of books and passages which
deal with the future he is not mentioned at all is
of the greatest significance as showing
that his
coming was not an essential or invariable element
in the national hopes; ¢.g., he is never mentioned
in Zephaniah, which is entirely eschatological, nor
in Joel. It cannot be assumed, as the Christian
interpreter

often

unconsciously

assumes,

Messiah is in such cases taken for granted.

is, in fact, no hint of him, and

often

that the

There

no room for

him.
Further, even in books or groups of writing
where we have found possible references to him,
there are many passages where he is completely
ignored (é.g., in Isaiah). The idea is introduced
suddenly and sporadically and as suddenly dropped.
Jahweh Himself is always the Redeemer and
Saviour, and this is the essential and unvarying
element

in the

OT

teaching;

the stress

is on His

coming and manifestation and not on that of any
representative.®
:
(6) There

are constant references

to hopes

con--

nected with the dynasty of David, and these sometimes take the form of the expectation of another
David, a specially endowed ruler. During the
degradation and after the fall of the monarchy the
earlier period was naturally idealized and became
to the nation its Golden Age, while it became more

and more necessary that he who was to revive its
glories should be regarded as no ordinary man,
but as the special representative of Jahweh.
(c) The way in which the references to the Messiah

are introduced and the fact that they are so frequently enigmatic in form suggest that the Messianic belief was, above all, an element in the popular
religion. It is wanting in the Priestly writings,
and, as we saw, Ezekiel seems to have been somewhat’ suspicious of it; the prophets do not use it
consistently, and it appears and disappears in an
extraordinary way.
Its connexion with the kingcriticism see Clemen, p. 149).
Nor, again, is it dom would commend it to the mind of the People,
possible to find a suffering God or Messiah in Zec while religious teachers could avail themselves of
12, which clearly refers to some historical martyr.
it only with caution and reserve, thouch it could
In Dn 7° ¥ there can be little doubt that the not always be entirely ignored. It is obvious that
figure of ‘a son of [a] man’ appearing ‘on’ or these were, in fact, the features which determined
‘with the clouds of heaven’ ** is, in the context, a Christ’s attitude to the hope in later times.
symbol of Israel itself, a human being in contrast
(d) In recent years the whole subject has been
to the ‘ beasts,’ the hostile world empires.. But it reconsidered in the light of comparative religion.?
is equally clear that the expression came to be Gunkel and, especially for our
present subject,
understood of a personal Messiah (see below, IV. Gressmann have urged that Jewish eschatology,
2 (d) (2)), and it 1s urged with some reason that it including the Messianic hope, is not a new developdid not originate with Daniel, but had a history ment in the prophetic or Exilie periods, but that
behind it. ‘The figure is introduced as familiar, it goes back to a far earlier age and is really not
and no explanation is given in the ch. of the specifically Jewish at all. They argue that the
coming with clouds, which may, therefore, be
hope of a semi-divine Deliverer, or. Heilbringer,
assumed to be a recognized element in the concep*P. 171.
,
t Ia.
.
} Bousset, Religion des Judentums, p. 265.
§ See art. JupAsy, vol. vii. p. 583%.
IP. 301 ff.
¢ The literature is very extensive; reference may be made to
Driver, Cambridge Bible, ‘Daniel,’ Cambridge, 1900, Dalman,
p. 241 ff., and to artt. in the Dictionaries, s.v. ‘Son of Man.’ For
the linguistic problem see art. Jesvs Curist, vol. vii. pp. 516-519,
** It ig pointed out that ‘on the clouds,’ which is read by LXX,
is used only of God ; Dalman regards this as the original reading ; Bousset, p. 301, n. 1, the reverse.

2 P. 340 ff.

2P.177,

3 P, 82,

«See, for a full discussion of the traditional and other interpretations, Driver, ‘ Daniel,’ad

loc.

5 See E. Kautzsch, HDB v, 694, 713.

6 Dalman, p. 295f, 3 Sellin, p. 193.
7H. Gunkel, Schipfung und Chaos, GSttingen, 1895; Gressmann, Der Ursprung der tsraelitisch-jiidise: Fen Eschatologie ;
Sellin, Der alttestamentliche Prophetismus; T. K. Cheyne,
Bible Problems, London and New York, 1904; W.0.E. Oesterley,
Evolution of the Messianic Idea, London, 1908; criticisms in
Gray, ‘Isafah,’ and Clemen.
,
+.
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‘was a common possession of the ancient world,
especially in Egypt and Babylonia, ond that the
or language is itelligible only when understood
as one expression of that hope. Sellin essentially
agrees as to the antiquity of the belief, which he
regards as not merely pre-prophetic but as preDavidic, while he rejects the hypothesis of its
foreign origin, being ready to admit foreign influ.
ence only in colouring and details,?
,
We have already had examples of the principles
of this school as applied to such passages as Is 7,
- Mic 5, ete, It is further suggested?
that the
Messiah is the Urmensch, or primal man, the heroking of Paradise, who is to return with the Golden
Age at the end. Gressmann rightly: points out
that the Messiah is the prince of peace rather than
a conqueror; 7.¢., he is the king of the Golden Age
‘restored by Jahweh.
Sellin® develops this idea.
Job 15’ suggests a tradition of the first man as preexistent with God and sharing His wisdom; he
finds a trace of this in Gn 3%, ‘to make one wise,’
while the same word is used in Jer 23°, Is 52!5; cf.
the stress on wisdom in Is 11%.
He is, further, the
‘son of man’ of Ps 8 and of Daniel, while his pre-

existence is hinted at in Is 49! 516°

Gressmann

further argues that the idea of world dominion
cannot be Hebrew in origin ; ef. Ps 728, where the

river Euphrates is the centre of empire (it cannot
be a boundary parallel to the ‘ends of the earth’).
Again, it is suggested that the descriptions of
Jahweh ascending the throne and becoming king
must have originally referred to a divine Messiah ;
the latter, Gunkel and Zimmern believe, is Babylonian in origin, while the same may be the case
-with the Hofstil in general.
|
The point of view is fascinating and has been
argued with great ingenuity, butit has been generally felt that 1t lacks definite proof when we come
to the details, whether of the OT passages or of
the supposed parallels, As we have seen, theinterpretation of the crucial passages is very doubtful.
The Immanuel passage does not seem to refer to
the Messiah hope

at all, while, if ‘she which

tra-

* vaileth’ in Micah is understood of Zion, the idea of
a mysterious origin disappears ; the Shiloh passage
is open to so many interpretations that it is ver
unsafe to build on it. It is quite true that with
regard to eschatology in general (and it must be
remembered that the view which we are considering starts from eschatology and not from the
Messianic hope in particular) the prophets from
Amos onwards give the impression of dealing with
ideas already to some extent familiar, and
it is
equally true that the same is sometimes the case
with

the

Messianic

passages,

but

this

does

not

justify usin finding the solution of every obscure
passage in hypothetical popular traditions.: We
ave already argued that the way in which the
allusions to the Messiah are introduced does suggest that the idea was general and popular, used
only occasionally and with some reserve by the
prophets, so that it cannot be regarded as the discovery of any one of them. But of its great antiquity there is no real evidence. The passages in
which it occurs are in many cases placed late on
uite definite grounds, and we could hardly prove
that it existed before the Exile except in the form
of expectations connected with the permanence and

glory

of the house

of David..

We

must,

in fact,

admit that data are wanting whereby we might
fix with any certainty the period in which the hope
arose, We can only say that the way in which the
allusions are introduced does militate against its
origin being placed in the Exilic period, in spite of
the lack of definite evidence to the contrary, though
1 Pp. 176, 191, 228 ff.

2 Gressmann, p. 286ff.

‘Skinner

Heb.

and

"20, ‘to look at.’

Ozford

Lexicon,

however,

3% P.1798f,
translate

-
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they do not in any way carry it back to a dim
antiquity.
_ Asimilar verdict of ‘not proven’ must be passed
on the hypothesis of a foreign
origin (with regard
to foreign influence on details, such as in the
Hofstil and partial parallels, especially at a later period,
the case is somewhat diflerent). The preceding
discussions have already dealt with many of the
points. Sellin? discusses the supposed parallels in
some

detail,

and

concludes

that

there is no real

parallel to the expectation of a divine deliverer to
come at the end of history or to usher in 2 new era.
The most that we find is a yearning for the return
of the Golden Age of Paradise, together with the
courtier’s flattery applied to some particular king
that he will be the one to bring this about—

e.g., the famous Letter to Assurbanipal.

A. H.

Gardiner? has shown that the Leyden Papyrus has
been misinterpreted and contains no reference to a
‘ Messiah,’ while the Golenischeff Papyrus refers to
a contemporary king Amen-em-het I. Inall these
cases we have examples of Hofstil, with the natural
hope that each new king will bring in an era of
peace and happiness, but no real evidence of a
genuine expectation of a Messiah, which, Sellin
concludes, is peculiar to Israel: ‘The ancient East

knows no eschatological king,’
To return to the OT, the hypothesis of the
wide-spread expectation of a Redeemer-King is not
necessary to explain its language. We have in the
earliest Messianic passages expectations connected
with the revival and increased glory of the
dynasty
of David. There are also the eschatologica hopes
of the return of the Golden Age, which probably
go back to a comparatively early period ; this is to
be brought about by Jahweh Himself ; but, since all
critical periods of progress are in actual experience
connected with the appearance of some speciall
great individual (Israal was familiar with the wor.
of an Abraham, a Moses, a David, or an Elijah), it
was natural to believe that this salvation of Jahweh might be mediated by His earthly representative, who would then be looked for among the
descendants

of David;

in this way

the

national

and the eschatological hopes would easily be combined as we find them combined in the late passage
Is 11. So far from the Davidic Messiah being the
recipitation of widely diffused ideas of a world
Bavieur, the latter seems to have developed later as
the offspring of the union of national and eschatological hopes.
nt
So
"IV. DEVELOPMENT SUBSEQUENT TO THE OT.
—1. The data.—In passing to the period covered
by the Apocrypha and the apocalyptic literature,
it will be well again to begin by some examination
of the actual data.*
.
(a) Books where the Messianic hope is ignored,
In the eschatology of the Apocrypha, with the
exception of 2 Esdras, the Messianic hope is practically ignored. It is just possible that there may
be a hint of it in the reference to the coming of the
‘ faithful prophet’ in 1 Mac 14 (ef. 4“), but, if so,
the hope appears in a very attenuated form. In
2°7 the

permanence, or, in the context, the restora-

tion, of the Davidic kingdom is mentioned with no
reference to the Messiah.

In the rest of the books,

though there may be hints of the Messianic kingdom

in the wider sense (¢.g.,

2 Mac

24,

Bar

4?1,

Sir 44-50), nothing is said about a personal Messiah,
Wis 2ff. deals with the sufferings of the righteous
in a way that recalls Is 538, and with the future
life, but is clearly not Messianic.
”
1 P, 231 ff. ; see also Clemen.
2 Admonitions ofan Egyptian Sage, Leipzig, 1909.

3 P.177.

4 The references are
generally to the Apocrypha and Pseudepigrapha of the Old
Testament, ed. R. H, Charles, Oxford,
1913, ag well as to Charles’s editions of the separate books ; the
dates given are generally those adopted by him: see also his

Eschatology?,
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A similar silence is found in some of the apocalyptic literature, and here this silence is all the
more significant since the writers are dealing
directly with the hopes for the future. The Messiah does not figure in noch i-xxxvi., lxxii.lxxxii., xcii.-cviii., except in cv., where

‘my Son’

is suddenly introduced ; Charles regards the chapter as an independent fragment. In the pictures
of the Golden Age in Jub. i. 29, xxiii. 26 there is
no Messiah ; in xxxi. 18 he figures, though not prominently, as the descendant of Judah and as ruler
in the temporary Messianic kingdom; Charles,
however, considers the clause to be an interpolation..
In the Assumption of Moses, which comes

from a ‘Pharisaic
Quietist,’? there is again no
reference ; Taxo (ix. 1) cannot be the Messiah ;*
Jahweh Himself is the avenger, and Moses the only
mediator.
The Messiah is in the same way ignored
in 3 and 4 Mac., the Secrets of Enoch,

the Letter of

Enoch \xxxiii.-xe.

(166-161

B.C.)

Messiah

In

however

(xxxvii.-Ixxi. ; 94-64

Aristeas, and the later parts of the Apocalypse of
Baruch.
.
(5) Books where the Messiah ts mentioned.—In
the

ap-

pears after the judgment as the ‘white bull,’ a
uman figure, with no very active or definite réle.
the

‘parables,’

B.C.), we
have rich material. Especially in xlv.~
lvii. he is the central figure, the pre-existent Son
of man, judge, ruler, champion, and_revealer.
Besides

Son

of man,

he is called ‘the Elect One’

and ‘ the Righteous,’ titles which appear in the NT.
‘ Messiah’ or ‘ His Anointed’ also occurs in xlviii.
10, lii. 4, and Charles regards these as the first
example of the use of the word as a, technical title,
though Dalman ? strikes out the passages as interpolations.
.
—
mo,
oe
.
In the Testaments of the Twelve Patriarchs the
salient point is that the Messiah is descended from
Levi, and is a priest (cf. Ps 110); see Test. Reub.
vi. 7-12, Test. Levi, viii, 14, xviii, Test. Jud.
xxiv. 1ff., etc. In Zest. Jud. xxiv. 5£., however,
we find the usual Messiah ben Judah; so perhaps
Test. Naph. iv.. 5. . According to Charles, the
former conception is the original, and the book
dates from 109-106 B.c., the palmy days of. Hyrcanus, the Maccabean dynasty, which came of a
priestly family, being then regarded as Messianic.
ut, after the breach between it and the Pharisees,
and the infamies of Hyrcanus’ successors, additions were made to the book, reverting
to the
ordinary view. The conception of the
Messiah is
that

he

is

a.

priest

and

a warrior,

sinless,

with

power over evil spirits, and bringing sin to an end ;
the ethical note is strongly marked. .
In the Psalms of Solomon (70-40 B.C.) there is no
reference to the Messiah in i.-xvi., though the
future deliverance is dealt with.
In xvii. and
xviii., however, there is a very important description. He is Davidic in contrast to the non-Davidic
dynasty of the Hasmoneans; though himself
human, he comes with the power and special endowments of God; he is to conquer the nations and
purge Jerusalem of sin. The whole picture is full
of enthusiastic and vigorous touches, but there are

no transcendent traits in the conception. The end
and the duration of the Messiah’s kingdom are not
clear, but ‘ throughout his days’ in xvil. 42 suggests
that he is regarded as mortal. He is called “His?
or ‘the Lord’s anointed,’ the title being here
certainly a technical one, its first occurrence, if the

passages in Enoch are rejected.’

.

whole earth for all ages, though, somewhat inconsistently, judgment follows; iii. 652 (c. 140 3B.c,}
speaks of a king from the sunrise sent by God who
is to bring peace to every land. In the later fifth
book (before A.D. 130) we have (in 108) again a king
sent from God who apparently destroys Nero redivivus (Antichrist), while 414 if, speak of a, * blessed
man’ from the plains of heaven, who destroys
evil-doers and sets up the new temple. —_
The Fragment of a Zadokite Work,' first published by 8. Schechter in 1910, is placed by Charles
in 18-8 B.c. and by most scholars before A.D. 70,
and seems to have come from a reforming party
among the priests. ‘A Teacher of righteousness’
has

already appeared

(i. 7, etc.), and a Messiah

Al,

A’,

before

is

expected (il. 10, viii. 2 [?], ix. 10, 29, xv. 4, xviii. 8)
who is to arise ‘from Aaron and Israel.’ Charles
interprets this phrase as pointing to the sons of
Mariamne and
Herod. Thisis not quite certain,
but the Messiah is clearly Levitic, as in the Testaments, the book being marked by hostility towards
Judah.
The ‘Teacher of righteousness’ or the
‘ Lawgiver’ (viii. 5) is a forerunner of the Messiah,
though at a considerable interval, and is identified with the ‘star’ of Nu 2417, the ‘sceptre’of the _
same passage being applied to the Messiah.
In the composite (Syriac) Apoc. of Baruch the
Messiah appears in the three earlier Fragments,
A3,

written

a.p.

70.

In

xxix.f.

(A!) he is revealed mysteriously, apparently from
heaven, whither he returns in glory; his réleisa
passive one, and the whole conception is materialistic.
In xxxix. f. (A?) and Ixxii. ff. (A) he is
the warrior slaying enemies and ruling over the
Gentiles; the influence of Is 11 is marked.
In
Ixx. 9 the phrase ‘my servant Messiah’ occurs, but
the whole verse is regarded as an interpolation.. In
the three later Fragments, B', B?, B*, there

is the

so-called Messianic Kingdom without a Messiah.
4 (2) Esdras is again composite.
In 77" (Ezra
Apocalypse) we have the remarkable conception
of ‘My Son the Messiah’ revealed with his
companions and dying after a reign of 400 years
(cf. 14°), In 1282 (the ‘Eagle Vision’) he is the

Lion of the seed of David who destroys sinners ;
the text has been interpolated to represent him
as pre-existent and dying at the end, in order to
agree with 777, Of chief importance is the ‘Son
of man’ vision (ch: 13), where the Messiah is ‘the
man,’.as in Daniel, ‘ My Son,’ pre-existent, destroy-

ing the ungodly by the fire of
breath of his lips, and

his mouth

restoring

the

ten

and the

tribes

to

the heavenly Zion.
.
. Philo makes only very slight references to the
Messiah, who is really foreign to hissystem. That
he is mentioned at
al must be regarded as a concession to the popular standpoint. De Execrat. $f.
speaks of the restoration of

Israel on one day;

the

dispersed are to return led ‘ by a divine superhuman
appearance, which, though unseen by all others, is
visible only to the delivered.” So in de Pram, et
Pen. 15-20 the Messiah is a man of war, reference
being made to Nu 247, .
a

.In the same way the Messiah is recognized by

Josephus only very occasionally, and that in a way
which shows that he did not take the subject very
seriously.
In BJ.vi. v. 4 he practically treats
Vespasian as the Messiah in the sense that he is to
be the destined ‘ governor of the habitable earth’;
cf. the account of his interview with the same
emperor in II. viii. 9, and see Suet. Vesp. ch. 4, and

B.c.), we

Tac. Hist. v. 13,? passages which are good evidence

1See Charles, ad loc.; F.C. Burkitt, Jewish and Christian
Apocalypses, London, 1914, p. 89.
.

2 Besides the works already quoted see alsoa survey of recent
literature on the book by J. W. Lightley, in the London
Quarterly Review, Jan. 1915, p. 15
2See
JE, 8.v. ‘Messiah,’ for similar ideas connected with
Alexander, on the basis of the interview recorded In Jos, Ant,
x1. viii. 5.

In the Sidylline Oracles, iii. 49 (168-51

read of ‘a holy prince’ who is to reign over the
3In xvii. 86 ‘Anointed Lord’ (xpierds xvptos) is generally
woognized
ointed.’

as a mistranslation

or misreading

of ‘the Lord’s
‘

that the existence

of the Messianic hope was a

.
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recognized feature of Judaism.
In Ant. x. x. 4
he refuses to explain the ‘stone’ of Dn 2% on the
ground that his history is not concerned with the
a ture.
.
As evidence of popular views, though not of the
belief of Josephus

himself, we

have

Egyptian

(Ant.

the

various

xx.

viii. 6,

quasi-Messianic risings which he records: Theudas

(Ant.

xx.

v. 1), the

BJ u, xiii. 5), and

-

XX. viii. 10),

the unnamed impostor (Ant.
.

A Samaritan Hymn Jor the Day of Atonement,
dated A.D. 1376, but certainl embodying earlier
material, speaks of the Messiah under the title
Taeb, which probably means ‘ the Restorer,’ though
A. Merx explains it ‘as rediens, i.e. probabl Moses,
whose return was expected.
This Taed is not
supernatural, but restores the lost dominion of
the people, and is a prophet, the conception
being based on the figure of Moses in opposition to the beliefs of the Jerusalem Jews.
He
dies after 110 years, and his death is followed
by the Judgment and the end. Jn 4%" shows the
antiquity of some. Messianic belief among the
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the Popular risings recorded in Josephus show the
same thing.
.
(c) We

may

see

two

influences at work

which

tended to throw into higher relief the person and
function of the Messiah.
From the religious side
there was the growing tendency to remove God
from active interference with the aflairs of the
world and to fill His place with a series of intermediate beings. Hence the réle of the Messiah be-

comes more important,

and functions which in the

OT are ascribed to Jahweh Himeelf are now transferred to him.
He becomes the Deliverer and

Saviour, asin the Sid. Or., Baruch, and Esdras, and

the new conception thus meets a real religious need.
Again, as outward conditions becume more hopeless, it was inevitable that he who was to restore
the nation should be increasingly conceived of as
endowed with supernatural powers, or as himself
more than man. His coming is to affect the whole
world, though it is still always regarded from a
strictly Jewish and national standpoint.
As a
keener interest is taken in the fate of the individual, so the conception is linked with beliefs in
Samaritans (cf. Jos. Ant. XVIIL. iv. 1).
judgment and resurrection, and receives altogether
2. Survey of the teaching.—(a) We note the & more
and more varied eschatological
sporadic character of the Messianic hope, as in the colouring,decided
though
OT. Certainly the Messiah is mentioned some- that it is not an we remind ourselves once more
essential element in the eschatwhat more frequently, and when he appears we ology of the
time.?
Loe
:
have in some cases a few more details,
but it is
(@) Attempts to distinguish varying types of the
still true that until the fall of Jerusalem he is not hope at different
an essential element in Jewish religious thought writings are not periods and in different classes of
or even in its eschatology.? If it were not for the however, trace always very convincing. We can,
a double development,? though the
NT, we should never have imagined that there was two lines overlap,
a period when the expectation of his coming could elements derived and each includes contradictory
from the other—e.g., in the combe taken for granted as accepted in almost all bination
circles and as the centre of the hope for the future, and of of the conceptions of a Warrior-Conqueror
This aspect is sometimes discussed (e.9., W. Balden- earthly aandsupernatural Avenger and Judge, or of
sperger, Die messianisch-apokalyptischen Hoffnung- ception, which heavenly bliss.¢ (1) We have the conis essentially that of the OT, of the
en
des Judentums, Strassburg, 1903, p. 92 ff.) as
Messiah
though the problem were the disappearance of the endowed, asa a human figure, however miraculously
warrior and a con ueror, and the Son of
Messianic hope during the Maccabean period. If David.
our interpretation of the evidence is correct, this (where This is seen bestin the Psalms of Solomon
misrepresents the facts, since there is nothing to time), the title ‘Son of David’ occurs for the first
passages of the
show. that the hope was at any previous period Gospels and is implied in many
dealing with the popular hope, es ecially
either universal or essential. It may be true? that
in
the
the figure of the Davidie king came to seem too charges attempts to make Christ king, and in the
small for the larger stage on which Israel now Messianicbrought at His trial, as well as in the
movements mentioned by Josephus,
found itself, and that the rule of the Maccabees This
left the pious Jew for a time well content, but it iii. Messiah is to conquer the nations (Sid. Or.
653, v. 108 f., 416 ff. ; Bar 39770*) and sometimes
is best to recognize that the data are insufficient to convert
them (Test. Jud. xxiv. 6; En. xlviii. 5),
for anything like a chart of the rise and fall of the though
their conversion is also often disconnected
Messianic hope. The one thing we ean say is that from
the Messiah (To 13” 14%, En. xc. 30, ete.).
in the Ist cent, A.D. the Messianic hope had become
Parallel to this conception is that of the Messiah
more universal than ever before.
We recognize ben Levi,5 found in the Testaments and the
Zadohite
that even then it is absent in the Ass. of Moses, and Hragment
(cf. Ps
and represented in the NT
is not taken very
seriously by Philo or J osephus ; by the heavenly 110),
priesthood of Christ in Hebrews.é
but the NT evidence is indisputable, and is con(2) We find a belief in a transcendent Messiah,
firmed by the fact that the Messiah is an integra]
connected chiefly with the title ‘Son of man,’
part of the creed of later Judaism. The explanation is probably to be sought in the political cireum- in the parables of Enoch and 4 Esdras (cf. also Sid.
Or,
v. 414). The phrase is derived from Daniel,
stances of the day and in the dislike of the rule of
and, whatever its meaning and origin there,
the Herods and the Romans.
.
there
can be no doubt that in Enoch and Esdras it
(2) There is some evidence which suggests
has a definite Messianic significance ;? itis possibly
as before, the hope was mainly an element inthat,
the even a recognized technical title.8 The fact is, as
popular religion.
The Apocalypses in which
figures were largely popular products, and the NTit Baldensperger® points out, that Daniel, though not
proves thatitschiet strength lay among the people ;4
1 See Baldensperger, ch. fl.
colouring, the signs of the coming of the
2 This eschatologic

1 SeeA, Cowley, ‘Samaritan Doctrine of the Messiah,’ in
Exp,
Sth ser., 1. [1895] 161 f.; Bousset, pp 258, 265,
3 Itis possible that the place of the Messiah was sometimes
taken by Michael, asa parallel figure ; in Dn 121 he, and
Messiah, fs the champion of Israel; so in Ass, Moses, not the
the angel who avenges Israel; note hig prominence in x,Revhe is
12,
Bousset (Die Ofenbarung Johannes, Géttingen, 1896, ad
loc.)
suggests that the Christology of Hermas can be understood
only by seeing that Christ takes the place formerly filled
in
Jewish thought by Michael; cf. also Rev 1414, where the Son
bf man on the cloud seems to be an angel: note the language

of

v.15,

3 Bousset, Rel. des Judentums, p, 255ff,

4b. p. 237,

VOL, VIII.—37

al
Messiah ¢ the Messianic woes,’ etc.), the duration and nature of
the Messianic kingdom, andiits relation to the Judgment and
Resurrection, together with the varying ideas as to the fate of
the Gentiles therein, are dealt with in art. EscatoLocy, to
which reference should be made. See also Schiirer, HJP nu. ii,

137 ff. ; W. V. Hague, JTAS¢ xii. [1910] 57.
8 See Hague, p. 72 ff.

4 Baldensperger, p. 111 ff.

:

5 We have not sufficient material to justify us in regarding
this as a specifically Sadducean conception as opposed to a
ne

‘connexion with the Testaments, etc., see H, Windisch,

Frere
7 ff.

Tpingen, 10

bBo Charles, Eschatology?, p. 261.
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in itself directly Messianic, revived hopes for the
future and prepared the way for the apocalyptic
Messiah!
This transcendent Messiah
plays an
active réle as champion of the righteous in Lnoch
ixii. 2, and still more decidedly in 4 Es 139% 5%,
The most significant feature, however, is his appenrance as judge, not only of men and the
nations, but of evil spirits (Enoch lv. 4, ete.);
this function is not ascribed to the human king.
Except in 4 Es 12", a Christian interpolation, the
transcendent Messiah is never represented as a descendant of David—a fact which may throw light on
our Lord’s question (Mk 12) ; He may have been
following a recognized line of vhought which found
the Davidie descent too narrow for the great conception. Asis well known, He never speaks of Himself
as ‘Son of David.’
We may note that, though
the Apocalypses apparently reject the Davidic descent, they yet use

Davidic

passages, such as Is 11,

Ps 72, 89, in their picture of the Messiah,?:
(e) Pre-existence

and

Son of man is clearly
Enoch (e.g., xlviii. 3,
pethaps in 77 12%,
is doubtful, and G.

as interpolated.

mysterious

origin.

— The

in some sense pre-existent in
6, xlvi.1) and in 4 Es 18 and
though the former passage
H. Box regards the latter

The question arises how far a

personal pre-existence is really implied.
In Jewish
thought everything of supreme value was regarded
as pre-existing in the mind of God, perhaps to some
extent under the influence of the Platonic doctrine
of ideas. This applied to such things as the Law
and the Temple, while even Moses is pre-existent
in Ass. Moses, i. 14, iii. 12; it is this sort of preexistence that is ascribed to the Messiah or his
‘Name’ in the Targums.* But it must be allowed
that in Enoch and Esdras the Messiah seems to be
regarded as pre-existent in a personal sense and
revealed from heaven, and this was certainly the
view of

St.

Paul.

It

should,

that in 4 Es 7% ‘my Son,

however,

the Messiah’

thus revealed dies after 400 years;

be noted

who

is

#.¢., he is not a

divine being.
This point of view should be distinguished from
the hints which we have of the mysterious origin
and birth of the human Messiah, since the Son of
man of Enoch and Esdras is, of course, not born as

aman at all.’ We have doubted the existence of
such ideas in Isaiah and Micah, but they are clearly
found at a later period—e.g., in the mysterious star
of Test. Levi, xviii. and in the king dw’ jedloo of
Sib. Or. iii. 652 (cf. Bar 29%). We have definite
evidence of the belief in Jn 77, Justin Martyr
(Dial.

8,

110),

and

the Talmud,

the general

idea

being that the Messiah was to be born in secret (at
Bethlehem) and hidden on earth, or even in Paradise,

until. the

time of his revelation.’

Some such

tradition seems to underlie Rev 12; on the question

of foreign influence see below, (g).

.

At the same time the passages cited as evidence
of a belief in his birth of a virgin or divine mother

“are

unreliable.

est. Jos.

speak of a virgin-birth, is with

‘ by Charles as corrupt; so in

he reads for ‘son ofa woman’

xix.,

which

seems

to

good reason regarded

Enoch Ixii. 5, Ixix. 29
‘Son of man,’

while

the Midrash Ekhah on La 5° is obscure and of

very doubtful date. Nor, again, can ‘the travail
angs of the Messiah’ imply anything of the
fan ; the expression is figurative, and applies to
‘the Messiah, not to his mother. According to
1Dn

713 is interpreted Messianically by Aqiba (c. a.D. 120)

and gave rise to the later name for the Messiah, dndnt, ‘Cloud
Man’
(Dalman, p. 245).
2 Dalman,
p. 318.

am
oot

:

3 The hen of Ps 109 [110]8, éx yaorpds mpd éwaddpou éfeyer-

vnod oe, suggests some kind of pre-existence.
4In JE, 8.0. ‘Messiah,’ it is, however, argued that there are
traces in Rabbinic literature of a real pre-existence of the
Messiah.
.
.
5 Dalman, p. 801; Hague, p. 83.
6 Jeremias, p. 30; see Clemen, p. 292.

Justin, Dial, 49, the Jewish belief is that the
Messiah is to be born &vOpwios €& dvOpwrov. .
To the circle of ideas connected with pre-existence belongs the identification of the Messiah with
the first or the spiritual man. Something has been
said of the theory that this underlies the figure of
the Son of man (see above, III. 2 (d)). Philo (Leg.
Alleg. i. 31, P 49, de Op. Mundi, 134, p. 32) knows
of an earthly and a spiritual man, the latter,
whose

creation

is recorded

in Gn

1, coming first,

while the former is the man of Gn 2. St. Paul
(1 Co 15“*-) represents the spiritual man as coming
after the psychic or earthly, evidently opposing the
other view, and identifies him with the Messiah.
So in Test. Levi the Messiah brings back Paradise,
while the Samaritan title Zaeb seems to mean
* Restorer’ (ef. xpévot droxaracrdcews in Ac 3”), The
general idea in St. Paul, however, is the identification of Christ with the ideal archetypal man,? as

opposed to the historical Adam, and not with any

first. king of Paradise.
:
(f) Forerunners of the Messiah.—The startingpoint is Mal 3f., where Elijah is to return before
the Day

of Jahweh

(cf. Sir 48°);

the

Messiah

is

not mentioned, and possibly Elijah is a kind of
substitute for him.? In the Gospels, however,
he has become

65

g%

94,

Jn

a forerunner of the Messiah (Mk 1?

1%).

There are again traces of a

belief in the return of Moses, based on Dt 184, and
the two are combined in the Transfiguration ; these

are probably the ‘two witnesses’ of Rev 11°. In
the later Antichrist legend the two witnesses are
Enoch and Elijah,‘ who were translated without
death.
There are also hints of other ‘ companions’
of the

Messiah

in 4 Es

6% 7°9 13°;

Ezra

appears

as such in 14%, Baruch in Bar 767, Jeremiah in
2 Mae 2) 1533; ef. Mt 16%, We may compare the
two predecessors of Saoshyant (see below, (9).
(g) Foreign influence. — We were doubtful of
theories which traced the origin of the Messianic
idea to foreign sources, but this does not exclude
the
possibility of foreign influences at a later time
on the details of the conception.
Such influence
is undoubtedly found in the development of Jewish
Apocalyptic. We cannot discuss the wider question

of the syncretistic character of its eschatology

in

eneral, but must confine ourselves to points which

irectly affect the conception of the Messiah. Naturally it is in the transcendent Messiah that foreign
and mythological traits appear most clearly.
Hague,’ following Gressmann, argues that such
ideas lie behind 4 Es 18, and even goes further in
holding that & star myth is implied in the appearance of the man ‘from the sea.’ He also traces®
the whole idea of a mysterious revelation of the
Messiah to Is 45", ‘Verily thou art a God that
hidest thyself, O God of Israel, the Saviour,’ which,
he agrees with Gressmann,’ cannot be of Jewish
origin. He traces it to language such as that
used by Assurbanipal: ‘Iwas born in the midst
of mountains which
no man knoweth .. . thou
(Ishtar)... hast brought me forth from the

mountains, hast called me to shepherd thy people.’

Many critics® argue in the same way with regard
to the conception of a miraculous birth, comparing
the language used by Sargon I. (‘ My mother was
poor, my father I knew not’), the beliefs connected
with Saoshyant, and the legends of the birth of
Cyrus, Alexander, and others; there is, in fact, a

general tendency to regard extraordinary men as
1See H, Lietzmann, Handbuch

zum

NT, Tibingen, 1910, on

1 Co 15454. ; Clemen, p. 152 ff.
.
- 2This conception seems to occur in Barnabas v. 5, vi. 12.
For later developments see Bousset, Hauptprobleme der Gnosis,
Gottingen, 1911, p. 172 ff., Kyrtos Christos, do. 1913, p. 25 f.
3 Baldensperger, p. 96.
can
Antichrist Legend, Eng. tr., London, 1896,
“Bousset, The

Psp. 00m.

6 P, 83,

TPB.

8 Jeremias, pp. 28 ff., 38, 46%. ; Cheyne, passim.

ooo
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wonderfully born, and this was particularly marked
with regard to Egyptian and Babylonian kings.
Without pronouncing on the question of direct influence, we may admit that we find the same general
tendency at work with regard to beliefs as to the
origin of the Messiah, but always with the important proviso that we have found no real evidence,
except in Christian circles, of the idea of his birth
from a virgin or divine mother, nor have we yet
found any complete parallel to the expectation of
a final eschatological king.
Something must be said of the possible influence
of Zoroastrianism.?' Here, again, we would at once
admit a general influence in the sphere of eschatology. Moulton allows this, though toa less extent
even than Clemen. -He draws attention to Bousset’s® admission that Parsi influence must have
come to Israel_by way of Babylon ‘when strongly
tainted

with

Babylonian

elements,’

and

argues,

further, that Zarathushtra himself had very little
influence in the West.
Hence, all that the Jews
can have known was Parsiism in a comparatively
debased form, as represented by the \ agi (g.v.),
and this compels us to regard most of the parallels
between the higher doctrines of the two religions as
pure coincidences, We are concerned here mainly
with two points
2.00
:
(1) A great deal has been said of the connexion
between
Yima, the first man, and the Messiah. It
is held ‘ that this lies behind the idea of the ‘Son of
man’ (see above, III. 1 and 2 (d)), which, Clemen
agrees, ‘comes ultimately from Parsiism.’ There
is, no doubt, some connexion between Yima and
the fall story, though Moulton holds that Parsiism is the borrower. Further, as Bousset allows,
there is the important difference that, while
Yima is king of Paradise, der Urzeit,
the
Messiah is king der Endzeit, and there is no
trace of this transformation in Iranian legend.
We may add that there is also no trace in Hebrew
legend of the Messiah as originally king of the
first Paradise (see above, (c)).
.
,
(2) There is undoubtedly a remarkable similarity
between the Messiah and Saoshyant, which is
originally an epithet rather than a title. The
renovation of the world ‘is accomplished by the
present labours of “those that will deliver,” the
saosyanté. In the Gathas these are simply Zarathushtra himself and his fellow-workers, whom the
Prophet's faith pictures as assuredly leading on an
immediate regeneration.’® The hope failed, and
Zarathushtra himself was to return as Saoshyant,
This is certainly the one real parallel with the
Messiah proper, but it seems impossible to suppose
any direct influence. Moulton? dismisses it among
‘the certainly fortuitous coincidences,’ while
Bousset® holds that the connexion is between
Saoshyant and the forerunner Elijah, rather than
with the Messiah himself. At the same time there
may have been some reaction between the two,
affecting details of the conceptions, especially in the
idea of the Messiah coming from the sunrise 3 ef.
the dx’ jedloo of Sib, Or. iii. 652, and the LXX

dvarod}

for

‘branch’
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Roman ideas? affecting at any rate the periphery of
the Messianichopeand itsdevelopment under Christjianity. After
Alexander the title owrtp (‘Saviour 2
became common, with deification of kings an
emperors, accompanied by hints of their wonderful
origin. We may instance the well-known Priene
inscription, with
the legends connected with
Augustus. But here, again, it is doubtful whether
we really have proof of the existence of a belief in
a final world-Saviour who is to usher in a new era,
or only the inevitable court flattery which regards
each king as greater than any of his predecessors,
The single exception is Vergil’s famous Messianic
Eclogue.4 Here, whether the child who is to be born
be the son of Octavian and Scribonia or not, we have

a remarkable and almost unique agreement with
OT conceptions—the era of Paradise and its king,
the Golden Age following on his conquests, plenty
without toil, animals sharing in the regeneration,
together with the ethical note. Whether through
the Sibylline Books or directly through the LX. ’
Jewish teaching may have penetrated to Roman

literary

circles, or we may

have an echo of Zoro-

astrianism,? , On the other hand, the parallel may
point to an independent spread of something like
a. Messianic hope in pagan circles.
(2) Interpretation of prophecies.—A feature of
this period
is the habit of working on earlier
prophecies—a tendency which we have found as
early as Ezekiel and Zechariah ; for a later example
see To 1454 In the apocalyptic books there are
certain prophetic passages and ideas which became
part of the stock-in-trade and are constantly reerred to in dealing with the Messianic hope. The
chief are Dn _7, Is 11,5 used continually (e9., Ps.
Sol.,. Bar.), Pa 26 (¢.9-, Ps. Sol.), Ps 45 (e.g., Test.
Jud. xxiv. 1), Nu 24"7, the star of which is applied

Messianically in Zest. Levi xviii. 3, Jud.

xxiv. 1,

but understood of the Teacher of Righteousness in
Zad, Frag, ix. 8°
uo
:
_, We have in this use of prophecy many examples
of the scribal methods’ working mechanically on
the data and fusing the old and new into a single”
picture, of course not without contradictions, The
application of @ passage does not decide its historical meaning, but only the interpretation which
had come to be put upon it. The vagaries of later
Rabbinism had already began—e.g., the interpretation of Am 5%" in Zad.
Frag. ix. 5 ff We have
an interesting example of independence in 4 Es 12%.
where the interpretation of the fourth kingdom as
given in Dn 7% is definitely rejected.
.
-It is important to ask in this connexion whether
by the first cent. A.D, the OT was in any circles
interpreted as pointing to a Suffering Messiah.
It
is almost certain that it was not. The conception
in 4 Es 7 is the quite different one of a human
Messiah who is to die after a reign of 400 years (cf.
the Samaritan aed).
There is no evidence that
Is 53 was interpreted Messianically until a later
period, and, when it is, the verses which speak of
suffering are applied not to him but to the nation.®

62. (cf,

* 1Bousset, Rel, des Judentums,
. 258; Jeremiag, p. 58 ff.;
foi eissmann, Light from the Ancient East, Eng, tr., London,

1 For foreign influences in Rev 12 see Bousset, Ofenbarung,
od, doc, and Cheyne, p. 77 ff., with criticism in Clemen,
p.

2 gee J. B. Mayor, W. W. Fowler, and R. 8. Conway, Virgil's
Messianic Eclogue, London, 1907.
3 So Moulton, p. 91, interpreting the simile of theclosing lines
2 a reference to the story that Zoroaster laughed when he was

in Jer 33", Zec

Lk 1*).9
ne
a
We must also allow for the influence of Grieco-

. 2See art. Escnaronosy, vol. v. p. 831, with literature
there
cited, and add J. H. Moulton, Karly Zoroastrianism, London,
1913, esp. Lect. ix., ‘Zarathushtra and Israel,’ with
discus:
afons in Clemen (summary on p. 368), W. Fairweather
y. 297, 807) accepts influence in details without supposing (DB
direct
borrowing. :
:
'
.
:
Lt
. 8 Rel. des Judentums,
p. 550. °°,
:
4Gressmann, p. 290ff.; Bousset, Rel. des Judentum
a, p.
257 ff. ; Clemen, p. 154 ff.
‘
.
.
on
SPL308,
.
6 Moulton, p, 158.
fo
.
7P,300.
oo
8 Rel. des Judentuma, p. 684,
n. 2,
°8ee A. Smythe Palmer, HJ v. (1906-07) 156, :
.

rm,

4It may be remarked that there are hardly any traces in the
LXX of an attempt on the
part of the translators to introduce a
Messianic meaning ; xpiores is never introduced where the Heb.
has not Messiah. {87 is no exception (see above, III. x), but the
title of Pa 45, * Song of the Beloved,’ for ‘Song of Loves," may be

intended to’ suggest a Messianic

interpretation.

For dvaroAy

for ‘Branch’ see above, (g).
:
:
5 But not Is 9 (see above, III. x) or 7.
wet
_—
5 This, however, is comparatively rare (Dalman, p. 268 ff.). 7 Baldensperger, p. 104.
a!
oo
8 VY. H. Stanton, HDB, art. ‘ Messiah’: see, further, Driverand
A. D. Neubauer, Jewish Interpreters of Is. litt., London, 1877 ;

MESSIAH

580

The most decisive proof of this position comes from
the NT. . It is clear that the death of the Messiah
was not expected in any
quarter, and that the
crucifixion of Jesus was the
great stumbling-block,
while it was not easy to find
proof of its necessit
from the OT.
The story of the Ethiopian eunuc
(Ac 87%) seems to be intended to call attention to
an interpretation of Is 53 which is evidently not
that generally accepted. The admissions of Trypho
(Justin, Dial. 68, 89f.) do not express the Jewish
belief, but are put into his mouth under the stress
of the argument, while the ‘ pangs of the Messiah’
do not refer to his personal sufferings, but to the
woes which are to precede hiscoming.. ..-.
The Messiah ben Joseph, who does, in fact, die,
in contrast to the Messiah ben Judah, appears
clearly only after A.D. 135. According to Bousset,!
he is the Messiah of the ten tribes, slain in the
battle by Gog and Magog; the conception seems
to be derived from Dt 3317, Zec 12), and certainly
has.no connexion with Is 53. .Itis possible that
this figure is connected with the failure and death
of Bar Kokhba, explaining them on the lines of the
expectation of a preliminary Messiah who was to
f; i in battle against the enemies of Israel (Rome).

V. DEVELOPMENT UNDER CHRISTIANITY.—
The starting-point of the evidence of the NT, and
especially of the Gospels, is the way in which the
Messianic hope is represented as universal. As we
have seen, it is taken for
granted in the Apocalypses where it occurs, but it is still sporadic in its
appearances, and thefuture can be painted without
reference to it. Butin the Gospels the expectation
of the Messiah is common to all. It appears, indeed,
to be taken more seriously y the common people
than by their leaders;

but

Pharisees, priests, and

Sadducees all accept the hope without questioning
its validity.
The point at issue is only whether
Jesus is really the Messiah. As regards the nature
of the hope, it would appear,. as against A.
Schweitzer, that it was at least as much political
and national as transcendent, corresponding closely
to what we find in Ps. Sol. The Messiah is to be a
king descended from David, and his rule will be
opposed to that of the Romans, :.-_—oe
A full discussion of our. Lord’s own attitude to
His’Messianic claims will be found in art. JESUS
CurIsT. Wemay here emphasize the salient points.
(a) As against
W. Wrede, it is certain that
He did
regard Himself as in some sense the Messiah.
He
did not, indeed, proclaim Himself as such in His
public teaching ; it was His ‘secret,’ discovered by
t. Peter at Caesarea Philippi, and first avowed to
the world at His trial. (2)
His favourite designation of Himself in this connexion was ‘Son of man,’
the title being chosen as containing in it elements
of transcendence and mystery, and as free from the
political implications of Messiah, and still more of
on of David, a title which He avoids.
The difiiculty is to reconcile His use of this phrase with the
absence of any public proclamation of His claim,
since from its use in Enoch we should infer that it
would at once be recognized as a synonym for

‘Messiah’ itself. . The, difficulty is eased by elimi-

nating, on literary grounds, s cértain number of
the passages in which it occurs (cf., eg., Mt 5!
with Lk 6”, or Mt 16% with Mk 8”), while in others
its use is ambiguous, since it might be supposed to
refer to some other unnamed person (Mk 8*).' It
is not, however, possible, except by somewhat
drastic criticism, to eliminate
passages where
Dalman, Der leidende und der sterbende Messias, Berlin, 1888 ;
Schiirer, m. il, 184. Bousset, Kyrios Christos, p. 27 ff., agrees,
though he leaves open the bare possibility that the wide-spread
mytha of the dying and rising god may have influenced Jewish
Messianic Ideas.
:
'
1 Rel. des Judentums,
p. 261, Antichrist Legend, p. 108. But

in J z &.v. ‘Messiah,’ the connexion with
enie

:

.

:

the ten tribes is
:

an

it is used publicly of Himself or privately to the
disciples before St. Peter’s confession.1_ We must,

therefore, suppose, in spite of Enoch, that it was
regarded as Messianic only in certain circles, and
that it could still be used, as in Ps 8 and Ezekiel,
in a wider sense.
.
. (c) He did not regard Himself as the Messiah
merely in the strict sense in which we have used
the term, but as gathering up in Himself the various
lines of OT hopes and promises.
It does not, however, appear that direct argument on the basis of
the OT played any considerable part in His teaching, except as recorded in the Fourth Gospel. The

proofs from the OT in the NT seem rather to reflect

a later stage of controversy between Jew and
Christian, in which each adopted the same scribal
methods of interpretation.
-_ (d) Christ added considerably to the content of
the Messianic hope, especially in His teaching as
to the necessity of the death of the Messiah.
It is
not possible to decide with any certainty as to the
lines by which He was led to this conviction, though
it.was, no doubt, helped by a growing recognition
of the hostility of the ruling powers to His claims
and of the inevitable results of their attitude.
Further, He must have meditated on the deeper
teaching of the OT asimplying, especially in Ps 22
and Is 53, that the means of redemption and the
condition of glorification were to be found only in
suffering, and this quite independently of whether
such passages technically applied to the Messiah
ornot.
Though in Acts and 1 Peter the Servant
passages are
directly quoted, they are used but
ittle in the Gospels, and hardly at all in Christ’s
own teaching (see Lk 22”, Mk 10" 125%). It would
seem, then, that as the ultimate source of His
conviction we are forced to fall back on an intuition
which the Christian will regard as a. revelation
from the Father.
:
,
In the light of the expectation of the Parousia,
the idea of a twofold advent of the Messiah was introduced, assuming that Jesus was not merely ‘the
Messiah of the future’ during His lifetime. There
is no trace in earlier literature of any belief in two
comings of the Messiah.
.
“
(e) It follows, finally, that the title ‘ Messiah’ or
*Christ,’? as used in the NT and in Christian
literature generally, has a far richer meaning and
content than any that we have felt justified in
ascribing to it in earlier periods. It gathered into
itself the ideas associated with the Wisdom and
Logos,?

and

came

to

include

the whole

work

of

redemption from sin. and spiritual regeneration
accomplished by Jesus. He has become the centre
of history and the inaugurator of a new age ina
way which both differs from and transcends anything that we find in the OT or Apocalypses as
associated with the future Deliverer.. He is the
mediator of a new covenant and the bearer of a
new revelation to a world of which the outward
conditions remain

unaltered, while with

the

pass-

ing of the Jewish State the nationalist element
dropped away once for all. At the same time, the
title ‘Christ,’ with its historical associations, is a
reminder, even to those to whom the promises of
the OT. may mean little in themselves, that the
coming of Jesus of Nazareth was not something
new and unexpected, but was the true climax of
the long preparation of the chosen people. In
particular, the fact that functions which in the OT
are reserved for Jahweh and not for the Messiah
1 But see Dalman, Words of Jesus, p. 260 ff.
21t must be remembered that ‘Christ’ tends to become &

proper name and to lose its technical Messianic implications ;
the distinctive title of Jesus in Hellenistic Christianity ia eiptos
(‘Lord’).
See Bousset, Kyrios Christos, esp. P 94m.

3 Note that in Philo the Logos largel:

Messiah; in de Conf.
applied to the Logos.

ea the place of

14, p. 414, the ‘branch’ of Zec 612 is
Cf. also art. Logos.
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are in. the NT transferred to Christ is of the
deepest significance. ‘The real desire of the highest
spirits of Israel was not so much for a representative of

G. H. Dalman, Die Worte Jesu, Leipzig, 1898, 1902, Eng. tr.,
Edinburgh, 1909; R. H. Charles, Eschatology, Hebrew, Jewish,
and Christian2, London, 1913; together with relevant sections
in works on OT and NT Theology, and articles in the Bible

Dictionaries,

Jahweh, however exalted, as for a revelation

of God Himself,

Christian belief finds this satisfied

in the Incarnation, and we
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IN LATER

the Mishna,

:
JUDAISN.\—From

times

where

universalistic

New

features

sects

Messiah,

the

new

teacher,

were

created

on

some

occasions;

on

wish, were hailed by their

so,

among

the

pseudo-Messiahs,

many

retended to be not the Messiah Himself but His
orerunner. The opening of the Christian era saw
in the Holy Land a number of these local minor
Messiahs, Thus we learn. from Josephus (Ant.
XX.

v.

1;

also Ac

5%).

that

about

a.D.

44

one

Thendas, claiming to bea prophet, told his followers
that he would divide the Jordan and enable them
to cross dry-shod. . They collected on the bank of
the river for the miracle to.be performed,. but
before the prophet could take steps to carry
out
his prophecy the whole party was massacred by a
detachment of Roman soldiery. A similar fate
overtook

the

followers

of

snother

Messiah,

an

Egyptian. They collected, it issaid tothe number’
of 30,000, on the Mount of Olives to watch the fall
of the walls of Jerusalem at the command of their
leader, but the Proceedings were interrupted by
Felix and his soldiery (Jos. Ant, Xx. viii. 6, BJ 11.
xiii. 5; and Ac 21%), A third pretender Rreparin
to lead the people into the wilderness was estroyed
together with his followers by Festus the Procurator

Litrraturz.—The literature bearing on special points has
been indicated in the course of the article. The following ma
be mentioned in relation to the whole subject:
J. Drummond,
The Jewish Messiah, London, 1877;
V. H. Stanton, The
Jewish and the Christian Messiah, Edinburgh, 1886; E. C. A,
Riehm, Die messian, Weissagung, Gotha, 1885, Eng.’ tr.,
Messianic Prophecy, Edinburgh, 1900; C, A. Briggs, Afessiante Prophecy, Edinburgh, 1886, and The Messiah of the
Gospels, do. 1894; P. Volz, Die vorezilische Jahweprophetie
und der Messias, Gottingen, 1897 ; E. Schiirer, GUY3, Leipzig,
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ete; JE, av.
Worship of the

.

7 as prepared
who was not

m

.

A Messiah of a different description. was Menahem, the son of Judah the Galilean and the grandson of Hezekiah the leader of the Zealots.
He
seized the city of Masada together with a large
store of arms, with which he supplied his followers,
and then attacked Jerusalem. tn battle with the
soldiers of Agrippa Il. Menakem was successful,
and as a result captured Antonia, one of the defences of the capital. Emboldened by his success,
Menahem claimed the leadership of all, and thus

’

aroused

,

similar personages

3 Burkitt, ch. f.; see JZ, 8.v. ‘ Messiah,’ for traces of belief in
a transcendent Messiah in later Judaism,
4 Baldensperger, pp. 140, 168.
.
:

5 See O. G, Montefiore, Outlines of Liberal Judaism, London,

instances

often against their own

in a wider and spiritualized sense’—a sense in
which it may
fairly claim to have the general
trend of the OT on its side. .
oe

1903, pp. 280, 314; also art. Jupaisy, vol. vii. p. 608, etc.

many

where, anti-Jewish

enraptured followers as the divine leader, promised
in
Jewish tradition to bring the scattered and
troubled people back to their inheritance. Just
as there existed a belief in an Ephraimitic Messiah
who was to be the forerunner of the Davidic

Messiah, though it still retains the Messianic hope

‘

and in

localities

others wholesale adoption of Muhammadanism or
Christianity took place.
.
Although it is to some extent customary to
include a number of Jewish reformers and revolutionists in the category of pseudo-Messiahs, only a
proportion of these agitators in reality attributed
to themselves the Messianic semi-divinity. Others,

by Maimonides, is as follows: ‘I
perfect faith in the coming of the
though he tarry
I will wait daily for
Liberal Judaism, however, would
abandoned the hope of a personal

.

in

consequence, considerable harm sometimes occurred.

woes, etc. —
The twelfth article of the present Jewish creed,

.

history has

subvert the basic teachings of Judaism, to which, in

in Lk 67 may be a hint of such controversies.4
The spiritual side is strongly emphasized in the
Rabbinic teaching by its insistence on the need for
repentance as the condition of the coming of the
Messiah, while we also find considerable detail as
to the features of the Messianic era, the Messianic

avidic

when, and

absent,

direction, and to this we may attribute the disuse
of the title ‘Son of man’; the form of the Beatitude

1See Dalman, Words of Jesus, p. 291f.,
‘Messiah’; Oesterley and Box, Religion and
Synagogue, London, 1907, p. 205 ff.
:
2 Yet Aqiba, who spoke of the thrones of Dn
for Go and David, supported Bar Kokhba,

ago, Jewish

anxious to signalize his activity and to secure his
infiuence by religious innovations, endeavoured to

are found.
The Messiah is Son of David? and an
earthly deliverer, though in some sense pre-existent
and appearing mysteriously (see above, IV. 2(e))—
features which need not imply divinity. With the
fall of Jerusalem apocalyptic fell into disfavour,?
and with it the belief in a transcendent Messiah.
Polemic with Christians also worked in the same

as drawn up
believe with
Messiah, and
- his coming.’
seem to have

Emer. -

persecution was prevalent. Moreover, these Messianic movements were frequently, especially in
the latter cases, of a political nature.
The religious aspect of the rising was, however, seldom

possibly owing to fear of Rome,

to come,

CW.

known the frequent advent and passing of selfstyled Messiahs, prophets of hope in the darkest
periods of the Diaspora, self-appointed leaders of
the Jewish race in the Return to the land from
which their ancestors were.exiled. The appearance of a Messiah was often, especially in the case
of the earlier ones, accompanied by revolts and uprisings, and these almost. invariably occurred at

but he figures both in the Palestinian and in the
Babylonian recensions of the Shtméneh ‘Esrth—a
fact. which indicates that. his presence therein
must date from the Ist cent. A.D.—and appears
constantly in the Talmud. The failure of the
Bar Kokhba rising in A.D, 135 marks an important
stage. Attempts to anticipate the Messiah’s
coming were then abandoned, the principle being
‘a plague on those who calculate the end,’ and the
political side was almost dropped. .What remained
of it was transferred to a temporary Messianic
Kingdom, in which Israel was to be restored to
Palestine, this national kingdom being, generally
speaking, only preparatory to the 'élam hab-ba,
the world

-

within a few generations

the end of the 1st cent. A.D. a belief in the Messiah
was an integral part of the Jewish creed—a proof
that the representation of the universality of the
hope which we find in the NT is substantially
correct. The Messiah is indeed strangely absent
from

cas

MESSIAHS (PSEUDO-).—From the final loss
of the independence of the Jewish State until

shall not be disturbed

when we find that the OT. says comparatively
little about the Messiah.
The vital question is
whether the hopes which it entertained with regard
to the coming of God did find their fulfilment in
the Christ.

58.

the

jealousy

of

his

colleagues

and

was

assassinated.
Menahem was the last Judean
Messiah before the destruction of the Temple.

Contemporary with these Messiahs of the Ist cent.,

arose among

the Samaritans,
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all of whom, after an existence more or less brief,
passed away.
Prominent among them were Simon
Magus, who endeavoured to induce the early
Christians to join his movement, but who is said
ultimately to have become converted to Christianity, together with many of his followers, and
Dositheus,

who,

instead

of restoring

the

Hebrew

(PSHUDO-)
children sold into slavery. Unheard of and unspeakable tragedies were enacted. In Bither alone
more are said to have been slain than those who
took part in the Exodus from Egypt.
The number
of dead was counted by hundreds of thousands.
All those who were able escaped from a country
which offered them the only alternatives of slavery

State, founded a Samaritan sect that survived
until the 6th century.
.
The destruction of the Temple led for a time to
a cessation of pseudo-Messianic activity. For sixty
years no new Messiah arose until at length, on the
accession of Hadrian, the milder government of
Trajan gave way to sterner rule.
The repressive
policy of the Romans aroused once more the spirit
of the Jewish Peo le still unsubdued.
A rebellion
broke out and a veader was immediately to hand
in the person of Bar Kokhba or Bar Kozibah
(probably from the name of his birthplace). Of
the
personality of this leader little is known.
His
original name is even doubtful. It is conjectured

and

that

did not

occur

Moses,

appeared

he

was

one

Simeon

of Cozeba

(1 Ch

4”) or

Chezib (Gn 38°). The name Bar Kokhba, or ‘son
of a star,’ was given to him by the famous R.
Akiba, who believed that in him was fulfilled the
Prophecy : ‘There shall come forth a star out of
acob... and shall smite through the corners of
Moab, and break down all the sons of Sheth’ (Nu
24), Bar Kokhba does not appear to have adopted
the designation of Messiah himself.
This dignity
was attributed to him by R. Akiba and other sages.
On the outbreak of the rebellion, the whole province,
composed of Judea, Samaria, and Galilee, was
evacuated by the Romans.
The army of the Jews
at this time has been estimated at as many as from
400,000 to 580,000 fighting men.
Unfortunately,
little is known

of the campaign, but it is certain

that the Roman garrison and the generals in command at the time of the outbreak
proved respectively inadequate and incapable.
e services of
Julius Severus, the greatest soldier of the age,
were requisitioned from Britain, where he had been
waging an arduous war with the martial natives,
to recover the prestige of the Roman arms. But
even he, with unlimited resources, was at first
compelled to remain on the defensive, and trusted
to his tactics of cutting off detached parties and
supplies to wear out his formidable enemy. In
the course of the operations 50 general engagements were fought, and with every victory the
numbers of. Bar Kokhba’s followers increased.
From the most remote of the Jewish colonies men
came to fight under his banner.
Recruits were
not drawn solely from Israel ; Bar Kokhba’s army
included non-Jews in its ranks, Those who could
not fight helped to fill the rebel coffers. At first
the campaign proved a series of successes for the
pretender.
Jerusalem was soon captured, and
served ag a capital for Bar Kokhba, who was proclaimed king, and duly carried out the duties of
sovereignty.
For three years the Holy City remained in his possession, and during that time his
armies succeeded in taking 50 walled towns and
985 villages. At length the tide turned. _Aftera
desperate struggle, Jerusalem was captured by the
Romans, and no two stones of its buildings were
left standing on one another.
Other towns fell
into the same hands until, of all the territories of
Bar Kokhba, the town of Bither alone remained.
Here the hero made his last stand, but not with
the undivided support of the inmates of the fortress.
Dissensions broke out among the garrison, and on

the 9th of Ab, already the blackest anniversary in

the Jewish calendar, Bither was stormed,
Bar
Kokhba killed, and his body bronght in triumph
to the Roman camp.
:
. During
the pacification that followed the males
were slain by the thousand, and the women and

death

with

torture.

Many

fled to Arabia,

and the considerable Jewish population of that
country, even to this day, may be reckoned one of
the results of Bar Kokhba’s abortive insurrection.
R. Akiba, who had been thrown into prison at the
outbreak of the rebellion, died under torture at its
conclusion.
The war led to the final breach between the Jews and Judzo-Christians, The latter
suffered severities at the hands of Bar Kokhba and
his

followers,

in

consequence

join in the national uprising.

of their

refusal

to

co

. The fatal results of the
Bar Kokhba movement
discouraged for some centuries personation of
the Messiah.
In fact, an attractive opportunity
again

until the 5th

cent., when, in

accordance with a Talmudic computation, the da
of the Messiah was supposed to be at hand.
It
was at this juncture that such a one, self-styled
in

the

island of Crete.

Of

his

origin or his subsequent fate nothing is known.
He induced the Jewish population of the island to
support his
pretensions, and on a specified date
romised to lead them dry-shod to the mainland.
n the appointed day the Jews gathered round
him on a promontory and at his direction some
threw themselves into the sea, expecting a path to
be opened for them through the waters.
The
miracle did not occur. Many of the enthusiasts

were drowned ; others were rescued.

himself disappeared.
The

pretender

The Messiah

.

next

to come

under

notice

was

Isaac ben Ya'kiib Obadiah Abii ‘Isa al-Isfahani,

who flourished at Isfahin at the end of the 7th
century.
There are two estimates of his claims.
The one was that he was merely the forerunner of
the Messiah,

the

other

that he was

the

Messiah

Himself.
His call came to him through a sudden
and miraculous cure from leprosy, and in support
of his divinity his disciples pointed out that,
although an illiterate before his call, he was able
after

that

event

not only

to read

and

write, but

even to compose books. The affairs of the khalifate were at that period in a chaotic condition, and
a military movement, such as Isaac’s soon became,
had good chances of success. The
pretender and
his followers met the army of the
khalif in battle
at Rai

(Rhagz),

but

Abii ‘Isi was

defeated

and

slain, and with his death the rising came to an
end. The movement, however, did not die with
its founder.
It survived among the ‘isavites, the
earliest of the Jewish sects of the Diaspora, who
did not disappear until a couple of centuries later.
Abii ‘Isi’s influence on ‘Anan, the founder of the
Karaites (g.v.), and on-his ritual was, however,
more enduring.
.
Oe
:

Aba

Is& left at least one disciple of influence.

Yudghan
herd’),

of Hamadan,

did not

himself

called al-Rai (‘the shepclaim

to be more

than

a

prophet, although his admirers, in accordance with
precedent, insisted on his Messiahship.
His teachings showed undoubted traces of Sifiism, then at
the opening of its career; they were opposed to
anthropomorphism, and to 2
great extent resembled
those of his master Abi ‘Isé. After Yudghan’s
death his disciples adopted an additional doctrine
—that.of the immortality of their master, who,
they contended, was not dead, but would appear
again.
mo,
.
.

Contemporary with Yudghdn

enus, a Syrian, who was

ligious reformer.

both

al-Rai was Ser-

a political and a re-

He promised to restore the Jews
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to the Holy Land, and, perhaps in consequence, his
influence spread as far as Spain.
His career commenced in A.D. 720, but was very short-lived. He
was speedily captured and brought before the

khalif Yazid

11., to whom

he excused

himself by

stating. that he had never been serious in his
claims; he had merely been amusing himself
at the expense of his co-religionists.
Serenus
was accordingly handed over to the latter for
punishment, while his followers, repenting of their
eresies, were re-admitted to the fold.

For the next: three centuries:
and a half no
Messiah arose in Israel. Then there was in the
West a small group of unimportant pretenders: in
France (c. 1087), at Cordoba (¢. 1117), and at Fez

(c. 1127),

Of these there are practicall

no records

beyond the mere mention by Maimonides. Abont
1160, however, one of far greater importance arose
.in Kurdistin.
David Alroy (or Alrui) came from
the north of Persia,
probably Adharbaijin, being
a member of one of the free Jewish tribes which
claimed

descent

from

the

Ten

Tribes,

and

to

which the Afghins, the Afridis, and Pathans of
to-day trace their ancestry. . The period was again
one of political disorganization. One
great element of disturbance was the efforts of the Crusaders
to recover and to keep possession of the Holy Land.
Moreover, intertribal warfare was incessant, and
the weakness of the Sultan led almost toa paralysis
of the Government. It was in these circumstances
that Alroy visited Baghdad, and on his return to
his own People he raised the standard of revolt.
A large following immediately collected, and Alroy,
whohad meanwhile proclaimed himself the Messiah,
determined to break the yoke of the Muhammadans
and to lead the Jews back to Palestine. From this
point truth and legend have so intermingled in the
story of Alroy that it is impossible to disentangle
them. His command of the magic arts led to the
acceptance of his mission far and wide. Only the
Jews of Baghdad were sceptical, but his hold on
the others was so strong that those in Baghdad
were quite incapable of suppressing the movement.
Alroy is said to have been summoned by the Sultan,
to have appeared in answer to the summons and
proclaimed

his divine

mission,

to have

been

cast

into prison, and to have miraculously escaped.
Despite his magic powers, Alroy’s movement was
undoubtedly a failure. In all probability he was
killed in an unsuccessful attack on the stronghold
of Amadia,
According to a less reliable version,
the governing powers, unable to overthrow the
Messiah by fair means, bribed his father or fatherin-law to put him to death. On the death of
Alroy his followers, in order to appease the Sultan,
had to pay a considerable fine.
In Alroy’s instance
also the pretender’s death did not mean the end of
his cult. The sect of Menahemites, named after

Menahem,

the

traditional

designation

of

the

(PSEUDO-)
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miracolously,

Four years later, when in Sicily,

Abulafia

proclaimed

himself

the

Messiah,

and

announced the millennium for the year 1290. The
year denoted came and went, but the millennium
still tarried. Abulafia continued his icturesque
career for one more year and then
isappeared
from history. . He also, however, left his spiritual
descendants, for his teachings were continued b
two of his disciples, Joseph fikatilla and Samuel,

both of Medinaceli.”

Where

Abulafia

had

failed,

1295

as the

they were little likely to succeed, and it was but
for a moment that these two meteors flashed in
the firmament.
Lo
Immediately following them came Nissim ben

Abraham

of

Avila,

who

pointed

to

year of the millennium.
There were sufficient
elievers to fill the Synagogue on the appointed
day, there eagerly to await the divine manifestation ; but again disappointment was the prevailing
emotion, and, when the watchers found mystic
little crosses on their garments, many, accepting
them as heavenly manifestations, embraced Christianity. The fate of the prophet, as of many of his
predecessors, is unknown. :
.
A century later Moses Botarel of Cisneros
appeared. As a prophet he was of little consequence. In 1502 Asher Lammlein suddenly arose
in Istria and announced that, if the People would
prepare themselves, the Messiah would appear that
very year. At his suggestion fasting, prayer, and
almsgiving became general throughout the empire,
Jews and Christians alike accepted his teachings
and prepared for the advent of the Messiah and
the return to the Holy. Land.
Here again the
precedent was followed: no Messiah appeared ;
the prophet disappeared.
.
At the close of the 14th cent. Jacob Carson (or

Carcasoni), a minor prophet, appeared in the north

of Spain, and David
Reubeni, the picturesque
emissary of his brother the mysterious king of

Khaibar,

or the

East,

also

came

upon

the scene.

Khaibar, according to the generally accepted
locality of the kingdom, wasa district in S. Arabia
inhabited by nomad tribes of Israelites, although
the view has been put forward that Reubeni
came from India (see E. N. Adler, in Aspectsof
the Hebrew Genius, p. xxii, and Auto de
Fé and
Jew, p. Xxx),

Reubeni arrived at Venice in 1524 after havin
visited Palestine and Egypt.
He immediately
proceeded to Rome, where he procured an audience
of the pope, Clement vul., to whom he announced
that he had been sent by his brother to obtain
allies and assistance in his war with the Sultan.
In support of his claims Reubeni brought letters of
introduction from Portuguese officers in the East.
The Jews of Italy found the means for him to proceed to Lisbon, and he arrived in Portugal in 1595,.

with the view

of inducing the king, John 1, to
Messiah, adopted by Alroy, continued for many
ally himself with the king of Khaibar. For a time
years,
we,
. the Portuguese Policy seemed to favour such an
A century passed before the next prominent alliance,
definitely promised a fleet
seudo-Messiah appeared upon the scene, but of 8 shipsand King John
and 4000 cannon for the assistance of
efore that period, in 1172, a minor prophet arose
his new ally. At the same time the pressure that
in Yemen.
His course lasted but a year, at the end was
being put upon the Marranos of Portugal was
of which term he was beheaded, it is said at his own
relaxed, doubtless out of deference to the susceptirequest, in order to show by his return to life that
bilities of Reubeni.
Coe
he was indeed the Messiah.
to
The embassy, the ambassador, and the circumAbraham ben Samuel Abulafia was born at
Saragossa in 1240.. While still a youth he was stances that surrounded: them, as well as the
accompanying legends that immediately began to
attracted to kabbalistic studies, and it was as a
be woven, endowed Reubeni with almost superkabbalist rather than as a pseudo-Messiah that his human
powers in the eyes of the Jews, for whom
career was of most influence. His life was spent
in wandering from town to town and from country the only hope lay in the future to which all their
faculties. were ever strained.
The interest and
tocountry.
In 1281 he was in Rome attempting
to convert the pope to Judaism—of course without excitement aroused by his advent were no less
intense
among
the
Marranos
than among the Jews
success. His boldness involved him in imprisonment, from which he is said to have escaped themselves. Miraculous powers, a semi-divinity,
were attributed to him. If any proof of these
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claims were needed, his existence as a Jew unmolested at the court of one of the most relentless
of the persecutors of Jews and Judaizers was
considered sufficient. The people looked eagerly
towards

him

and

expected,

not

a .momentary

palliation of their tortures, but a final release.

yy no means the least of those who were
dazzled by the appearance and favour of Reubeni
was Solomon Molkho (previously Diogo Pires)
(c. 1501-32), an official of the Government, of

Jewish

descent.

Pires, who

was a young man

of great promise, aroused by the stir caused by
Reubeni’s mission, abandoned Christianity, adopting his ancestral Judaism in place of it, and
endeavoured to attach himself as a, disciple to the
newcomer.
The latter, however, severely discouraged all conversions to Judaism, fearing
probably lest in consequence of them trouble
might react on him and his mission, and Molkho
found little or no favour with him.
Molkho’s
conversion to Judaism had placed his life in great
jeopardy 5 and, deprived of the protection of
eubeni for which he had hoped, he left Portugal
for Turkey. Inthe East
Molkho, although hitherto
supposed to be quite unlearned in Jewish lore, is
said to have displayed a remarkable acquaintance
with that subject, and by his eloquence and learning, and

the

mysterious

manner

in which

he had

acquired the latter, he soon collected around him
a school of disciples who considered him almost
divine.
His teachings went without disguise far
into the domain of mysticism. By him the advent
of the Messiah was foretold for 1540, and the sack
of Rome

in

1527,

an oft-foretold

precursor of the

millennium, seemed to confirm Molkho’s prophecies.
The one ambition of the prophet was to earn a
martyr’s crown, and in pursuance of this aim aftera
brief sojourn in Turkey
he returned to Christendom.
As was expected
by Reubeni, the conversion
and

flight

shook
at

the

the

of Molkho,

added

to other

position which Reubeni

Portuguese

court.

The

incidents,

had acquired

royal

promises,

although made apparently
in good faith, lacked
fulfilment, and the undoubted excitement of
which he was the cause among the Neo-Christians
of the kingdom rendered his continued presence
among them

most undesirable;

and, after having

spent a year at the Portuguese court, Reubeni was
asked to withdraw. The ship in which he sailed
was wrecked on the coast of

Spain, and for a time

he was in the hands of the Inquisition.

His release

was, however, ordered by the emperor, Charles v.,
and he settled at Avignon,
then
under
the

sovereignty of the pope. From Avignon Reubeni
removed to Italy, preceded everywhere by the
mysterious reputation which he had acquired, and
followed by a host of believers, who hailed him as
the
precursor of the Messiah and even as the
Messiah Himself.
:
Meanwhile Molkho had also come to Italy with
the reputation which he had acquired in Turkey,
enhanced, if possible, and a following that grew in
numbers from day to day.
In Rome Molkho,
imbued with Messianic tendencies, had visions
and foretold floods and earthquakes, which, it
must be added, subsequently occurred.
More
valuable to him, however, were the favour and

rotection which he had obtained from the pope,
Mement Vi, and from some of the cardinals,
With their assistance he was able to defy his
enemies, who were drawn not only from among
the emissaries of the Inquisition, but also from the
Jews, some of whom shrewdly considered his
influence and pseudo-Messiahship harmful rather
than beneficial to Jev
His critics among his
own community
were,
however, numerically insignificant, and
his influence among the Jews

increased until he became indeed their ‘accepted

(PSHUDO-)
prophet. By Graetz Molkho has been described at
this period of his career as ‘the Jewish Savonarola’ (Hist. ix. 274). In order to avoid the flood
which he had foretold would overtake Rome,
Molkho repaired to Venice, and here he met once
again the first inspirer of his enthusiasm, David
Reubeni.. His position in regard to Reubeni had,
however, undergone a change since their previous
meeting; his fellow-prophet, Molkho, met him
now, not as a disciple, but as an equal.
Reubeni was still endeavouring to obtain assistance for his brother, the king of Khaibar, and
from the authorities in Venice he received some
encouragement.in his mission. After the flood
Molkho returned to Rome, where he was received

with

enthusiasm

as a successful prophet.

The

ope, the cardinals, and the ambassadors of the
Bovers vied with one another in their flattering
attentions to him.
His influence was so great at

this period that he was able to secure the indefinite

postponement of the introduction of the Inquisition
into Portugal ; but his Jewish enemies, especially
Jacob Mantin of Venice, were untiring, and they
ultimately succeeded in securing his arrest by the
Inquisition as a renegade Christian, and Molkho
was condemned to be burned. All the prepara.
tions for the auto da fé were made and the victim
was in due course consumed by the flames. It
was

then

discovered,

however,

order to protect his favourite,

length

of

substituting

another

that

the

pope, in

had gone
victim,

to the

and

that

Molkho himself was safely hidden within the
In the circumstances it is not
papal apartments.
surprising that. Molkho was smuggled out of
Rome at the first opportunity.
Molkho thereupon rejoined Reubeni, and the
two decided to journey to Ratisbon to plead with
the Emperor the cause of the Jews of Khaibar.
There is a tradition that advantage was taken of
the interview with Charles to endeavour to convert
him to Judaism, and it was possibly this attempt
that led to the arrest of both the ambassadors.
They were put into chains and carried to Mantua,
where at the Emperor’s request Molkho was again
tried by the Inquisition and sentenced to be burned.
At the last moment pardon was offered him on
condition that he returned to-the Christian fold,
put he rejected the offer with scorn. He had only
one cause for repentance, was his reply, and that
was that he had been a Christian in his youth.
Molkho’s ambition was thereupon gratified and he
earned a martyr’s crown. Some of his addresses

were

published by him in 1529 under the title of

Reubeni was taken to
Book of Wonder.
The
Spain and there handed over to the Inquisition.
is ultimate fate is surrounded by mystery, but
he appears to have died while in the hands of the
Holy Office. The evidence that he was burned is
insufficient. A copy of Reubeni’s diary is in MS
at the Bodleian.
Graetz published a portion in his
History’, ix., and Neubauer published the whole
of it in Medieval Jewish Chronicles, ii.
Concerning the existence of Reubeni there can
be no legitimate doubt. His mission, however, is
not so well authenticated, and there are those, no
mean authorities, who consider him to have been
merely acharlatan andimpostor. Graetz (ix. ch. 8),
for instance, judging from the language of Reubeni’s
Journal, expressed the belief that it had been
written by a German Jew, and Neubauer held the
same view, only more
positively.
Rieger and
Vogelstein (Gesch. der
Juden in Rom, il. 41-46,
bona jides,
his
53-58) are also very sceptical about
but they express the opinion that he did come from
Arabia. Adler (Auto de Fé and Jew, p. 308.)
seems to have more confidence in Reubeni’s credentials, but locates the source of his embassy at
Cranganore in India.
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Strictly speaking, neither Molkho nor Reubeni
should perhaps be included in the list of pseudoMessiahs, for neither ever claimed divinity. They
were Messiahs for the most part against their own
inclinations. The same may be said of Isaac ben
Solomon Ashkenazi Luria (Ari) (1534-72), the
founder of the modern kabbala. An ascetic and a
mystic, he never pretended to be more than the
forerunner

self.

of the Messiah, not the Messiah Him-

His principal disciple, Hayyim Vital Cala-

brese (1543-1620), was

acclaimed

by his master as

possessing a soul unsoiled by sin.
Around him
also a group of mystical legends have collected.
On Luria’s death
Vital succeeded to his position
and also claimed to be Messiah ben Joseph, the
recursor of Messiah ben David. Both Luria and
ital made Safed the scene of. their principal
activities. In the time of Vital a rival Messiah
arose in the person of Abraham Shalom, who in
1574 sent a message to Vital pointing out that
the latter was only Messiah ben Joseph, but he,
Shalom, was Messiah ben David.
e offered,

moreover, to shield Vital from the death that
would otherwise have been his fate.
The most remarkable and influential of all the
pseudo-Messiahs was Shabbathai Sebi, born, the
son of a Sephardi agent of an English mercantile
firm, at Smyrna, on the 9th of Ab (the anniversary
of the destruction of Jerusalem and a fast day in
the Jewish

calendar), 1621 or 1626.

He

ally believed to have died on the Day of
in 1676.
Even as a boy Shabbathai
worthy for his physical beauty and
introspective habits. For the ordinary
the Jew,

that of the

Talmud,

he

is gener-

Atonement
was notehis strange
learning of

had

no liking,

and the time spent by him at the school of R.
Joseph Escapa was for the most part wasted.
On
the other hand, the kabbalistic mysteries of the
Zohar had a great attraction for his mind.
He
threw himself ardently into the study of them,
and endeavoured, by carefully following out the.
ordinances laid down therein, and especially by
the practice of asceticism, himself to solve the
mysteries that the Zéhar
professes to offer its
students, On attaining manhood, Shabbathai had
already acquired a considerable reputation as a
kabbalist, which was enhanced by his mode of life,

his obvious belief in his magical powers, and his
determined aversionto marriage,

probably

without

precedent in the society in which he lived. . Meanwhile Shabbathai’s father had learnt, through his
correspondents in England, something of the hopes
and beliefs of the

English

millenarian sects, then

prominent in English thought, and had in particular
en apprised of the identification of the year 1666
with the opening of the millennium. By a coincidence, according to the computations of the Zéhar,
the year 1648 was to mark the appearance of the
Jewish Messiah. Shabbathai, encouraged by these
signs and by the almost worshipful attitude of his
father,

who

attributed

the whole of his material

good fortune to his son’s saintliness, by nature and
education already prepared for the réle that he was
about to adopt, revealed himself in the latter year
to a select circle of his followers as the Messiah.
In support of his claim he uttered the Tetragrammaton—an act permitted only to the high priest in
the Temple on the Day of Atonement. Shabbathai
remained at Smyrna for some years after this event,
surrounded by a circle of fervent believers, ‘but
with little if any influence outside of the district
in which he lived.
He and his teachings were
closely watched by the Rabbinical authorities, who
ultimately, considering that’ he had overstepped
the permissible limits, excommunicated him and
his disciples on account of their heresy, and
banished him from Smyrna. This occurred about
1654 (according to Graetz, 1651).
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From Smyrna Shabbathai is believed to have
gone to Constantinople, supported in every sense
by his disciples and strengthened in particular by
two of them— Moses Pinheiro, a man of some
scientific knowledge and of mature years, and
Abraham

Yachini, a distinguished

preacher, who,

occasion,

but

he

by means of an alleged ancient MS of very doubtful authenticity, rendered Shabbathai still more
steadfast in the belief in his own divine mission.
It is doubtful whether Shabbathai, if he ever
intended to visit Constantinople, did so on this
it

is

certain

that

arrived

at

Salonica, where mysticism was likely to find a
sympathetic atmosphere, shortly after his banishment from Smyrna.
In Salonica Shabbathai
showed himself even: more intoxicated with the
consciousness of his new réle than he had been at
Smyrna, and his acts Jed here also to his practical
expulsion by the Rabbis. After leaving
Salonica
the new Messiah spent some time wandering about
the Orient, promulgating his views and his claims
in every city that he visited and gaining adherents
in all parts. In 1660 he was in Cairo, where he
remained for about two years. There he gained a
valuable supporter in the person of Raphael Joseph
Chalebi of Aleppo, a mystic who had [ong awaited
almost with impatience the coming of the Messiah,
and whose wealth and influence were both extensive.
.The approach of the apocalyptic: year, 1666,
attracted Shabbathai to
Jerusalem, where, suppressing temporarily his extravagances, he built
up an influence over the people on less theatrical
bases. As the representative of the people of the
city, he was sent abroad to obtain funds for their
relief from an impending calamity, and the success
of his mission rendered him all the more popular
among the grateful people in whose midst he was
sojourning... While in Cairo, Shabbathai succeeded
in yet another mission. A Polish Jewess, who at
the age of six had been left an orphan and whose
subsequent career was almost as romantic as that
of Shabbathai, was

at the time in Leghorn, where

great

moreover,

she was reputed to be living an immoral life.
beauty

osition,

she

and,

was

already

of an eccentric

famous

beyond

Of

dis-

the

Emits of the town, and her announcement that she

was intended as the bride of the Messiah made her

known to even a wider circle, In fact, her renown
spread as far as Cairo, where it came to the ears of

Shabbathai ; he sent for and married her, declaring
that she was his divinely appointed spouse.
Shabbathai. thereupon returned to Palestine.
Passing

through

Gaza,

he

met

there

Nathan

Benjamin Levi, otherwise known as Nathan
Gazati, who immediately became the leading advocate of the new Messiah and took unto himself
the réle of Elijah, the forerunner of the Anointed.
One of his first steps was to announce the opening
of the Messianic Age for the following year, 1666.
This prophecy, together with many subsidiary ones,
was promulgated far and wide, spreading even to
the

shores of the

North Sea.

These claims were,

however, not by any means encouraged by the
authorities at Jerusalem, and Shabbathai thought
it well to find a more congenial centre for
his
activities. He returned to Smyrna, his journey
thither taking the form of a triumphal
progress
which culminated in a reception at his destination,
remarkable for its enthusiasm. At Smyrna, overwhelmed by his reception, he put the final touch
to all the rumours that were current regarding his
divinity, and formally announced his
Messiahship.
He was forthwith entrusted with absolute power
as the sole ruler of the local Jewish community.
Wherever Jews were to be found, the rise of the
new Messiah attracted attention. The business of
the exchanges of Europe was neglected in order

-
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that the latest of miracles might be discussed.
The merchants of the North Sea ports wrote to
their agents in the Levant for information.
Tribute poured in upon the ‘King of Kings,’ _Embassies were sent to him from the four corners of
the earth.
In_the synagogues he was publicly
hailed as the Messiah, and those who. doubted
went in danger of their lives. Even among the
Christians believers in his mission were to be
found.
In Hamburg Protestants went to their
pastor and said: ‘We have almost certain accounts
not

only

from

Jews, but also from

our Christian

correspondents at Smyrna, Aleppo, Constantinople,
and elsewhere in the East that the new Messiah
of the Jews does many miracles, and the Jews of
the whole world flock to him.
What will then
become of the Christian doctrine and the belief in
our Messiah?’ Prophets, male and female, in accordance with Joel’s prediction (J] 2%), arose and
exclaimed in Hebrew, a language with which they
were supposed to have no acquaintance: ‘Shab-

bathai

Sebi is the true Messiah of the Race of

David; to him the crown and: the kingdom are
given 1?
The daughters of R. Pehina, Shabathai’s bitterest
the pretender, as

enemy, blessed the name of
had been foretold.
In Persia

the Jewish agriculturists refrained from work on
account of the advent of their deliverer who would
lead them back to the Promised Land.
_.
At the beginning of the year 1666 Shabbathai
left Smyrna for Constantinople, but before doing
so he distributed the kingdoms of the earth amon
his principal followers. As soon as he had lande
on European soil, he was arrested by an officer of
the Sultan, who placed him in chains, and it was
in this condition that Shabbathai approached the
capital.
Despite his undignified landing, Shabbathai’s popularity in no wise languished, and he
was received by hosts of believers in his divinity,
who,

by the gifts which

they brought, enabled the

Shabbathai at length realized the critical position
in which he was placed. Hoping thereby to save
his life, he also embraced Muhammadanism, and
was followed in this course by his wife and some
of his adherents. The Sultan was much pleased
at this act and appointed the pretender one of his
doorkeepers. . Shabbathai, in order to retain his
hold upon the Jews, announced: ‘God has made
me an Ishmaelite; He commanded, and it was

done.
The ninth day of my regeneration.’ His
apostasy, despite the loyalty to him of many
of his adherents, shattered his influence in Jewry,
and hosts of Jews, their eyes at length opened
by the last act of their prophet, repented bitterly
of their support of the movement.
For a time,
in consequence of the schism caused by Shabbathai’s apostasy, Turkish Jewry was in great
danger of extermination, the fear of wholesale
conversions to Muhammadanism being accom.

panied. by that of the massacre of those who

refused to follow Shabbathai’s example.
Powerful influences,. however, warded otf the latter
danger.
‘
:
:
Shabbathai seems never to have abandoned his
Messianic claims,
He managed to found a JudzoMubammadan sect of believers, the Dinmeh, who
have survived, especially in Salonica, to the present
day.
After a time
he fell into disgrace, was
deprived of his office, and banished to Dulcigno,
where: he died, it is believed in 1676, leavin
behind him a controversy which long continu
in Israel. The.Dénmeh are in a sense cryptoJews, inasmuch as, while outwardly conforming
to Muhammadanism,

they practise

certain Jewish

or debased Jewish rites in secret. There is, however, in. practice little secrecy concerning their
difference from the Muhammadans, from whom,
although they mix in commerce, socially they keep
carefully aloof.
>...
Shabbathai was succeeded wy quite a shoal of
petty Messiahs.
The first of the line was Jacob
uerido, or Jacob Sebi, who was the real founder
of the sect of Déinmeh. He was in reality the
brother of Shabbathai’s fourth wife, who for her
own purposes pretended that he was her son by
the Messiah.
Querido’s principal doctrine was

‘Messiah’ to secure a considerable alleviation of
the lot that would otherwise have fallen to him.
Shabbathai’s courage did not, however, equal his
popularity ; and, when questioned by the authorities regarding his claims and intentions, he replied
. that he was merely a Rabbi sent from Jerusalem
to collect funds for charitable purposes. Despite that the redemption could not come about until
this falling away, the influence of the pretender, the world was either entirely good or entirely
instead of waning, grew stronger, and in his prison wicked, and, as the latter state was by far the
in Constantinople Shabbathai held a court which easier of attainment, he preached and practised
was attended y Muhammadans and Jews who licentiousness in order that the day of the milalike proclaimed
his divinity... After two months lennium might dawn.
Querido died at the end
the prisoner was removed to Abydos, and there his of the 17th cent., and was succeeded in due course
court was continued with, if possible, even greater by his son Berehiah (c. 1695-1740).
Other Shabsuccess than in the capital. His renown and ex- bathaian Messiahs who flourished at this period
aggerated reports of the royal manner in which he were Miguel (Abraham) Cardoso (1630-1706),
was treated spread throughout the civilized world. a& Marrano, Mordecai Mokiah (c.: 1650-1729) of
The castle of Abydos became a place of pilgrimage Eisenstadt, Lobele Prossnitz (t ¢. 1750), and
to Jewries far and near. In parts of Europe the Judah Hasid.
These were all, more or less, proJews made preparations for the return to Palestine phets of Shabbathai so long as he survived, and
under Messianic
guidance. In innumerable syna- they endeavoured to step into his place when he
gogues prayers for the pretender’s welfare were died.
Mokiah flourished
and
preached in Italy
regularly offered ; and with every day the excite- and Poland.
Prossnitz was of the
class of clums
ment both within Abydos and throughout the conjurers ; nevertheless he attracted many adworld increased.

apparently

to

Meanwhile Shabbathai, in order

justify

his

existence,

certain of thé Jewish fast days. °

abrogated

Shabbathai’s.fall was due to the appearance of

arival, one

Nehemiah Ha-Kohen,

who

posed

as a

forerunner of the Messiah.
Shabbathai, learning of Nehemiah’s prophecies, summoned him to
Abydos.
After along Journey Nehemiah arrived.

An

interview with Shabbathai was followed by

dissatisfaction

on both

sides,

Nehemiah,

fearful

of assassination by the Shabbathaians, fled to Constantinople, where he embraced Muhammadanism
and denounced to the authorities the treasonable
intentions of his rival. Removed to Adrianople,

herents

in

Austria

and

Germany..

Hasid,

who

was a leader of the sect of Hastdhim; ‘the Ultraholy,’ traversed Europe at the head of a considerable following whom he led to Jerusalem.
He
died, however, immediately after his arrival in
that city, and with his disappearance his followers
were left leaderless and destitute.
The last of the most prominent of the successors
of Shabbathai was Jacob Franik (1726-91). He
was born in Podolia, where his first occupation
was that of distiller.
His original name was
Jankiev Lejbovicz, but he obtained the new
surname of Frank from the subjects of the Sultan
in whose midst he sojourned for a long time, An
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undisguised charlatan and an apostate from more
than one faith, he pursued a careerof unceasing warfare against Rabbinical Judaism, and in the peculiar
views to which he gave expression he described
himself as the re-incarnation of all the prophets
and Messiahs who had preceded him. In Turke
he obtained considerable renown on account of his

kabbalistic learning, and on the return to his birth-

place the remnants of the Shabbathaian party, who
were known as Zoharites, appointed him their prophet. The Talmudists, however, disapproved most
- vehemently and forcibly of his teachings, which
were leading directly to the destruction of Judaism
and of morality in Poland. Frank and the Frankists were excommunicated, but they found a powerful friend in the bishop of Kamenetz, whom they
ingratiated by pretended
points of strong resemblance

between

their

faith—which

was

bitterly

Spposed to Rabbinic Judaism—and Christianity.
With his assistance the tables were turned, and
for a time the upper hand was gained over the
orthodox element in Jewry. With the death of
the bishop, however, another change came over
the fortunes of the parties. The position of the
Frankists became
precarious, and
in order to
secure the safety of Bis followers Frank instructed
them to accept baptism, he himself setting the
example.
Conversions to Christianity followed on
a considerable scale; but, when the converts were
discovered

to be leading double

lives, and, while

outwardly Christians, to be following Jewish prac.
tices in secret, the attention of the ecclesiastical
authorities was directed towards them.
Frank
was himself arrested in 1760 on a charge of heresy
and imprisoned in the castle of Czentschow, where
he remained for thirteen years,
This imprisonment did not by any means put an end to his

movement or his teachings, and his

prison became

a centre for the
romulgation of his doctrines.
The invasion of the Russians in 1772 led to his
liberation, and he was then free to make a
triumphal progress through Poland, Bohemia,
and Moravia, He lived in state until his death
in 1791, latterly as the Baron of Offenbach, in
various continental capitals, always with an immense retinue and a vast treasure, derived from
his infatuated

adherents,

at his

command.

His

later history, -however, hardly belongs to. the
annals of
Jewry, for his influence on Judaism
had ceased long before his death. His followers,
the Frankists, although for a time they kept
themselves apart as
pseudo-Jews of a peculiar
description, were. ultimately absorbed into the
population in whose midst they lived.
.
rank was the: last of the series of pseudoMessiahs to be accepted seriously by any considerable section of Jewry, but there is one other who
deserves mention, before the catalogue of these
actors on the world’s stage is brought to a close.
Moses Hayyim Luzzatto (1707-47) differed considerably from most of his predecessors in the réle
in which he also essayed to live. With most, if
not all, of them there was a spirit of charlatanry
manifest. Not even Luzzatto’s most determined
enemy could sincerely suggest any such charge
against him. One might almost say that he was
merely a victim of his own delusions; his predecessors for the most part found the victims of their
delusions outside of themselves,
Luzzatto, the
cultured son of wealthy Italian Jewish parents,

was @ poet by

Early
of

the

in life,

nature as well as by profession.

however, he fell under ‘the influence

kabbalists

and

the

Zéhar,

and

soon

mysteries of this literature took complete
sion of him and-he firmly believed himself

divinely inspired.

the

possesto be

He even: went so far as to

create unaided a second Zéhdr, and by the work of
his own hands and mind he was convinced of his
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divine mission. A circle of young devotees soon
settled round him, and his fame began to spread
to the confines of Jewry.
The leaders of orthodox
Judaism in Germany were scandalized and, after
some difficulty, brought pressure to bear upon the
newly arisen prophet to undertake to refrain from
teaching, by means of either the spoken or the

written

word,

the new

doctrines.

-Luzzatto

gave

the desired promise, but was unable to observe it
for very long, and, when he once more reverted

to the forbidden

studies, he was excommunicated

by the board of Rabbis of Venice.
Ultimately
Luzzatto wandered to Palestine, where he died of
plague shortly after his arrival.
:
LiTzraTurs.—On the general subject of pseudo-Bessiahs relatively little has been written. The principal references to the
subject are to be found scattered in works on
post-Biblical
Jewish history. JE x. contains a general résumé of the subject
with supplementary articles in other volumeg dealing
with
individual pretenders to the Messiahship.
Pseudo-Messiahs in
eneral are also dealt with by Joannes a Lent, in Schediasma
Kistorico-philologicurs de Judworum Pseudo-Messiis, Herborn,
1697; M. Gaster, in Jewish Chronicle, Feb, 11 and March 11,
1898; and A. M. Hyamson, Gentleman's Magazine, ccxc.

(1901] 79-89. For the individual pseudo-Messiahs, H. Graetz,

Geschichte der Juden, Leipzig, 1868-78, Eng. tr., London, 189192, shoul
be consulted.
d
In addition, for Theudassee Josephus,
Ant. xx. v. 1; Eusebius, HE ii, 2, and E. Schiirer, HJP 1.
il. 168, For Dositheus see S, Krauss, in REV xii. (1901) 27-42 ;
A. Biichler, tb, 220-231, and xliif, [1901] 50-71; D. Oppenheim,
in Magazin fir die Wissenschaft des Judenthume, i. F874} 638;
S. Krauss, Griech, und latein. Lehnworter in Talmud, ete., ti.
(Berlin, 1898] 192; J. W. Nutt, Fragments of a Samaritan
Targum, London, 1874, pp. 47-82;
E. Renan, Histoire des
origines du christianisme, v. [Paris, 1877] 452; L. Herzfeld,
Geschichte des Volkes Israel3, ii. (Leipzig, 1863] 606; S.
Schechter, Documents of Jewish Sectaries, Cambrid e, 1910;
K. Kohler, in AJTh xv. [1911] 404-435. For Bar Kokhba see
Eusebius, HE iv, 6; Dio Cassius, Hist. Rom. lxix. 19-14 5
Schitrer, HJP 1. fi, 257ff.; Arséne Darmesteter, in REJ i.
[1880] 42ff.; and J. Derenbourg, “Pyclgues Notes sur la
erre de Bar Kozeba,’ in Ifélanges de I’ Ecole des hautes études,
‘aris, 1878, For Isaac ben Ya'kub of Isfahan see A. I. Silvestre
de Sacy, Chrestomathie arabe, Paris, 1826, 1. 807. For David
Alroy see The Itinerary of Benjamin of Tudela, ed. M. N.
Adler, London, 1907, pp. 77-81; A. Neubauer, Medieval
Jewish Chronicles, Oxtord, 1887-95; D. Kaufmann, in REJ
xvii. [1888] 304; A. Nenbauer, ¢d. iv. [1882] 188-191.
For
Abraham ben Samuel Abulafia see M. H. Landauer, in Literaturblatt des Orients, 1845, p. 881ff.; A. Jellinel, Bettrage zur
Geschichte der Kabbala, Leipzig. 1852, pt. ii, and Philosophie
und Kabbala, do, 1854; Philip
Bloch, Geschichte der Entwicketung der Kabbala, Tréves, 1894, p. 46ff.; H. Vogelstein and
P. Rieger, Geschichte der Judenin Rom, Berlin, 1896, i. 247 ff.
For Moses Botarel see A, Jellinel, rengeraphische Skizzen,’ in
Literaturblatt des Orients, 1846, p. 187%.
M. Steinschneider,
Jildische Literatur, Frankfort a. M., 1893, PP 110-128.
For
David Reuben! and Solomon Molkho see E.
N. Adler, Auto de
¥é and Jew, London, 1908, chs. v. and vi., and Aspects of the
Hebrew Genius, ed. L. Simon, do. 1910, p.|xxiiff. 3 A. Neubauer,
Medieval Jewish Chronicles, ii.; D. Kaufmann, in
REJ
xxx. [1895] 304-307, xxxiv. [1897] 121-127, x. [1885] 288; Vogel.
stein and Rieger, Gesch. der
Juden in Rom;
and S.
Schechter, Studies in Judaism, ii, London, 1908, p. 222 ff.
For Isaac Luria see Steinschneider, Jiid. Lit, p. 456; C. D.
Ginsburg, The Kabbalah, London, 1865, Pp. 134; Schechter,

Studies in Judaism, ii.; ‘and E. J. Worman, fn REJ Wilt

[1909] 281f.For Ha:
Vital Calabrese see Schechter,
Studies tn Judatem, il,
For Shabbathai Sebi and Samuel
Primo see Abraham Danon, in REJ xxxvil. [1898] 103-110 and

Iviil. [1909] 270-201; N, Brill, ‘Sabbathal Zeb! und seine

Anhinger,’in Populdrwissenschaftliche Monatshefte, xii. [1892]
6, 25, 80; E. Finkel, in Ost und West, v. [1905] 51 ff. 3 Ludwig
Geiger, ‘ Deutsche Schriften tiber Sabbatai Zebi,’ in Zeitschrift
der Geschichte der Judenin Deutschland, v. [1892] 100-105 ; M.
Horschetzky, ‘Sabbathy Zwy, eine biographische Skizze,’ in
Allgemeine Zeitung des Judenthums, il. (1838) 620f.; The
Restauration of the Jewes, London, 1665; Several New Letters
concerning the Jews, do. 1666; A New Letter concerning the
Jews, do. 1666, The History of the three late famous Impostors,
do. 1666; D. Kaufmann, in REJ xxxiv, 11897] 305-308, and in
Allgemeine Zeitung des Judenthums, Ixii. [1898] 364; A.
Epstein, in REJ xxvi. [1893] 209-219; David de Gunzbourg,
ib, xxvii. (1893) 144f.3 A. Freimann, Sammelband kleiner
Schriften tuber Sabbathat Zebi und seine Anhdnger, Berlin,
1912. For the Dénmeh see also A. Danon, REJ xxxv. {1897]
264-281, in Allgemeine Zeitung des Judenthunme, li. (1987] 538 ff.,
and in Actes
du onzidme congres des orientalistes, Paris, 1898,

ill. 57; H. Graetz, ‘Ueberbleibsel der Sabbat. Sekte in Salon-

ichi,’

in Monataschrift,

xxxiii.

(1883)

49 ff.;

Paul

Rycaut,

The Historyof the Turkish Empire from the Year 1623 to the

Year 1677 containing the Reigns of the three last Emperours
+ « «» London, 16873 5. T. Bendt, ‘Die Dénmes oder Mamin in

Salonichi,’

In Ausland,

Ixi. [1888]

186-190

and

206-209,

Revue des Ecoles de UV Alliance tsradlite, v. [1905] 289-323,’

Miguel Cardoso see M.

and

For

Gaster, History of the Ancient Syna‘
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gogue, London, 1901, p. 109 ff. ; and M. Mortara, in REV xii.
For Jacob Frank see H. Graetz, Frank und die
{1886} 301,

Breslau,

Frankisten,

Vetera Monumenta

1868; A. Theiner,

Polonie ... ex Tabularits Vaticanis
For Luzzatto see Franz
1864] 158-165.
der jiidischen Poesie, Leipzig, 1836, p. 89
des Judenthums und serner Sekten, fii.

Collecta, iv. {Leipzig,
Delitzsch, Zur Gesch.
ff. 5 I. M. Jost, Gesch.
[do. 1859] 179ff.; L.

Zunz, Literaturgeschichte, Berlin, 1865-67, p. 449; Autobtografia di S, D. Ia:zzatto, Padua, 1892; D, Kaufmann, * Poésie
de Moise Hayyim

[1891] 256 ff.

Luzzatto,’ in REJ xxxix. [1899] 133 ff., xxii.
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ALBERT

METALS AND MINERALS.—1. Metals.—
Fire and metallurgy may be regarded as the two
main bases of material culture. The results of
the modern applications of steam and electricity
have been described as ‘puny and insignificant
when compared with those which followed the discovery of metals by the men of the stone age’ ;?
and with the finding of the art of extracting metal
from ore ‘human culture was revolutionised.’?
Possibly the first attempts at utilizing metals were
made by applying a modification of hammer-work
Copper and
on stone to fragments of surface-ore.
naturits alloys, especially a native bronze, would
ally be observed first; but the usual order of discovery—copper, bronze, iron—is not absolute ; the
For instance, it
order varied in different regions.

is unlikely that the West and Central Africans
found

any

metal

earlier

than

iron,

which

is so

abundant in their country.
Observing the importance to humanity of the discovery of metals and the invention of metallurgy,
philosophers have inclined to attribute them to
some remarkable cause. Lucretius, ¢.g., imagined
a mighty conflagration ; this, in consuming forests
covering metalliferous ground, would reduce the
outcropping ore to a metallic state? But, with
the discovery of fire-making, there are many possibilities, and various lines of discovery may have
converged.
Gowland suggests that the origin of
metallurgy is to be found in the camp-fires of the
Neolithic age. When these were made on metalliferous soil, the lumps of metal melted out would

at once attract. the attention of a stone-working
people, and the blows of the stone hammer on the
ot and malleable mass would indicate its possibilities.. The camp-fire may thus be regarded as the
prototype of the most elaborate modern furnaces.®
Naturally, a feeling of the importance of metals,

and a primitive appreciation of the ‘ marvels of
science’ in connexion with the working of them
and of their mechanical capability, reacted upon
early man with the results usually found “when
superstition meditates on critical things. The
body of beliefs about metals and, in a less degree,
minerals is enormous, but reducible to a few simple
types which are found everywhere and survive in
peasant psychology to thisday.
Special properties
of this or that metal or mineral are taken into account, and cultural reactions of all kinds modify the
various beliefs and usages. These may be typically
exemplified without unnecessary multiplication.
In common with all skilled crafts in early culture,

the

miner

and

the worker

in metal are re-

garded with wonder, and often with
superstitious feelings.

its entailed

Among the Bangala of the Upper Congo no one is allowed to
step over a smith’s fire or blow it with his mouth; such acts
would pollute the fire and cause bad workmanship.
The smith
is supposed to use witchcraft in order to perform his smithing
well.
Neighbouring peoples simply regard the smith with
respect. Some African smiths form sacred gilds; the mythical
Wayland Smith of Scandinavian lore is a natural deification, as
is part at least of the figure of the Greek Hephaistos.

1 W. Gowland, ‘Copper and its Alloys in Prehistoric Times,’
JAI xxxvi. [1906] 15.

21,

Probably the first iron used was not meteoric or telluric,

in spite of cases among the Eskimos.
3v, 1250,
:
4 Op. cit. p. 17.
8 Gowland, op. cit., and ‘The Metals in Antiquity,’ JRAI
xii. (1912) 235-287.
6J.H. Weeks, in JRA xxxix. [1909] 156.

MINERALS
The usual tabus and animistic beliefs are attached
to the working of metals, to mining, and tothe ore
:
a
and metal themselves.

The tin-miners of Malaysia have a remarkable code of tabus
and body of superstitious ideas, but they are outnumbered by
the Chinese workers, who, however, as will be seen, have a
similar faith, ‘The ore is supposed not only to be alive but to
row, to be able to move from place to place, to reproduce
tself, and to have special likes or affinities for certain people
and things, and vice versa. ‘Hence itis advisable to treat tinore with a certain amount of respect, to consultits convenience,
and what is, perhaps, more curious, to conduct the business of
mining in such a way that the tin-ore may, as it were, be

obtained without its own knowledge.’]

Of the tabued acts

observed by the miners, the chief are that no living creature
may be killed in the mine; that the sarong may not be puton;
that shoes may not be worn, or an umbrella used. Numerous
charms are employed by the ‘mining wizards’ for the purpose
of clearing away evil spirits and to induce the ore to show
The Malay pawangs (‘medicine-men’), or mining
itself.2
wizards, used to enjoy ‘an extraordinary reputation, some of
credited with the power of bringing ore to a place
being
them
where it was known that no ore existed, . . . to possess the
such ore as existed, and of turning it into
sterilising
power of
mere grains of sand.’ No one but him was allowed to wear a
a:
He used a special language
mine.
the
black coat at
pantang, ‘tabu language’) for his Professional duties, and he
separate
each
Sometimes
tin.’
for
had ‘a wonderful “nose”
grain of ore was credited with personality.¢ It was believed

that tin could ‘announce its

presence by a peculiar noise heard

Sometimes the personality of the
in the stillness of night.’5tin ia described as a buffalo, in which shape it makes its way
underground,¢ this being perhaps a sophistication of the lode.
Sumatra the spirits of the gold mines are treated with as
In
much deference as the spirits of the tin-mines in the Mala:
Tin, ivory, and the like, may not be brought by
Peninsula.
the miners to the scene of their operations, for at the scent of
such things the spirits of the mine would cause the goldto
vanish. .. . In some cases, for example in removing the grains
of the gold, a deep silence must be observed ; no commands
may be given or questions asked, probably because the removal of the precious metal is regar ed as a theft which the
punish if they caught the thieves in the act.
spirits would
ertainly the Dyaks believe that gold has a soul which seeks to
avenge itself on men who dig the precious metal.’7
In Manipur the fron-ore deposits are under the protection of
an umang lat (‘forest god’), who is propitiated before the iron
His
He capriciously moves the iron about.
is worked.8
symbol is a piece of iron a few inches square. The lat-harauba
* pleasing the god’)is an annual festival, ‘The first thing to
e done is to bring the lai into a state of activity. Ordinarily
speaking he is supposed to remain inert, untess offended in any
affects two plants called Leisang
He ‘particularly
way!
Leirel and Langthei, and when he is about to be pleased the
Leirangba, a specially selected official, has to fetch them.’
The plants are placed in the house of the lai, and then taken in
a brass vessel by an old lady to the river. She wades about,
suddenly stumbles, and then emerges with a vessel full of
water. The god has now come.? A procession with music is
made to the lai-pham (‘god's place’), where his images (the
‘pieces of iron) are set out. By them is placed the vessel, anda
of
’ after the lighting
service of prayer and praise is celebra
sacred fire for thesacrifice. The god’s servants or priestesses are
him
by
inspired
often
are
who
two old women, termed maibis,

and babble incoherently. Ifa manis similarly possessed by the
god, he is known as maiba and during the ceremonies wears the

dressof a maibi.

Dramatic performances end thelist of events.!9

The last example is a perfect one for showing the
development of an organized cult around a metal
There is some
and the processes of its acquisition.
vagueness, which

is worth noting, as

to whether

the metal itself is ersonified, As for its being
deified, this is hardly to be inferred here or elsewhere.
oe
_ The god appears to be rather the owner of the
site, resembling the Hebrew Baals.
The Malays regarded gold in a similar

way.

The gold

* spirit’ is ‘believed to be under the care and in the gift of a
dewa, or god.’ It has the form of a golden roe-deer. The

theriomorphism is analogous to that of tin.

-,

The same ideas are found at the other side of the
world.

.

Gold was regarded by the Central Americans as possessed of
‘divine qualities,’ and it was gathered in fasting and penance.|3
1W. W. Skeat, Malay Magic, London, 1900, pp. 250, 259f,
quoting A. Hale, in JRAS xvi. [1885] 303-320.
2Skeat, pp. 269, 267. '
37d. pp. 250, 256, 253.
6 Ib. p. 250.
57, p. 263.
$ 1b. p. 265%
7 GBS, pt. il., Taboo and the Perils of the Soul, London, 1911,

409 f., quoting J. L. van der Toorn, in Bijdragen tot de Taal-,

nd- en Volkenkunde van Nederlandsch Indié, xxxix. [1890]
100; M.-T. H. Perelaer, Ethnographische Beschrijving der
Dajaks, Zalt-Bommel, 1870, p. 215.
8 J. Shakespear, in JitAZ xl. [1910] 349.
§ Ib. p. 851.
10 1d. p. 352 ff.
12 Skeat, pp. 271, 251.
12 Bancroft, VA
ii 500.

METALS
An interesting detail with
ality of metals is supplied
The Malays believe that so
earth it has a soul, When
man, the soul flies away.’
those found

in agricultural

AND

presumably

man, which proves that the arsenic had not been completely

the

transformed into tin.’2

eas

According to the Pahlavi Bundahisn, gold, silver, iron, brass,
tin, lead, quicksilver, and adamant arose from the various
members of the dead Giyémart; and ‘on account of the perfection of gold it is, produced
from the life and seed.’2_
The

Pahlavi Sayast (a-Sdyast speaks (xv. 15) of the duty of ‘ pro-

pitiating’ melted metal, #.¢ practising ‘habits of the heart so

unsullied and pure that, when they shall drop melted metal

oe

upon

This isan interesting application of the principle
of the external soul.
The Chinese
metals. They
possess a shen
figure is either
and pearls . .
A particular

gnomes.

in their elaborate animism have not neglected
consider metals and ores when in the ground to
(‘soul’) of animal or human shape, and this
the mineral or a
spirit guardingit.
‘Gold, jade,
. are the tsing of
Heaven and Earth.’8
development is towards the Scandinavian idea of

The Chinese have tales of silver men and of ‘ women

The same kind of analogy connects various metals
with various things, according to colour or other
properties. The Greeks of to-day call jaundice
‘the golden disease,’ and heal it on the homeopathic principle with a decoction from an English
sovereign, English gold being the best.®
One or two examples of the miscellaneous wonderlore which has gathéred round metals may be
cited.

Fern-seed, itself a mythical vegetable gold-dust, guides to
hidden treasures.6 A Malay recipe for turning brass into gold
{a to kill a wild pig, and sew up in it a quantity of ‘scrap’
brass; then pile timber over it, and burn it; when grass has
grown over the remains, ‘dig up the gold.’?7_ Paracelsus made
a magic ring of a mixture of all metals joined under certain
constellations,’ and Van Helmont concocted a ring of magic
metal which cured disease.® An obvious connexion is practically universal between gold and the sun, silver and the moon.
Silver is the lunar metal; hence peasants like to have silver in
their pockets when they see the new moon, and to turn it for
luck, te. doubling.19 Throughout the world magnetic iron and
ore have excited wonder.
:
no

The relative value of the familiar metals is the
same in superstition and ordinary usage. It is
interesting to note that the Hindus regarded alloys
asimpure, and never used them for religious purposes." Here may be detected the notion of mixture, adulteration, as a component of the idea of
impurity. Another
popular division of metals is
into ‘ precious’ and ‘base.’ The Chinese consider
gold ‘the most genuine matter.’ In all the analogous estimates found in every age it would seem
that wsthetic ideas supersede economic.
Clearly
the esthetic value of gold and silver rather than
importance

either view

as currency

preponderates

importance of iron.

-

—

is to the fore, and

over

the

mechanical

,

:

-A similar predilection is shown in the genealogies of the metals.
Manu said that gold and silver arose from the unton of
water and fire.13 In Chinese philosophy tin ‘is produced by the
influence of the feminine principle in nature, being classed
1A. O. Kruljt, Het Animisme in den indischen Archipel, Th
Hague, 1908, p, 164.
,
2GB,
pt. vii., Balder the Beautiful, London, 1913, ll. 154,
guoting
ruijt, in Mededeelingen van wege het Nederlandsche
endelinggenootschap, xxxix. (1895) 23 f., xl. [1896] 10,
:
3J. J. AM. de Groot, The Religious System of China, Leyden,

1892 ff., iv. 332, 328.

41D, iv, 332%.

5 GB, pt. L, The Magic Art, London, 1911, i. 80.
6 G53, pt. vii., Balder the Beautiful, ii. 237 ff. -

7 Skeat, p. 188.

.

.e

Ww. G. Black, Folk-3{edicine, London, 1883, p. 174.

10

Ib.

it, i¢ does

not

burn.’

But

the ordeal

slays a sinner.

etal, especially gold and silver, is a ‘counterpart of Shat-

in white’; when they were attacked and knocked down, they
disappeared, and silver mines were found on the spot.4

their

.

This notion of transmutation of metals is a curious parallel to modern discoveries of the degeneration of radium into a series of filial metals. The
search of the alchemists for the philosopher’s stone
included a similar hypothesis.

Among the Alfoers of Celebes iron-working is a prominent
industry, Iron is credited with a soul, which is apt to desert
the metal under the hammer,
Every smithy, therefore, includes a bundle of Zamoa (‘ gods’), consisting of wooden imitations of iron implements, and in this the sou] of the iron resides.
«It we did not hang the Zamoa over the anvil, the iron would
flow away and be unworkable” on account of the absence of

:

The metal arsenic generates itself in

two hundred years and after another two hundred years is converted into tin. Tin, beinga product of the feminine principle,
hastender qualities, When itis submitted tothe influence of the
masculine principle, it is converted into silver. It is sometimes
found that wine kept in tin vessels has a poisonous action on

corn-spirit leaves John Barleycorn when he is
ground, if not when he is reaped.
The idea is
elaborated in Celebes, on the principle that the
soul may be retained and will assist the usefulness
of the implements when made.
:

the soul’?

- 589

between silver and lead.

regard to the personby Malay superstition.
long as gold is in the
the gold is taken by
The idea is parallel to
lore;

MINERALS

p. 176.
:
ier, PG, London, 1903, fi. 802f. ; cf. H. Oldenberg, Rel.

des
Veda, Berlin, 1894, Pp 81, 83 f.
11 Rajendralala Mitra, Indo- Aryans, Calcutta, 1881, f, 241, :
12 De Groot, iv. 331 f.
13 SBE xxv. [1886] 189.

vaird himself in the world.’8 From the divided body of Indra,
according to the Satapatha Brahmara, metals arose, as well as
all kinds of substances and living creatures; ¢.g. from his navel

came lead.4

The five elements in Chinese natural philosophy

are water, fire, wood, metal, and earth.
Wood produces
fire,
fire earth, earth metals, metals water, and water wood.5 The
idea of animal souls for metals already referred to has probably
no cosmological intention.

In the multitudinous superstitions relative to
the protective, curative, or dangerous properties of
metals or metallic implements, the analogy of their
relative value and efficiency—e.g., between gold
and steel—seems to predominate. The Satapatha
Bréhmana lays down that the slaughtering-knife
for the horse should be of gold, that for the paryangyas of copper, and that for the other sacrifices to Prajapati of iron. Gold is a symbol of
the nobility, copper of heralds, messengers, and
the like, iron o
the | peasantry.
The intrinsic
value of gold, its brilliance, analogous to fire and

the sun, connect it with vitality.
Hence its extraordinary popularity as a panacea to this day among

the Chinese, in the form of leaf, dust, decoction, or

grease. It is placed in the mouth of the dead to
assist revivification and to delay decomposition.’
The Chinese also put mercury in coffins in order to
preserve the body.® With no knowledge of emalming they endeavour to insulate, as it were, the
coffin against decay. The use of quicksilver may
be referred to the analogy between a moving and
apparently living metal of worth and organic life.
British folklore advises rubbing ringworm with
silver.®
Metals, in virtue of their various properties, are
used both as medicines and as‘amulets, in either

cease dependent on magical notions. . The Burmese
believe that the wearing of silver and gold is
itself protective, and base metals may be used in
defaultof precious.” Lumpsof gold are worn under
theskin to secureinvulnerability. There is a common practice of covering amulets with gold-leaf to
add to their efficacy." For a person to wear something, as if a partof himself, which has a value of

its own, adds to his own value and resisting power.
On the same line of reasoning, metals of worth are
the more useful in warding off ghostly enemies.
In European as in Semitic folklore, the most efficacious

bullet against a witch

is one of silver, or a

crooked sixpence ;™ but all metals have efficacy in
this direction.
o
.
a,
The property of resistance is common to most
metals; the precious metals possess the further
properties of beauty and value. The strength and
ardness of iron make it a favourite charm.
1 Gowland, JRAT xiii. 247 f.
31d. p. 875t.3; M. N. Dhalla,

York, 1914, pp. 37, 04, 2321.
SBE xiiv. [1900] 215.
6 SBE xiiv. 303 f.

87b.1,281,

2 SBE v. [1880] 183.
Zoroastrian Theology, New
5 De Groot, iii. 955, 957.
7 De Groot, iv. 831, 830.

9 Black, p. 182.

10 W, L, Hildburgh, in JRATI xxxix, 402 f.
1 Id. p. 406.
12 GBS, pt. vii, Balder the Beautiful, i. $16.
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To keep off evil spirits, mourners in India carry a piece of
iron—a key or a knife or any iron object.
In Scotland
aftera
death a piece of iron was placed in all the provisions in the
house ‘to prevent death from entering them,’ and similar customs obtain in Ceylon and Morocco.!
‘When Scotch fishermen were at sea, and one of them happened to take the name
of God in vain, the first man who heard him called ont ‘*Cauld
airn,” at which every man of the crew
ped the nearest bit
of iron and held it between his hands.’2
To this day in parts
of Scotland there survives a queer superstition about ‘pigs’
and ‘iron.’ Itis unlucky to utter the words ‘sow,’ ‘swine,’ or
‘pig’ when fishing ;3 if you hear
aman do so, you must shout
‘Cold iron,’
.
.
we

_ itis a mere coincidence that in modern medicine
iron is used as a tonic and that in early culture its
‘strength’ was absorbed by men.

The people of Nias wear iron arm-ringa to keep off evil
spirits or witchcraft; and they place iron by the side of sleeping infants for the same purpose.
In Sarawak biting a piece of
fron is a similar protection. The Torajas believe that iron
strengthens one's soul, and hold ceremonies at smithies for this
purpose. The people of Halmahera drink water in which iron
as been dipped.¢ In Surinam iron arm-rings are supposed to
strengthen the wearer.5
Several Malay sultans have in their regalia a sacred lump of
fron, ‘a piece of old scrap-iron with supernatural powers.’6
Long iron nails are used by the Malays to protect new-born
infants, betel-nut scissors to drive away evil spirits from the
dead, and a sword is put in a strange river before a man will
drink of it. When eating alone in the forest a man will sit on
his sword, not only to drive away evil but to ‘confirm’ himself.
Such iron implements are called ‘representatives of iron.'7
Scraps of iron are used in ointments for curing the sick.8

_ The supernatural power. of a sharp instrument
is,

of

course,

to

be added

in many

cases

to the

intrinsic power of iron and steel as such.
Lead appears but rarely in superstition. The
Atharvaveda speaks® of a charm against demons
and sorcerers
by means of lead.
Here, as in
medieval Europe and classical antiquity, the softness and malleability of the metal, and perhaps
its weight, were possibly connected with ideas of
image-making, for which it is as convenient as
wax.
The practice of inj uring & person by damaging his image or effigy is world-wide.
Curses inscribed on leaden tablets were common objects of
Greek

and

Roman

superstition;

a Jeaden

arrow,

in classical belief, destroyed love.!®
The virtues of metal may be enhanced, as is
seen in the last-cited cases, by the form and purpose of the manufactured article. The ring has
the additional advantage of enclosing and keeping
safe; the coin has the further values of currency
and of the personality whose head is stamped on
the obverse. British folklore adapted the royal
‘touch’ for King’s Evil by using crown-pieces
bearing the head of King Charles.
Sutferers
from paralysis or rheumatism collected coppers
from the charitable at the

church-door, and

these

were commuted into silver rings which were worn
to cure the infirmity."
:
.
_ The acoustic properties of metals have also been
important in popular religion,
Le
.

‘The idea that the sound of ‘brass or fron has power to put
spirits to flight prevailed also in classical antiquity, from which
it may have been inherited by mediaval Christianity,’ 12

In the Far East the virtues of the gong as a
repeller of evil are well known.
Brass is considered by the Chinese the most effective metal
for repelling demons ;" the sound of a, brass instrument is the most terrifying.
:
A remarkable set of beliefs and practices has a
strong tabu against the use of iron and the substitution of other metals or substances, previously
1 PNQiii. [1886] 60; W. Gregor, Folk-lore of the North-East
Scotland, London, 1881, p. 206; PC4 i. 140; F. Liebrecht,
ercase von Tilbury, Hanover, 1856, p. 99 ff. ; R. ©. Thompson,
Semitic Magte, London, 1908, p. xxix.
2 GBS, pt. il., Taboo and the Perils of the Soul, p. 233.
3 Ib. note. :
4 Kruijt, Het Animisme, pp. 161, 163.
:
5K. Martin, in Bijdragen tot de Taal-, Land- en Volkenkunde
ton Nederlandsch Indié, xxxv. [1886] 24.
8 Skeat, p. 273, note.
71d. P 274.
8 Ib. p. 429.
of

91,16,

10 Blyth. Vat. ut. xi. 18,

21 Black, pp. 142 ¢., 174.
:
32 J. G. Frazer, in JAI xv. (1886) 88
13 De Groot, vi. 91tf.
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MINERALS
used o, not. These rules usually apply to critical
circumstances and persons.
Tron was not allowed to touch the body of the king of Korea,
The Archon of Plata was forbidden to touch iron. Tools of
Jron might not be introduced into Greek temples, and the

Arval Brothers offered an expiatory sacrifice when

an iron

graving-tool was used. Roman
priests were not allowed iron
razors. The hair of the Flamen
Dialis might be cut only with a
bronze knife. It appears that the Greeks ascribed purificatory
owers to bronze.
The Pawnees, Hopis, Hottentots, and Gold
loast Negroes retain stone implements for sacred purposes,
Circumcision is performed with a quartz knife by the Hottentots and the Ovambo.!
Among the Damaras blood was ceremonially drawn from the slayer of a man or a lion, but with a
flint knife.2 The druids cut the sacred mistletoe with a golden
sickle.
When making need-fire, the Scots removed all iron
from their persons. In making the Yule-tide flre-wheel (clavie),
the hammering must be done with a stone. Similar tabus were
observed in ancient Palestine and Italy.
No iron tool was
employed in making Hebrew altars or in the building of the
Temple at Jerusalem.
The Roman Pons Sublicius, a sacred
bridge, was made and repaired without any use of iron or even
bronze.
Hindus have believed the use of iron for buildings to
be productive of epidemics.3

Frazer considers that the tabu against iron in
ceremonial ‘ perhaps dates from that early time in
the history of society when iron was still a novelty,
and as such was viewed by many with suspicion
and dislike.’4
Thus, when iron ploughs were
introduced in Poland, some bad harvests followed,
and the farmers reverted to the wooden implements.5
The hypothesis is inconclusive.
Iron
and steel are used in virtue of their death-dealing
qualities

to ward

off supernatural

(no

Jess

than

physical) evil, and weapons made from them are
essentially dangerous weapons.
Now, ceremonies
practised at critical seasons or with reference to
persons or things in a critical and sensitive condition call for special treatment with special apparatus, or at least for peculiar delicacy and care.
This attitude is quite a sufficient reason for the
employment of less dangerous tools, such as flint,
quartz, or the human hand in critical operations,
and it also sufficiently explains the ceremonial use
of flint or bronze instead of iron, and particularly
the use of gold or silver in connexion with very
sacred persons or things.
In Morocco the last
sheaf of harvest is regarded as an incarnation of
the baraka of the crop. It may not be cut with a
sickle of steel or iron, but is plucked with the
hand.
Compare with this the Moroccan custom
of placing steel and salt underneath the stack of
wheat in order to keep off the attacks of znin.é
In the first case, steel is evidently too dangerous a
substance for dealing with the delicate sanctity of
the Bride of the Fields; in the second, its very
dangerousness makes it an ideal defence.
It is
quite possible that in certain sacred operations—
€.g., circumcision and cutting the mistletoe—the
henomenon of rust, indicating decay, may also
ave been a deterrent from the use of iron.
This,
or the general notion of the dangerousness of hard
metals,

may

have

inspired

the

Chinese

rule

that

metal buttons may not be used on grave-clothes.
They would ‘ give troubleto the dead by injuring
his body while it is decaying in the grave.?
On
the other hand, the Chinese use gold, jade, and
mercury to retard the decay and facilitate the

future revival of the dead.
1 GB,

pt. ii,

Taboo,

co,

p. 227; W. E. Griffis, Corea,

London,

1882, p. 219 ; Plut. Aristides, XXxiey Preecepta ger. reipub., xxvi.f. :
G. Henzen, Acta Fratrum Arvalium, Berlin, 1874, p. 128 ff.5
Macrobius, Sat. v. xix. 13; schol. on Theocritus, fi. 36; G. B.
Grinnell, Pawnee Hero Stories, New York, 1889, p. 253; J. G.

Bourke, The Snake Dance of the Moquis of Arizona, London,

1884, p.1781.; LT. Hahn, Tsuni-Goam,
Taboo, p. 227.

SOME
SLE MY, suiny
»

Hartland,

Science of

Fairy

do. 1881, p. 22; GBS, pt. ii,
Tales,

na, tonto,

p.
306; O. F. G. Cumming, Inthe Hebrided® London, 1891,
p. 9263
1 E 67, Ex 2095; Dion. Hal. Ant. Rom. iii. 45, v,do. 24;1833,Pliny,
HN

xxxvi. 100; ZA x, [1881] 364.
4 GB%, pt. ii, Taboo, p. 230.
8 E, Westermarck, Ceremonies
Helsingfors, 1913,
p. 25 ff.
™De Groot, i. cae

:
5 Id. p. 232. and Beliefs, ete., in Morocco,
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2. Minerals, — The religious’ associations of
minerals in general are fewer and less marked
than those of metals, except in the case of salt.
The use, however, of stones of various sorts and
shapes as fetishes and vehicles of magic is very
widely spread ; but, as it demands a special study
(see art. STONES), it is touched upon
here only to
illustrate the general attitude towards the mineral
world.
.
.
.
Australian medicineemen
possess sacred
stones full of
strength, more or less regarded aa ‘living spirits.’
They
ewallow them or rub their heads with them to acquire their
virtue]
In Melanesia magic and worship are closely connected
with sacred stones, The stone is not the vui (the spirit) nor is
the eud in the stone, but there is a ‘connexion.’ The stone is,
as it were, the ‘outward part’ or ‘organ’ of the out, and the
owner of such a stone is its priest.2 . These stones are kept in
houses in order to bring mana to the inmates. There are
special stones for promoting the growth of the crops and for
bringing rain or sunshine. The stone is rubbed with food—z.g..
coco-nut—to induce it to act.
Food placed on a stone and
then eaten gives mana to the eater.3
:

- Both shape and material are concerned
prestige of sacred stones.
‘
.

in the
.

The Australians are partial to a small round black stone,
which is easily manipulated; the medicine-man cures a disease
by pretending to extract such a stone from the patient’s body.4
In some tribes every man carried a round black pebble of magic
power, bulk; placing this in contact with anything coming
from an enemy sent the magic force into his body, procuring
his death or sickness.5 Rock-crystal, or quartz, ia a favourite
material for these purposes.6 Australian medicine-men used
bits of rock-crystal for making rain, caring or causing disease,
and poisoning water. To cure disease they would extract a
piece of rock-crystal, alleging that a hostile sorcerer had placed
tin the patient’s body.? To make rain the sorcerer breaks off
a piece of rock-crystal and spits it towards the sky.8 White
quartz is used for this purpose in Queensland.
The stones are
fixed to « stick and placed at the bottom of a pool, while in
some parts a quartz crystal is ground to powder, which is scattered over the women, who pretend that it is rain,9 the liquid
appearance of the crystal
possibl suggesting its connexion with
rain. The Wa-wamba of Central
Africa anoint a rain-stone and
place it in water; Mongolians use a bezoar stone.l0 In the
Banks’ Islands a round stone, called ‘sunstone’ (vat loa), ia
decorated with radiating feathers and hung in a tree to producesunshine.2_
In New Guinea a ‘ wind-stone’ is tapped with
a stick to produce wind. If it were struck heavily, a hurricane
would result.
The people of Vancouver have a number of
stones, each representing a particular wind, and the required
wind is obtained by slightly moving the corresponding stone,12
Pebbles, being obviously suitable for counting (cf. calculus), are
naturally used as representatives of persons; in Scottish folkritual at Hallowe’en each member of a family is represented by
astone.l3 In Greece a black atone is placed on the head to produce strength, and people carry stones on their heads while
jumping over the bonfire,14
,
Mo

The use of crystals of quartz or other mineral
for ‘seeing’ is world-wide, and needs no s ecial
illustration here (see art. CRYSTAL-GAZING).

Again

there is to be noted the analogy. between the
crystal and the liquid stage.
.
.
:
In the Middle Ages the term *bezoar ’ covered
mineral as well as animal concretions.“ One
variety

was

the

‘madstone,’

curative

of madness

and poisoning.’® The adder-stone was worn to cure
whooping-cough, amber to ward off croup, the
snake-stone to remove serpent’s poison, the loadstone

to

cure

rheumatism,

in

recent

Scottish

custom.’7 Precious stones particularly have in all
ages commanded interest by their unique beauty
of

colour,

sparkle,

or

p

osphorescence.

. The

Greeks wore ‘amethysts’ to prevent intoxication ;

1K. L, Parker, The Euahlayi Tribe, London, 1905, p. 35,
2R. H. Codrington, in JATx, [1881] 275.
3 1d. pp. 276, 278.
:
mo
- 43, Dawson, Australian Aborigines, Melbourne, 1881, p. 59.
SL. Fison and A. W. Howitt, Kamilaroi and Kurnai,
Melbourne, 1880, p. 251 f.
:
6 It is shown as a mystery to boys at initiation (Fison and

Howitt, p. 283).

wae

TE. J. Eyre, Expeditions into Central Australia,
1845, fi, 316, 359.
.
8A. L. P. Cameron, in JAT xiv, [1895] 362.

9W. E. Roth, North-West-Central
Brisbane and London, 1897, p. 167.

10 GBS, pt. i., The Magic Art, i. 305.

Queensland Aborigines,
- *
:

11 Codrington, JAI x. 278.
12 GBS, pt.i., The Magic Art, i. 322.
13 Jb. pt. vii., Balder the Beautiful, 1. 230.

147d, p. 211f.

15 Black, p. 14522.

London,

16 Jb, pp. 144, 146.

:
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agate was a panacea of disease; the bloodstone
checked bleeding.?
:
The lore of jewels is a subject in itself, but
mainly built up of fanciful analogy rather than of
genuine superstition.
But the
Dayaks, among
others, suggest

the

same

elements

of animism

as

have prevailed in the case of metals, when they
regard @ special form of diamond as ‘the soul of
diamonds.’?__ At the other end of the scale there is
the modern English burglar who carries a lump of
coal in his pocket as a charm, possibly a charm for
invisibility.
.
The ceremonial use of flint implements for extraordinary purposes, while steel is used for ordinary,
has been alluded toabove.
The fine jade of China has attracted to itself
almost a special cult; it is identified with the
heavens, since all precious substances are from
the sky.
Like gold, it possesses intense vital
force, or yang. Some jade is of a beautiful azure
colour—a fact with which its heavenly origin may
be connected.
Chinese folklore has stories of
jade-wine

flowing

from mythical

rocks

of

jade.

ade prolongs life, and even produces immortality.*
In folk-medicine it was used as a sovereign panacea,
and administered as a decoction or ointment.
Jade-water was procurable from streams flowing
by jade rocks, or was made with powdered jade.®
Tn accordance with the idea that deathis a protracted

sleep,

the

Chinese place in the mouth

of

the dead objects possessing vital energy (yang) to
facilitate revival and retard decomposition, such
being jade, jasper, nephrite, and agate. Jade, the
most precious mineral, being identified with the
heavens, intensifies the souls, or shen, of those in
contact with it; and the same was the case with
gold, sometimes identified with jade.®
* When the Sovereign fasts, the fade which
procured by the Manager of the Jade Stores.’

he

swallows
ct

is

This would accelerate
his intercourse with disembodied shen, the object of his fast.7_ There were
many stories of a luminous variety of jade.®
The discovery of salt® and its employment in
food-preparation constitute an epoch as socially
important as the discovery
of metals. - Neither has
been achieved by the
Australian natives; and
many metal-using savages are still ignorant of
salt. But its discovery generally comes early in
culture, though long subsequent, in most cases, to
the discovery of metal.
Owing, perhaps, to its
quasi-medicinal pro erties, as much as to its effect
on food stuffs, salt has attracted an extraordinary
amount of superstitious and religious attention.
The bond, ¢.g., createdin Arabic and other customs

by eating salt together is in the highest degree
sacred, and may deserve the name of ‘saltcommunion.’ Very holy obligations were ‘cove.
nants of salt.’?° Salt bas analogies with blood and
all ‘strong foods’; on another side it has analogies
with ‘strong’ metals like iron. Primitive peoples
ignorant of salt are supposed to correct its absence
from their food by drinking fresh blood.
.
Harmless superstitions about salt have lasted
into modern civilization, owing to its having been
a sort of symbol of food-communion and of the
common mea].
:
:
In medisvalism the salt separated the family from the retainers jn hall.J1_
In Leonardo’s fresco of the Last Supper,
Judas was to be recognized by the salt-cellar which he
had
overturned ; the detail is visible in the copy by his pupil, Marco

d’ Oggiono, in the Brera Gallery,
. 1 Black, p. 176.
3 Black, p. 219.
* BID, iv. 330,
77.1. 271.

2
4
6
8

:

Kruijt, Het Animisme, p. 160,
De Groot, i. 275, 272.
Jd, i. 269, iv. 828,
70. 1, 277%.
.

9 First found in the form of rock-salt and marsh-salt.
10 Nu 1819, 2 Ch 135; J. Wellhausen, Reste arab. Heidentums?,

37 Ib, p.-182.

Berlin, 1897, pp. 124, 189; I. Benzinger, JE, 8.v. ‘Salt.’
. 1The Latin salinum was placed in the centre of the table,
and rendered it sacred.
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AND

Abstinence
of chastity.
course of the
condiment in

Salt has been much used in sacrifice, indicating
the analogy between sacred and ordinary meals.
Mola salsa was offered by the Latins to the lares,
and salt was sprinkled by Greeks and Latins on
the head of the sacrificial animal. On the other

in all salt there is some portion of the salt and
sulphur of Sodom, which blinds the person whose
We thus get the two poles
eyes it touches!
usually found belonging to sacred substances,
positive and negative, optimum and pessimum,
Salt has been widely used in protective and
curative magic, and the association of ideas may
—.
be the same as is seen in the word ‘preserve.’

Apollo and

with

In Laos salt-miners observe continence and other tabus.8 In
ancient Germany salt-working was a sacred business.9 The
peoples of Central America worshipped a ‘goddess,’ Huixtociwat}, of salt, who was believed to have invented the panprocess,10
:

Prohibitions against the use of salt are instructive for the theory of tabu. Certain professions,
and persons in certain states, are forbidden to use
salt, as they are forbidden other critical sub,

Mourners may eat no salt among Hindus, Africans, and other
peoples.
Priests and medicine-men (as among the Egyptians,
the Dards, and Central and 8. Americans) may eat no salt
throughout their lives.11 The salt-tabu of the Egyptian priesthood is especially emphasized.l12 When travelling, the Central
African might not use salt. If he did, and his wives were not
behaving well, the salt would act as ‘a corrosive poison.’13
During the ceremonies of firstfruits among the Yuchi Indians
of California continence and abstinence from salt are ordered,\4
as is also the case after a solemn communion with a god by the
Huichot Indians.
No salt may be used in cooking the flesh of
the beast or any food at the Gilyak Bear Festival.16 Some
Dayaks after taking heads may not eat-salt, or touch iron, or
have intercourse with women.
Baganda fishermen have the
game combined tabu.1? In Indian ritual the yours student,
after being brought to his teacher, and the newly-married pair
must abstain from salted food for three days.28

The following is a luminous instance
wtiology of the associations of salt.

of the

Among the Nyanja-speaking tribes of British Central Africa
the girl at puberty is seclude and may eatnosalt.
After the
seclusion she is married. On the wedding-night she puts salt
in the relish which she cooks, and this is set out next morning
for relatives to rub on themselves, though not if the husband is
impotent.19

On this and similar customs,

viz. that women

at

their periods may not put salt in food, lest husband
and children contract a disease, Frazer says:

1J., Basnage, Hist. des Juife depuis Jésus-Christ, The Hague,
1716-26, iv. 1224.
20. Bock, Temples and Elephants, London, 1834, p. 260.
3A, Leared, Jforocco and the Moors, London, 1876, p. 275;
.
:
:
Black, p. 131.

4Grimm,

Teutonic Mythology,

tr. J. Stallybrass, London,

1882-88, iii. 1049.
5 Westermarck, pp. 27, 31, 47.
7 Grimm, fil. 1019,
6 Black, p. 131.
8 GBS, pt. il., Taboo, P: 200.
9 Grimm, iii. 1047.
10 NR'ili, 3691.5 GB, pt. vi, The Scapegoat, London, 1913,
:
p. 283, pt. vii., Balder the Beautiful, |. 244.
11 Frazer, Totemism and Ezogamy, London, 1910, iv. 223-227.
:
12 Plut. de Is. et Osir. xxxil.

13 J. Macdonald, in JAI xxil, [1893] 104.
14 F. G. Speck, The Yucht Indians, Philadelphia, 1009, p. 86 f.

the Wild, London,
15 GBS, pt. v., Spirits of the Corn and of
1912, it. 93, quoting C. Lumholtz.
16 Jd. p. 195, quoting L. von Schrenck.
17 GBS, pt. UL sao0, pp. 167,194.
18 Oldenberg, pp.411, 418f,
Ratton pt. vii, Balder the Beautiful, i. 20f., quoting R. S.
ray.

Persons

consumption of flesh, wine, and

blood.

The

rinciple of the orgy, whether alcoholic, cannibal,

Salt is a cure for many sicknesses, and procures
Like blood and iron, it is a
disenchantment.6
favourite medium for the oath ; in early Teutonic
custom the swearer dipped his finger in salt, and
then took the oath.”
As with other trades, sacredness has attached to
.
:
Se
salt-mining.

:

Dionysus in Greek thought.

in a crisis must be chaste; the keynote of chastity
is avoidance of alien influence, of mixture. The
Apolline ideal is static, that of Dionysus dynamic.
The votaries of the latter god celebrated
orgies

Lao and Siamese women after childbirth washed themselves
daily with salt and water, salt being a protection against witchcraft.2 Moors carry salt in the dark to keep off ghosts,3 and in
protect them.‘
Teutonic countries it is placed near infants to
it from znin,
In Morocco it is put in the wheat stack to guard
and is sprinkled on the hand-mill before grinding the corn.5
withershins
salt
carrying
of
charm
British folk-custom has the
round a baby before taking it to be baptized.

:

from salt is somehow associated with the idea
‘Primitive man connects salt with the intersexes and therefore forbids the use of that
a variety of circumstances,’!

A_
psychological analysis is assisted by the
Rabbinical theory of filayim, the mixture of
things differing in species or substance, and by
the
principle underlying the contrast between

hand, the Rabbi Chia, in the 3rd cent., stated that

stances.
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esh-eating,

or

sexual, is distinctly

dynamic—a

stimulation of human energy to the utmost degree.
Movement and. change are among its characteristics;

and,

in a humble way, salt, as producing

chemical change, is in the list of dynamic vehicles.
In connexion with sexual intercourse it is analogous
to leaven; there is some idea of the process of
fermentation,

so to say, about the sexual act, as

well as the expenditure of vital energy in an ultradynamic process.
Alum

and

sulphur?

are used, but in a far less

Alum is an
degree, as magical substances,
Egyptian charm against the evil eye,* and both
are employed in Morocco to protect ploughing
Cinnabar was used in
oxen from the evil eye4
Greek charms for producing invisibility.°
The use of coloured ochres, chalk, pipeclay,
gypsum, kaolin, and other earths for decorating
the body on ceremonial occasions is very widely
spread in the lower culture. Magical ideas naturally attach to bituminous deposits and such
sources of rock-oil as are found in Western Asia.
Chinese folklore includes magical use of oil.®
3. In metaphor.—The metallic and mineral
world has naturally developed a large literature of
metaphor.
Gold isin the OT a symbol of purity,
of nobility, and of value, and

‘ brass’? (=bronze

or

copper) is used in the OT as a symbol of hardness.”
Tron connotes strength and severity—‘a rod of
iron,’

‘a yoke

of iron,’

‘walls

of iron,’

‘an

iron

sinew.’? “A teacher of the law, said the Rabbis,
must be as hard as iron. Being also breakable
into pieces, it is a symbol of the Téréh with its
numerous parts.®
:
The symbolism of Dn 2 and 7 comparing the
kingdoms of the world to metals was popular in
medizeval literature.
—
“Gold is Babylon; silveris Media ; copper {s Greece; iron is
not mentioned either at the time of the First or of the Second
Temple, since it symbolises Edom (Rome), which had destroyed
the Temple.’}0 The Iranians had a longer series of ages—gold,
silver, brass, copper, tin, steel, iron.1

. Philo elaborated a metallic
wisdom ; copper perception.
ated each planet with a metal, of
of the planetary god were made

symbolism : gold is
The Sabians associwhich the statues
;** andin Mithra-

ism the soul passed through seven

gates, each of a

different metal — lead, tin, bronze, iron, alloy,
silver, and
gold—and each corresponding to ao
lanet as well as to a psychic quality.
Hesiod’s
famous metallic series of the ages of the world
inspired a considerable literature.
which was the best, was golden;

The first age,
that in which

: 1 ga pt. vil., Balder the Beautifur, 1, 28,
1006,
.

aGruppe,
IPP *

e

ythol.

und

Religionsgesch.,
Munich,
igi
i

. W. Lane, Modern Egyptians, London, 1836, 1. 323,
‘De
4 Westermarck,
dreat re KP p. 16,
o'Th ompson,
5
p. ‘ixvii.
Ixvii. |

o

La 4}, Ig 1312, Dt 2873, Lv 2619,

8 Dt 28%, Ps 29, 3 Mae 118, 14st
Gan. 4a;

Suk. 2b;

% Krauss, loc. cit,

8. Krau

t. §

i'SBE eee

12
*

a De Leg. Alleg. (Mangey, i. 25) iii.4.
Krauss, loc, cit.; J. H. Gladstone, in Nature,
PP. 594-598,
M Origen, ¢. Cels, vi. 22; cf. Gruppe, p. 1037.
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METAMORPHOSIS
we

live

is iron.)

esthetic.

The

principle

behind

.

this

is

.

In Italy Saturn and in Greece Cronus ‘;was believed to have
been a king who reigned in heaven or on earth during the
blissful Golden Age, when men passed thelr days like gods
without toil or sorrow, when life was a long round of festivity,
and death came like sleep, sudden but gentle, announced by
none ot his sad forerunners, the ailments and infirmities of

age.

LiTERATURE.—To the authorities cited add R. Andree, Die
Metalle bei den Naturvilkern, leipzig, 1884; O. Schrader,
Sprachvergleichung und Urgesch.8, Jena, 1907, ti. 3-09; K. B.
Hofmann, Das Biei bet den Valkern des Altertums Berlin,

1885; V. Hehn, Das Salz?, do. 1901; R. Garbe, Die ind.
Mineralien, Leipzig, 1882.
A. E, CRAWLEY.
METAMORPHOSIS. —1. Evidence for the
belief.—Metamorphosis, transformation, or shapeshifting is a power universally believed in at low
levels of culture. It survives at higher levels,
especially among the masses, though itis also found
in myths which are current among the educated or
where popular belief tends to take the form of
dogma, as when 17th cent. theologians accepted the
werwolf superstition asa fact. .The evidence for
this universal belief is copious, and is found in
myths, legends, and sagas, as well as in poetry from
all lands ; in folk-tales, of which itis one of the com-

monest themes or the most important incident, as,
é.g., in the ‘ Transformation Combat’ or the ‘True
Bride’ cycle;* in existing folk-belief, whether
among savages or the peasantry; in the writings

of modern travellers, explorers, and missionaries, as

well as in older literature—Egyptian, Babylonian,

Hindu,

Greek, and Celtic.

.

2. Varieties of metamorphosis.—Metamorphosis
is asserted of every order of beings and even of in-

animate things.

(a) As far as men are concerned,

where the belief is current all men do not necessarily claim the power of transformation, but any
man will readily admit that others have this power.
Hence we have beliefs in the existence of distant
tribes or groups
possessing the power of transformation.
Generally those who are credited with
this power

are medicine-men,

wizards, and witches.

shamans, sorcerers,

To multiply instancesis un-

necessary ; suffice it to say

that, wherever

such a

class of people is found, shape-shifting is always
one of their magical powers,
No European peasant
believes that he can change his form, though his
savage ancestors did so; with him the belief survives
in his firmly-rooted opinion that every witch can
do so (see LYCANTHROPY). Among certain peoples,
however, every one is believed

nexion with an

animal

form.

to have

Thus

some con-

among

the

nations of W. Africa the bush-soul, one of the souls

which each man possesses,
Indo-China, one of the souls
of appearing as a man or
aspect of the subject is
LYCANTHROPY.

exists in an animal; in
of a man has the power
as a wer-animal. This
fully discussed under
;

While metamorphosis into animal form is more
general, that into tree, plant, or flower is also found
ere and there. Besides this, numerous myths and
tales from all parts of the world explain the origin
of some tree or plant by saying that it sprang from
the body—the arm, leg, head, or blood of some

human

being.

Similarly, men are sometimes held

to have sprung from plants, Where a tree springs
from a dead human being the identity of the two is

obvious, and here the stories may be based on the

fact that trees often do grow from the barrows of
the dead.
They are supposed to be tenanted by
the dead man’s spirit or are identified with the man
himself.4
‘
The medicine-man or wizard has also the power
of transforming others. He may supply them with
1 Hesiod, Works and Days, 109-201.
4 GB3, pt. vi, The Scapegoat, p. 353.
'
.
3 J. A. MacCulloch, CF, pp. 159, 164 f.
41d, p. 115 ; G. Allen, Lvolution of the Idea of God, London,
1897, p. 1471.5 A. Lang, Myth, Ritual, and Religion?, i, 1641,
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magical means to change their form, but more
usually he himself casts a spell upon them and transforms them.
This is usually done through malice
—and no incident is commoner in folk-tales than
this—but it is sometimes meted out as a punishment, though transformation for this reason is
generally the act of the gods. In such cases the
transformation may be for a longer or shorter
period, but it is often of a permanent character.
Instances are found at all levels of culture.

Classical mytho-

logy knew many such punishments for impiety. The incident
enters also into Christian tradition, though it is derived from
earlier sources,
Thus Christ is represented as a tired traveller
who is refused food or on whom a trick is played by a peasant
or a Jew, and the result for them is the punishment of transformation to animal form. In many cases groups of megaliths
are said to be human beings changed to stone for some act of
impiety—the idea perhaps originating in the belief that the
stones embody ghosts of the dead buried beneath them.1
Other
instances of petrifaction, in some cases also fora punishment, |
are found in all mythologies—Australian, American Indian,
Greek, Hebrew, etc. The idea of petrifaction may be connected
with the fact that many rocks bear some resemblance to human
form.2 In folk-tales the power of petrifying is usually in the
hands of witch or wizard, and a touch with a wand, binding
the victim with the witch’s hair, or the repeating of a spell
suffices, Cf. Medusa’s head. :

(2) The power of transformation on the part of
men was reflected back upon the gods in all mythologies, from the lowest to the highest—Bushman,
Australian,

Polynesian,

Peruvian,

Celtic,

Greek,

Hindu, Egyptian, ete. There was no limit to the
forms Whig they could take, animal or human, in
order to serve their purposes—to escape danger, to
benefit men, toc
on amours, and the like. As
in Egypt, men looked forward to being able to
assume any form in a future life, like the gods.
The gods, too, as has been seen, had the power of
causing metamorphosis as a punishment to men.
(c) Demons and supernatural beings of all kinds
were also believed to have similar powers.. The

jinn

of Arabia,

the

Shats of India,

the

devils

of

early and medizval Christianity,‘ the water-horses
and other monstrous beings of popular belief, can
assume any shape to carry out theirends.
Often
the form is that of an attractive girl or youth who
lures away a human victim to destruction.
Ghosts
of the dead may appear as animals, or project
themselves into animals temporarily, but there is a
wide-spread belief in their more permanent assumption of animal forms (see ANIMALS, vol. i.

p. 493°),

(d) Animals themselves are sometimes Believed
to be capable of self-transformation. This is true
of the fox in J: apan and China and of the tiger in
Malaysia

(see

LYCANTHROPY),

and

the seal

and

similar animals are well known in folk-belief to
have the power of changing into human shape.
(e) Inanimate objects may also be changed into
other forms by magical power. The best instance
of this occurs in the Transformation Flight group
of Mdrchen, in which, ¢.g., a girl escaping with her
lover throws down small objects which become a

forest, a mountain,

or a Jake, and

impede the pro-

ess of the Pursuer (see MacCulloch, CF, p. 171 ff.).
txamples of this are found not only in European
and Asiatic folk-tales, but in Samoan, American
Indian, and Basuto stories.

3. Origin of the belief in metamorphosis.—An
examination of the enormous mass of evidence for
the belief in metamorphosis suggests that man’s
idea of personality, or perhaps rather of the forms
in which personality may lurk, is an exceedingly
fluid one. There has everywhere been a stage of
human thought when no clear distinction. was
drawn between man and the rest of the universe,
between human and animal, between animate and
1A, J. Evans, ‘ The Rollright Stones and their Folk-lore,’ FL
Soe Bérenger-Féraud, Superstitions et survivances, Paris,
1896, iL, 871 ff.; MacCulloch, Cé#, p. 156; A. Lang, op. cit. i

3

.

» Egyptian Magic?, London, 1901,

p. 2308.

‘ L é x mage ia’ Tagie, ‘Paris, 1860, p. 103 ; etd Co 18

and the Apocryphal Acts, passin,
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inanimate. In this stage of thought animate and
inanimate are equal] believed to be alive; men,
ave the same feelings and
animals, and thin
passions, or act an

Or,

speak inthesamemanner.

when the idea of soul or spirit is attained, all are
equally alive by virtue of the possession of such
a soul or spirit. Such beliefs in the underlying
similarity of all things hindered men from having
a clearnotion of personality. It was not fixed an
unalterable;

itmight assume various forms.

There

was thus obtained « practical, working belief that
men, animals, and spirits or gods, as well as inani-

mate things, might assume some other form than
their own from time to time. Hence it is not surprising to the savage if what he now sees as a man
e sees immediately after as an animal or a bush.
Where the idea of spirit or soul exists, and where it
is thought that the spirit can leave its containing
body, nothing is easier than to believe further that
it can enter for a time into an animal or a tree.
Other lines of thought also served to support the
belief in the solidarity of men, animals, and

things,

and in metamorphosis. Totemism, with its assertion of the kinship of a human clan and an animal
or plant species, jas given rise to various myths
which are rooted in this primitive stratum of
thought, and in turn have served to deepen it.
Thus it is sometimes thought that at first ‘all
animals were as men,’ as the Algonquins say,! and
only later took animal form. As the Hareskin
Indians think, in the beginning men were animals
and animals were men, but afterwards. changed
their réles; or, according to the Zuiiis, all things
were originally animals, but now men, trees, ete.,
are degenerate animals with souls which can leave
their
bodies? Again, men were once animals
who became men—a common Polynesian belief.®
Where a clan of one totem dislike the animal
which is the totem of another distant clan, they
may come to regard the men of that clan as possessed
of its nature and liable to assume its form. In all
such cases, whether

totemistic

in origin or not, it

is easy to see that men and animals might be supposed to revert temporarily to the other forms
which once were theirs.
It is also possible that an analogy
between the
habits of certain animals and those of human beings,
in life or after death, may have aided the belief in
metamorphosis. Thus, where ghosts of men are
believed to return to the honse in which they lived
and which is also the haunt of such animals as
snakes or rats, it is easy to imagine that these
are forms of the dead man.
This is the case in
Zululand with the snake. Night-roaming animals
like the cat, tiger, or wolf might

be identified, as

The custom of dressing in an animal skin at sacred
dances, or before a bear-hunt, or of wearin,

animal-

masks in war, would also aid the belief in metamorphosis. The frenzy of the dance would suggest
self-transformation to the dancer, while the onlookers or the enemy would imagine that they saw
human animals.
There is no doubt also that
medicine-men have often strengthened the belief
by exploiting it29., dressing as an animal, imitating its howls and its actions,?

In practice the belief in the power of metamorphosis of men
is generally limited to the medicine-man, sorcerer, etc., who
transforms his victims usually by a spell, talisman, or potion.
Self-transformation is caused in many ways, most of them magical, Sometimes, however, it is the result of a divine, supernatural, or demoniac gift.

See, for a further discussion and examples, the

art. LYCANTHROPY ; cf. also TRANSMIGRATION.
Lrrerarorg.—A. Lang, dJfyth, Ritual, and Religion2, London,

1809, 1. 118f., 150f.; J. A. MacCulloch, CF, do. 1905, ch. vi,
“Transformation’;

E. B. Tylor, Pe

do. 1903, passim,

- A. MACCULLOCH.
METAPHYSICS.—It is not easy to give a
quite satisfactory definition of metaphysics. The
name throws no real light upon its nature, having
referred originally merely to.the order of some
Aristotelian treatises; but it suggests that the
subject is concerned with topics that can be
properly dealt with only after the more special
sciences (which may be taken to include the vital
sciences as well as the more purely physical ones)
For the purpose of this
have been discussed.

sketch, it may suffice to state that the subject of

metaphysics is the most fundamental problems of
know edge and reality. It will be convenient to
divide the treatment of it into three parts:

(1) the

general nature of knowledge, (2) the conception of
reality and its chief applications, and (3) the bearings of metaphysics on other subjects, especially
ethics and religion.
I. Knowledge.— The first thing that has to be
noticed about
knowledge is the ambiguity of the
term.
It is here employed in a very wide sense ;
but it is very commonly understood in a narrower
one. Thus, knowledge is frequently distinguished
from those modes of apprehension which are called
sensation, perception, and imagination.
It is thus
confined to those modes of apprehension which
involve definite thought or conception.
Again, it
is common,

especially

since the time

of Kant, to

contrast knowledge with belief, Itis now customary to use the term ‘cognition’ to include all these
modes of apprehension ; and it is in this extended
sense that the term is here employed.
But even
cognition is enerally distinguished by recent
psychologists from other modes of consciousness,
which are called

feeling, or affection, and willing,

they were, with witches, who also roamed in darkness.
:
Hallucination might be a potent factor in aiding
the belief. Savages have often declared that they
have witnessed such a change of shape. The preconceived idea, suggested the hallucination, and it
in turn gave support to the belief. Or persons to
whom drugs had been administered might have

or conation. There are valid grounds for these
distinctions, but it is important to remember that,
so far as we are directly aware of these distinguishable aspects of our consciousness, they are, in the
widest sense of the word, known or cognized. We
apprehend pleasantness and unpleasantness and
the fact of striving just as truly as we apprehend

hallucinations of themselves as animals, as in clas-

systems of philosophy.
There are, however, some
differences in our ways of knowing which it is
very necessary to bearin mind.
The most fundamental are those that have been expressed by the
terms “simple apprehension and judgment,’ ‘immediacy and mediacy,’ ‘acquaintance and description,’ ‘enjoyment and contemplation,’ ‘ experienc-

sical and medieval instances (see LYCANTHROPY,
§ 2). Madness, again, has also had its part to
play. Its victims, especially where the belief in
metamorphosis prevails, often imitate the cries,
motions,

and

actions of

animals,

and

could

this

only serve to establish the belief more securely.
The wer-wolf superstition was largely moulded out
of such cases of mania (see LYCANTHROPY, § 3).
10. G. Leland, Algonquin Legends of New England, London,

1884, p, 109,

.

:

2E. Petitot, Traditions indiennes du Canada nord-ouest,
Paris, 1886, p. 275f.; F. H. Cushing, ZuAt Folk-Tales, New

York, 1901, Introd. p. ix.

G. Turner, Samoa
> pp. 296, 330.

a Hundred
:

Years

Ago, London,

1884,

sounds

or

colours,

trees

ing and experienced.’?

or

stars,

triangles

or

It may be well to take

the last of these first. Whenever there is knowledge of any kind, there is some one who knows
_ 1See M. Dobrizhoffer, Account of the Abipones, London,

1822,

it.77; R.M. Dorman, The Origin of Primitive Superstitions,
Philadelphia,
These are
G. F. Stout,
Lloyd Morgan

1881, p. 248; cf. LycanTHROPY, § 3.
:
the antitheses that are specially
emphasized b:
W. Hamilton, B. Russell, 8. Alexander, and
respectively.
.
,
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and

something

that is known.

Knowledge

does

not exist in vacuo, but at some particular centre ;

and that centre is not primarily aware of itself,
but of some particular object.
Whenever any one
reflects upon his knowledge, however, he at once
becomes aware of this double aspect: he realizes
not only that something is apprehended, but that
he apprehends it. What exactly Ae is, and what
the something is that he apprehends, are matters
for further consideration;

but the general fact can

hardly be disputed. Now, when any one reflects
further upon his knowledge, and especially when
by intercourse with his fellowmen he is able to
compare his own knowledge with that of others,
he very soon comes to realize that some of the
things that he apprehends are more closely connected with his particular way
of apprehending
them than others are. He finds that some things
are cognized by others in substantially the same
way in which they are cognized by him. To this
class belong especially facts relating to number,
to spatial and temporal order, to the forms of
objects in space and time, and to the general conditions under which such objects occur.
Such
things come to be regarded as being in a special
sense objective, i.e. as being independent of the
particular nature of the being by whom they are
apprehended.
Some other things are more open
to doubt in this respect. There is not the same
amount of agreement about colours as there is
about

forms;

and there is still more difference of

opinion with regard to the extent to which beauty
and

ugliness, agreeableness

and

disagreeableness,

are to be ascribed to particular objects that we
apprehend.
Thus we are led to distinguish some
of the things that we know as not specially belonging to ourselves, but being simply objects that we
contemplate; and others as being more peculiarly
our own, things that we have or enjoy, things that
are not merely experienced, but that are bound up

with our attitude as experiencing.
The things
that appear to be most emphatically in the latter
class are such characteristics as pleasantness and
unpleasantness, beauty and ugliness, emotional
experiences, values;
but the division between
these and such experiences as those of taste, smell,
colour, etc., is not a very sharp one.
Hence,

instead of placing objects in one or other of these
divisions, we may be led rather to recognize a
subjective and an objective aspect in all modes of
apprehension.
nce this important distinction has been duly
recognized, the next that claims our attention
“is that between immediate and mediate appre. hension. Some things are known to us in a quite
direct way, and cannot be doubted.
When any
one has an experience of pain, he may be very uncertain with regard to its source and even with
regard to the part of his organism to which it is to
be referred; and he may even have some difficulty
in distinguishing clearly between the pain that he
is experiencing and some other fact that he is
experiencing or that he has experienced; but he
.cannot really doubt that he is having this experience, whatever he may be, and however the object
of his experience is to be described or interpreted.
Every man is in some degree ‘a man of sorrows
1The lack of words to distinguish properly between the
subjective and the objective aspects of cognition has been a
freat source of confusion. Sensation, e.g., has had to do duty
oth for sensing and for what is sensed; and it is only very
recently that it has been common to distinguish between perception and percept, conception and concept. . Even now we
do not readily grasp what Goethe meant when he said that all
the thinking in the world (subjective activity) may not bring ua
to thought (the apprehension of an objective concept). It is
largely the failure to realize this distinction that makes it so
difficult for most peorle to understand such an ‘Idealism’as
that of Plato or
Hegel, in which ‘ideas,’ or ‘thoughts,’ mean
certain objective forms, orders, or universals.
The ‘New
Realism’ has greatly helped to make this distinction clearer. -

and
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acquainted

with

grief,

and

he cannot

have

any doubt about the grief with which he is
acquainted, though he may be quite unable to
analyze or describe it, or to explain how it has

arisen.

As soon as we begin to analyze, to describe,

or to explain, we enter into the region within which
doubt is possible. Even the naming of an experience

may

ment

or remorse;

involve

some

error;}

for

to

name

it

implies that we class it along with some other experiences, and we may be wrong in supposing that
it is essentially
the same or similar. It may be
that what I call my grief should be more properly
characterized as simple unpleasantness or as resentand,

when

I

think

that

I am

grieving over my neighbour’s misfortunes, I ma
in reality be considering rather the way in whic
they affect myself. Knowledge ceases to be immediate as soon as it ceasesto be the simple apprehension of something and becomes, implicitly or explicitly, & judgment about something.
Here also,
owever, we have to recognize differences of degree.

Though we may conceivably be in error in thinkgrief is the right name for what we are
ing that
experiencing, yet, if we are really ‘acquainted
with grief,’ we can hardly be mistaken in thinking
that what we are experiencing is of the same
general kind as what we have experienced before,
But we may easily pass to something that we canWhen Lady Constance
not so immediately Know.
says, ‘Grief fills the place up of my absent child,’
we are not likely to be ignorant of what she means
by grief, and we can partly apprehend what the
rest of her statement means; but, if we have never
had any similar experience, our apprehension has
We may even be inclined
very little immediacy.
to doubt whether it has any real meaning at all.
It is a description of something that might be
apprehended, but with which we do not happen to
be acquainted.
Now,

largely

the

theories

various

on the distinction

of knowledge

between what

turn

is im-

mediate and what is mediate, and between what is

subjective and what is objective. One theory of
knowledge which, in different forms, has played a
very conspicuous part in the history of philosophy
is to the effect that we have no immediate knowledge of anything but what is essentially subjective.
One of the most extreme forms of this theory is
found in the doctrine

that the only

of Descartes,

thing of which we are immediately certain is the
existence of the self as a conscious or thinking
being. What he really brings out, however, is
rather that everything of which we are immediately
conscious certainly exists as something appreWhat thus certainly exists is a complex,
hended.
ineluding certain objects that are apprehended
and the fact of their apprehension. But Descartes
considered that the objects thus apprehended might
be properly described as being ‘in the mind,’ and
that the individual mind should be regarded as a
persistent thing within which such objects are
contained ; and he called the objects ‘ideas.’ He
was thus led to think that the individual mind
exists both as something known, i.e. as an ‘idea,’
and as something
that persists in a way that
is independent of its being immediately known,
whereas the other objects that are known are

known only as having what he calls ‘ objective

reality,’

i.e.

the

kind

of reality

consists

which

simply in their being immediately known.

But

he recognized that some of these other objects
with them the suggestion of a more complete
carry
teality than that which belongs to them in the
simple fact of their immediate apprehension

; and

he sought, by various arguments, to give grounds
1 The

difficult subject of error, its nature

cannot be here discussed.
end of this article. .

and

conditions,

But see the references given at the
:

Lo

:
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to justify the belief in this more complete kind of
reality.- In doing
this, he founded the doctrine
which has been referred to as that of ‘ representative
ideas,’ which had a great influence on subsequent

speculation.
According to this doctrine, the
individual mind may be compared to a picturegallery, the pictures being ‘ideas.’ One of the
pictures is the picture of itself, and that must be
Supposed

to have been always init.

Some others,

such as that of God, must also be supposed to have
been always there.
Some may. be supposed to
have been painted by itself. Some are daubs of
no particular significance. But there are some
that appear to be portraits; and these may be
supposed to be the portraits of other beings outside

the

mind,

and

to

have

been,

as

it: were,

handed in by them. This is, no doubt, a somewhat crude way of stating it; but it appears to be
substantially what Descartes sought to maintain ;
and, with some modifications, it reappears in the
writings of several other philosophers.
Berkeley
dealt it a severe blow by contending that, if we
see pictures only in a gallery, we have no ground
for supposing that they ever exist in any other
way than in a gallery; and Hume improved on
this by arguing that, if we see only the pictures,
the gallery is an unwarranted supposition. The
metaphor that he uses is that of actors on a stage.
We see the actors only, and have no reason to
suppose that there is a stage. This reduced the
whole doctrine almost to an absurdity; and the
conception of ‘ representative ideas’ was denounced
with considerable force by Thomas Reid. What
he had to put in its place, however, was not very
clear. Kant took a more fruitful line by urging
that we cannot without absurdity regard our knowledge as being confined to what is immediately
apprehended by usatany time.
We have to recognize certain fundamental orders, such as those of
space, time, and causation, which carry us beyond

our immediate data and inevitably suggest a coherent system of connexions.
In his ‘ Refutation of
Idealism’ he urges, against Descartes and Berkeley,
that the recognition of such a coherent order is
more directly involved in the apprehension of
objects distinct from the self than in the apprehension of the subject; and that our knowledge of
the persistent reality of theself must, consequently,
be regarded as derivative. He contends, however,
that the order that we are bound to recognize in
the objects which we apprehend is an order that
can never be completely systematized, and must,
consequently, be treated as ‘phenomenal’ and
distinguished from the real order, which may be
supposed to belong to ‘things in themselves,’

and

which we are led to
postulate chiefly on moral
grounds.
But Kant’s doctrine carried conviction
at least with regard to the necessity of recognizing
that some kind
of reality belongs to the more
mediate forms of apprehension as well as to those
that are more immediate.. When the significance
of this is fully realized, it leads to the doctrine
that may be characterized as that of ‘epistemological realism,’ f.¢. the doctrine that everything
that we in any way cognize has a kind of reality
which is not simply to be identified with the fact
that it is immediately apprehended at a particular
moment. ©
.
.
The acceptance of a doctrine of this kind givesa
new interest to the study of the objects of cognition. So long as these objects are regarded merely
as a flow of presentations, the interest in them
tends to be almost purely psychological—i.e. it is
directed simply to the way in which they come to
be apprehended by the individual consciousness.
When they are regarded as things possessing
permauent

characteristics

of their own,

and

permanent

orders

they become the subject-matter of

an independent study, and may almost be said to
have given rise to a new science. This is the
science that has been called by Meinong Gegenstandstheorie. ‘It is the attempt to distinguish
and arrange the different kinds of objects that we
apprehend.
It is obvious that there is a very
great variety of such objects, when this term is
understood in its most comprehensive sense. We
apprehend, ¢g., & great variety of sense-data—
sounds,

colours,

pains,

strains,

and

so forth;

we

apprehend a great variety of percepts—stones,
plants, animals, ete.; we apprehend orders, such
as those of time and space, intensive and qualitative differences, causal dependence, ete. ; we apprehend hypotheses, valuations, distinctions of beauty

and ugliness, good and evil, etc. The study of
these corresponds to some extent to the doctrine
of categories; but, when it is approached from
this point of view, it becomes very much more
comprehensive than any of the lists of categories
that are commonly set forth; and, in fact, it hasa
rather different aim from that implied in any of
these lists.
The problems raised by any such
attempt to distinguish and arrange the various
types of objects are evidently of a fundamental
character, and seem, therefore, to belong properly

to

the subject-matter:

possible,

however,

of

metaphysics.

to discuss

some

of

t is

them

to a

considerable extent without any definite attempt
at a systematic metaphysical construction.
This
brief indication of the general nature of these
problems must suflice here.
:
2. Reality.—The study of the theory of knowledge and
Gegenstandstheorie leads to the recognition that, in one sense at least, there is no meaning
in the antithesis between the real and the unreal.
As Parmenides and Plato urged, pure non-being is
not to be thought or spoken of. But there is still
a sense in which the things that we apprehend may
be said to be more or less real. Sometimes our
apprehension of things is very incomplete; and,
when we gain a fuller apprehension of them, we
may be said to know them more truly. Again,
the things that we know are in many cases parts
of larger wholes; and, so long as we do not apprehend the wholes of which they are parts, we cannot
be said to have a full apprehension even of the
parts. This is at least the case when they are
parts of an organic unity. We could not be said
to know much about the brain if we did not understand the function which it fulfils in the life of the
organism.
Our apprehension of the part, in such
a case, is not the apprehension of what is unreal ;
but it may be said to be less real when it is thus
apprehended than it is when its relations to the
whole are understood. : And, if the universe is an
organic whole, this distinction will apply to the

apprehension of all the objects in it.
ence there
may still be a sense in which it is legitimate to
speak of an antithesis between appearance and
reality, or of different degrees of reality, though
both these expressions are open to some objection.
Now, in apprehending and arranging the various
objects of our cognition, we are at least trying to,
regard them as forming a complete cosmos, such
that every object has a definite place in the total
order; and: constructive metaphysics, as distinguished from Gegenstandstheorie, tries to find the
way in which the objects of our experience can be
so regarded.
Here we are met at the outset by
various forms of scepticism.
Such a scepticism as
that of Hume, no doubt, is effectively removed by
& more

thorough

doctrine of

knowledge,

such

as

that of Kant.
But even Kant ends with the view
that our knowledge is only of appearance, and that
we can never hope to apprehend things as they are
in themselves;

in different

and such

ways,

an agnosticism is defended,

by a considerable

numberof
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philosophical writers. If it is strictly pressed, it
means that we have to be content with the theory
of knowledge, supplemented by Gegenstandstheorie.
The doctrine of the newer Realists, of whom
Meinong is one of the ablest representatives, tends
in this direction, though the supporters of it vary
considerably in their applications.
In the case of
Kant himself, the attitude is modified by the two
circumstances

that,

on the one

hand, he had

not

fully reached the point of view of Gegenstandstheorie, not having completely freed himself from
the subjectivism of Hume, while, on the other
hand, he recognized that, though we cannot know
anything about things as forming a real cosmos,
we are justified in entertaining certain beliefs with
regard to such reality, chiefly on moral grounds.
This view of belief, as contrasted with knowledge,
has been developed by the Pragmatists, who maintain that the ultimate ground of. belief is not knowledge, but rather practical need. In general, the
Pragmatists hold, further, that there is no real
need to think of the world as a complete cosmos;
but this is not an essential part of the Pragmatists’
point

of

view..

Bergson,

again,

while

agreein

with the Pragmatists that our purely intellectua
beliefs are based on practical needs, thinks that it
is possible to reach a more perfect knowledge by
means of intuition—a view which to some extent
connects him with such earlier philosophers as
Plotinus and Schelling. - All these ways of thinking, and perhaps some others as well, tend to discredit the attempt to form a constructive doctrine
of the objects of knowledge as constituting a cosmos.
Yet the attempt continues to be made; and Kant
at least recognized that, however futile it may be,
it is hardly possible for the human intelligence to
refrain from trying it, when the scientific interest
has been fully developed in it. All that can be
done here, however, is to indicate some of the chief

ways in which this attempt has been made.
The earliest attempt at a constructive theory of
the cosmos, and certainly one of the most interesting and remarkable, is that which is set forth in
the Upanisads. The difficulties of the subject,
especially at so early a stage of human thought,
revent it from being dealt with in a perfectly
ucid way ; and it relies, in consequence, partly on
poetic metaphor and partly on vague paradox; but
the doctrine that the cosmos is to be conceived as
an unchanging spiritual unity, manifesting
itself,
especially in human life, in a process of slow development, appears to be definitely indicated ; and
this view, showing itself most clearly in the conception of a long series of successive embodiments,?

gained a firm hold on Eastern thought.
It is a
view to which Western thought also has recurred
from time to time; but in general Western thought
starts rather from the multiplicity of existing
things, and makes only very tentative efforts to
apprehend the central unity. Among
the Greeks
the earliest attempts to frame a theory of the
unity of the cosmos took the form of a somewhat
crude hylozoism, such as that of Thales. Pytha.goras is supposed to have introduced conceptions

more

akin

to those of the East;

but,

if so, they

became gradually modified among his followers
through the influence of the more materialistic
1 Kant’s view of its futility is mainly based on the difficulties
which he brings out in his “antinomies.’ The solution of these
is one of the main problema of constructive metaphysics; but
this subject is too large and difficult to be discussed here,

Hegel's dialectic is the most elaborate attempt to deal with

such difficulties. Attempts have also been made by H. Bergson,
B. Russell, and others,
:

‘2 The philosophical conception of the continuity of spiritual

life ought, no doubt, to be distinguished from the cruder forms
‘of the doctrine of reincarnation; but this is a subject that can
only be hinted at here. The bearings of modern philosophy on
this subject are best brought out by J. M. E. McTaggart, Some
. Dogmas of Religion,
London, 1906, and B. Bosanquet, The

Value and Destiny of the Individual,

,
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ways of thinking that were current around them,
and eventually through the growing interest in
mathematical conceptions. In the end their speculative doctrines seem to have been largely lost in
a barren formalism and a rather fantastic play
with numerical analogies. The early representatives of the Eleatic school were perhaps more faithful to the conception of the unity of the cosmos;
but in the poem of Parmenides it is difficult to distinguish what is to_be taken literally from what
is only metaphor.
He sometimes seems to deny
altogether the reality of multiplicity and change;
but perhaps he meant only that the cosmos as a
whole has to be thought of as one and unchanging,
though change’ and ‘multiplicity are contained
within it.

In any case, a view of this

kind would

have been very
difficult to set forth clearly with
such technical language as he had at his disposal ;
and it is probable that his views were. not well
understood by his followers. Anaxagoras recognized very definitely
the essential unity of the
cosmos and connected

it with mind or reason;

but

he does not draw any clear distinction between
mind and matter, and, in attempting to contrast
the order that is brought about by mind with a
pre-existing disorder, he makes use of an antithesis
which is as difficult to justify as that between the
real and the unreal.!
It is with the philosophy of
Plato that we first come upon a really coherent
attempt to set forth a conception of the cosmos;
and, in many respects, it may be doubted whether
that attempt has ever been surpassed. His main
conception is that of the Good as the principle of
order;

and

he combines

this with the recognition

of a number of subordinate principles, all regarded
as universal types in accordance with which the
articular. objects of our experience are formed.
his view was made in some respects clearer by
the Aristotelian conception of a hierarchy of forms
leading up to the perfect intelligence; but, on the
whole, Aristotle’s main

interest lay rather

in the

establishment of special sciences on the basis of
this conception of fundamental forms. Plotinus,
ata considerably

the influence
the Platonic
any one else
ception of a
process from

later time, Working

largel

under

of Oriental sources,
but helped by
doctrines, succeeded more fully than
in ancient times in arriving at a concosmic system unfolding itself by a
unity to multiplicity and returning

into unity again;

but his views are difficult to dis-

entangle, and he tends at times to appeal to a
mystical intuition rather than to a clearly reasoned
doctrine.
oo
.
.
In more modern times the system of Spinoza is
the first attempt at a thorough constructive theory
of the cosmos,
In his emphasis on the unity of
the whole he recalls Parmenides. . The fact that
Parmenides described it as finite, while Spinoza
insisted on its infinity, is perhaps a somewhat superficial difference ; for they probably understood the
term ‘infinity’ in different senses. More significant is Spinoza’s antithesis, derived from the Cartesian philosophy, between the unity of the spatial
world and that of the world of thought, and his
attempt to represent these two forms of unity as
essentially identical.
This results in a quasimathematical conception of the universe, and
makes it appear as what James describes as a
‘block universe.’ «. Leibniz endeavoured to remove
this defect by his conception of monads, which has
served as the basis
for subsequent theories of
spiritualistic Pluralism.
Yet
he combines the
conception of the complete independence of the
monais with the recognition that they are parts
of a world-order,

the nature

of which 1s definitely

' 2The meaninglessness of any conception of pure chaos or
disorder, such as that with which Anaxagoras appears to start,
is well brought out in Bergson’s Creative Evolution, Eng. tr.,

London, 1911.

:

.
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determined, and which is selected as the best from
an infinite number of possible world-orders, How
possibility is to be distinguished from actuality is
one of the most difficult problems that are raised
by his philosophy ;} but, on the whole, it must be
confessed that his philosophy in general, notwithstanding its great ingenuity, is much more remarkable for the number of problems that it suggests
than for the convincing character of the solutions
that are proposed. His attempt was followed by
a great deal of critical work, especially that done
by

Hume

and

Kant;

and

the constructions

that

followed upon this critical work are deserving of
more careful attention.
,
The most important is that of Hegel, and it is
also one of the most difficult to interpret. What
can be said with confidence is that, by means of a
more definite interpretation of the
Platonic dialectic, he made a very thoroughgoing attempt to
arrange all the fundamental concepts involved in
thinking about the world in a definite order from
the simplest to the most complex.
By this means
he sought to show that a certain conception of
spiritual unity is the most comprehensive of all
conceptions, and the only one by means of which
a coherent view of the universe can be obtained.
He then proceeds to interpret. the non-human
world (‘nature’) and the world of human life
(‘spirit’)

as

an

order of

growth

through

which

the spiritual significance of the whole is gradually
unfolded.
It is generally recognized that a con‘siderable part of the working
out of his dialectic
carries conviction, but that there are several places

in which the movement is difficult to follow. The
treatment of human life is generally recognized
as being highly instructive, while the interpretation of ‘nature’ is much more open to criticism.
No subsequent writer, however,
has succeeded in
making substantial improvement on the general
view of the cosmos that Hegel has presented.
Most of those who have made attempts at definitely constructive work are chiefly distinguished
from Hegel by the more tentative character of
their doctrine. They seem to provide, at most,
only the disjecta membra of & more complete
system.
Some of them may also be criticized on
the ground that they rest on a subjective conception of knowledge, in a few cases approximating
even to the Point of view of Berkeley.
But into
the details of their work we cannot here enter.
It may seem disappointing, after so man
centuries of more or less continuous Philosophie
endeavour, that it should not be possible to refer
more definitely to results that are generally accepted as conclusive. But it is hardly surprising
that the interpretation of the whole should present
more difficulty than that of some special
parts.
It is probably necessary that we should have a
fairly thorough appreciation of the kinds of order
that are contained in the parts before we can have
any definite conception of the order that isinvolved
in the whole. By the help of mathematics we are
getting a more and more thorough insight into the
relations that are involved in the orders of number
and space. The Platonic conception of Good has
been made more definite by modern discussions of
orders of valuation. Physical science is helping us
to interpret the causal order with more and more
definiteness. Such dialectical discussions as those
of Bradley, and such attempts to determine the
various kinds of objects as those that are made by
1 No sharp distinction can be drawn between the possible and

the actual. To say that anything is possible is to say that it
would be if--; and what would be depends entirely on the
structure of the actual. In general, things are said to be
possible in philosophy when they are not inconsistent with the
structure of some special order (¢.g., time or space), though
they may be inconsistent with the structure of the cosmos,
An action, ¢.9., is possible when it would happen if some one
chose todoit.
This is well brought out in G, FE. Moore's Ethica,

Meinong, may be expected to throw fresh light on
the most fundamental concepts, and thus supply
new instruments for the reinterpretation of the
whole. But probably our interpretation must
always remain, to some extent, tentative.

—

3. Bearings of metaphysics on other subjects.—
It would be a great mistake to suppose that the
value of metaphysical speculation is to be measured
exclusively
by its success in providing us with a
coherent
doctrine of the cosmos. Any one who
thinks seriously about the ultimate problems of
knowledge and reality is almost bound to make
some attempt to think about the universe as a
whole;

but the discussion of the special

problems

may be treated as an end in itself, and the value

of such discussion is to be found largely in the
light that it throws on other subjects that are
commonly and conveniently regarded as distinct.
The debt of the special sciences to metaphysical
discussion could not easily be over-estimated.
Almost all the special sciences, especially those
that are concerned
with human affairs, were first
established on a firm foundation by Aristotle, who

used in their establishment his fundamental conceptions of form and matter, potentiality and
actuality, together with his general doctrine of
categories and causes, The atomic theory was
mainly due to Leucippus and Democritus, working
on the foundations that had been laid by the
Eleatics. Mathematics, physics, and astronomy
owed much to the Pythagoreans and, in later
times, to the metaphysical analyses of Descartes,
Leibniz, and Kant.
Some of the most important
ideas of modern biology were anticipated by the
early hylozoists; and, in many other ways, the
foundations of almost every department of knowledge and action can be traced to metaphysical
analysis, This tends to be forgotten owing to the
fact that, once the results of such analysis have
been well established, they are incorporated in the
body of the special sciences and arts and habits of
life, and the work of clearing up the fundamental
principles is largely ignored ; just as, in our more
ordinary life, we are sometimes apt to forget the
labours of those by whom the means of living are
provided.
Hence it may be worth while to make
some reference here to the fundamental conceptions that seem to be involved in several of the
most important subjects.
- (a) Psychology.—The fundamental aim of psychology appears to be that of studying the growth
of cognition in the individual mind.
It may seem
strange to say this in view of some recent attempts
to produce a ‘ psychology without cognition,’ which
does not appear to differ very markedly from other
forms of psychology. But in general the roots of
any subject, like those of a plant, may often with
advantage be kept out of view.. We may have
‘ sychology without a soul,’ because we can take
the soul for granted; and it is certainly not the
businessof psychology to consider the soul except
as cognizing or cognized. We may even have
‘psychology without cognition,’ just because it is
entirely concerned with that, and consequently
need not single it out as one of the special things
with whichit has to deal. Sowemay study wealth
without welfare, though apart from welfare wealth
would have no meaning.
Naturally, in studying
psychology, it is the modes of ‘apprehension,
rather than the fact of apprehension, that chiefly
call for attention. But, whether we are considering sense-data or objects of perception or feeling
or desire or emotion or attention or thought or will,

the primary question for psychology is, What is it
that we apprehend? That there are very many
modes of apprehension seems clear, but they are
all forms of cognition, The recognition of this
ought to guard us against any attempt to divide
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up our conscious life intoseparate faculties, though
it leaves us free to recognize many distinctions and
many stages of growth. Hence psychology is best
studied genetically ;! but it is important to guard
against the misconception that, in studying the
order of growth in our cognition, we are either
explaining cognition itself or accounting for its
special modes? or giving an account of the genesis
of the objects that are cognized. The order of the
owth of cognition is one thing; other things
ave orders of theirown. These {are perhaps the
chief ways in which the consideration of the tundamental problem of. psychology may help to guard
us against misconceptions in its study.
‘
(2) Logic.—The fundamental conception of logic
appears to be that of implication. It sets itself to
consider the conditions under which one bit of
knowledge may be taken to imply another. In
order to discover this, it is necessary to determine
the
precise significance of the knowledge from
which we start. Hence the importance of definition and of what are called the ‘laws of thought,’
the aim of which is to ensure fixity of meaning.
Obviously, if A fluctuated in meaning, its implications conld not be determined. Formal logic is
concerned simply with the attempt to tie down
meanings and to discover what they imply. In
more concrete forms of logic the doctrine of causa.
tion is the chief instrament for the discovery of
implications. Hume did much to clear up the
general signification of causation by doing away
with the obscure conception of efficiency and substituting that of a
definite order of sequence.
Kant urged that the sequence is essentially logical
rather than temporal, and that the general principle of implication—if

A, then

B—has

to be ac-

cepted as expressing ® necessary
order among
phenomena.’
More recent discussions have given
still more definiteness to the conception.
The
dialectic of Hegel is another wayin which implications can be
brought out. According to this,
every conception implies its opposite. The value
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space, in excess of three, have any direct application to existing objects. A similar caution is
necessary with regard to the conception of infinity.
On this point reference maybe made to the art.
INFINITY.
(d) The natural sciences.—The natural sciences
have nearly always presented a stumbling-block
in the way of metaphysical construction.
This is
due chieflyto the apparent lack of definite order
in what are sometimes called the ‘brute facts’ of
the natural world. Hegel compared nature to a
bacchantic dance. For: Plato also, and for many
others,! it has tended to appear as a falling off
from the unity and intelligibility that are postulated by the conception of acompletecosmos.
The
objects of nature seem to differ in kind, and no
continuity in the ordering of kinds is readily discoverable. This applies to the objects of sense
as well as to the objects of perception. There
seems

to bea

gulf fixed between

colours, sounds,

smells, pains, etc., as well as between mechanical
and . organic
systems, chemical combinations,
bodies, Hence it has been sought to bridge these
gulfs by teleological conceptions—i.e. by the view
that differences of kind are to be interpreted by
reference to the conception of value, as in some
way required for the constitution of the ‘best
possible world.’ - But this is at most a postulate ;
and it,is generally recognized that we are not entitled to apply this interpretation in any direct
way in the scientific stu ly of natural objects.
Apart from this, the chief forms of order that are
available are those of time and space, extensive
and intensive magnitude, causation, and the
eneral law of continuity in the quantity of what
is called energy (a conception that is perhaps still
precise determination).
in need of more
the doctrine’ of
evolution
supplies,

No doubt
to some

extent, another principle of order; but it is
erroneous to suppose that the earlier stages in this

order can

be regarded

as, in any

direct way, im-

plying the later. Epigenesis, or, as Bergson has
of these methods cannot be discussed here; but it called it, ‘creative evolution,’ has to be, in some
_seems clear that the general significance of implica- form, recognized—i.e. the doctrine that what
tion is one of those
ultimate problems that concern comes later is distinct in kind from what comes
earlier. It does not follow from this, however,"
metaphysics.
(c) Mathematics.—The mathematical sciences are that there is not a definite and intelligible order.
closely connected with formal logic. As soon as But there are still fundamental problems in the
the general characters of the orders of number and study of nature for which metaphysics can as yet
space have been made apparent, the working out offer no very satisfying solution. Still, there is at
of their implications requires no extrinsic con- least the suggestion that a solution might be found
siderations.
The relations contained in these in the conception of value. Evolution, in parorders are, however, more complex than the ticular, is very naturally thought of as a progress,
relation of a predicate to a subject or of an in- though a somewhat discontinuous one, towards
.
dividual to a class. But there are many orders what is intrinsically better.
- (e) Zisthetics.—In esthetics at least the concepfrom which implications can be directly drawn—
e.g., the order of time and that of value. Hence tion of value becomes prominent ; and its legitimacy
it seems possible to regard mathematics as one of within this sphere, where it is applied very largely
several ways in which
the general principle of to objects that can be perceived or imoxined, is
hardly open to dispute. It is true that sometimes
direct or formal implication can be developed.
as beautiful may have little
It may be well to notice one caution that is what is described
suggested by metaphysical reflexion with regard claim to be regarded as more than pleasant, and
to the application of mathematics.
The conclu- even pleasant only to certain individuals, In this
sions reached by the study of the two orders of case the valuation is highly subjective, and may
number and space are so precise and convincing, hardly deserve to be described as a definite valuaand some of them can be so readily applied to tion at all, But in the higher forms of art at least
spatial and temporal objects, that there is a an effort is being made to produce something that
considerable temptation to regard all of them as has intrinsic value; and in some cases it is diffibeing directly applicable to, such objects. Such cult to resist the conviction that something that
valuable—something that may
an assumption
does not appear to be legitimate. is intrinsically
described as ‘a joy for ever ’—has
It may be doubted, ¢.g., whether some of the properly be
speculations with regard to possible dimensions of actually been secured. But thescienceof esthetics ©
1 Thig method was, to all intents, inaugurated by Aristotle,
is still largely in the making.
who showed in this, as in many other respects, a sounder grasp
1 CL, e.g.) what is said by Aristotle in Met. xii. 10, where the
of the essentials of the subject than many of its later exponents have had.

21t is here that the ‘associationist’ psychology and such a
genetic psychology as that of H. Spencer are at fault.

3See esp. B. A. W. Russell,

‘On the Notion of Cause,’ in

Aristotelian Society's Proceedings, xiii. {1912-13}.

lack of order in nature is likened to the life of a slave to whom,
on accountof his low estate, a certain licence is permitted. The
religious conception of a ‘ Fall’ appears to be closely connected
with this. See H. 8. Chamberlain, The Foundations of the
Nineteenth

Century,

London, 1909, i. 34.
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(f) £thies.—It is in ethics rather than in eesthetics that the conception of intrinsic value comes
definitely into prominence. -Ethical writers may
differ in their views of what is intrinsically valuable
—whether it is the good will or pleasure or some
form of perfection or completeness of self-conscious
life—but almost all recognize that in: the moral
life men are engaged

in the effort to realize some-

thing that is intrinsically good, and in the end
what is intrinsically best. Yet it is difficult to
make the conception of such an ultimate good
perfectly clear; and some are inclined to doubt its
validity. .It must be confessed that we seem to
begin with valuations that have little conscious
ground, _ Our primitive likings appear to be based
on organic needs; and it is only gradually that we
are led to regard them as means to ends that have
a truer and more lasting value. We begin with
organic impulses, and advance through the pleasant
to the beautiful and good. Hence the moral life

is still, on

the whole,

as it was

in

the

time of

Socrates, a struggle towards a good that is very
imperfectly apprehended, and sometimes even not
very consciously pursued. It tends to be guided
by custom, convention, positive laws, and generally
recognized opinions rather than by any clear apprehension of a good that can be either defined or
attained. Butin ethical science some attempt is
made

to define it; and

this involves

a discussion

that may properly. be called metaphysical. . The
discussion of its attainability seems even to involve
@ general theory of thecosmos.
.
- Apart from the fundamental conception of intrinsic

-

_

value,

the

most

important

problem

that

ally by the suppression of the lower forms of desire
—a process which is supposed to be, in general,
attainable only through a cycle of reincarnations.
The doctrine of the "Pythagoreans, which was
largely religious, had a somewhat similar character;
and
the influence of Plato, so far as it can be
described as religious, tends, on the whole, in the
same direction; as that of Plotinus even more
definitely does. Christianity was
perhaps in its
origin less definitely metaphysical ; _but it has
been to a large extent interpreted, in the course of

its historical development, by means of Platonic
and more or less kindred conceptions, and in some
of its more recent phases is hardly distinguishable
from the more esoteric forms of Buddhism.
The
relations have been thus expressed by Holmes:
* Plato reasoned about God.

Buddha kept silence about him.

Christ made him the theme of his poetry. . . . Asa speculative
thinker he does not compete with Plato. Asa systematic
teacher he does not compete with Buddha. But asa source of

spiritual inspiration he has no rival’ (Creed of Buddha, ad fin.).

The gospel of love is the most inspiring, because
it implies, when its meaning is fully developed,
that everything has value—a more thorough
optimism than anything
that is involved in the
Platonic Good or the
Buddhist Nirvana (whatever the exact interpretation of that may be)! It
is sometimes urged that metaphysical and religious
views of the cosmos, by representing the attainment of the moral ideal as involved in the nature
of things, have a certain tendency to weaken the
moral motive, by makingit appear that individual
effortis unnecessary. No doubt some metaphysical systems have claimed to advance ‘beyond
ood and evil’; and the same may be said of some
orms of religion.
But, on the whole, none of the

concerns ethics is that of freedom.
This is closely
connected with the conception of value and also
with that of causation.
It is doubtful whether
any definite meaning can be given to moral freedom
except that which may
be expressed by saying
that choice has a real place in the chain of causes;
and choice can be interpreted only as a mode of
valuation. It is essentially preference, i.e. the
regarding of one thing as essentially more valuable
than another. Thus the problems of value and
causation are those that chiefly connect ethics
with metaphysics,
oo
;
:
.Ethical valuations have important bearings on
economics and politics; but these cannot be considered here.
Nor can we'attempt to appraise
the significance of what is described by Nietzsche
as the ‘transvaluation of all values’ (Umaertung

LivgRaTURE.—The literature of the subject is so vast that
only a selectioncan be made. A. E. Taylor, Elements of Metaphysics, London, 1903, gives a good general survey.
F. H.
Bradley, Appearance and Reality2, do. 1908, supplies the
most remarkable of recent attemptsat metaphysi
construction, L. J. Walker, Theories of Knowledge,
do. 1910, should
be consulted.
On the special subject of error, the essay by G.
F. Stout, in Personal Idealism, do. 1902,is very valuable; and

be achieved by the control of the lower, and especi-

emphatically, brought out by H. 8. Chamberlain 1187-200.

deeper forms either of metaphysical construction
or of religious insight has represented the ideal
as attainable in any other way than through the
individual choice of what is best.
:

it should be supplemented by reference to B.

A. W. Russell,

Philosophical
Essays, do. 1910, and F. H. Bradley, Essays on
Truth and Reality, Oxford, 1914. A. Meinong’s views about
Gegenstandstheorve will be found in his Untersuchungen zur
Gegenstandstheorie und Psychologie, Leipzig, 1904, and hia Ge- _
sammelie Abhandlungen, do. 1913. His important book Ueber
Annahmen, do. 1902, 21910, throws much light upon the subject.
aller Werte).
.
:
.
: On the various attempts at metaphysical construction the
(9) Religion.—A chief element. in the higher Histories of Philosophy must be referred to; E. Caird, The
Evolution of Theology in the Greek Philosophers, Glasgow,
forms of religion consists in a certain intensification 1904,
and R. Adamson, The Development of Modern Philoof the moral consciousness by its more definite sophy, Edinburgh, 1903, may be
fally commended.
On
concentration on the conception of intrinsic value some of the earlier phases of speculation E.Schuré, Les grands
Initiést, Paris, 1899, Eng. tr., London, 1912, is extremely inter774s in such sayings as ‘ What shall it profit a man,
esting, though perhaps some of his statements are too conif he shall
gain the whole world, and lose his own
fectural and lack evidence.
Drews, Plotin, Jena, 1907, is
soul? Or what shall a man give in exchange for his instructive on a philosopher who is too little known.
G. F.
soul?’ (Mk 8%), This intensification is generally Stout, Analytical Psychology, London, 1900, indicates the
problems in that subject.
On formal logic
combined with the conviction that the object of J.mostN. fundamental
Keynes, Studies and Exercises in Formal Logic,*
do.
ultimate valuation is real and attainable. . ‘A con- 1906, and F, C, S. Schiller, Formal Logic, do. 1912 may be
viction of this kind is sometimes based on a definite consulted—the former is constructive, the latter critical. On
the foundations of the more concrete type of logic A. Ruge
metaphysical doctrine. At other times it is based and
W..Windelband,
of the Philosophicat
tather on some form of intuition or of revelation, Sciences, do. 1913, furnishEncyclopedia
all that is needed.
J. M. E.
McTaggart, Studies in Hegelian Dialectic, Cambridge, 1896,
or on the authority of some
great teacher, or
and A Commentary on Hegel's Logic, do. 1910, supplies intersimply on the intrinsic force of the moral principle esting
both for interpretation and for criticism,
B.
itself.
The founders of religions and their most Croce, material,
What ts living and what ig dead in the Philosophy of
influential prophets have generally connected their Hegel, Eng. tr., London, 1915, gives perhaps
the most searching
examination
of the Hegelian method.
teaching with some doctrines of a more or less exOn mathematics,
B. A. W. Russell, Principles
of Mathematics, Cambridge,
plicitly metaphysical character. Buddhism, which 1903,
should certainly be-consulted.
The Principia Matheis perhaps the most purely ethical form of religion matica, London, 1910-18, by the same writer, in conjunction
that has ever had an extensive influence, seems to be with A. N. Whitehead, may be referred to as showing the
rather intimately connected with those Indian forms way in which the logical foundations of the subject can be
out.
J. Ward, Naturalism and Agnostictsm4, do.
of tetaphysical construction that had their origin worked
1903, discusses the foundations of the natural sciences.’ W.
in the Upanisads, It conceives of what has ulti- Ostwald, Vorlesungen tiber Naturphilosophie,
Leipzig, 1902,
mate value as the realization of the higher self, to
1The contrast, in this respect, is well, though perhaps too
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may also be specially referred to. B. Croce, €sthetic as
Science of Expression and General Linguistic, Eng. tr., do.
1009, is probably the most instructive of recent works on the
basis of that subject. On ethics reference should be made to
the art. Ernics (by J. H. Muirhead).
The conceptions of
value and freedom are well discussed by G. E. Moore, in his
Ethics, do. 1912, The philosophical significance of the conception of value is brought out with great wealth of illustration
by B. Bosanquet in The Principle of Individuality and Value
do. 1912, and The Value and Destiny of the Individual (Giford
Lectures, 1912), do. 1918. A. Meinong, Psychologisch-ethische
Untersuchungen zur Werth-Theorie, Graz, 1894, and C. Ehren:
fels, System der Werththeorie, Leipzig, 1897-98, are also important on this subject. The Gifford Lectures have done much to
show the metaphysical foundations of religion. Perhaps E.
Caird, The Evolution of Religion, Glasgow, 1893, J. Royce,
The World and the Individual, New York and London, 1900-01,
and J. Ward, The Realm of Ende, Cambridge, 1911, are the
most noteworthy, in addition to those already mentioned.
The Creed of Christ, London, 1906, and The Creed of Buddha,
New York, 1908, by E. G. A. Holmes, are interesting as
bringing out the relations between the two highest forms of
religion, and emphasizing
the metaphysical conceptions that
underlie them.
« Héffding’s emphasis on ‘the conservation
of values’ as the fundamental aspect of religion in his Philo.
sophy of Religion, London, 1906, has also a very special interest
and so has the characterization of ‘the free man’s worship’ in
B. Russell's Philosophical Essays. The general views expressed in this art. are further developed in the artt. ETERNITY
and Inrinity, in the writer’s articles in find, new ser., xxii.
1913), ‘A Sketch of a Philosophy of Order,’ and xxiii. (1914),
‘ The Meaning of Reality,’ and A Manual of Ethics5, London,
1915, esp. bk. ii. ch. vi. Reference may also be made to artt.
ErisTEMOLOGY and ERRor axp TRUTH.
"

.

:
J. S. MACKENZIE,
METEMPSYCHOSIS.—See
TRANSMIGRATION.

METEORS,
PRODIGIES AND
METHOD

STONES. —See

METEORIC
PORTENTS.

(Logical).—Besides the ideals proper

to the concept, the judgment, and inference, there

are certain secondary ideals for thought in general.
These supplement the primary ideals ina way comparable with that in which, according to the ethics
of

Butler,

the

‘adaptations

of

human

nature

to virtue’ supplement the ‘eternal fitnesses of
behaviour’ which had been described by Clarke.
The secondary ideals should be stated with definite
reference to the order and process of thinking,
whereas the primary ideals are descriptions of
truth when thought.
A wide licence has been taken by logical writers
in articulating method, methodology, and applied
logic; and it is here proposed tentatively to name
as secondary ideals systematization, reform, and
development. . The course of thought must be
such as to approach reality in the subtlety of its
constituents and the complexity of their interconnexion; to reconstitute concepts, judgments,
and inferences, in correspondence with it; and to

realize the mutual support that these give to each
other, as dealing with the same cosmos. _ .
Method emerged from an outworn analytic and
dialectic of Aristotelian origin, and won a place in
modern logical theory, chiefly through the use of
the topic made by
Descartes in introducing his
reformation of philosophy, and through the canonic
of empirical science introduced by Bacon; and
Kant’s subsequent definition of if was in fair
accordance with the Cartesian tradition :
‘Just as the doctrine of elements in logic has for its aim the
conditions of perfectness in a knowledge related to an object
» « - 80, general methodology,
as the second
part of logic, ought
to treat, in contrast with it, the form of science in general, or
the way to evolve science from a diversity of knowledge’

(Logie, $96).

Ce

An even more explicit referenceto the course of
our thinking is desirable, because only in some
relation to ordered sequence can the ideals of concept, judgment, and inference become a, personal
discipline,

and

give

not a mere. consciousness

of

‘ validity ’ or of ‘fallacy,’ but a development of our

natural

‘sense

of method’

(cf. J.

Brough,

The

Study of Mental Science, London, 1903, p. 5ff.).
The sense of method is an estimate of the extent

601

to which the several faculties proper to a conviction have actually played their part in it.
1. Systematization.—The most general impulse
of thinking is to make a double approach to reality,
by analysis and by synthesis,
The impulse has
been recognized in various logical contexts; in
Aristotle’s distinction between problems of reason
or of essence and

problems of fact or of existence ;

in Descartes’s rule of method to divide the difficulties of an investigation, and his rule to conduct
our thoughts in the order of simple to complex ; in
Newton’s requirement that natural philosophy
should proceed from: compounds to ingredients,
from motions to forces, and, in general, from effects

tocauses, before explaining phenomena by causes
as Principles. The impulse follows, as it were, an
indefinitely receding
horizon.
There is neither
simplicity nor complexity that is final, whether in
the world of possible perceptions or in the extensions which scientific imagination may make into
the imperceptible.
.
'
i

*Scientists have tried to find it [the ‘simple fact’] In the two
extremes, in the infinitely great and in the infinitely small’—
the astronomer in distances so great as to reduce a star to a
point, the physicist in the atom, the biologist in the cell (H.
oincaré, Science and Method, Eng. tr., London, 1914, p. 19).

Even simplicities so laboured as these are provisional, if only because the structure of systematic
science based on them is provisional.
:

‘In the... advance of science an uninterrupted, but progres.
sive series of mental constructions... givea us an approximate
(but only approximate] idea of the inter-connected
system of
Reality’ (F. Enriques, in Encyclopedia of Phil. Sciences, i. 23h

Under this impulse the course of thinking will
lead to the actualization of the primary ideals of
concept, judgment, and inference, but does not in
itself

commit

our

whole

nature,

as

they

do, to

expectation, submission, and reaction.
Its more
immediate end is reform within the ideational
content.
:
.
2. Reform.—Analysis and synthesis provide for
continuous revision. and reconstitution of such
ideational contents as have previously been available for actualizing the primary ideals.

‘Only inasmuch as we are set free from the accidental associa:
tions of ideas formed through single perceptions, by a happy

variety of observations and a steady attention to their distinc-

tions and resemblances do we gradually become cognizant of the
more general and essential connections, and our conception of
things ever more and more adequately ’ shows the necessary presuppositions of the understanding ‘to hold good in the heteroeneous materials of the actual world’ (H. Lotze, icrocosmus,
ing. tr., London, 1885, bk. fi. ch. iv. § 4 [i. 236].
mo

- The ‘perceptions’ here spoken of are ‘already
permeated with the results of sifting critical energy
of mind,’ but the spirit of reform, more expressly
than that of systematization, claims to pass by any
warnings from ancient realism as to the sanctity
of universals, and equally by those of our modern
pure logic as to identities, necessities, and systematic coherencies. Its claim is among the inevitable
paradoxes of permanence and change.
(a) Individuation.—Even the unity of the individual, of ‘ that which is neither said of any subject
nor contained in any subject’ (Aristotle), “the
“It” without anything added’. (Occam), ‘the
point in the tissue of reality where it accepts the
predicate’ (Bosanquet), may be newly isolated and
identified. This unity is more directly imposed in
perception and is more firmly sustained by social
reference and consent than the conceptual, yet
there still continues scientific controversy on the
more

optional

identities,

such

as

independent

organs or organisms in botanical or. zoological
growth, concrete standards of measurement in
calculation;

and

even

possible at all within the
whether a distinction of
when consciousness has
discontinuous,
:
' (b) Classification.—The
embodied in the language

as to

whether

units are

flow of psychical life, or
persons should be made
become pathologically
.,
.
special store of concepts
of a people or in technical
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terminology may be seen in course of reform, as
needs and
circumstances without
methodical
analysis modify the meanings of words. A more
methodical initiative in reform proceeds through
. classification
by
‘natural
kinds,’
persistent
‘species,’ ‘types,’ or evolutionary ‘series’—¢.9.,
metals, grasses, temperament, organisms,
But
classification can follow only where individuation
leads ; and also our ultimate interests lie in actual
events, open to our influence, rather than in the

stereotyped possibilities in a thing, a class, a
group, or a series.
.
(c) Tabulation.—With the purpose of practical
control of nature, Bacon urged the tabulation of
instances of event.
:
.
:
‘Natural and experimental history is so various and diffuse,

that it confounds and distracts the understanding, unless it be
ranged and presented to view in a suitable order. We must
therefore form Tables and Arrangements of Instances, in such a
method and order that the understanding may be able to deal
with them’ (Novum Organum, ii. 10).
-

If our dealing with them is not by way
analysis into the elements of natural
Bacon

intended,

but

is

numerical,

of farther
‘form’ as
the

tables

become ‘statistics’; and statistics may be summarized through ‘graphs’; and the duplication of
tables into affirmative and negative may be avoided
by ‘averages’; and inevitable lapses from accuracy
may be regularized as ‘ probable error.’
(a) Hypothesis. ~Method

can

pursue

the

syn-

thesis of simple elements required in judgment,
while still suspending the assent or final submission
of our nature to its necessity.
The course of
thought freely varies its subjects and predicates,
expands each tentative ‘ form,’ ‘ causal connexion,’
or ‘law’ into exemplifications, or each imagined
‘fact’ into natural consequences, and verifies these
as independently true or real, oras not so. Many
recent writers, including Jevons, Sigwart, and
Bosanquet, teach that such a development and
trial of ideas is essential for all inductive inference.
Thus, if a pencil of light is a composite of varicoloured rays, and is passed through a prism, we

of a single concept—e.g., the atom in chemistry,
the’'cell in biology, the vibration in acoustics—may
call for readjustments throughout increasing com-

plexities of science.

3. Development.—But

in method, as in organic

life, the whole may decide the part.
Nature is
more than a ‘tissue of uniformities,’ as Mill

described it.

It is a unity.

And

the ideal of

development means that the system of our thinking reacts upon its diversity of content.
In
perceptual observation, historical narrative, and
explanatory conceptions of fact objects and instances are made possible by the growth of knowledge as a whole.
(a) Perceptual extensions.—Fields of perception
beyond those of the natural senses may be opened
through science—e.g., in space by the telescope
and microscope, in time by the chronoscope and
bioscope, in.

composition

of

substances

by the

spectroscope and radioscope. And extensions of
sensitivity may be supplemented by artificial
mechanisms of record, the chronograph, logograph,
and automatograph.
(8) Historical tnterpretation.—Records of past
events may be given new values by cumulative
means of interpretation. Even mere relics may,
through
a convergence of interpretative hypotheses,
as with the relics of pre-historic man, newly disclose remoter ages for methodical retrospect. That
our foresight of events yet to come is not similarly
from time to time newly lengthened is connected
with the fact that here the way of hypothesis
cannot be confirmed by verification. Methodical
procedure can onlyassumea number of alternatively
possible events, and assign to each a probability.
(c) Explanatory
theory.—A given fact newly
known,

or more

fully observed, may present many

varied facets for hypothetical explanation.
chipped flint may be conceived as a geological

pro-

duct, an elastic molecular substance,
a surface
chemically stained, a contrivance of manufacture,

a tool of purpose. Andon each facet may centre
a separate stress of hypothesis. We may collect
contributory explanations of fact in a science preIf eoliths are of human origin, they should serve dominantly concrete, such as archzology, geology,
some purpose, and our ingenuity may discover one. geography.
On the other hand, in sciences com(e) Colligation.—A hypothesis may command an
aratively or purely abstract, we may systematize
indefinite number of such exemplifications or con- hypotheses among themselves, as empirical, derivasequences, both already known and waiting for tive, or ultimate, making exemplification or converification. . Thus the theory of elliptical orbits sequence incidental only—eg., in physiology,
for planetary
motion covered many planetary posi- chemistry, mathematics, ethics. But the deepest
tions already. registered, and the possibilities of difference within the ‘form of science’ is that
further registrations. This is the ‘colligation of between @ priori science, where exemplification or
facts
means of appropriate
conceptions’ consequence flashes into inference under the magic
(Whewell, Novum Organum Renovatum,
bk. ii. of intuitive construction, described by Descartes,
iv.), or the discovery of ‘types of order’ (Royce, in and empirical science, where the ordered sequence
- Eneye. of Phil. Sciences, i. 90)—an achievement of aims and waits to fulfil the primary ideals of inferintelligence which Whewell considers to be all encein ‘a posteriori synthetic judgments’ (see artt.
that is serious in scientific investigation, but which INFERENCE and Loaic).
:
:
Mill considers as an operation ‘subsidiary. to inLirzrators.—See works mentioned under art. Loarc. The
duction,’ that is to say, to induction as inference
historical progress may be followed in the works of Aristotle
(Logic, bk. iii. ch. ix. § 3, bk. iv. ch. ii.)
,
Analytics and Topics), Descartes (Regule, and
Lotze in his ‘pure logic,’ and independently of (Posterior
fethod), Arnauld, Bacon, and
Whewell (Philosophy of Dis‘methods of investigation,’ undertook to exhibit a covery, London, 1860) as mentioned ; and in J. Herschel, Preliminary Discourse on the Study of Natural Phtlosophy?,
serial order of schemata for judgment andinference,
1851; W..Whewell, History of Scientific Ideas’, do.
in which was shown an increasing complexity of London,
1858, and Novum Organtm Renovatum’, do. 1858.
Of recent
conceptual distinctness.
.
logical systems, those of J. S. Mill, R. H. Lotze, C. W. von
shall see the spectrum band; if the process is reversed, we shall reconstitute the untinted whiteness,

‘The various forms of thought will be arranged in an ascend-

ing series, in which each higher member attempts to make good
a Tetect in the preceding one, due to its failure to satisfy, in
regard to its own particular problem, the
general impulse of
thought to reduce coincidence to coherence ’ (Logic, Introd. § 11).

Thus the categorical form ‘S is P,’ is followed
by the hypothetical, ‘if S is X, it is P” The
syllogism, if not a mere petitio principii, involves
the further conceptions which constitute the induction and analogy supporting its premisses, and
these, again, send their roots into larger systems
of classification and explanation. Thus the reform

Sigwart, W. Wundt, and J. Venn (Empirical Logic?, London,
1907) one Prominence to method.
Besides the definitely
methodological books of Davidson, Venn, Jevons, Pearson,
and Poincaré, also mentioned, the following may be referred
to on special topics: G. C. Lewis, Methods of Obsercation and
Reasoning tn Politics, London, 1852; G. Gore,
Art of Scientific
Discovery, do. 1878; E. Naville, La Logique de i'hypothese,
Paris, 1880; H. Hughes, Theory of Inference, London, 1894;
T. B. Strong, and others,
Lectureson the Method of Science,
Oxford, 1906; H. Poincaré, Science and Hypothesis, Eng. tr.2,
London, 1914; F, Enriques, Problems of Science, Eng. tr., do,
1914; J. Royce, ‘The Principles of Logic,’ in Encyclopaedia of
Philosophical Sctences, vol. 1, Eng. tr., do. 1918.

:

:
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METHODISM.—I.

HISTORY AND POLITY.—

In that decisive hour he entered into an experi-

In this article we shall confine ourselves to a description of the origin, growth, and leading features
of the Methodism which is connected with the
name of John Wesley.
The Methodism within
the Church of England which resulted in the rise
of the Evangelical party is not within our province
(see EVANGELICALISM).

-

-

.

1. The rise of Methodism.—According to Wesley,
the ‘first rise’ of Methodism was in Oxford, in
November 1729;

the second, in Savannah, Georgia,

in April 1736; and the third, in London, on Ist
May 1738.
We pass over the Methodism that
found

expression

in the

‘Holy

Club’

at

Oxford,

and in the ‘Society’ formed by Wesley inSavannah,
and strike the path which leads to the origin of
Methodism as an existing organization. The date,
Ist May 1738, is significant. Wesley had returned
to England, having learned many bitter lessons in
Georgia.
By his contact with the Moravians he
had been enlightened and disheartened concerning
his religious experience.
He had learned that,
although he had
‘followed after the law of righteousness,’ he had notattained toit. His disappointment at discovering that he had been pursuing
a Wrong path was intense.
The Moravians explained his failure by showing him that he had not
sought righteousness ‘by faith, but as it were b
works.’
His conversations with them left in his
mind the unanswered question, What is the faith
that leads to salvation?
Waiting in London for
a solution of the problem that
baffled him, he
assisted in forming one of the Religious Societies
so numerous at the time. His instinct for ‘fellowship’ was

one of the dominant

forces of his life,

and explains much that happened in his career.
The Religious Society which ‘he joined met in the
house of James Hutton.
It owed much of its
character to the advice of Peter Béhler,

a Moravian

to whom Wesley was unspeakably indebted for
spiritual guidance. The Society was founded on
Ist May 1788.
Rules were
drawn up
for its
management, and, as was the case in Savannah,
the members of the Society who were intent on
cultivating a deeper religious life were divided into
little companies called ‘bands.’ The Society grew,
and its meeting-place was changed to a room in
FetterLane. At first the Society, like the other Religious Societies, was in connexion with the Church
of. England ; subsequently it was dominated by Moravian influences, and this connexion was broken.
2. Wesley’s spiritual crisis.—Methodism, as it
now exists, can be understood only by realizing

the facts concerning the progress of Wesley’s religious experience.
By much conversation, by close
study of the NT, by
prayer ‘without ceasing,’
he advanced from an intellectual understanding
of the meaning of ‘saving faith’ to the understanding that comes through experience, While
he was in the stage of an ever-brightening intellectual apprehension, he preached the doctrine of

‘salvation

by

faith’

in many

of the London

churches.
e taught it as it stands in the
Homilies ; but it was resented by clergymen and
their congregations, and

against him.
from

the churches were closed

In this way

a policy of exclusion

the churches was commenced,

which, after a

time, profoundly affected Wesley’s
Church of England. During this preliminary
stage,
pressed with a ‘burden’ which was
able’—the burden of unpardoned

relation to the
;
Wesley was opto him ‘ intolersin. That load

was

in

lifted

on

24th

May

.1738,

a

‘room’

603

in

Aldersgate Street, the meeting-place of one of the
Religious Societies. "I felt I did trust in Christ, Christ alone for salvation ; and an
assurance was given me that He had taken away my eins, even
mine, and save me from the law of sinand death’ (J ournal,L. 476).

ence, new so far as he was concerned,

but an old

experience not only among
Moravians but also
among many Churchmen and Dissenters. It is an
extraordinary fact, however, that it had become
unintelligible to the mass of English Christians,
Wesley’s ‘conversion’ filled him with the spirit of
the evangelist.
He would gladly have borne his
testimony in the churches,
but he was compelled
to wait until a wider sphere opened before him.
- 3. Beginning of field-preaching.—In April 1739
Wesley. found his opportunity,. and began his
evangelistic work. George Whitefield, a member
of the Oxford ‘Holy Club,’ had entered into the
experience of ‘conscious salvation’ before Wesley,
and had made a deep impression in Bristol by the
preaching of the ‘new doctrines.’ Being excluded
rom

the

churches,

he

went

into

the

open

air,

and addressed great crowds of
people in Bristol
and at Kingswood.
Having to leave England for
America, he wrote to Wesley asking him to take
his place; Wesley consented, and on 2nd April
1739 he commenced his famous campaign of ‘ fieldpreaching.’
In addition to preaching in Bristol
and to the Kingswood colliers, he got into close
touch with the Religious Societies in the city.
His genius for administrative reform found scope
in them.
He divided them into ‘bands.’
The
Societies in Baldwin Street and Nicholas Street
so increased that it became necessary to build a
‘Room’ for their accommodation.
<A site was
secured

near

the

Horsefair,

and

the

‘Room’ was

opened on 3rd June 1739.
Afterwards Wesley
went to London to assist in composing disputes
which had arisen in the Fetter Lane Society.
He
again met Whitefield, who, being detained in England, had spent his time in preaching to multitudes
in Moorfields, on

Kennington

Common,

and

else-

as the Mother Society of Methodism.

In

July

where.
Wesley joined him in his field-preaching.
On 11th November 1739 he held a service amid the
ruins of ‘the King’s Foundery of cannon,’ a building near Moorfields, which had been shattered
by an explosion. Wesley acquired the site and
built a ‘Room’ upon it, which became famous in
Methodist history. Some who indulge in regrets
concerning the separation of the Methodists
from
the Church of England point to the building of
these ‘Rooms’ as ‘the parting of the ways’;
Methodists maintain that it was the closing of the
churches that led to the opening of the ‘ Rooms.’
4. First Wesleyan Societies.—-While he was still
a member of the Fetter Lane Religious Society,
Wesley formed a Society of a diflerent type at
the Foundery.
It was started, Prodan! » in the
latter end of the year 1739, and is looked upon

1740 Wesley was practically excluded from the
Fetter Lane Society.
Those who left with him
joined the Society at the Foundery.
By that time
Societies, under the special direction of John and
Charles Wesley, existed in.London, Bristol, and
Kingswood.
In 1742 Newcastle-upon-Tyne was
visited by Charles Wesley, who formed a Society
there on the new pattern.
These Societies are
called by John Wesley, in the ‘Rules’ which he
drew up for them and
published in 1743, ‘The
United Societies,’ and they were the nucleus of
the Methodist Church. In the ‘Rules’ a Society
is described as ‘a company of men, having the
form and seeking the
power of godliness; united
in order to spray together, to receive the word of
exhortation, and to watch over one another in

love, that they may help each other to work out
their salvation.’ In these new organizations the

‘band’ system was a prominent feature; but, in

addition, the Societies were divided into ‘ classes,’
each containing about 12 persons who were placed
under the care of a ‘leader,’ not only for theix
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own spiritual edification, but also that Wesley
might be assisted in his pastoral supervision, At
first the leaders visited the members at their
houses; but, that method
proving inconvenient,
the members were expected to meet their leader
at some fixed place, week by week. The ‘Rules’
mentioned above are still, with slight alterations,
the ‘ general rules’ for Methodists, the ‘ particular
rules,’
passed in after years, being contained in
the disciplinary ‘codes’ of the different Methodist
churches.
In the classes contributions, usually a
penny a week, were made for the poor. ‘Ata later
date these contributions were given for the support
of the ministry, a special poor-fund being raised
from other sources. Stewards were appointed to
manage matters of finance, and the leaders met
the ministers and stewards of each Society once
a week to pay in the moneys that they had received, and to give information concerning any
member who was sick or. might need special
pastoral attention. Out of these arrangements the
eaders’ Meeting arose, which became an integral
part of the Methodist organization. The oversight
of his Societies weighed heavily on Wesley’s mind.
He never worshipped numerical success; he was
not content to gather together a miscellaneous
crowd of people of whom
he knew nothing. He
supplemented
the work of the leaders by visiting
the members himself in their homes, and met them
once a quarter in the classes for personal conversation on their religious experience.
If satisfied, he
gave them tickets in recognition of the fact that
they were members of the Methodist Society.
5. Attitude of the clergy.—Those who have
studied the constitution of the Religious Societies
will note the affinities and divergences between
them and the United Societies.
One line of
divergence was caused by circumstances which
Wesley deeply regretted. The Religious Societies
were In close connexion with the Church of
England, and many of their members were frequent communicants at the churches.
Wesley
would have gladly preserved this connexion and
practice; but such a course was made impracticable by the'conduct of the clergy.
In some
places they arranged among themselves to repel
the Methodists from the Lord’s Table. In Bristol,
on 27th July 1740, Charles Wesley and a company of Kingswood Methodists were sent away
rom the sacrament in Temple Church.
Charles
Wesley, therefore, administered the Lord’s Supper
to the Methodists in the school at Kingswood
which had been built for the training of the
colliers’ children..
In
Newcastle-upon-Tyne a
similar crisis arose. It is significant that in Newcastle the difficulty was aggravated by the fact
that three of the dissenting ministers of the town
agreed to exclude from the communion all who
would not ‘refrain from hearing. the Wesleys.
The

effect

of

these

exclusions,

and

of

Charles

Wesley’s action, was speedily seen, The Methodists were diverted into a path which gradually but
decisively diverged from the Church of England.
6. Enlisting of lay-preachers.—Another line of
divergence from the practices of ‘the Religious
Societies must also
noted.
John Wesley’s
conversion made him an evangelist.
He longed
to
proclaim the’ gospel not only to select companies but to the world.
His heart responded
to the counsel of Lady Huntingdon: ‘Attempt
nothing less than all mankind’ (Journal, iii. 48,
note 1). But how could that advice be followed
by a man-in his circumstances? His work taxed
all his strength.
Charles Wesley helped him,
especially in the opening years of his mission,
and a few friendly clergymen gave him occasional
assistance; but such help was inadequate.’ The
double task of the pastoral care of his Societies

and the evangelization of the country was too
great for a single man,
But the way opened.
e had great skill in discovering and using the
working-powers of laymen, and he soon
found
himself at the head of an order of. lay-preachers
who shared with him the hardships and the successes of his work. In 1738 and 1739 laymen had
preached with his consent, but the order of laypreachers is usually considered to date from 1740.
he importance of this step cannot be exagger-

ated.

The lay-preachers were divided into ‘itiner-

under

Wesley’s

ants,’ ‘half-itinerants,’ and ‘local preachers.’ They
first abandoned their business and gave themselves
entirely
to the wandering life of the evangelist,
personal

supervision.

For.

that

work, at the beginning, they got no pay; later
on a small sum was given them; but many years
elapsed before they were rescued from the pinch

of poverty.
‘to

reform

Assisted by them, Wesley

the

nation, particularly

went out

the

Church,

and to spread Scriptural
holiness over the land’
(Minutes of Conference, i. 446).
Wesley’s work
as an evangelist, an educationalist, a philanthropist, a social reformer, and a pioneer in
enterprises that have deeply affected the condition of the nation must be passed over here.
Some

idea

of the

toils of himself,

his

preachers,

and those who were associated with them in his
Societies may be gathered from the fact that,
when he died

in 1791, there were 136,622 members

in the Methodist Societies in Great Britain and
Ireland, in other parts of the British Dominions,
and in the United States of America.
- % Institution of the Conference.—It is now
necessary to indicate certain facts which have .
determined the character of modern Methodism.
While Wesley was ‘the head of his order,’ and
spoke the last word

in matters of administration,

he thoroughly believed’that there is safety in ‘a
multitude of counsellors,’ He consulted the bands,
the leaders, and persons of experience in his Societies, but the chief evidence of his reliance on
the counsel of others is to be seen in the conferences which he held with the clergy who helped
him, and with his lay-preachers.
He also assembled the stewards at intervals in different
parts of the country and conversed with them
on financial and spiritual subjects.
Out of his
annual conferences with the clergy
and laypreachers, with whom lay-officers of the Society
were sometimes associated, arose ‘the Yearly
Conference of the People called Methodists.’ Towards the end of his life the vagueness of this
description of the Conference was seen to be a
danger.
The power to appoint preachers to the
numerous chapels that
had been built would
revert after
Wesley’s death to the Conference so
inadequately described.
To meet this . continency, on 28th Feb. 1784 Wesley signed a Deed
oll explaining the words ‘the Yearly Conference of the People called Methodists,’ and declaring ‘what
persons are members of the said
Conference, and how the succession and identity
thereof is to be continued.’ . One hundred ‘ preachers
and expounders of God’s Holy Word’ then ‘under
the care of and in connexion with’ Wesley were
declared

to be

the Conference, and they and their

successors, to be chosen in the manner laid down in
the Deed, were ‘for ever’ to be ‘the Conference of the

People called Methodists.” This Deed Poll received
decisive confirmation in 1835, when the Lord High

Chancellor,

Lord

Lyndhurst,

and

the Vice-Chan-

cellor, Sir Lancelot Shadwell, upheld its validity

in ‘trials which took place in their courts.

In his

judgment the Vice-Chancellor affirmed that theCon

ference had been ‘the supreme legislative and executive body’ in Methodism since the death of Wesley.
The Conference in Wesley’s day was more than
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a consultative assembly. It took complete oversight of preachers and people. It kept an eye on
the moral character and
doctrinal beliefs of the
Preachers, and stationed them in their Circuits.
We shall accentuate only one part of its functions.
In the form of ‘ Model Deed’ for the settlement
of chapels then called ‘Preaching Houses,’ published

first in 1763,

a clause

appears

which

con-

- stitutes Wesley’s Notes upon the
New Testament
and his four volumes of Sermons as the standard
by which trustees were to judge the orthodoxy
of the preachers appointed by the Conference.
We may also add that the rights of trustees were
strengthened by the clause in Wesley’s Deed Poll
which provided that, with the exception of cler;
of the Church of England, the Conference might
not appoint a preacher to the same chapel for more
than three years successively.
8. Provision for the sacraments.—One other
point remains to be considered at this stage. The
question of the administration of the sacraments
to the Societies had to be settled. The bulk of
the Methodist people would not go to the parish
churches for the sacrament of the Lord’s Supper,
and provision for its administration in their own
chapels was urgently desired. .In November 1778
Wesley opened his new chapel in City Road,
London.
that chapel the sacraments were administered as they had
been in some of the other
Methodist’ chapels in London and the country.
Wesley was pressed to extend similar privileges
to the rest of his Societies.
He saw, however,
that, if he yielded, he would have to qualify and
appoint some of his lay-preachers to administer
the sacraments; and, in his opinion, such appointment necessitated ordination. Time and circumstances led him to a solution of the problem.
In
1769 he had sent two of his lay-preachers to New
York to direct the work which had been begun
there by certain Methodist local preachers. The
work in America proved very successful, but the
War of Independence gave it a new complexion.
The

Anglican

clergy

were

scattered, and many of

the Methodists had been without the sacraments
for years. The Americans would have solved the
difficulty by ordaining a sufficient number of their
lay-preachers, but Francis Asbury, who had been
sent out as a preacher from England by Wesley,
checked this movement and advised that Wesley
should be consulted.
Wesley had satisfied himself that he,-as a presbyter, had the power to
ordain other presbyters; but he hesitated to do
so,
In 1784 the American crisis became acute;
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g. Influence of Charles Wesley.—John Wesley,
is justly considered as the founder of the Methodist
Church, and we have, in the main, dwelt on his
actions in describing the origin and development
of the United Societies. It would be unpardonable, however, if we failed to emphasize the services of his brother, Charles Wesley. During the
early days of the ‘ Revival’ he was a daring and
successful evangelist, facing the violence of mobs
and rivalling his brother in the activities of the
wandering preacher’s life. Later he settled down
in Bristol, and

then

in London, and

his itinerant

work was restricted. But his influence as a hymnwriter was strong, and it is still felt not only
in Methodism but throughout the Protestant
Churches. He died on 29th March 1788.
to. Events following Wesley’s death.—John
Wesley died on 2nd March 1791. His death produced a dangerous crisis, Many thought that the
time had come when the Methodist Societies would
fall in pieces. Their stability had been secured,
in great part, by his firm and reasonable autoeracy.
Was that autocracy to be exercised by
a successor? The answer was in the negative.
Then how was the supervision to be maintained
which he had exercised over preachers and people
during the intervals between the annual meetings
of the Conference?
The Conference
gave the
answer by dividing the kingdom into
Districts,
each containing a small number of Circuits, the
preachers in which, being formed into committees,
were answerable to the Conference for the maintenance of Methodist discipline.
The functions
of these Committees were enlarged from time to
time, and chairmen, appointed

by the Conference,

were placed over them.
This arrangement has
been greatly developed in more modern times.
The Committees have
grown into District Synods,
which exercise great influencein the administration
of Methodism.
After Wesley’s death the demand for the sacraments became urgent. The party most favourable
to the Church of England was first in the field
and issued manifestos against administration by
the preachers.
These provoked replies,:and a
controversy on the subject was continued until
1795,

when

an

arrangement
was made

between

the Conference and the representatives of the
trustees of chapels. This arrangement, contained
in the ‘ Plan of Pacification,’ led to the administra-

tion of the sacraments in all Methodist chapels.

As to ordination, it was decided that the reception

of a preacher into ‘full connexion with the Conference’ should carry with it the right.of adCoke, a clergyman who acted with him, and Francis ministration without ordination by imposition of
Asbury as ‘superintendents’ in N. America, and hands.
In the case of Foreign Missionaries an
two other preachers as ‘elders.’
With the ex- exception was made, and they were ordained as
ception of Asbury, who was in America, these in the time of Wesley. In 1836 the Conference
preachers were set apart by Wesley, assisted by determined that all its ministers should be ordained
other presbyters of the Church of England, by the by the imposition of hands.
:
imposition of hands, In this way the American
11. ‘Plan of Pacification.'"—Another subject of difficulty was met, and the Methodist Episcopal cardinal importance pressed for settlement.. The
Churches, which now number their membership question had to be answered, Who shall possess”
by millions, entered on their remarkable career.
the
predominant ruling power of Methodism? The
Wesley afterwards ordained preachers for Scot- country, at the time of Wesley’s death, was agiland and for Foreign Mission stations. At last tated by the discussions which had accompanied
he took a still more decisive step in this direc- the American War of Independence and the French
tion.
In 1788 he ordained Alexander Mather Revolution.
The doctrine of ‘the sovereignty of
‘deacon,’ ‘elder,’ and ‘superintendent,’ and in 1789
the people’ fascinated many minds, and led toa
he ordained Henry Moore and Thomas Rankin strong wish on the part of some to introduce into
‘ presbyters,’ empowering them to administer the Methodism a democratic form of government. But
sacraments in
England.
He exhorted them to the most serious contest was between the claims of
maintain as close an association as possible with the Conference and of the trustees of chapels. That
the Established Church; but, when that associa- contest was settled, for the time being, by the
tion was no longer practicable, they
were to ‘Plan of Pacification’ and by certain regulations
proceed to confer on other preachers the ‘ orders’ that were passed at the Leeds Conference of 1797.
which they had received (see Proc. Wesleyan Hist.
In these documents we find the fundamental prinSociety, ix. 145-154).
ciples which still govern the Mother Church
of
t
so, after much

thought, he appointed Dr. Thomas
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Methodism.
The pastoral power of the preachers
was safeguarded;
but its exercise was limited by
giving to the Leaders’ Meeting additional rights,
as representing the Societies, while matters of
finance were
placed more completely under the
control of the Girenit Quarterly Meetings in which
laymen

predominated.

Thus,

in

1795

and

1797,

was instituted that remarkable ‘ balance of power’
which is a peculiarity of the system of Methodism.
The settlement was almost universally approved.
Out of a membership of nearly 100,000, about 5000

persons who were desirous of a democratic form of
government united themselves into a Society under
the leadership of William Thom and Alexander
Kilham, and became the Methodist

New Connexion.

12. Connexional system of Wesleyan Methodism.—Speaking of
Methodism in the present time,
we may say that the Wesleyan Methodist Church,
the mother church of the Methodists, has pursued
its course along the lines laid down by John
Wesley.
The Connexional system is intact. The
Circuits consist of the several Societies within
their boundaries, the Districts are composed of the
Circuits in their areas, and ‘ the Connexion’ is the

aggregate of all the Societies, Circuits, and Districts in those countries in which Methodism is
established in association with the Conference.
This great organization is kept together by the
unifying power of the Conference.
Every attempt
to introduce the principle of ‘Circuit independency’
has been successfully resisted. It is impossible
here to describe minutely
the organization of
Wesleyan Methodism.
It 1s the result not only of
the work of Wesley, but of the continuance of his
work,

done in his spirit, for more

than a hundred

years since his death. We may briefly note some
of the changes which have taken place in the
Conference since the Deed Poll was signed in 1784.
The specific naming of the 100 preachers who
composed the Conference produced excitement and
ill-feeling, especially
among preachers who were
not nominated
in the Deed.
In 1791 the Conference, in accordance with Wesley’s request conveyed
in a letter, resolved that all preachers who were
‘in full connexion’ should enjoy every privilege
that the members of the Conference enjoyed. That
resolution almost completely allayed the ill-feeling
that had been excited.
13. Lay-representation and the constitution of
Conference.—The action of the Conference in 1876,
however, is of still greater interest. Although no
alteration can be made in the composition of the
Conference created by Wesley’s Deed Poll, save by
process of civil law, it has been found possible
to associate laymen, as well as ministers, with
‘the Hundred.’

The Conference, which assembles

annually towards the end of July, now meets in
two Sessions. Its representative Session is held
first, and consists of 300 ministers and 300 la
en,
The resolutions they pass are made valid by the
confirming vote of the ‘Legal Conference.’
Some
of the lay-representatives are chosen by the ministers and laymen present at the preceding Conference; but the greater number are elected by
the separate vote of the laymen assembled in the
representative Sessions of the District Synods held
in May.
Those Sessions have been much enlarged,
not only by the inclusion of many laymen who are
members of District sub-Committees, but also by
the addition of the representatives of the Circuit
Quarterly Meetings, which, in their turn, have
been greatly enlarged through alterations made in
the composition of the Leaders’ Meetings. The
most striking of the alterations in the
ers?
Meetings is the addition to them of persons elected
by the

Society

Meeting

in each

place to represent

the members of the Society. The votes for the
laymen and the duly qualified women chosen to

attend the Conference represent a wide constituency.
As
there is a permanent ministerial
element in the Representative Session of the
Conference

consisting,

for

instance,

of members

of ‘the Hundred,’ there is also a permanent lay
element.
It is composed of the lay-treasurers of
certain funds, along with 48 laymen elected by the
votes of ministers and laymen
present at the Conference.
One-third of this number retire annually,
and are not eligible for immediate re-election. In.
the Representative Session it is estimated that
nearly 60 members of the Hundred will be present,
a quorum of 40 being necessary for the transaction
of business, according to the Deed Poll. To these
are added several ministerial officials, such a3
chairmen of Districts who are not members of the
Hundred, 8 representatives of foreign missionaries,
and others.
The rest of the 300 ministers are
chosen by the votes of the ministersin the Pastoral
Session of each Synod in Great Britain, the number of ministerial and lay-representatives being
governed by the principle of proportion of members
of Society in the several
Districts. The Representative Session of the Conference deals with all
questions in which the expenditure of money is
involved, and reviews the work done by the committees of ministers and laymen that have managed
the affairs of the several Church ‘Departments’
during the year. New legislation may also be
roposed on subjects within the province of the
Bestion, but such new legislation is not confirmed
until it has been submitted to the Representative
Sessions of the Districts for consideration and
report.

At. the close of the Representative Session the
Pastoral Session is held.
This consists of the
‘Legal

Hundred,’

the

ministers

who

have

,

been

members of the Representative Session that year,
and other ministers who have received the permission of their Synods to attend. When the scheme
of lay-representation was adopted, it was agreed
that all questions of doctrine, discipline, and the
stationing of ministers should be reserved to the
Pastoral

Session,

as also the management

of the

Book Room, the great publishing
department of
Methodism.
The Pastoral Session exercises strict
discipline over the ministers of the Connexion, and
also considers all appeals in cases of discipline
affecting

members.

The

Circuit

Quarterly Meet-

ings have a right to memorialize the Conference,
in both its sessions, on Connexional subjects, and
to propose alterations in Methodist rules and regulations. When ‘ provisional legislation’ is passed
by

the

Conference

in

its

Pastoral

Session,

that

legislation has to be submitted for the consideration
of the ministers of the Districts when assembled in
the Pastoral Session of the Synods.
14. Home and Foreign Missions.—The work of

Methodism

has always been deemed of greater

importance than its machinery.
The wide-spread
character of that work may
be judged from the
Minutes of Conference annually published.
The
work of the Home and the Foreign Missionary departments is worthy of special consideration.
In
recent years the evangelistic campaign has been
quickened by the erection of large Mission Halls in
some of the principal towns of England.
The
example of renewed evangelistic enterprise in Wesleyan Methodism has made a deep impression on
the Churches of Great Britain and other countries.
The Foreign Missionary work of Methodism dates
from 1769, The work gradually increased.
In
1785 appointments in the United States, Nova
Scotia, Newfoundland, and Anti gua appear in the

Minutes oO, Conference.
Working in connexion
with the Gomtemeeren Coke was the leading spirit
of Methodist Foreign Missionary enterprise until
his death in 1813,
In that year the work became
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more completely organized, and the present Wesleyan Methodist Missionary Society was formed.
In estimating the importance of the work done by
that Society, it must be remembered that its present
operations are carried on in a field that is only
fragment of the area once occupied.
Independent
and affiliated Conferences formed in the United
’ States, Canada, France, 8. Africa, and Australia
have taken over almost all the work which was
begun by the British Conference in the several

countries mentioned.
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the Eastern Section, 6,794,471, and, in the Western

Section, 25,934,076, making a total of 32,728,547.
The statistical tables show that there are many
separate Methodist Churches in the world.
It
must, however, be understood that the divisions
that have occurred have not been caused by
doctrinal differences ; in almost all cases they have
arisen from varying opinions concerning ecclesiastical constitution and administration.
In the
Western Section the ‘colour question’ has had an
influence on the number of churches,

I, CHURCHES OF THE EASTERN SECTION.
.

: Ouvrcurs.

1,
2.
3.
4.
5,
6.
7.
8.

.

:
Ministers.

oo

| Wesleyan Methodist .
| Primitive Methodist .
| United Methodist
.
| Irish Methodist .
.
| Wesleyan Reform Union
| Independent Methodist
| French Methodist
.
|S. African Methodist .

.
.
.
.
.
.
.
.

9.| Australasian Methodist

.
.
.
.
.
.
.
.

.

.

Total for Eastern Section, 1910

1.| Methodist Episcopal

2.

eer

Episcopal

.

_.

. |

Church

.

ion

6, | Methodist Protestant .

.

9,423
4,176
2,374
853
179
157
70
783

139,009
59,338
42,556
2,582
2,746
8,051
225
2,893

1,004,950
463,821
817,657
25,834
21,754
27,703
2,456
89,829

7,194

59,046

1,358,880

82,059

21,546

275,576

2,211,674

1,069

4,701

20,755

7,877

1,362

* preachers.
Local

874,118

| 3,579,999

2,589

340,091

3,072

3,678

5,695
oe

86,503

39,310
e

840,897

6,302
3,024

606,106
647,216

490

188,437

234,72

32,112
19,178
7,407
18,500

13. | Congregational Methodist.
.
14, Congregational Methodist (Col-

337
5

oe
oo

15,529
319

15,
16.
17.
18.
19.

69
53.
2
18
» 40

a
~
ae
~
oo

1,782
3,059
1,161
857
4,000

20. | Britis Alethodist Episcopal (Coloure
2L | Japan Methodist
ee

Total for Western Section, 1910 |

20 .
:
138

48,614

Sunda

ssehoot

_ 127,761

4,000

“

Sunda

Echoot

15,980

«

| New Congregational Methodist .
| Zion Union Apostolic (Coloured)
| Independent Methodist
.
.
| Reformed Methodist .
.
.
| Reformed Methodist Unfon Episcopal (Coloured).

Sunday
| Churches. | Schools,

35,590

200

our

SEOTION,.

30,805

802
192
93
oO

Pro-

218,170

_ 16,457

1,122
_ 698
. 72
138

Methodist

23,086

1,883,043

8.| Free Methodist.
.
.
.
9. | Wesleyan Methodist .
.
.
10. } Primitive Methodist .
°
.
11. | Union American Methodist Epi.

stan’

4,021

| 3,489,696

6,194

scopa

Members,

6,554

14,718

- 4,584

2,901

African Union

150,890

OF THE WESTERN

7, | Coloured Methodist Episcopal .

12,

Sunda:
Schoo!

| scholars.

12,642
5,136
3,021
393
195
159
124
8,930

6,774
8,488

.

Sunday
School

officers,

664,958
211,691
165,722
29,643
8,366
8,769
1,690
117,146

2,655 °

4, | African Methodist Episcopal
.
§, An
Methodist
Episcopal

Schools. |

24,838
16,241
6,239
628
520
ae
84
5,797

:
Ministers.

ou
:
3. | Methodist Church, Canada

Sunday

:

3,066
1,192
895
244
21.
414
40
253

Il, CHURCHES
Cuvrcaes.

Members
and
pro- | Churches.

Local

preachers. | pationers.

5,630
3,293
2,390

1,337,108
316,000
o-

2,857

8,011

2,123

17,812

141,899

1,163
571:
98
255

1,154
491
95
78

7,662
2,523
1,511
481

44,275
21,211
12,900
3,372

.

.

125...

,

66

833
5

182
.

35
45
2
‘ll
68

o
oe

27
36
&4

12,044

219,999

.

.

441

1,146
o

5,266

‘

8,785
.

143
212

se
ae
:

204

125

.

1,298
1,608
.
oe
1,792

6

700

21

18

81

12,322

107

300

1,150

25,826

e

39,075

7,409,736

67,438

68,578

623,146

6,062,135

Norg.—The returns for local preachers and for Sunday Schools are in some instances incomplete.

,

Eastern Section.

TIL SUMMARY

Western Section.

.«

2.

2

4

Total

.

2.

we

2

«:

2

«©

OF EASTERN AND WESTERN SECTIONS.

7,104

59,046

| 1,858,880

65,808

(98,121

8,768,616

48,614

39,075

15.
Statistics of world Methodism.—It is only
at the decennial meetings of the Ecumenical Conference, when representatives of the Methodist
Churches in both hemispheres meet, that an idea
of the wide-spread influence of Methodism can be

gained.

Those Conferences were instituted in 1881,

the latest being held in Toronto in 1911. The
carefully compiled statistics presented to that
Conference speak for themselves.
:
It was estimated that the members and adherents
of the Methodist Churches, in 1910, numbered, in

7,409,736

82,059

67,438

68,578

21,546

275,576

| 2,911,674

99,497 ©

90,124

898,722

8,273,809

623,146

6,062,185

There is one Church, bearing the Methodist
name, which is not represented in the Ecumenical
Conference—the Welsh
Calvinistic Methodist
Church.
Its history and organization should be
studied in Williams’s valuable book (Welsh Calvinistic Methodism).: The Church is closely connected

in origin with Whitefield’s work in Wales. The
doctrinal difference, indicated in its title, suggests

a reason for its unique position among Methodist
Churches.
,
,
,
,
:
16. Methodist Episcopal Churches.—The success
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of Methodism in the United States of America has
been remarkable.
We have mentioned some facts
concerning its origin in 1769, and the action of
Wesley in ordaining Coke as a Superintendent,
and two other preachers as presbyters, in 1784.
When Coke arrived in America, he ordained
Francis Asbury as a Superintendent. Asbury’s
work and influence have left a deep mark on
Methodism in the United States, Like Wesley,
he was a man of high spiritual tone. He rivalled
Wesley
in evangelistic enterprise, and gathered
around him men who possessed the courage and
devotion of the pioneer preacher. The War of
Independence had made the whole country the
sphere of the most enterprising Evangelism.
In
settled towns, in clusters of huts, in lonely backwoods, the Methodist preacher became a familiar
figure, as he preached and formed and visited his
little Societies. The growth of the churches in
the immense areas in which the pioneers worked
necessitated the helpful supervision not only of the
Superintendents but also of ‘Presiding Elders,’
who rode hither and thither, constantly giving inspiration and guidance to the scattered evangelists
and churches.
For a considerable time the work
was carried on in close connexion with the British
Conference, and on lines similar

in England,
in

1773,

to those followed

A Conference was held in the States

at which

time there were

6 Circuits,

10

preachers, and 160 members. From these small
eginnings American Methodism has advanced to
its present position.
e Methodist Episcopal Church
and the
Methodist Episcopal Church‘ (South) occupy the
chief positions among the Methodist Churches of
the
United States. They separated in 1844, in
consequence of discussions which involved the
uestion of slavery. We may refer to some of
the constitutional arrangements of the Methodist
Episcopal Church. The members of the Church
are divided into local Societies, one or more of
which constitute a ‘pastoral charge.’ A quarterly
conference is organized in each ‘ pastoral charge.’
The ‘travelling
preachers’ throughout the States
are members of their several Annual Conferences,
the sessions of which they are obliged to attend.
In addition to the ministerial Annual Conferences,
a General Conference is held every four years composed of delegates from all the Annual Conferences in the States. It consists of pastors and laydelegates, the admission of the Tater into the
General Conference dating from 1872. The ministerial delegates are elected by the Annual Confer-

ballot as many General Superintendents as it may
deem
necessary from among the ‘Travelling
Elders,’ as the former Presiding
Elders are now
called. The Conference has full power to make
rules and regulations for the Church, under the
limitations and restrictions laid down in the
Discipline, The principal restrictions are that it
cannot revoke, alter, or change the Articles of
Religion, which were prepared by John Wesley,
and which first appeared in The Sunday Service of
the Methodists in the United States of America,
published in 1784. Nor can the General Conference establish any new standards, or rules of
doctrine,

contrary

to

the

present

existing

and

established standards.
In addition, it cannot
change or alter any part or rule of government so
as todo away with episcopacy or destroy the plan
of General Superintendency. It is also unable to
revoke or change the ‘General Rules’ of the
Church. Those ‘ Rules’ are, with slight variations, °
the ‘Rules of the Society of the People called
Methodists,’ as drawn up by John Wesley in 1743.
As to the procedure of the General Conference, the
Discipline shows that, in voting, the ministers and
laymen vote together; but it is provided that a
separate vote ‘by
orders’ may be taken on any
question when it 1s requested by one-third of either
order of delegates present and voting, In all cases
of separate voting the concurrence of the two
orders is required or the adoption of the proposed
measure.
If the proposal concerns a change of
the

constitution,

a

vote

of

two-thirds

of

the

General Conference is required. Such, in bare
outline, is a sketch of some of the outstanding
features of the organization of the Methodist
Episcopal Church, but it should be supplemented
by a study of the book of Doctrines and Discipline
(1912). In J. H. Rigg’s Comparative View of
Church Organisations there is a chapter on
American Episcopal Methodism which contains
important information enabling the student to
compare the constitution of the Mother Church of
Great Britain with that of the Methodist Churches
in the United States. For many years the visits
of fraternal delegates, representing the Conferences
of Great Britain and Ireland and America, have
served to strengthen the bond of union between
the Methodists of the twocountries. The American
Methodists hold a conspicuous position among the
Churches devoted to the work of Foreign Missions.
.17. Early secessions.--We have mentioned the
first important Methodist secession in England,
taking place in 1797. As the Methodist New
ences, each of which is entitled to one delegate at Connexion is now part of the United Methodist
least. The General Conference fixes the ratio of Church, it is not necessary to describe its original
representation and the manner of election. Every constitution. In 1810a small Society, numbering
four years a Lay Electoral Conference is consti- 10 members, was formed by Hugh Bourne in
tuted within the bounds of each Annual Conference Staffordshire, and became the germ of the Primifor the purpose of voting on constitutional changes tive Methodist Church. In 1815 a Society, conto be submitted to the General Conference, which
sisting of 22 persons, was formed by William
is the supreme legislative assembly. The Lay O’Bryan.in Devonshire out of which’ arose the
Electoral Conference is composed of Jay-members, Bible Christian Church. The reasons for the inone from each pastoral charge, chosen by the lay- stitution of these two Societies were similar.
In
members of each charge over twenty-one years of the former case Hugh Bourne and William Clowes,
age, in such manner as the General Conference has two earnest evangelists, were indisposed to submit
determined. Each Lay Electoral Conference is to the restrictions of Methodist discipline and
entitled to elect as many Jay-delegates to the manner of work. ‘They sought and found a sphere
General Conference as there are ministerial dele- in which they could have a larger freedom.
‘The
ates from the Annual
Conference.
In the made no attempt to agitate the Church from which
enera] Conference the ‘General Superintendents,’ they were separated. . They gathered their memas the bishops are called in the Dzscipline of the bers out of the neglected classes, and displayed in
Methodist Episcopal Church, preside in such order their work much of the spirit of ancient Methodism.
as they determine; but, if no General Superin- The same may be said of William O'Bryan, the
tendent is present, the Conference elects one of founder of the Bible Christian Church.
:
its other members to preside pro tempore, The
18. Primitive Methodist Church.—Next to the
Presence of two-thirds of the whole number of Wesleyan Methodists, the Primitive Methodists
elegates constitutes a quorum for the transaction hold the strongest position in Great Britain.
- of business. The General Conference elects by constitution bears, in several points, a strong The
re-
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semblance
Church,

to that of

but

there

the Wesleyan

is a marked

Methodist

difference

in the

composition of the Conference.
H. B. Kendall,
in his Handbook of Primitive Methodist Church
Principles and Polity (London,
‘The
Classes,

1913), says:

Deed Poll provides that members shall be formed into
Societies, Circuits, and Districts, and that Societies

shall have their Leaders’ Meetings, and Circuits their Com-

mittees and Quarterly

Meetings’ (p. 61).

Dealing with the functions of the Annual Confer-

ence, he sets forth the
Methodist Deed Poll.

provisions of the Primitive
First of all, the Conference

is to be composed of 12 Permanent Members, irremovable from office except for incompetency or
incapacity. Next, it is to be composed of other
persong not exceeding 4, whose appointment is to
e made by a by-law of the Conference, These
may.be ministers or laymen, official or unofficial
members. Lastly, the Conference is also composed
of delegates, who have been elected thereto by
their District Meetings, one-third of whom must
be travelling preachers and two-thirds laymen, and
no layman is to be appointed who is not a local
preacher, or a class leader, or a Circuit steward.
After long consideration and much discussion it
was decided by the Conference of 1876 that the
number of delegates to. be sent by each to the
highest court should be determined by the number
of members

in the District, 3000 being

made

the

unit for one minister and two laymen (p. 61 f.).
Kendall is of opinion that the Primitive Methodist
polity is a ‘modified Presbyterianism,’ one evidence
of the fact being that the Churches are jointly
governed by ministers and lay-officials, and that
all ministers are in theory
equal, the Superintendent differing from his colleagues only in
function and responsibility
(p. 62). Up to the
present the Primitive Methodists have not shown
any strong desire for corporate union with other
Methodist Churches. Their Foreign Missionary
work is confined to Africa.
19. United Methodist Church.—In 1827, 1835,
and 1849 there were secessions from the Wesleyan
Methodist Church resulting from serious controversies concerning
questions of government and
administration..
The first was occasioned by the
introduction of an organ into one of the chapels in
Leeds... In its course constitutional questions were
raised touching the power of the Conference, which
re-emerged at a later stage. In 1835 the creation
of the Theological Institution for the training of
candidates for the ministry roused strong opposition. The first occasion of the disturbance was
soon nearly forgotten, and the controversy turned
into an attack on the constitution of the Wesleyan
Methodist Church. . The agitation was elaborately
organized and vigorously conducted in all parts of
the country,

and brought

about

the secession

of

several thousands of members, who formed themselves into the Wesleyan Association.
The
Association held its first Annual Assembly in
Manchester in 1836. The Leeds reformers of 1827
joined the new Church.
:
.
The largest of all the secessions from the
Wesleyan Methodist Church took place in 1849.
Its immediate cause was the action taken by the
Conference in dealing with certain anonymous
publications in which the
personal character of
ministers holding high official responsibility was
attacked.
But, as before, the controversy soon
involved the
question of the constitution and,
especially, of the power of the Conference.. It is
difficult to state the number of persons lost to the
Wesleyan Methodist Church through this agitation. The aggressive work of Methodism was

paralyzed for several years.

When the strife sub-

sided, it was found that the number of members
in the Wesleyan Methodist Church was nearly
100,000 less than when the agitation began. The
VOL. VIII. —39
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‘Reformers’ of 1849-52 formed themselves into
a distinct community, which, by union with the
Methodist
Association,
became
‘the
United
Methodist Free Churches.’
Tn 1907 an Act was passed by Parliament authorizing the union

of the

Methodist New Connexion,

the Bible Christians, and the United Methodist
Free Churches, under the name of ‘The United
Methodist Church.’ The constitution of the new
Church shows the usual indications of compromise ;

but it retains the strong marks of original Methodism. The Conference, which is composed of ministers and

laymen

in equal

numbers, meets

once

a

ear. It includes the President and Secretary, the
resident-designate, 12 ministers and 12 laymen,

who

form,

Connexional

District

in

a sense,

a permanent

officers,

Meetings,

the

and

nucleus,

representatives

such

representatives

the

of

of

Connexional Funds and Institutions as the last
preceding Conference has determined, The whole

number of the Conference, exclusive of the Guard-

ian Representatives and Connexional officers, is
about 300. The Conference appoints a General
Connexional Committee which exercises a * general
oversight over the aflairs of the United Methodist
Church during the intervals between the Conferences.’

The authority

extent,

independent

of the Church Meeting, the

Leaders’ Meeting, and the Circuit Quarterly Meeting is great. These meetings are, to a considerable
of

the

Conference,

but

the

Conference has certain rights which it can exercise
in cases calling for its interference. The constitution of the United Methodist Church may be
studied in the General Rules, approved by the
Conference in September 1907, a new edition of
which was published in 1911. Foreign Missionary
work is being done by this Church in China,
Africa, Central America, and the W. Indies.

20. Smaller Methodist Churches.—The Wesleyan
Reform Union consists of those Churches and
Circuits which held aloof from the amalgamation
roducing the United Methodist Free Churches.
n 1859 a constitution was formed which is fully
described in a pamphlet published by the Wesleyan
Reform Union Conference, the latest edition being
issued in 1896.
:
:
In 1805 several small Churches formed a union
which held its first Annual Meeting in Manchester.
The distinctive characteristics of the churches so
united are an unpaid ministry, conjoined with the
free church-life

of the

Quakers

and

the doctrines

and methods of Wesleyan Methodism (J. Vickers,
Independent Methodism [Wigan], 1910, z 3). In
1898 this union assumed the name of the Independent Methodist Church. Its churches are situated
chiefly in Lancashire, Yorkshire, and the northern

counties, with some outlying churches in Nottinghamshire

and

Leicestershire,

and

a few

besides

in Bristol and the south-west. The Independent
Methodists excel in Sunday School work.
Although sharply divided by
constitutional
distinctions, the.
Methodists of England have so
much in common, especially in their practical
work, that they are being drawn nearer together.
The Ecumenical and other Conferences have done
much to promote the spirit of fraternity among
them.
In Canada
and other countries
the
Methodist Churches have united, and Methodist
reunion in England
is often sympathetically
discussed.
,
LIreRaTuRE.—{, Pouity, B10.—Jfinutes of the Yearly Conference of the People called Methodists, published annually,
1744-1014; Reports of Proceedings of Ecumenteal Methodist
Conferences, 1881, 1891, 1901, 1911;
Rules of the Society, ete.,
with Statements concerning Church Membership, published b:
direction of Conference (1913); C. Wansborough, Handboo
and Index to the Minutes of the Conference, London, 1890;
The Sunday Service of the Methodists*, do. 1784 ; The Book of

Public Prayers and Services
for the Use of the People called
Methodists, do. 1883;

Doctrine and Discipline of the Methodist
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Episcopal Church, New York, 1912; J. S. Simon, A Summary
of Methodist Law and Disciplines, London, 1914; D. J. Waller,
The Constitution and Polity of the Wesleyan Methodist Church,
do, 1905; J. H. Rigg, The Connexional Economy of Wesleyan
Methodism2, do. 1879; G. Turner, The Constitution and
Discipline of Wesleyan Methodism, do. 1841; J. Benson, An
Apology for the Peoplecalled Methodists,do. 1801; J. Beecham,
An Essay on the Constitution of Wesleyan Methodism3, do.
1851; J. Crowther, A Portraiture of Methodism, do. 1811,
- 21815; E. Grindrod, A Compendium of the Laws and Regulations of Wesleyan Methodism, do. 1812; S. Warren, A Digest
of the Laws and Requlationsiof Wesleyan Methodists?, do. 18353
W. Peirce, The
Ecclesiastical Principles and Polity of the
Wesleyan Methodists’, do, 1873; W. Redfern, Jfodern
Developments in Methodism, do. 1906; C. Welch, The Wesleyan
Polity tlustrated and defended, do. 1829; J. H. Rigg, A Comparative View of Church Organtsations’, do. 1897 ; J. S. Simon.
A Manual
for Class Leaders, do. 1892; J. G. Rogers, Church
Systems in the 19th Century, do. 1881.
:
ii. History.—C, J. Abbey and J. H. Overton, The Eng.
Church in the 18th Century’, 2 vols., London, 1896;
J.
Stoughton, Hist, of Religion in Englands, 8 vols., do. 1901;
W.
E. H. Lecky, Hist. of England in the 18th Century,
7 vols., do. 1899-1901,
ch. viii. ; H. S. Skeats and C. S. Miall,
Hist. of the Free Churches of England, 1688-1891, do. 1891; J.
Hunt, Religious Thought in England, 3 vols., do. 1870-73, lik. ;
W. Myles, A Chronological Hist. of the People called
Methodistst, do. 1813; G. Smith, Hist. of Wesleyan Methodism,
8 vols., do. 1859; A New Hist, of Methodism, ed. W. J. Townsend, H. B. Workman, and G. Eayrs, 2 vols., do. 1909; C. H.
Crookshank,
Hist. of Methodism in Ireland, 3 vols., do.
i
3 J. g. Simon, The Revival of Religion in England in
the Eighteenth Century, do. 1907 3 W. Williams, Welsh Calvintatic Methodism®, do. 1884; A Jubilee Memorial of the Bible
Christian Connezion2, do. 1866; Proceedings of the Wesleyan
Historical Society, 9 vols., Burnley, 1898-1914 ; Centenary of
Methodist New Connezion, London, 1897; H. B.. Kendall,
Origin and Hist. of the Prim. Methodist Church, 2 vols., do.
1905; J. Petty, Hust. of the Prim. 3fethodist Connexion, do,
1870; B. Gregory, A Handbook of Scriptural Church Principles
and of Wesleyan Methodist Polity and
History, do. 1888, Side
Lights on the Conflicts of Methodism, do. 1898; J. R. Gregory,
A Hist. of Methodism, 2 vols., do. 1911; G. Alexander, Hist.
of the Methodist Episcopal Church South, New York, 1804; N.
Bangs, Hist. of the Methodist Episcopal Church, 4 vols., do.
1839-41; J. M. Buckley, History of Methodism in the United
States, 2vols., do. 1896; J. F. Hurst, Hist, of dlethodism, do.
1902-04, vols. {.-iii., ‘ British Methodism’ (by T. E. Brigden),
vols. iv.-vi., ‘World-Wide Methodism,’ vol. vii., ‘American
Methodism’; H. N. McTyeire, Hist. of Methodism, Nashville,
1884; A. Stevens, Hist. of Methodist Episcopal Church, 4 vols.,
New York, 1861-67; A. Sutherland, Methodism in Canada,
London, 1903; Centennial Volume of Canadian Methodism,
Toronto, 1891; J. Dixon, Methodism in America, London,
1849; D. Young, Origin and Hist. of Methodism in Wales and
the Borders, do. 1893; D. Butler, John Wesley and George
Whitefield tn Scotland, do. 1899; G. G. and M. G. Findlay,
Wesley's World Parish, do. 1918;:W.
Moister, Hist. of
Wesleyan Missions in all Parts of the World, do. 1871; Report
of Wesleyan Methodist Missionary Society, 1913 (contains brief
sketches of each Mission); J. M. Buckley, Constitutional Hist.
of Amer, Methodism, New York, 1909; D. Sherman, Htst. of
the Revisions of the Discipline of the Methodist Episcopal
Church, Cincinnati, 1874; J. J. Tigert, Constitutional Hist. of
Amer. Episcopal Methodism, Nashville,
1894.
There are
_ numerous Colonial and local Histories: G. Osborn, Outlines of
Wesleyan Bibliography, London, 1869; R. Green, The Works
of John and Charles Wesley: A Bibliography, do. 1898; W. J.
. Bennett, The Church’s Broken Unity-—Methodism, do.,
n.d.; W.
J. Townsend, The Story of Methodist Union, do.,
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II. Docrrivz.—Let us look into the soul animating the body
which has been described.
Methodism was the
offspring of. the Evangelical
Revival that took place in England during the
18th

cent. ; its doctrine

was

moulded

under

was

recovered;

the

religious conditions of that age.
Le
I. Methodism and deism.—A rationalistic deism .
then largely prevailed amongst educated men—a
system of thought which fenced God off from mankind behind the laws of nature and bounded human
knowledge by the limits of sense-perception and
logical reason. The Deity was treated as an absentee from His world; and men consequently
became godless in practice as in thought.
The
Revival swept down these artificial barriers. God
was realized in living contact with His children.
The sense

of the divine

the tran-

scendent became again immanent to consciousness,
Accordingly, ‘the life of God in the souls of men’
was Wesley’s

definition

of religion ; ‘the work of

God’ was the habitual Methodist designation for
the Revival, because in its phenomena God’s immediate action upon human nature was discerned.
Hence the emphasis Jaid in the teaching of the
Wesleys on ‘ the witness of the Spirit’ (Ro 8). The
doctrine of assurance—the personal certainty of the
forgiveness of sins and of restored sonship toward
God
— was the outstanding feature of: original
Methodism.
To most Churchmen of the time
professions of this kind appeared a strange .‘enthusiasm’ (see G. Lavington, The Enthusiasm of
Methodists and Papists considered®, London, 1833);
that a man might know his sins forgiven was
deemed a dangerous presumption. . Along with the
Fatherhood

of

God,

the

Deity

destination.

Predestinarianism,

of

the

atoning

Saviour and of the witnessing and sanctifying
Spirit came to be freshly recognized; an arrest
was made of the Socinianism which by the middle
of the 18th cent. was rife among both Anglicans
and Dissenters..
.
2. Methodism and Calvinism.—The Methodist
forces were soon divided on the question of prelike

deism, mag-

nifies the transcendence of God at the expense of
His immanence, reducing finite will to an illusion
and making man, even in his acceptance of divine
grace, the passive creature instead of the consenting child of God. The Puritan theology, in its
prevailing strain, was intensely Calvinistic; and
to it Whitefield, with the Welsh Methodist leaders
and the Evangelical clergy generally,
. adhered,
while the Wesleys espoused Arminian views upon
election and grace, in this respect inheriting the
High Anglican tradition. But the spring of their
universalism lay in the sense of God’s mercy to
mankind revealed within their own breast and
interpreted in the broad light of the NT; they
sang:
:
:
‘The boundless grace that found out me
For every soul of man is free !*

They could not preach that God ‘willeth all men
to be saved’ under the reservation that He has
doomed some, of His mere pleasure, to perdition ;
as Christ’s ambassadors, they cried, without any

misgiving,

‘Ye all may come, tohoever will!’
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Wesleyan teaching lifted a cloud from the character of God;

it

brought salvation

to

thousands

who had deemed themselves predestined reprobates.
Wesley vehemently contended against another
tenet of Calvinism, maintained by contemporary
Evangelicals—that of the necessary
inherence of
sinin theredeemed, Thecurrent
orthodoxy limited
the salvation of Christ in the degree of its attainability as well as in the persons by whom it is
attainable. John Wesley arrived at the conviction
that the man who is ‘in Christ’ may become even
on earth a thoroughly ‘new creature,’ that it is
possible to be actually. ‘cleansed from all sin’
through ‘the blood of Jesus’ (1 Jn 17)—‘ freed’ (as
he would say) ‘from

the last remains

of sin’; on

the strength of God’s promises and the warrant of
experience, he taught his people to seek and expect
the power to keep continually the Two Commandments of Jesus and so to become altogether holy
and happy. To this effect he used to quote the
Communion Prayer, ‘that we may perfectly love
thee, and worthily magnify thy holy
Name,’ insisting that this is to ask from God no boon beyond
His giving.’ From the moment of conversion the
Methodist was set at war with ‘inbred sin,’ inspired
by the prospect of its extirpation.
The
Class
Meeting, with this ideal before it, became a school
of holiness. The ‘glorious hope of perfect love’
proved an abiding spring of spiritual ardour and
a powerfal spur to moral endeavour.
Sometimes
the extravagances and self-delusions of unbalanced
minds discredited the doctrine of Perfect Love:

to

such abuse all earnest religious teaching is liable.
But the sight of the goal of faith given to Methodism quickened

and

sustained

the race for multi-

tudes. The endurance of the Wesleyan Revival is
due to the spiritual breadth and sanity of its programme.
In this sense Wesley defined the object
of Methodism as being ‘to spread Scriptural
Holiness throughout the land.’ The hymns of Charles
Wesley are the best exposition of Methodism in
the fundamental

respects which

we

have

stated ;

they served as its keenest weapon in the arduous
conflict which it waged with Calvinism, Along
with the hymns, the doctrine which inspired them
has Jeavened the whole Methodist Church.
_ 3+ Methodism and Moravianism,
— Methodism
owes

a peculiar debt to the Moravian

Brethren;

their hand led the two Wesleys out of ‘the legal
wilderness’ into the liberty of the sons of God.
From this simple people, as well as from William
Law and the mystics, John Wesley learned deep
lessons respecting faith and inward religion. But
there came here also a parting of the ways. Leading members of the
Unitas Fratrum in England,
and others of Wesley’s early associates, were infected with the mystical tendency to despise the
external duties of religion... Regarding the inner
light and the Holy Spirit’s witness as the sum of
Christianity, men of this persuasion treated fellowship and Church order as superfluities; some of
them verged in theory, if not in practice, upon
Antinomianism.
Among the latter the maxim
was

current, which

Wesley

denounces

as an

‘en-

thusiastic doctrine of devils, that ‘we are not to
do good unless our hearts are free to it’—in other

“words,

that

we

should

leave

disagreeable

duties

. undone (this was a temporary, but widely operative,
aberration in Moravianism).’ In this outbreak
. Wesley saw the peril of the Revival; he raised a
barrier against it in the ‘Rules of Society’ (dated

1st May 1743), which bear strongly upon private
and social duty, and by the mutual oversight
secured through the Class Meeting.
Thus the
experimental in religion was balanced. by the
practical ; inward holiness found in outward holiness its complement and safeguard. Methodism
recognized that, while salvation is ‘through faith’

alone,
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a true

faith

‘works

by love’;

it enforced

the teaching of St. James side by side with that of
St. Paul, and found the two entirely consistent.
Their home-training and Anglican schooling-stood
the Wesleys in good stead at this crisis,
4. Methodism and the Church of England.—
John and Charles Wesley were sons and ministers
of the Church of England, and taught (as they
supposed) her true doctrine. John Wesley quoted
the Articles and Homilies in vindication of his
most oppugned tenets, For the guidance of his
people he revised the Thirty-nine Articles, reducing
thelr number by omission and abbreviation to 23
(so printed in the Wesleyan Methodist Service
Book): the changes are in many instances significant.
There disappear, with others, artt: viii.

(‘Of the Three Creeds’), xiii.. (“Of Works before
Justification’), xv. (* Of Christ alone without Sin *),.
xvii. (‘Of Predestination and Election’), xx. and

xxi. (‘Of the Authority of the Church’ and ‘Of
the Authority of General Councils’), xxiii. (*Of
Ministering in the Congregation’), and xxxiii.
(‘Of Excommunicate Persons’).

The

title of art.

xvi. becomes ‘Sin after Justification’ instead of
‘Sin after Baptism,’ and ‘Ministers’ is substituted
for ‘ Priests’in xxxii.; ‘Traditions’is paraphrased
by ‘Rites and Ceremonies’ in xxxiv., the substance

of the art. being preserved with notable alterations
in detail. ‘The Civil Magistrates’ (xxxvii.) Wesley
turns into

‘the Rulers

of the British Dominions,’

adding ‘his-Parliament’ to ‘the King’s Majesty,’
merging ‘ Ecclesiastical and Civil’ in “all Estates,’
and concluding with the first paragraph of the art.;
he ignores the Royal Supremacy over the Church,
The artt. on ‘the Sacraments’ and ‘the Lord’s
Supper’ are reproduced almost verbatim; but that
‘Of Baptism’ is curtailed, the definition ending
with

the words

‘sign

of

... new

Birth’;

the

statement that by baptism persons are ‘grafted

into the Church’

is avoided, while the clause com-

mending ‘the Baptism of young Children’ is retained. Art. ix., ‘Of Original or Birth-Sin,’ is also
cut down materially: the Wesleyan teaching on
Sanctification appeared to conflict with the assertion that ‘this infection of nature doth remain,
yea in them that are regenerated.? The reference
to ‘flesh’ and ‘ bones’ is dropped from the art. * Of
the Resurrection of Christ.” The general effect of
the recasting is to emphasize the Protestant and
Evangelical character of the formulary, to set aside
the principle of State-establishment, and to eliminate Calvinism.
.
5. Doctrinal standards.—Neither the Articles of
Religion nor any other Anglican document or dogmatic creed was laid down by Wesley as the ground
of Christian fellowship. The revised Articles of
Religion were, however, from the first incorporated,
with certain necessary local adaptations, in the
constitution of the Methodist Episcopal Church of
America (see Doctrine and Discipline, etc., of this
Church, pp. 21-26).
‘There is only one condition
Rreviously required,’ the Rules state, ‘in those who
esire to enter these [the Methodist] Societies, viz.
a desire to flee from the wrath to come, to besaved

from their sins.’ . This ‘narrow gate’ leads into the .
true way; the earnest seeker of salvation approves
Christ and the gospel as the sick man his remedy 3
a deep repentance affords the best guarantee for
orthodoxy.
To his preachers, however, Wesley
prescribed his Notes on the NT and the first four
volumes

of

Sermons

(ed.

1787-88,

containing

44

Discourses) for the basis of a common understanding. These standards are introduced into the Model
Deed regulating the trusts upon which Wesleyan
Methodist church-fabrics are secured, and into the
ordination vows of the ministers. Every Local
Preacher also declares his assent to ‘the general

doctrine’ contained in the above writings as being

-
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‘in accordance with the holy Scriptures.’ While
they present no formal confession or dogmatic
scheme,

the Notes

and.

Sermons

contain

the

full

evangelical creed in solution; they are a working
standard framed for a preaching ministry, and have
proved a sufficient regulative canon for a Church
that retains its Evangelical consciousness and is
concerned above all things to preserve the lifeconveying spirit of these authoritative documents.
A Conference Resolution of 1807 forbade the tenure
of office in-the Societies to any person ‘holding
opinions contrary to the total depravity of human
nature, the Divinity and Atonement of Christ, the
influence and witness of the Holy Spirit, and
Christian Holiness, as believed by the Methodists.’
6. Four salient points. —- The characteristic
features of Methodist teaching may be summed
up as follows.
.
.
:
(1) Universal redemption. — Wesley and his
preachers
proffered in the name of Jesus Christ
“a free, full, and present salvation’ to every sinner
—a salvation based on the Sacrifice of the Cross,
bestowed on condition of ‘repentance toward God
and faith toward our Lord Jesus Christ,’ and certi-

fied inwardly by the witness of the Spirit of God
bringing
peace of heart and the sense of God’s
fatherly love, and outwardly by a life of holy
obedience.
.
(2) Entire sanctification.—Methodism holds the
gospel to be as large in its intension as in its extension, to be designed for the ‘rooting out’ from
human nature of ‘every
plant which the Heavenly
Father
planted not’; it encourages the Christian
man to look for the perfect cure, in himself and in
his race, of sin’s disease. The Rules of Society,
illustrated by Wesley’s social work, virtually include the community with the individual man in
the scope of Christ’s redemption.
(3) Lhe fellowship of believers.—Methodism stands
for Christian brotherhood.
It honours the ministry and cherishes

the two

sacraments;

but, in its

view, the proof of Church-membership lies essentially not in observance of sacraments, nor in obedi-

ence to Priests, nor in subscription to creeds, but in

the fulfilling on the part of Christ’s brethren of His
law of love by their seeking one another's company
and bearing one another’s burdens.:
. (4) Ordered Christian service.—‘ This is the love
of God, that we keep His commandments’: the
Wesleyan Rules of Society were conceived as an
application of the commandments of Christ to the
situation of the Methodist people in early days.
Interpreted with good sense and according to the
spirit in which they were framed, those rules are
found applicable to later times and to the circumstances of Methodists all over the world. They
signify that the Christian man is Christ’s in bod
asin spirit, and is called in concert with his fellows to’ bend everything in life to the furtherance
of God’s kingdom upon earth.
The above sketch is a narrative, not a criticism

—a narrative of the genesis of Methodism as a@ product of and a factor in the life of Christendom.
The changes which the system has undergone in
thought and spiritual character, due to its wide
expansion and the reaction upon it of later religious movements, cannot here be traced.. Suffice it
to say that through:
its manifold divisions and
diversities of government a striking identity of
doctrine prevails. Ecumenical Methodism retains
the stamp of its origin.
.
Lrreratorg.1—John Wesley, Works3, 14 vols., London, 182031 (chiefly important for doctrine are Sermons, Doctrine of
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1 The lettera A.M. attached to the name of authors signify
American Methodist;
G.M.,
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_ Methodist of the New Connexion; P.M., Primitive Methodist ;
ULM, of the United Methodist Church ; the undistinguished
names are Wesleyan Methodist,
.
.

(Ancient)
Account of Christian Perfection, and Plain Account of the
Freople called Methodists); The Methodist Hymn Book, do. 1904,
A
Collection of Hymns for the Use of the People called Methodists', do. 1792; Poetical Works of John and Charles Wesley,
ed. G. Osborn, 13 vols., do. 1868-72; John Fletcher, Works,
8 vola., do, 1844 (esp. Checks to Antinomianism, A Rational
Vindication of the Catholic Faith, and Socintanism Unscriptural); J. Benson, dn Apology for the People called
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Person of Christ, do. 1871, 21875, A Higher Catechism of Theology, do. 1885; 7 H. Rigg, Modern Anglican Theology’, do.
1880, Ozford High Anglicanism, do. 1899; M. Randles, First
Principles of Faith, do. 1884; W. F. Slater, dfethodism in the
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The Miracles of Unbelief7, Edinburgh, 1911, Theomonism True,
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do. 1905; Milton S. Terry (A.M.), Biblical Do
ics, New
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GEORGE
(Ancient).—The

territory of what

is now the Republic of Mexico was inhabited in
ancient times—as in part it still is—by a great
diversity of nations and tribes.
The plains of
Northern Mexico were the domain of tribes of alow culture stage, living mostly without fixed
abode, relying chiefly on the produce of the chase,
and to some extent on agriculture.
These tribes,
of whom

we

know

very

little,

received

from

the

Mexicans the general name of Chichimecs. The
more cultivated nations were concentrated in the
central highlands, and in the ravines, valleys, and

coast-plains of Southern Mexico.. Though belonging to different linguistic stocks, and differentiated
as

to

their advancement

in culture,

art,

science,

and political power, they were, nevertheless, identical in the special traits of their civilization,
forming, so to speak, one great geographical culture
province.
-The name Mexicans belongs properly to the
inhabitants of the city of Mexico or Tenochtitlan,
who were otherwise called Aztecs, but the designation was extended to all tribes and tribal fractions
who spoke the same idiom, and were known to the
citizens of Mexico by the name Naua or Naua-

tlaca, t.e.,

‘speaking intelligibly.’

historical times were
Federal District, the

Their abodes in

the central highlands, the
States of Mexico, Puebla,

and Morelos, and the territory of Tlaxcala, where
they lived intermingled with fractions of the Otomi
nation, with Mazauas, Matlatzincas, Popolocas,
and other primitive nations,
From that central
home parts of the Mexican nation emigrated, in
pre-historic times, to the Atlantic coast, reaching
as far as Guatemala, San Salvador, and the coasts

and islands of the great lake of Nicaragua. Those
were the tribes
particularly
connected with the
mythical name of Toltecs. Xo the Maya-speaking
peopleof Guatemala these emigrants were known

MEXICANS
by

the

name

of

Yaqui,

which

seems

to

be

but

another name of the Toltecs, who were commonly
designated by the Mexicans as the Tonatiuh iixco
Yaque, ‘those who went to the rising sun.’ For
all these tribes, undoubtedly, a long succession of
ages of cultural development must be taken into
account, since their civilization, at the time of the
Conquest, might have equalled, at least in many
respects, that of the ancient nations of the other
side of the globe. Their religion had reached a
correspondingly advanced stage of development,
and was very elaborate, while their pantheon was
unusually rich.
.
:
1. Religious ideas.—As with all the other

o

nations

of the world,

the religious

faith and the

metaphysical ideas of the Mexicans had in part
developed from attempts to grasp the connexion
between the things of this world according to the
principle of causality; in part they were the outcome of religious practice, and the crystallization
of magic ceremonies, intended to produce certain
effects by way of imitation. The great problems
that presented themselves to the human mind because of the movement of the sun, the changes in
the shape of the moon, and the varying location
of the ‘great star’—the morning star—have been
treated by the Mexicans in a great number of
mythical tales and mythical personifications. .
The most prominent and the most widely worshipped Mexican god, of whom the largest number
of tales and myths were reported, Quetzalcoatl,
the ‘feathered snake,’ the creator of men, the
wind-god of the later priestly school, was, in fact,
nothing else than a mythical personification of the
moon, who in her decrease travels to the east, t.¢.,

draws every day nearer to the sun, and finally dies
away in the rays of the rising sun. It was believed
that, when dying, this god, or his heart, was trans-

formed into the morning star. The counterpart of
this deity, Tezcatlipoca, the young warrior, who
was regarded as the watching eye, the god who
sees and punishes all kinds of sin, and the sorcerer
who roams about in the night, is, in reality, the
new, waxing moon who makes her appearance in
the evening sky, and will travel on in the night,
as the eye of the night. On the other hand, deities
like Centeotl, the ‘maize-god,’ have developed
from certain religious practices—e.g., the
placing

of maize-stalks or young maize-ears in the houses,
in order to get rich crops.
Xipe Totec, the
‘flayed,’

the

god

who

wears

a human

skin,

the

hide of a sacrificed man, has probably originated
from well-known ceremonies celebrated in the beginning of the year in the time of sowing, in order
to bring about the re-birth of vegetation.
The
two classes of deified beings met in the one great
idea that the celestial powers, the sun, the moon,

and the god of thunder and lightning, were at the
same time the promoters of the growth and ripening of the fruit, and in the conviction that the
new-born god (the rising sun) and the increasing
agency (the waxing

moon) were

the

causes

of all

birth and growth and of all that maintains and
keeps up human life, and that they were the source
of human life itself.
a
The spirits of the dead are to be added to these
two classes—the ancestors, the founders of the
tribe who had died in ancient times, and who had
lived when the sun had not yet made its appearance in the sky.
These deified ancestors were
believed to awaken and to live in the night
and, consequently, were identified with the stars.
Xiuhtecuth, the god of fire, who had likewise

existed in the ‘time of darkness and night,’ before
the birth of the sun, and was, accordingly, named
Ueueteotl, the ‘old god,’ became in some way the
prototype of these ancestral gods.
2. Origin of the world.—The Mexicans believed

(Ancient)
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that heaven, earth, and the sun had not been
created at once, but that four ages of a somewhat

imperfect creation had preceded the formation.of
the present world. The first of these pre-cosmic
creations was named Ocelotonatiuh, ‘jaguar-sun.’
This was the sun of darkness, or sun of the earth,
for the jaguar was considered to be the animal
that

swallowed

the

sun

in time of eclipse,

and,

as the earth was the realm of darkness, the jaguar
was identified with the earth.
This first period
came to an end by darkness, when the jaguars
were eating men. The second period was called
Ecatonatiuh, ‘wind-sun.’ This period came to an
end by great revolving storms, and men were transformed into apes. The third period had the name
Quiauhtonatiuh,

Srain-sun,’

meaning

‘ fire-rain.’

In this period fire rained from the sky, volcanic
ashes and lapilli were strewn over the earth, and
reddish lava-cliffs arose. Men were transformed
into birds. The fourth period was called Atonatiuh,
‘water-sun.’ In this period: a great deluge took
place, men were transformed into fishes, and the
sky fell down upon the earth. The fallen sky was
raised by the joint action of the gods Quetzalcoatl
and Tezcatlipoca, and the earth was revived. It
was only then, in the year called ce tochtli, ‘one
rabbit,’ that the present world was created. Its
name is Olintonatiuh, or ‘earthquake-sun,’ because this present world is to be destroyed by
earthquakes.
One year after this creation, in
the year

ome

acatl, ‘two

reed,’ the god Mixcoatl,

‘cloud-snake,’ the god of the North—or Tezcatlipoca in the form of Mixcoatl—‘drew fire out of
the wooden sticks,’ kindled fire by means of the
fire-drill.
Then men were created, and war was

begun, in order that there might be human hearts
at hand for nourishing the sun.
The first who
was

killed in war,

t.e., was captured

in war

and

offered on the sacrificial stone, was Xochiquetzal,
the goddess of the moon, for it is the moon who
dies every month in conjunction with the sun, and
by her death gives life and strength to the rising
sun.
:
.
Men being created, and war being commenced,
there was opportunity for the creation of the sun.
At the end of the first half of the first Mexican
cycle of 52 years, in the year ‘thirteen reed,’ the

sun was created.

The gods assembled in Teotiuacan, the ancient city of the
sun, and took counsel, asking each other who should take
charge of lighting the world. The first who offered himself was
Tecciztecatl, the moon-god.
Again the gods asked which other
deity would take charge of lighting the world.
As_no one replied, the gods requested Nanauatzin, the ‘bubonic,’ the luetic
god, to undertake it, and he consented. The gods kindled a
great fire in the teotezcadli, the * divine stove,’ and Tecciztecatl
tried first to throw himself into the fire, but he was afraid and
drew back. Then Nanauatzin shut his eyes and threw himself
at once into the fire, and after him Tecciztecat] did the same.
This took place at midnight.
Then the gods conjectured in
what direction thesun wastorise. It wasin the east, where the
sun rose at day-break, followed by the moon. The chroniclers
relate that originally the moon
possessed the same splendour
as the sun, but the gods struck
her in the face with a rabbit,
so that her splendour darkened, and now the figure of the
rabbit ig seen on the face of the moon. After having risen, the
sun and the moon stood still for four days and four nights,
whereupon the gods resolved to sacrifice themselves in order
to give life to the sun. After the gods had killed themselves,

the sun commenced to move, and ever since has made

regular courses, alternating with the moon,
:
3. Origin of men.—When heaven and earth were created, the
gods took counsel and asked where to get beings to dwell on
the earth. Then Xolotl, the dog who jumps down from the
sky—the god who carries the setting sun to the under world—
went to the kingdom of the dead to fetch a bone of the dead.
When he had
given his message to Mictlantecutli, the king of
the dead, the fatter asked him to move four times round the
sepulchre in the stone-circle, blowing the conch. The god called
upon the worms to make a bole in the shell, and thus he blew
the conch. The king of the dead gave the bone to him, but
ordered his vassals to follow him and to dig a pit in his way.

There the god stumbled and fell, the bone slipped out of his

hand, fell to the ground, and was broken in pieces. The god
was much grieved, but he arose, picked up the fragments, and
brought them to Tamoanchan, a region situated far in the west.
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There the goddess Ciuacoatl or Quilaztli ground down the fragments on the grinding-stone, and put the
pulverized material
into the chalchiuhapaztli, the bowl hollowed
out of a precious
stone, and set with gems. On this pulverized material Quetzalcoatl sprinkled bl
drawn by piercing his penis with a knife.
In this way men were generated, and food was found for them
in the same region of the west.
It was the maize, whose place
the black ant and the red ant showed to the god,
.

. 4.. Heaven, earth and under world, and the abode

of the dead.—The Mexicans were of opinion that
from the earth (dalticpac) upwards there were
thirteen regions or heavenly ‘spheres (ilhuicatl),
and from the earth downwards there were nine
regions or under worlds (mictlan).: The second,
third, and fourth of the heavenly spheres were
the regions where the moon and the clouds, the
stars and the sun moved, while the uppermost or
thirteenth region was the abode of.
Ometecutli,
Omeciuatl, or Tonacatecutli, Tonacaciuatl, the

gods of generation.

The second of the under-world

regions was the Chicunauhapan, the ‘ nine streams,’

the water that encircled the realm of the dead and
was in a way identified with the ocean of the
western region. The third under-world region was
the tepetl imonamiguian, the gateway by which
- the sun entered the under-world region. . The
undermost region was the abode of Mictlantecutli
and Mictecaciuatl, the lords

of the dead. . To this

under-world region there went, however, only the
men and the women who had died in their homes
from sickness, injury, or the infirmities of age.
Men who were drowned, struck by lightning, or
carried away by malignant fever or contagious
disease were believed to be taken by Tlaloc, the
rain-god.
Their corpses were not burned, but
buried, blue colour—the

colour

of water

—having been put on their foreheads.
to Tlalocan, the home

and

rain

.They went

of the rain-god, situated on

& great mountain in the east, a paradise of vegeta-

tion,

in order

to serve him

there..

Men killed in

war or sacrificed on the sacrificial stone and women
who had died‘in childbed belonged to a. third

order,

and

went

to heaven,

to the

house

of the

sun. The warriors went to the east, to receive
the rising sun and to accompany
him up to the
zenith. The women had their dwelling in the west,
in the region of the setting sun. In the morning
they climbed up to the zenith, where, at noon, they
received the sun from the hands of the warriors,
and accompanied him on his downward course.
At sunset they delivered the sun to the dwellers
in the under-world region, for at night the sun
illumines

the under

world, and

the dead awaken

and live.
:
.
‘
5. Principal deities. —A detailed study of
Mexican mythology and the character of the
Mexican gods leads to the conclusion that the
forefathers of the Mexicans worshipped the sun,
the

moon,

the

morning

star,

the hearth-fire,

the

maize-yod, and the other deities of vegetation, the
god who pours down the beneficial rain, and a
host of numina and spirits who were believed to

dwell in particular
places, as mountains, caves,
water-holes, etc. In the course of time those cosmic

potencies assumed very different shapes in the
mythopoetic imagination of the people, coalescing
in part with a deified ancestor, or being merged in
certain regional festivals, thus giving rise to certain
well-defined divine personages, who in the different
tribes,

towns,

and villages

the altepeyollotli,

were

acknowledged

as

the “heart (or living principle)

of the town.’

oe

Thus Uitzilopochtli, the war-god, the particular
protector of the citizens of Mexico (Tenochtitlan),
must originally have been the rising sun, or the
morning
star. His mother conceived him from a
feather-ball coming down from the sky.
Her

other

children,

hundred

the

Southerns’

Centzon

(the

Uitznaua,

stars),

the ‘four

and their elder

(Ancient)
sister Coyolxauhqui (the moon), seeing their mother

pregnant, wished to kill her, but just at this moment Uitzilopochtli was born. Armed with shield
and spear, he came forth from his mother, decapitated his elder sister Coyolxauhqui, and drove
the ‘four hundred Southerns’ from the ‘Snakemountain’ (thesky). The other war-god Camaxtli,
or Mixcoatl, the god of the Tlaxcaltecs, the ‘shooting god,’ was probably a mythic conception of the
morning
star. Tlaloc was the rain- and thundergod and the god of the mountains. He had his
residence on the top of a mountain in the east,
where he owned four chambers and four barrels,
from which his servants, dwarf-gods, bailed out the
water and
poured it down on the earth. Stone
images of this deity are to be found all over the
country. Tezcatlipoca wasthe god of the Tezcocans
and of the tribes dwelling on the slopes of the volcano.
He was the sorcerer who roams about in
the night, the god who sees and punishes sin, and
the patron of the ¢telpochcalli, the club-house of the
young warriors; and certainly developed from the
conception of the new, waxing moon.

Xiuhtecutli,

the ‘lord of the turquoise,’ or Ixcocgauhqui, the
‘god with the yellow face,’ the god of fire, was the
tutelary deity of the citizens of Tlatelolco and
their brethren on the western mountain slope, the
Tepanecs of Tacuba and Coyouacan.
Tonatiuh,
the

sun,

and

Metztli,

or

Tecciztecatl,

the moon,

had in ancient times been worshipped at Teotiuacan,
north of the valley of Mexico, and two great pyramids dedicated to them are still to be seen in that
place. The moon alone was the principal deity of
the inhabitants of Xaltocan and of the province
of Meztitlan, on the borders of the Huaxteca.
Quetzalcoatl, the

‘feathered

snake,’ the creator of

human life, the wind-god, was another conception
of the waning and resuscitating moon.
He was
the great god of the merchants of Cholula and all
the

Mexican

commercial

colonists,

down

to

the

provinces of Guatemala and San Salvador. Xipe
Lotec, ‘ our lord, the flayed,’ the god of the sowing
time,‘ the god of vegetation, was generally worshipped in the whole country; but it seems that
the
Nauatl tribes on the borders of the State of
Oaxaca, the inhabitants of Tehuacan, Cozcatlan,
and Teotitlan: del Camino
were
particularly
addicted to his cult. He is also called god of the
goldsmiths,

because

the

goldsmiths,

located: in

the town-quarter, or clan Yopico, regarded him
as their tutelary
deity. Xochipilli, the ‘ flowerrince,’ the lord of the green maize, the god of
ood,

slope,

had

his worshippers

all along

the Atlantic

He was believed to be incorporated in the

Quetzalcoxcoxtli, the wild fowl that chants

in the

morning. - He had a brother called Macuilxochitl,
‘ Five flowers,’ or Auiateotl, ‘ the god of voluptuousness,’ who was the deity of pleasure, of music,
dancing,
gaming, and debauchery.
Ome tochtli,
‘two rabbits,’ the pul ue-god, the Mexican Bacehus,
was the town-god
of Tepoztlan, in the State of
orelos, ©
Female deities were Couatlicue, the mother
of Uitzilopochtli, worshipped in Mexico City;
Ciuacouatl, the female warrior, the goddess of
Colhuacan; Itzpapalotl and Quilaztli, the earthoddess and the fire-goddess of the towns of
uauhtitlan and Xochimileo; Teteo innan, the
‘mother of the

gods,’ or Toci, ‘ our

grandmother,’

also called Tlazolteotl, the goddess of ordure,’ or
Tlaelquani, ‘ mire-eater’
(i.e. sinner); she was

generally worshipped as a harvest-goddess;

Xochi-

quetzal, the goddess of flowers and of love, had her
Worshippers throughout the country, and a magnificent pyramid dedicated to her is still to be seen
in Xochicalco, south of Cuernavaca.
All these
goddesses, without any doubt, were originally
moon-goddesses, but developed into goddesses of

.
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fertility and
generation, into earth-goddesses and
patronesses of women’s art.
Chalchiuhtlicue, the

* goddess whose garments are precious stones,’ was

the impersonation

of running

water,

brooks,

and

lakes; Uixtociuat]l that of: the salt water, and
accordingly the patroness of the salt-makers.
Centeotl, the maize-god, was represented either as
a female or as a male deity, and was particularly
related to the gods of generation, the authors of
ife. :
:
Lo
6. Religious practices.—
The Mexicans were
penetrated by a feeling of absolute dependence on
their gods. They regarded them as the
givers of
all things and as those who inflicted punishments
upon them, and they were convinced that most of
these punishments were brought down on them by
their own sins. In order to obtain the favour of
their gods or to appease their wrath, they used to
address them with prayers, to present otierings to
them,

to humiliate

themselves

in their presence,

and to torture themselves in their honour.

In the

work compiled by Bernardinode Sahagun, the
original of which was written in Aztec, he has

Preserved many prayers directed to several gods,
istinguished by a high and noble feeling, and by
a wonderfully refined and poetic language, while
another chapter of the same work contains twenty
ancient and very curious songs, which they used to
sing in honour of their gods at the different annivers:

in E,

festivals (text, Germ. tr., and commentary

Seler, Gesammelie Abhandlungen zur amert-

kan. Sprach- und Altertumskunde, Berlin, 1902-08,
_ ii. 959-1107).
.
co
re

The offerings which the Mexicans were accustomed to bring to their gods consisted of food and

garments,

adorn their

flowers

and

green

twigs

altars, copal, rubber,

(aczoyatl)

to

and different

kinds of aromatic herbs to burn, and piles of wood
to heap up and kindle on the top of their templepyramids... They. humiliated themselves in the
presence of their gods by eating earth (¢/alqualiztli),
t.e., by touching ‘the earth with. the finger and
putting it to the mouth.
When they requested
something from their gods, and before every festival
dedicated to them, they fasted, eating only once in
the day, avoided red pepper sauce and every kind
of spices, abstained from sexual intercourse, and
did not wash their heads. When the request
which they had to make was a very earnest one,
they tortured themselves by piercing their tongues,
or the margin of their ears, sometimes drawing
stalks or threads through the hole made in the
tongue, and offering the blood issuing from their
wounds, collecting it on agave leaves, - If they had
committed a sin such as intercourse with the wife
of another

man, and wished

to atone

for.it, they

went to the priests of the goddess Tlacolteotl and
made

confession,

and

the

priests,

after

having

heard the confession, imposed some penance--¢.7.,
to go naked in the night to some shrines. of the
‘women-goddesses’ (ciuateted), there to deposit
garments made of the common bark-paper. By
performing this
penance they were believed not
only to have got rid of the sin committed,
but also

of the punishment for it enjoined by the law.. A
Mexican religious practice that excited the curiosity
and even the amazement of the Christian priests
was the so-called ‘ eating of the god’ (ceoqualizéli),
Atacertain festival anumberof devotees assembled,
and, after having

made an image of the god from

the paste obtained by grinding certain seeds,
high priest sacrificed the image and cut it
pieces.
The assembled persons ate the pieces,
those who had partaken were obliged to pay

the
into
and
for

a year all expenses for the cult of the god in
question.

:

Finally, the Mexicans felt compelled to bring

living beings as an offering to their gods.

They
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sacrificed to the fire-god by casting into the fire all
kinds of animals that could be found in the fields,
and they also offered human prisoners in the same
way. The warriors who had captured them brought
them, their limbs tied together, and hanging on a
pole, like captured game, for the fire-god was the
god of war and of the chase. The Mexicans killed
quails by decapitating them, as an offering to the
sun and other deities such as Uitzilopochtli, for the
uail was the spotted bird, the image of the starry
sky.
- ‘They. fastened
prisoners: with extended arms
and legs to a wooden frame, and shot them with
arrows,

This was a sacrifice for the earth-goddess,

and was intended to fertilize the earth.
There is
no doubt that it was originally meant as an imitation of the sexual act. They decapitated a woman
as animage of the ‘ mother of the gods ’—the moongoddess, the harvest-god—and flayed her, for the
old moon, the waning moon, is cut into pieces,
and her splendour is stripped off. Yet she would
revive, and therefore the flayed skin of the victim
was donned by a man who, in the following ceremonies of the feast, represented the goddess.
The Mexicans practised to a terrible extent the
offering of human

hearts, torn out of the bodies of

livingmen, They used for that purpose a sacrificial
stone of a rounded pyramidal shape.. The victim
was

thrown

backwards

on the top

of

it,

his ex-

tended arms and legs were held by four men, and
the sacrificer, armed with a big stone knife, made

a broad cut across the breast, under

the ribs, and,

putting in his hand, tore outthe heart.
itself was

The heart

presented to the sun, and with the blood

they moistened the mouth of the idols, while the
heads of the sacrificed were put in rows on poles. The body was delivered to
the man who had captured the
prisoner and had- presented it as a
sacrifice..
He cooked the flesh with maize, and
made a feast of it with-his relatives and friends.
With the thigh-bone of the dead man he madea
bundle that was hung up ona high pole in the
middle of the house-courtyard. This was a token
of the valour of the owner, and probably, at the
same time, a fetish for luck and protection. °
. 7 Annual festivities.—The Mexicans divided the
year into eighteen sections of twenty days each and
tive remaining days. Oneach of these twentieths
they had a feast with many elaborate ceremonies,
‘dedicated successively to various special deities, all
these feasts being intimately connected with the
exigencies of the different sections of the year with
regard

to

the

culture

of

the

soil,

sowing,

and

harvesting, and with the changing aspects that
in the different years those important affairs presented to the anxious eye of the labourer. They
commenced with the ceremonies early in the year
—in the time of our February. At that time, in
the houses and on sacred spots—mountains, caves,
water-holes, and localities considered as the abodes

of the rain-gods—they set up poles to which papers
ainted with the emblems of the numina of these
ocalities were attached ; and they carried children,

who were bought from their parents, to the same
localities and sacrificed them to the rain-gods, in
order that these divinities might grant rain in
sufficient quantity for the crops of the new year.
In the second twentieth they celebrated a great
feast to Xipe Totec, the god of vegetation, a form
of the ancient moon-god.
This was just before
sowing, and it seemed to those ancient philosophers
to be necessary to fertilize the earth, that she might
receive the germ and bring forth the crops. For
this important business a sacrifice of value and a
vigorous man were required. They took a prisoner of war, the most gallant whom they had
at hand, and with him performed a ceremony that was in a way
atesting.
He was fastened by a rope to the central hole of a
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stone of flat cylindrical shape, the;so-called temalacatl (spinning
wheel of stone). There he had to fight with four other men
until he was exhausted, after which they bound him, with
extended arms and legs (mamarouhticac), to a wooden frame,
where he was shot with arrows, 80 that the blood might drop on
the earth and fertilize it. This was the original form of the
ceremony, as it is seen in the pictographs, and as it was performed in certain ancient towns up to the time of the conquest.
In Mexico City, however, when the prisoner was exhausted and
no longer able to defend himself, he was sacrificed in the regular

way, by cutting the breast and tearing out the heart; and many

prisoners were sacrificed in the same way after him. The bodies
of the sacrificed were skinned, and the skins donned by certain
men who represented the god in the following ceremonies, to
show by this garb that the earth-god had puton a new cloak,
From this custom this second annual feast was called Tlacaxipeualiztli, ‘flaying men.’ The feast concluded with a great
ceremonial dance, where
priests disguised as maize-ears, maizestalks, and other vegetables, or as beings connected with the
fields, exhibited to the people the abundance of food which the
new year was expected to bring.

In the third and fourth twentieths, called
Togoztli, ‘awakening,’ the temples and shrines
were adorned with green stalks, and the ears
destined for sowing were brought to the temple
of the maize-goddess to be consecrated,
The fifth
feast, called: Toxcatl, fell at the time when the
sun, shifting to the north, came to the zenith.
This was regarded as the real feast of the new
year,

and

the

present

writer

has

shown,

in his

explanation of the Humboldt Codices, that the
day-names by which the Mexicans designated the
different years correspond to the days with which
the feast Toxcatl began, In this feasta living
image of the god Tezcatlipoca, i.¢., a prisoner of
war who in the disguise of this god
had represented him all the year round, was sacrificed, and
immediately replaced by another
prisoner, who,
invested with the paraphernalia of the god, had
to represent him in the new year.
The sixth
twentieth, the time when

was celebrated by
all the priests of
little boys in the
ate at this feast
maize

the rainy season

set in,

a general and severe fasting of
all the temples, including the
priestly schools. The Mexicans
a certain meal prepared with

in grain and

beans,

called

etzalii, whence

it bears the name Etzalqualiztli, the ‘eating of
the meal of maize and beans,’ In the seventh and
eighth twentieths the sprouting of the young
maize-ears was celebrated
by a ceremonial dance
of the kings and rulers of the town, and a general
feeding of the people, the feast being called
Tecuilhuitl, the ‘feast of the kings.’ The ninth
and tenth twentieths were called Tlaxochimaco
‘and Xocotl

uetzi,

‘when

the Xocotl

comes

down

Xocotl

Otontecutli,

(or is born),’ or Miccailhuitl, the ‘feast of the
dead.’ At these festivals living prisoners were
thrown into the fire as a sacrifice to the god of
fire,

and

the

image

of

the ‘god of the Otomi,’ the
warrior,’ having the shape of
or of a mummy packet, was
of a high pole, and brought
youth, vying with each other

or

‘soul of the dead
a bird, a butterfly,
placed on the top
down by the male
in climbing to the

top.

Khe eleventh twentieth, called Ochpaniztli,
‘sweeping the roads,’ was the harvest feast, and
at the same time a great expiation ceremony, by
which evil was taken out of the town.

A woman representing Teteo innan, the ‘ mother of the gods,’
having been
decapitated at midnight and flayed, a priest put
on the skin and represented the goddess in the followin
ceremonies.
From a portion of the skin of the thigh, a mas
was made and worn by the son of the ‘mother of the gods,"
Centeotl-itztlacoliuhqui, the maize-god,-the ‘curved obsidian
knife,’ who is described as the god
of cold and punishment,
and fs, in fact, only another form of the morning star, the
son of the moon-goddess. The principal ceremony consisted
in a ceremonial impregnation of the goddess by Uitzilopochtli,
and, on the way
to meet the god, Teteo innan was accomFanied by warriors and by phallic deities called Cuexteca
men of the province of the Huaxteca).
Ceremonial dances
followed, where Teteo innan was replaced by the maizegoddess.
At the end of the feast warriors, racing with
each other, took the mask out of the town, and buried it
somewhere in the territory of their enemies.
The goddess

(Ancient)
herself,
likewise
beyond
to Teteo

f.¢., the priest wearing the skin of the victim, was
driven out of the town, and the skin was hung up,
the boundaries of the town, on a frame-work dedicated
innan, being her sanctuary.

In the twelfth twentieth, called Teotleco, the
Mexicans celebrated the return of their gods, i.e,

of the fire-gods, who were reputed to have gone
out of the country during the rainy season.
The
feast may also be called the ‘ birthday of Uitzilopochtli.’ It concluded with another fire-ceremony,
in which living prisoners were thrown into the
flames. The thirteenth feast, called Tepeilhuitl,
the ‘feast of the mountains,’ was another harvest
feast, when the pulque-gods—the gods of fecundity
—were honoured by sacrifices, and offerings were
brought to the rain-gods, t.e., to the gods of the
mountains. The fourteenth feast, called Quecholli,
was dedicated to Mixcoatl, the god of hunting and
war, and was celebrated by a great ceremonial
hunting.
Arrows and other weapons were made.
The fifteenth feast, called Panquetzaliztli, ‘raising the banners,’ was the great feast of the god
Uitzilopochtli, when the myth of the birth of
this god and the victory which he obtained over
his brethren, the Centzon Uitznaua (the stars),
were dramatically represented by a combat between the warriors and the prisoners designated
for

sacrifice.

The

fire-snake,

the

weapon

with

which Uitzilopochtli had killed his sister Coyolxauhqui, came down from the upper platform
of the temple to burn the, offerings
heaped up on
the great cylindrical stone at the foot of the staircase leading up to the platform.
The sixteenth
feast, Atemoztli, was dedicated to the rain-gods.
The seventeenth, Tititl, was a commemoration
feast of the dead, at which the ciuateteé, the
‘women-goddesses,’ #.¢., the deified women, the
spirits of the women

who

died

in child-bed, and

their patroness Ilamatecutli, the old goddess, the
goddess of fire, played an important part. The
eighteenth and last feast was called Izcalli, ‘increasing,’

and

was

dedicated

to Xiuhtecutli,

the

od of fire, who was honoured by offerings of all
inds of animals thrown into the flames,
‘The god
was represented in this feast by two different
figures—at one time as a god of vegetation, clothed
in green quetzal-feathers and wearing a mask of
turquoises and green stones, and at another time
as the god of the burning

fire, clothed in feathers

of the red macaw and wearing a mask of red and
black stones. The five last days of the year, called
nemontemi, were deemed unlucky. . No feast was
celebrated on them, nor any business of importance
taken in hand.
Other ceremonies were performed to the deities
who were believed to rule certain days, according
to the name of the day in question, these names
being composed of one of the numbers one to
thirteen and of one of the twenty day-signs. As
these names, in the different years, were not
assigned to a, fixed date—the initial days of the
years bearing different names—the feasts of the
rulers of the days were denominated ‘movable
feasts.’
/
,
8. Priests.—For the performance of all these
ceremonies,

filling

out,

in

the

true

sense

of the

word, nearly the whole year, and for the regular
service of the different gods, many priests were
employed, called tlamacazqué, ‘servants.’ They
were divided into different classes, such as the
tlenamacaque, ‘incense- burners,’ the teouagué,
‘guardians of the idols,’ the guaguacuiltin, ‘old
priests,’ and the ometochtzin, ‘pulque priests,’.who

were at the same time the musicians and the
singers. At the head of all these priests there

Were in Mexico City two high
priests, called
Quetzalcoatl Totec tlamacazqui and Quetzalcoatl
Tlaloc tlamacazqui, i.e., the special priests of the
two

great

gods,

Uitzilopochtli

and

the

rain-god
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Tlaloe, whose sanctuaries were situated close to
one another on the top of the principal pyramid.
g. General characteristics.—In spite of their
adherence to bloody sacrificial rites, the Mexicans
were sober, honest people, of tender susceptibility,
governed

by

laws

of a high

moral

standard,

re-

specting the rights of property, detesting lying
and falsehood, cheerful with their friends, brave
in war, and unflinchingly obedient to their native
kings.
Their governors and princes exercised
arbitrary power, but were restrained by unwritten
laws, handed down from their forefathers, and by
public opinion. Their punishments were severe,
ut never cruel. Vices such as drunkenness and
untruthfulness arose with the misery and slavery
of the Spanish times. In material culture, too,
the Mexicans were nearly equal to their conquerors.
Spanish government did not add very
much to their cultural standard, and to-day the
Indians are, if not the most refined, certainly the
most honest, component of the population of the
Mexican territory.
.
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MEXICANS (Modern). —An intimate knowledge of the religion of the ancient peoples of
Mexico is necessary in order to understand the religious life of the present native population of the
country.
On first acquaintance with the people
an impression is given that the Roman Catholic
religion is everywhere present, yet many of the
pre-Columbian religious ideas remain.
Too much
cannot be said of the energies and the fervour of
the Roman Catholic priesthood in their attempts
to Christianize the natives.
The originality of
their methods and their enthusiasm for the work
resulted in a marked success. They learned the
native languages, and collected much data upon
the customs and religion of the people, and to these
early accounts we owe practically all our knowledge of the pre-Columbian life.
The clergy soon noted the ability of the people
to read in pictures, and this was turned to account

in their teaching of the Roman Catholic Catechism.
Figures were drawn on large pieces of cloth representing most ingeniously, in a series of pictures,
the various teachings of the Church. These pictures
were also made in ‘books, some of which, according
to N. Leon (Am. Anth., new ser., ii. [1900] 726),
are still used among the Mazahuas of Michoacan,
A more ambitious attempt was made by the priests
to teach the natives the Latin words of the Lord’s
Prayer and other Articles of the Church. A native
monosyllabic word was selected, the sound of
which was similar to a syllable of the Latin word,
and this word was represented by a picture. The
first syllable, pa, of pater, was shown by a picture
of a flag, which in Nahuatl was pantli, and the
second syllable, ¢er, was represented by a drawing

of a stone, tet? in Nahuatl.
In this way, picture
by picture, the native word was known, and each
word recalled a similar word or syllable in. the

Latin.
:
J. de Torquemada tells us (Monarguta Indiana,

Madrid,

1723, xv.) that the Christian priests illus-

trated the vicissitudes and the instability of life

by pictures representing a great expanse of water
on which were vessels manned by sailors. On one
ship Indian men and women were praying, with
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garlands of roses in their hands, and they went to
heaven accompanied by angels, while on another
vessel the Indians were shown fighting with one
another, ogling women, becoming intoxicated, and
receiving glasses of wine from devils. According
to J. de Acosta’s statement (The Natural and
Moral Hist. of the Indies, ed. C. R. Markham,
London, 1880, bk. vi. ch. vii.), in illustrating the
doctrine of the Trinity, God was pictured with
three carved heads, and St. Peter and St. Paul
were drawn _as two carved heads with keys and
sword. As Sapper remarks:
‘It is easy to suppose that this sort of picture must have been
absolutely incomprehensible to an Indian, but there is little
doubt that the effect of these pictures was extremely favourable
to the spread of Christianity’ (Globus, Ixxx. 126).

The Spanish padres were not content with these
mnemonic and symbolic methods of teaching the
Christian religion, but soon learned the languages

of the country, translated the Catechism into the
various dialects, and
preached
in the native

tongues, Priests taught the Indians how to record
their languages phonetically by the use of the
Spanish characters, and from the early days of the
Conquest there was a constantly increasing amount
of printed and MS material in the languages of the
different peoples of Spanish America.
With a knowledge of the native languages, together with the names and attributes of the various gods, the Spanish priests had a wonderful asset
in their teaching, and they used their knowledge
to good effect. “Their explanation of the native
pantheon was an earnest attempt to incorporate it,
as much

as possible, into their own religion, and,

accordingly, we find many of the ancient myths
turned into a new setting, with the saints now
figuring as the actors in the ancient tales. It is
difficult to determine how much of this transformation was due to the initiative of the priests of the
new faith, and how much may be attributed to the
Indians’ own attempts to reconcile their old religion
with the new. Knowing the tendency of primitive
man to explain everything in terms of his own
mental fabric, we may suppose that many of the
strange metamorphoses which came about were the
natural result of implanting ideas upon an older
foundation, but a result not recognized or authorized by the Church. In many cases the gods of
the ancient religion were incorporated into the
new, as when the three most important gods were
sometimes turned into the Trinity, while the lesser

gods became the saints of the
Church. The evil
one already had a counterpart in the Mexican
religion; among the Mayas he was Kisin, the
earthquake.
The present population of Mexico may be
divided, for the purposes of this article, into four
classes as regards their religion: (1) those of Spanish
descent who are true Roman Catholics ; (2) those of
mixed descent who are nominally Roman Catholics,
but still retain some of the ancient pre-Columbian
religious

ideas ; (3) those of mixed

blood who

are

fandamentally pagans from the Christian point
of view, with religious rites coloured by Roman
Catholic teaching ; and (4) those who show no trace
of the Roman Catholic teaching, and still continue
to practise the ancient religion. It is, of course,
impossible to draw a hard and fast line between
any two of these classes; the two middle divisions
are differentiated only by the degree in which the
Christian or the native religion predominates.
Class r.—In the large cities and towns there is
& numerous population of Spanish-speaking people
who have little or no Indian blood, and these carry
out the rites and ceremonies of the Roman Catholic
Church as practised in Spain,
The festivals of the

Church are celebrated with great pomp and ceremony.
An interesting survival of the teaching of
the early Franciscans

is seen

in the Nacimientos,
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the Pastorales, and the Mystery Plays performed
at Corpus Christi and at other times. Koon after
the Conquest the sacred dramas, so popular in

Spain

at that time, were

introduced

into Mexico,

and were regarded as an important means of propaganda,
” Class 2.~—The casual observer seldom sees any
of the native element among the peoples who have
been placed in this division, and
he considers the
population good Roman Catholics. It is only after
close intimacy extended over a considerable period
of time, together with a knowledge of the nature
of the native practices, that one gradually finds
that the underlying principles of the religion are
based on the native ideas rather than upon the
Christian faith. The veneer of Roman
Catholicism is removed, and the native religion stands out
clearly. The greater
part of the population of
Mexico are of mixed
blood, with a strong preonderance of the Indian over the Spanish strain.
his type of native is present even in the large
cities and towns, where a great proportion of the
eople fall into Class 2, whose religion is Roman
atholic, with an undercurrent of the old ideas.
The gente of Mexico City, ¢.g., are of this class,
Holy Week throughout Mexico is a time of great
religious enthusiasm.
In addition to the Passion
Plays which have already been mentioned, there
is a constant round of festivals, many of which are
strongly flavoured by the native elements, The
season of prayer and iasting appeals to the natives,
some of whom wear the crown of thorns and flagellate themselves, From Holy Thursday until the
Gloria of Saturday the bells of the churches are

silent,

and

the

matracas,

or

rattles,

take

their

place. Each child and adult has a rattle, and the
streets are full of vendors, each selling some sort
of noisy toys.
On the Sabado de Gloria new fire
is struck from the blessed flint. The burning of
Judas is a common sight in every Mexican town ;
figures of Judas, representing him as a man or

woman,

@ negro,

a soldier or a knave, a devil or

a gentleman, are burned in every village plaza.
Many of these figures contain jars filled with various

objects,

and,

when

the

container

Viga

Canal;

is broken,

the contents fall into the struggling crowd. Firecrackers and rockets often form the hands and
feet of these Judas figures. It isa time of much
inerriment,
.
In Mexico City on Vitrnes de Dolores, the eve
of Palm Sunday, there is a long procession of
decorated

boats

in the

and flowers,

small shrines, and altars are displayed ever where,
the native love of flowers and their varied use of
them as decoration being seen at this time at its
best.
These religious festivals play & very important part in the life of the people.
The custom of erecting wooden crosses. along
the roads and trails is very common in Mexico.
The traveller, in passing one of these crosses
for the first time, usually deposits a stone or a
flower before it.
It is on the magical side of the religion that we
find the greatest number of survivals at the present
time. Symbolic and contagious magic abounds
among all strata of the Population. Some of their
derived from the Spanish
ideas are, of course,
element, but the greater number are purely native.
Hypnotic suggestion is the important feature in
all the ceremonies which deal with healing the sick.
The air is full of evil spirits, which linger round
the entrances of the villages, and precautions
must be taken to placate or outwit them.
Class 3.—This class is represented in the small
Pueblos in the country districts, where the headman of the village
performs the offices of the
Church, except at infrequent intervals when the
priest of the district makes his visit to celebrate

(Modern)
Mass and to
perform marriages and baptisms.
The native religious ideas are much in evidence,
for the visits of a priest of the Church are often
too infrequent to make much headway against the
resence of the strong native religious element.
his cannot be stamped out among the people, and
it remains a sturdy growth unless persistent and
energetic efforts are made to counteract its influence
by Christian teaching. It is among people of this
elass that the blending of pre-Columbian and
Christian ideas may best be studied.
.
The native elements come to the front especially
in connexion with agriculture and the burial of the
dead.
Incense is burned and offerings are made
to the gods of fertility at the time of sowing; other
gifts are presented to the gods of rain; in some
cases offerings are given to the wind-gods when the
burning of the brush of the maize-tield is undertaken;

and

abstention

from

sexual

intercourse

before the planting is another of the survivals.
Among the Otomi an idol is buried in the maizefield,

another

is kept in the domestic

house, and

a third in the granary. The hunter may burn
incense for a successful
hunt, the traveller for a
prosperous journey. Every
house has its santo, or
saint, often the crudest kind of picture or image,
and the firstfruits of the harvest are usually placed
before this shrine; in time of sickness and death
many offerings are made and incense is burned. It
is the nature of the gifts and the spirit in which
they are made, rather than the act itself, that show

the pre-Christian ideas,
.
In many of the prayers the native element is
seen.’ Sapper tells (Das nérdl. Mittel-Amerika,
p. 270) of the Kekchi praying, ‘Thou art my
mother, thou art my father,’ a form commoz

in the

Popol Vuh (g.v.). The Indian origin of many of
the
prayers is seen in the poetical form, the
parallelisms, the antitheses, and the repetitions of

single words and phrases.
Seler tells of a stone
idol discovered in a cave in the State of Puebla
before which offerings of flowers, eggs, and wax
candles were found. In another case the visiting
padre saw, to his indignation, a stone idol occupying the place of honour beside the crucifix, on the
altar of the village church. In a cave in Oaxaca
a pottery incense pan and two turkey feathers
were discovered, the feathers having undoubtedly
been used in connexion with the sacrifice of human
blood, so common a part of the religious ritual of
the ancient Mexicans. These definite examples
will show the hold which the older ideas have
upon the people, who are nominally good Roman
Catholics,
.
:
.
| ' Class 4.—The number of individuals who have
been placed in this division is comparatively small,
and, as might be expected, they are found only in
the most unsettled and inaccessible portions of the
country,
They show practically no influence from
the outside world in their customs, their languages,
or their religion. Spanish is seldom understood,
and the native languages show little change from
those portions which were recorded by the early
Spanish conquerors. It is among these people that
one can obtain aclear picture of the pre-Columbian
aborigines.
The polytheistic ideas are still maintained, and many of the gods now worshi ped may
be identified with the ancient deities of the people .
—Sakaimoka of the Huichols, €.g., is recognized
as the old rain-god, Tlaloc. It is seldom that the
ancient gods of the sun, the moon, the morning
star, and other planets can be noted in the present
pantheon, although among the Seri of Lower
alifornia the sun and moon find a place among
the gods, and among the Tarahumare there is a
‘father-sun’ and ‘mother-moon.’
Among the
present-day Mayas the sun and moon are servants
of the gods,
cs
:
oo
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Worship by means of prayer,
sacrifice takes many ditferent
sacrifice

divination, and
forms.
Human

has

been

abolished,

although

Tarahumare,

and

the

of

there

are

a few sporadic cases where it has been reported
within the last century. Blood sacrifice 1s not
uncommon among people of this class, the ear and
other. parts of the body being cut with a stone
knife, and the blood allowed to drop upon the idols.
Offerings of food and drink. now form the main
portion of the religious practices of the population,
although burning of copal or other incense to the
godsisalso very common. Compulsory
intoxication
—a common feature of the ancient religion—is still
carried out by means of the pulque of the Mexicans,
the Aikuli of the Huichols, the ¢esvino of the
balche

the

Lacandones.

Divination is practised in many forms, and among
many peoples there is a class of soothsayers who
- look into the future by means of the movements
of sacrificed animals, the smoke of the incense, the

crystal, the image on the surface of a basin of
water, and many other ways, The prayers of the
Cora, collected and translated by Preuss (Die
Nayarit-Expedition), furnish an excellent criterion
of the native point of view towards the gods and
religion in general. The dances of the people are
often held for magical purposes. Among the
Tarahumare, ake the dance is a prayer, a petition
for prosperity for the harvest, or for health and
freedom from ill-fortune.
:
,
. The idea of renovation, the renewal of the incense-

burners and the cleansing of the houses and of the
places of worship at certain times of the year, is an
ancient practice. Among the Lacandones, at the
main ceremony of the year, when the firstfruits
are offered, the entire collection of incense-burners
is renewed.

The old ones are ‘dead,’ and new ones

are made to take their place. Priests no longer
form a distinct class by themselves in Mexico, but
the head-man of the village or the head of the
family now performs the priestly functions, and
among some of the tribes the class of shamans still
remains, It is claimed that one-fourth of the
Huichols (¢g.v.) of Northern

Mexico

are shamans;

the name of the tribe signifies ‘the doctors or
healers.’ It is they who have the power to look
into the future and who understand and interpret
the will of the gods, Religious temples, so common
a feature of the pre-Columbian culture, no longer
lay a part in the religious life, though the
acandones still make
pilgrimages to the ruined
structures where they
believe their gods reside,
carrying with them incense-burners and other
offerings. The religious practices are usually carried
on either in the domestic habitations or in a house
set apart for the purpose, this house being called
topina,

‘the

house

of all,’ among

the

Huichols.

Women are usually excluded from these religious
places, except at the termination of the worship,
when general feasting takes place, and the offerings, previously made to the gods, are consumed
by the worshippers. Perhaps the best example of
a people who have had no contact with Spanish
ideas are the Lacandones, who live in the State of

Chiapas on & tributary of the Usumacinta River,
which
forms a portion of the boundary between
Mexico and Guatemala. The early efforts of the
Spanish to Christianize these people met with
failure, and

they

have

remained

undisturbed

for

three hundred years, The customs, and especially
the religion, of this people are important as an aid
in understanding much
of the life of the early
Maya tribes, and many of the ceremonies are

counterparts

of those represented

in

the

pre-

Columbian MSS.
.
A geographical survey of the principal religions
of the native Mexicans shows an interesting change
from north to south. From the religious point of

view,

the
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ideas

of

the

tribes

of

Sonora

and

Chihuahua are directly associated with those of
the natives of the south-western portion of the
United States: the religion of the Puebloan peoples
and of the Navahos and Apaches shows a striking
similarity to the religious ideas of the Huichols,
the Cora, and other peoples of Northern Mexico.
The rain and the importance of rain are the prime
factors in the religion of all these peoples. The
symbolism of the Huichols centres in the phenomena of nature. . In Centra] and Southern Mexico
the religious ideas of the present native population
show a great number of survivals of the ancient
religion of the formerly highly cultured peoples
belonging to the Nahua, the Maya, and kindred
civilizations.
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{1900} 1-128, Unknown Mexico, New York, 1903, New Traile
tn Bezico, do. 1912; K. T. Preuss, ‘Parallelen zwischen den
alten Mexikanern und den heutigen Huicholindianern,’ Globus,
Ixxx. [1001] 314%, Die Nayarit-Exzpedition, Leipzig, 1912;
K. Sapper, Das nérdliche Mutel-Anvrika, Brunswick, 1897,
*Ein Bilderkatechismus der Mazahua in Mexico,’ Globus, Ixxx.
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Mexicos,’ Globus, lxix. [1896] 367-370 (=Gesammelte Abhandlungen zur amer, Sprach- und Alterthumskunde, Berlin, 190208, ii, 87-93); O. Stoll, Suggestion und Hypnotismus tn der.
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MICHAELMAS.—1. The origin of the festival
and the Michael churches in Italy.—The Martiloge
in Englysshe, translated by Richard Whytford of
Syon. monastery and printed by Wynkyn de
Worde in 1526, records the Roman and Sarum
tradition of the origin of the festival :

‘The xxix day
reuerend memory
chirche of hym is
notwistandyng
it
Bradshaw Society,

of September.
In the moitit of gargane the
of saynt Mychaell the archaiigell where a
césecrate that is but of poore
buyldyny yet
is adourned wt many grete vertues’ (Henry
iii. (1891) 153).

The Sarum Missal in the calendar has: ‘3 kL
Oct. Michaelis archangeli,’ and in: the text:
* Michaelis archangeli’ (Jfiss. ad usum ... Sarum,
Burntisland,

1861-83, pp. 25%, 918).

Oct.

Michaelis

The calendar

of the Westminster Missal of 1362-86 has: ‘iii ki.
Sancti

archangeli’

(H.

Bradshaw

Soc. i. [1891] 2: xiii), The Missal of Robert of
Jumiéges, an
English Service-Book written, probably at Winchester,

between

the years

1008 and

1023, has in the Kalendarium; ‘iii. Kl. Oct. Sci.
Michahelis archangeli” The rubric in the text
reads: ‘iii Kal, Oct. Dedicatio Basilicae Sancti
Michahelis Archangeli’ (H. Bradshaw Soc. xi.
[1896] 17, 215). This agrees with the title in the
Leofric Missal (A), a French MS of the first half
of the 10th cent. : ‘iii. Kal. Oct. Dedicatio basilicae
sancti Michahelis archangeli’ (Leofric Jfissal, ed.
F, E. Warren, Oxford, 1883,

P. 162).

The

Kalen-

darium of the Leofric Missal (B), a Glastonbury
MS of the latter part of the 10th cent., has: ‘iil.
Kl. Oct. Sci. Michahelis archangeli’ (id. p. 31).
The Leofric Missal (A) is a Gregorian Sacramentary, and the title is based upon that in the
Codex
Vaticanus (ii.) published by Muratori: ‘iii
Kalendas Octobris id est xxix Die mensis Septembris. Dedicatio Basilicae Sancti Angeli’ (L. A.
Muratori, Liturgia Romana Vetus, Venice, 1748,
vol. ii. col. 125). This is evidence of the 9th
century.

:

.

The earlier Gelasian Sacramentaries carry the
evidence back to the 7th century.
The Vatican
MS of the 7th or early 8th cent. has ‘ Orationes in
Sancti Archangeli Michaelis.” The Rheinau MS
and the S. Gall MS, of the 8th or early
9th
cent., have the title:.‘Dedicatio Basilicae
Angeli
Michaelis’ (H. A. Wilson, The Gelasian Sacramentary, Oxford, 1894, p. 200).
.
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The rubric in the Leonian Sacramentary throws
still further light on the origin of the festival. It
stands alone in assigning it to 30th Sept. and not
29th Sept., but it adds a note of locality which
differs from that of the later Roman tradition:

*Prid. Kal. Oct. N Basilicae Angeli in Salaria’

(C. L. Feltoe, Sacramentarium
bridge, 1896, p. 106).

Feltoe

Leonianum,

Cam-

refers to a 9th cent.

MS at Padua, which reads: ‘29 Sept. Dedic. basil.
S. angeli Michahelis via Salaria’ (tb. p. 203).
Martin Rule, in his ‘Analytical Study of the
Leonian Sacramentary’ (JTAS¢ ix. [1908] 515,
x. [1908] 54 ff.), traces the materials of this Verona

Angelo, assigning its dedication to Boniface m1.
(606) or Boniface Iv, (607-614), in memory of the
staying of the plague under Gregory the Great
(C. Baronius, Jlartyrologium Romanum, Venice,

1602,

p. 544).

;

ii. Lhe church on the Via Salaria,—The dedication festival of Sept. 29 would seem to have three
steps in historical
progress. -The earliest has reference to the church on the Via Salaria, the second
to the Apulian church on Monte Gargano, the
third to the church on the Castel S. Angelo.
The
sixth mile-stone on the Via Salaria is north of the

made

site of Fidenze, somewhere between Castel Giubileo
and Casale Marcigliano.
The Casali Sette Bagni,

during the pontificates of Leo 1. (440-461), Hilarus
(461-468), and Simplicius (468-483),
This carries

of the Allia, cannot be far from the old Basilica of

MS

of the 7th cent.

to three

collections

the evidence of the rubric to the 5th century.

The festival is, therefore, in its origin the dedica-

tion festival of a church. The evidence is not
confined to the liturgical books of the Roman rite.
The early Mozarabic rite is represented in a MS of
the llth cent. at Paris (Bibl. Nat. nov. acq. lat.
2171).

In

a short treatise, Adnuntiationes

Festi-

vitatum, the festival is announced thus: ‘ Adveniente diae il. festivitas erit dedicatio sancti
Micahelis archangeli vel sociorum eius’ (MS 2171,
p- 25). And in the Martirum Legium, a calendar
in the same MS under Sept. 29, is: ‘iii. (Kal.
Oct.)

Morin,

dedicatio

sancti

‘Liber Comicus,’

i. [1893] 392, 402).

same

Spanish

Micahelis

arcangeli’

(G.

Anecdota Maredsolana,

A contemporary

monastery of

MS

from

the

Silos in Old Castile

(Brit.
Mus. Add. MS 30851) has two hymns: ‘in
diem Sancti Micaeli Arcangeli,’ where reference is

made to the ‘socii.? The first hymn has the line:
‘ut glorietur in deo cum consortes socios’; and
the second:
‘Urielo Gabrielo Rafaelo socius’
(Mozarabic Psalter, H. Bradshaw Soc. xxx. [1905]
254, 256). The Ambrosian rite in the 12th cent.
refers to the ‘dedicatio in monte Gargano.’ The
Kalendarium has: ‘iii. k. Oct. 8. Michaelis in
monte Gargano,’ and the ordo pro denariorum
divisione: ‘dedicatio s. Michaelis in monte Gargano’ (Beroldus, ed. M. Magistretti, Milan, 1894,
pp. 11, 17).
’
i. The Castello S Angelo at Rome.—Quentin has
sifted the further evidence of the Martyrologies.
The earliest entry is that of the Martyrology of
Bede: ‘iii. Kl. Oct. Dedicatio ecclesiae sancti
angeli Michaelis.’ This is modified by the M&con
MSS:

‘Romae,

dedicatio

basilicae

sancti angeli’ ;

by the Clermont MS: ‘Romae, dedicatio basilicae
sancti Mikaelis archangeli’; and by the Bologna
MS with the insertion of. the words .‘miliario
sexto’ between ‘Romae’ and ‘dedicatio.’? The
earliest. evidence supports
- that of the Leonian
Sacramentary, and points to the dedication of a
church at the sixth mile-stone on the Via Salaria.
The MSS of. Toul and Remiremont read: ‘In
Monte Gargano, dedicatio basilicae sancti Michaelis

archangeli.’. This is the source of the entry in the
Martyrology of Ado, archbishop of Vienne, c. 870;
but he adds:
:
‘Sed non multo post, Romae, venerabilis etiam Bonifatius
pontifex ecclesiam sancti Michaelis nomine constructam dedicavit, in summitate circi, criptatim miro opere altissime
porrectam.
Unde et isdem locus, in summitate sui continens
ecclesiam, inter nubes situs vocatur’ (Quentin, Les Martyrologes
Aistoriques, p. 561).

which lies on the hill-side north of the little stream

St. Michael. The evidence from the Michael shrine
near Spoleto, which was known for its healing
springs, may explain the origin of the dedication. .
iii, The church on Monte Gargano. — Monte
Gargano juts out from the north end of Apulia
into the
Adriatic.
The Michael shrine is on the
Monte 8, Angelo, about ten miles from Manfre- .
donia, the ancient Sipuntum.
The dedication is
assigned to the last years of the 5th century.
Baronius refers to it under the year 493 (Annales
Ecclesiastici, ed. Mainz, 1601-05, sub anno xiiii.;
ef. his Martyr. Rom., p. 261). The ‘ Apparitio 8.
Mich. Ang.’ is kept_on May 8. The Liver PontiJicalis of Anastasius Bibliothecarius reads: ‘ Huius
temporibus inventa est Ecclesia sancti Angeli in
Monte Gargano’ (Liber Pont. ch. 50, S. Gelasius).
It was a
great centre of pilgrimage in the 10th
century.
Otto Il. visited the sanctuary in 998,
The fact rests on the credible witness of the Vita
S. Romualdi of Petrus Damianus (F. Gregorovius,

Storia della citta di Roma, Ital. ed., Venice, 1872
76, iii. 559).

In the church was a spring

which was held to be a cure for fever:

of water

‘Exipso autem saxo quo sacracontundituraedes: adaquilonem
altaris dulcis et nimium lucida guttatim aqua dilabitur: quam
incolae stillam vocant. Ad hoc et vitreum vas... argentea
pendet catena suspensum... denique nonnulli post lonzas
febrium flammas hac austa stilla celebri confestim refrigerio
tiuntur salutis’ (B. Mombritius, Sanctuarium, ed. duo
onachi Solesmenses, Paris, 1910, i. 891).
:

_ iv. The Michael sanctuary in Umbria. —The
Antonine Itinerary thus notes two stations on the
way from Rome to Milan by the Via Flaminia:
‘civitas spolitio... mil. vii: mutatioSacraria...
mil. viii.”
This ‘mutatio’ is placed at Le Vene,
near Spoleto (Itin. Ant. Aug., ed. G. Parthey and
M, Pinder, Berlin, 1848,

p . 288, 378).

Wesselin

rejects the theory
of P.
Cluver that this referre
to a sanctuary
of Jupiter Clitumnus, and accepts
that of L.
Holstein that there was a Christian
sanctuary on this site when the Itinerary was
written

(P. Wesseling,

Vet. Rom.

Itineraria, Am-

sterdam, 1735, p. 613). H. Leclercq states definitely
that the sanctuary cannot have been dedicated to
the ‘God of Angels’ before the epoch of Theodosius,
or at the latest before the beginning of the 5th
century. Theinscriptions of the Tempio di Clitunno
belong to this date.
The inscription over the
central door reads: ‘SCS DEUS ANGELORUM QUI
FECIT RESURRECTIONEM.’
Leclercq says:
‘ Cetédifice, dontla premitre destination n’était pas chrétienne,

transformet Weds
au Diem des aes amy Pte
a pu etreOe
Théodose’ (DACL, art. ‘Anges’ p. 2147,
-

The entry in the Martyrology of Ado is the most |
And
ancient testimony to the consecration of the tomb Grisar again, after examining the theory of H.
of Hadrian to St. Michael. A centary later Clitunnothat these buildings (i.e. the Tempio di
Liutprand of Cremona witnesses to this church on are works and the Church of S. Salvatore at Spoleto)
of a school of the 12th cent., he conthe top of the Castel S. Angelo:
cludes:
- .
‘Munitio vero ipsa... tantae altitudinis est, ut ecclesia

quae in ejus vertice videtur, in honore summi et caelestis
tmiliciae principia archangeli Michaelis fabricata, dicatur sancti
Angeli ecclesia usque ad caelos’ (1b. p. 561).

Baronius also identified the Church of St.
Michael ‘inter nubes’ with the Castle of S.

‘Nous pensons done, jusqu’A nouvelle démonstration, que
Contrairement & Vopinion de Luc Holstein,le tempietto di
Clitunno a eu une destination primitivement paienne, il fut un
de ces sacraria qui bordaient en assez grand nombre ia rive du
Clitunne pour avoir fait donner le nom de Sacraria au gite
d@étape situé entre Spoléte et Trevi’ (i, p. 2149).
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The consecration of the healing water of the
Clitumnus to the God of Angels suggests a similar
origin for the basilica on the Via Salaria, and may
erhaps lie behind the dedication on MonteGargano.
he early Christian association of angelic agency
with healing springs isrecognized in Jn 5‘, Leclerc
states that there is evidence of the prevalence o:
the cult of angels in Umbria from the first half of
the 5th century. The Church of S. Salvatore outside the walls of Spoleto is on the site of a small
church originally dedicated to St. Michael in 429.
There is another in the parish of Mandorleto near
Perugia, of the same epoch, called in the inscription ; ‘basilicam sanctorum angelorum’ (i. p.
2148).

.

2. The Michael churches in the East.—i. S?.
Michael of Khonai.—The Church of St. Michael
the Archistrategos was the centre of the angel cult
of Asia. When the hill-station of Khonai took the
place of Colosse in the 7th cent., the Church
of Colosse became known as the Church of
St. Michael of Khonai. The legend tells that St.
Michael had saved the people of the Lycus valley
from inundation by clearing the gorge outside
Colosse.
The miracle of Khonai in its present
forms is of the 9th cent., but it represents the
foundation legend of the great Church of Colossz.
W. M. Ramsay has no doubt of the identity of the
Church of St. Michael of Khonai with the Church
of Colosse. The raid of the Turks in 1189 swept
along the Lycus valley. Khonai on the hill-side
escaped them, but the threshing-floors along the
valley were destroyed, and the great church was
burnt (Nicetas Choniates, Annales de Isaaco
Angelo,

bk. ii. ch. 2 (Hist. Byzant., Venice,

1729,

xii. 210)). The legend also explains the origin of a
spring of sweet water on the north of the city
(Ramsay, Cities and Bishoprics of Phrygia, 1.
214 ff.). St. Michael of Khonai in the later Christian legend takes the place of the Zeus of Colosse
of pagan tradition.
The power associated with
Zeus was in the Christian period attributed to St.
Michael. Ramsay sums up the importance of the
legend in its bearing on early Christian history:
.

©The worship of angels was strong in Phrygia. Paul warned
the Colossians against it in the first century (Col. ii. 18) The
Council held at Laodiceia on the Lycus, about a.p. 363, stigma-

tised it as idolatrous (Conc, Laod. Can. 35),

Theodoret, about

420-50 a.p., mentions that this disease long continued to infect
Phrygia and Pisidia (Interpr. Ep. Col. ii. 16). But that which
‘was once counted idolatry, was afterwards reckoned as piety’
(Church in the Roman Empire, London, 1893, p. 477).
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- iii. Constantinople.—There are important references to the Michael churches of Constantinople
and the neighbourhood in the Imperium Orientale
of Anselmo Banduri (Hist. Byzant., xxiii. and
xxiv.) and in the Constantinopolis Christiana
of C. D. du Cange (Hist. Byzant. xxii.).
The
latter

gives

a

list

of

fifteen

churches

(Const.

Christ, iv. 3) in the city and five monasteries
the suburbs (7d. iv. 15). The chief festival of
Michael in the Eastern Church is kept on Nov.
iv. Alexandria. —The Annals of Eutychius

in
St.
8.
of

Alexandria (t 940) havea legend connected with a

Michael church in Alexandria. It was on the site
of a temple of Saturn, in which had been an image
of brass named Michael. The image was broken
up, and the pagan festival was transferred to St.
ichael (R. Sinker, DCA, p. 1179).
3. The Michael churches in the West.—In Italy
and the East, headland, hill-top, and spring sanctu-

aries now dedicated to St. Michael were formerly
sacred sites of earlier religions. The associations
rest frequently on folk-lore; the testimony is that
of legend and tradition or place-name.
The same
associations are to be expected in the West.
In
some cases the legend may be traced; in others it
may linger in folk-lore, and can be looked for only
in focal

tradition.

But, given

an ancient

dedica-

tion to St. Michael and a site associated with a
headland, hill-top, or spring, on a road or track of
early origin, it is reasonable to look for a preChristian sanctuary.
i. Headland and coast churches.—On the French
coast are St. Michel near the mouth of the Loire,
St. Michel on the Pointe du Raz in Brittany, et.
Michel en Gréve to the south of Lannion, the lle

St. Michel near the Cap de Frehel, and, best-known
of all, Mont St. Michel.
The legend associated

with Mont St. Michel suggests the tradition of an
ancient sanctuary of Celtic heathendom.
The
giant slain by Arthur on the site is said to have
come from Spain, the Hades of Celtic mythology
(Rhfs, Celtic Heathendom, p. 90f.). He is said to
have ravished Elen, who is equated with a goddess
of Welsh mythology (ib. p. 161).
Thus, by the
overthrow of a giant by the champion of Christendom, the Celtic sanctuary becomes the sanctuary
of St. Michael.
.
Among the coast and headland churches in
England are St. Michael’s Mount, the church of
Lyme Regis, and

that of Bere

near Seaton, all of

ancient origin. There are also St. Michael near
the mouth of the Camel opposite Padstow, St.
Michael, Mawnan, overlooking Falmouth Bay, and
St. Michael-Caer-hayes.
On the west coast there
is a Michael church at Workington in Cumberland ;
on the east coast, Garton in the East Riding,

ii. Asia.—Michael the Archangel was honoured
throughout Asia. His name is preserved in Mikhayil near Prymnessos, in Mikhalitch_on the
Sangarios, and in other city names (Ramsay,
Phrygia, i. 31f.). He is connected with the introduction of Christianity into Isaura, and is associated with the cities of Akroinos-Nicopolis and
Gordium-Eudokias.
Sozomen speaks of the cures
wrought at the Michaeleion, a shrine built by
Constantine on the north shore of the Bosphorus
(HE ii. 3). Its ancient name was Hestie, and was
traditionally associated with a temple built by the
Argonauts (Cedrenus, Hist. Comp. (Hist. Byzant.

majority are in Dorset, Devon, and Cornwall, where
the old lore lingered longest.
li, Hill-top churches. —These are to be found
throughout the West, sometimes as hermitage
chapels, sometimes as town and village churches.

vii. 96]; Ramsay, Churchin Rom. Emp.,

St. Michel

p. 477,n.).

It was 35 stadia from Constantinople, and is now
represented by Arnautkdi.
rocopius describes the rebuilding of this basilica
by Constantine, and the building of another under
the dedication of St. Michael at Proochthons on
the Asiatic shore (Procopius, de Adijsiciis, i. 8).
He built another on the Asiatic coast at Mokadion
(ib. i. 9). Procopius also mentions the Michael
churches erected
Justinian at Antioch (id. ii.
111) and at the
healing springs of Pythia in
Bithynia, with

a house of rest for the sick (ib. iv,

3), while at Perga in Pamphylia stood a ptocheion
of St. Michael (28. v. 9).
a

Sidestrand and Ormesby St. Michael, in Norfolk;
on the south coast, Newhaven in Sussex and East
Teignmouth, Devon.
With a few exceptions the

is the central church

of Limoges,

the

Augustoritum or metropolis of the Lemovices. St.
Michel is also the central church of Castelnaudary
on the old road between Carcassonne and Toulouse.
These sites are frequently the high-places consecrated to early religious rites.
The church of
Penkridge in Staffordshire is dedicated to St.
Michael.
Penkridge is the Celtic site of the
ancient city of Pennocrucium, ‘a place-name which
bears evidence to the worship of the heathen god
in

the

centre

of

ancient

Britain’

(Rhfs,

Celtic

Heathendom, p. 202f.). It is the Brythonic equivalent of the Irish Cenn Cruach, ‘the Chief of the
Mound,’ who bowed before the staff of St. Patrick.
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Penkridge was formerly the sanctuary of the Celtic
eus,
A Michael charch may often witness to some
pre-historic centre of religious worship.
.
The story
of a bull is associated with the
foundation-legend of the Church of St. Michael ‘in
Monte Gargano,’ The legend rests on a ‘libellus’
which was kept in the church. Garganus, a rich
citizen of Sipuntum, missed his bull from the herd :
*Quem dominus collecta servorum multitudine
per devia
queque requirens, invenit tandem in vertice montis foribus
cuiusdam asistere speluncae.
Itaque promotus cur solivagus
incederet: statim corripit ira motus arcum, et appetit Hlum
sagita tossicata que venti flamine retorta: eum a quo iacta est
mox versa percussit’ (Mombritius, Sanctuarium, 1. 300; cf.
Hereford Breviary in Chapter Library, Worcester, 15th cent.,
ap. H. Bradshaw Soc. x1. [1911] 839).
:

_ The sanctity of the bull-shrine is here vindicated.
The terror is averted by the dedication of the site
to St. Michael.
,
:
The life of St, Francis of Assisi alludes to the
forty days’ fast in honour of St. Michael. It was
kept ‘ad heremum Alvernae.’
It was on the
occasion of one of these fasts that the birds
gathered round his cell.
They are called his
‘sorores

aviculae’

(Mombritius,

Sanct.

i.

512).

The vision of the stigmata is assigned to the same
sanctuary.

.

‘Biennio itaque antequam spiritum rederet caelo . .. perductus est in montem excelsum seorsum : cui nomen Alvernae.
Cum igitur iuxta solitum morem quadragessimam ibidem ad
honorem archangeli Michaelis ieiunare coepisset ... coepit
immissionum cumulatius dona sentire’ (¢b. i. 524).
.

iii, The spring churches,—The dedication of wells
and springs to St. Michael may be noted in the
Michael churches of Askerswell, at the head of the
Asker Valley

in Dorset, at Barwell in Lincolnshire,

and at Houghton-le-Springin Durham. In Portugal
near Leiria on the Monte de Sio Miguel a warm
and a cold spring issue close together from the
Olhos de Sao Pedro.
There {is a remarkable example of a Michael church in association with a spring at Lianmihangel near Llantwit: Major in
Glamorganshire.
The church is in a dell, and just outside the
N.W. corner of its churchyard is a spring.
The spring-head is
ornamented with the bust of a woman, and the water used to
issue from the breasts.
It is now (April 1915) nearly filled up
with mud.
:

iv. The Llanfihangel churches in Wales.—It has
been noted by W. L. Bevan (Dioc. Hist. of St.
David's, London, 1888, p. 36, ap. Willis Bund, The
Celtic

Church

of Wales,

p. 336)

that

the Michael

churches in the diocese of St. David’s, to the
number of forty-five, with one exception, are in
the country districts. It has been suggested by
Willis Bund (p. 336) that they mark a second stage
in the spread of Christianity in Wales:
‘The group of Michael churches

would therefore represent

the villayes of the lay tribe that had become Christian, but
which still belonged to the lay tribe, and so could not be called
by the name of the Saint, or the tribe of the Saint, or of his
family. They thus form a group which marks the spread of
Christianity... . The term selected was one that would celebrate the victory of the cross over the Pagan’ (1d. p. 336).

The Michael churches of Anglesey bear out this
suggestion.

Thereare four of them;

and they are

all in the near neighbourhood of sites of great
antiquity, associated with the legend and myth of
Wales.
Llanfihangel-ty’n Sylwg, on the coast
north-west of Beaumaris, is within the

pre-historic

site of Bwrdd Arthur. Llanfihangel
Tre’r Beirdd
derives its name from the ancient Carneddau Tre’r
Beirdd. Itlies to the eastof Llanerchymedd. Llanfihangel-yn-Nhowyn, south-east of Valley, is near
the siteof Cer-Ellen. Llanfihangel Esceifiog is parochially connected with the old site of Plas Berw.
This association of the Michael churches of Anglesey, taken together with the evidence of the
churches in Italy and the East, can hardly be
accidental. . It would seem to support the evidence
that the Michael churches occupy the shrines and
sites of Celtic heathendom.
:
v. The Michael churchyards,—The churchyard of

St. Michael’s at Lichfield is referred to in the MS
Historia Ecclesie Lichfeldensis in the Cathedral
Libraryat Lichfield,
It was a venerated site even
in the time of St. Augustine:
‘Corporibus occisorum sepelliendis insolitae magnitudinis
coemeterium quod fano Divi Michaelis adiacet, fertur inserviisse ;
quod ferunt Augustino, qui Anglorum Apostolus dicitur, cum
illas insulae partes inviserat, religione venerabile tuisse’ (MS
Hist. Eccl, Lichf:,ap. H. E. Savage, The Church Heritage of

Lichfield, Lichfield, 1914, p. 14).
_
A note ‘de Cemeteriis’ in the same MS speaks
of certain national burial-places in the early ages
of the Church:

. In primordiis nascentis Ecclesiae Anglicanae cemeteria erant
rara, pauce sed amplissima et spaciosa: ut cemeterium Avelloniae
sanctum in quo Rex Arthurius sepultus est; cemeterium Doroverni Cantiorum; Eboraci Brigantium; Lindisferne; atque
adeo cemeterium Divo Michaeli sacrum Lichefeldiae ab Augustino Anglorum Apostolo, ut fama est, consecratum’ (tb. p. 14).

There is a
toa similar
Hexham::

passage in Bede which probably refers
burial-place in the neighbourhood of
/
:
:

‘Est mansio quaedam secretior, nemore raro et vallo circumdata, non longe ab Hagustaldensi ecclesia . . . habens clymeterium sancti Michahelis archangell, in qua vir Dei saepius, ...
manere cum paucis, atque orationibus ac lectioni quietus operam
dare consueverat’ (HE
v. 2).
:

The Church of St. Michel at Bordeaux is on the
site of an ancient cemetery, the soil of which has
the property of preserving the bodies.
.
vi. The
Angel Victor in Ireland.—The Genair
Patraice, the hymn of St. Fiace in_ honour of St.
Patrick, has two references to St. Michael under
the name of Victor. In v. 4 it is by his command
that Patrick went across the seas:
* Asbert Victor fri gniad
:
.
Mil con tessed for tonna,’
.
‘Said Victor to Milchu’s bondsman, that he should go over
the waves’ (Jrish Liber Hymnorum, H. Bradshaw Soc. xiii.
[1898] 98, xiv. [189S} 32).

. In 1. 47, an

angel

sends

Patrick

to Victor, who

stopped him from going to Armagh at his death :

‘Dofaith fa-des co Victor,
ba he ar ‘id ‘ra ‘lastar,’
:
:
‘He sent him south to Victor: it was he [Victor] that stopped
him’ (ib. xiii. 102, xiv. 34).

The gloss on v. 4 reads:
* Victor. i. angel communis Scotticae gentis sein : quia Michael
angelus Ebreicae gentis, ita Victor Scottorum’ (ib. xiii. 98).

The translation of the Irish gloss on v. 46 reads:
‘Le. to meet him, to summon him to go to Victor.
He was
his soul-friend, and he is the common angel of the Gaels (singel
coitcend na iGoedel); sicut est Michel Iudeorum ita Victor

Scotorum’ (ib. xiii. 103, xiv. 184).

The hymn seems based on notes written by
Muirchu Maccu Mactheni in the 7th cent. and preserved in the Book of Armagh.
The hymn itself
belongs to

the

8th century

(id.

xiv.

176).

The

name
Victor may be traceable to the inlatio of the
Mozarabic Missal for Michaelmas:
.
‘E celo missus: iniquum hostem
rimens submittet in
inferno: et ipse victor exultans victori plaudet: a quo victor

manebit’

(Missale Miztum dictum Mozarabes, ed. A. Lesley,

Rome, 1755, p. 892).

.

:

It is a point of affinity between the liturgical
uses of Ireland and Spain.
:
But the name Michael is not sunk in the title
Victor. J. H. Bernard, in his note on the
Hymn of
St. Colman Mac Marchon in honour of St.
Michael,

says:

-

.

ta,

a

*St,. Michael was very
popular in Ireland..
In the Second
Vision of Adamnan we read in section 19: “the three hostages
that were taken on behalf of the Lord for warding
off every
disease from the Irish—are Peter the Apostle, and Mary the
Virgin, and Michael the Archangel.”
There area large number
of fragmentary
Irish poems in praise of St. Michael in the mantscript collection of the Royal Irish Academy.
There were
ghurches fledicated to him in many jocalities ; the place-name
iple-Michael stil
exists
or 7 counties’
‘adsha

Soe. xiv. 133),

:

oye

es’

(H. Br

¥

4. The Michaelmas goose.—There is an old
saying: ‘If you eat goose on Michaelmas-day
you will never want money all the year round’
(Hone, Every-Day Book, i. 1339).
In .Herefordshire in 1470, ‘one goose fit for the lord’s dinner on

the feast of St. Michael the archangel’ was due as

a
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part of service or rent for land (i3.).

G, Gascoigne,

m his poems published in 1575, alludes toa similar
.
custom :
* At Christmasse a capon,

At Michaelmasse a goose,
And somewhat else at New-yeres tide,
For feare their lease flie loose’ (id.).

Such customs lie deep in the folk-lore and religious ideas of a people. Geese have sacred associations. They saved Rome (‘ anseres non fefellere: quibus sacris Junoni’ (Livy, v. 47]}.
The
goose-pond, or ‘ fuente de las ocas,

is still preserved

in the cloister court of the cathedral of Barcelona.
The cathedral is built on the site of a Roman
temple—a temple ascribed to Hercules.
Some
columns in an adjoining street still witness to the
antiquity of the site.
There were sacred geese

in the

Greek temples

(ERE

i. 518).

Geese were

tabu to the ancient Britons (‘leporem et gallinam
et anserem gustare fas non putant’ (Cus. de Bell,
Gall. v. 12]). They also have a place in the story of
St. Werburga (‘in Wedune mansione, quodestiuxta
Hamptoniam.
. . infinita aucarum silvestrium. . .
multitude’ [Nova Legenda Anglie, ed. C. Horstmann, Oxford, 1901, ii. 423]). The witness of East
and West,

the

folk-lore

and

legend

of Britain,

alike point to the sacred associations of the Michaelmas goose. This established Michaelmas custom
rests, together with the sites of so many of our
Michael ‘churches, on a foundation of primitive
religion, and in Britain they are no less sacred
to
Christianity for thus keeping alive the deep.
‘rooted religious convictions of Celtic heathendom.
5. The liturgical meaning of the festival:
St. Michael and All Angels.—The festival of
Michaelmas is specially in honour of St. Michael,
but the words of the oficium or introit to the mass
in all Western uses are: ‘Benedicite Dominum
omnes angeli.’
The festival thus includes All
Angels.
he English Prayer-Book entitles the
festival ‘St. Michael and All Angels.’ The Colbertine Breviary of c, 1675 (H. Bradshaw Soe. xliii.
[1912] p. xxxvi) agrees in this title:

“S. Michaelis

et omnium Angelorum.’ The Dedication of the
Great Hall of the Baths of Diocletian in 1564 under
the title S. Maria degli Angeli shows the same
intention.
:
.
4
The Collect ‘Deus, qui miro ordine’—‘the
services of Angels and men in a wonderful order’—
is common to all the uses, Its subject is the
ministry of angels. The gospel, offertorium, and
postcommunio are alsocommon toall. The Gospel
—‘ Quis putas maior’—refers to the
guardians ip
of the angels, the Offertory—'Stetit
Angelus'—to
the incense of prayer, the Postcommunio— Beati
Archangeli tui Michaelis’*—to the intercession of
St. Michael.
The Epistle common to the Roman
and Sarum and most of the Western uses—‘ significavit Deus quae oportet fieri cito’ commemorates
the Angel of the Apocalypse (H. Bradshaw Soc.
xii. [1897] 1595).

.

a.

The Epistle in the English Prayer-Book, ‘There:
was war in heaven,’ represents a different strain of
liturgical tradition, and celebrates the victory of
‘St. Michael over the dragon, ‘that old serpent,
called the devil and Satan,

which

deceiveth

the

whole world.’ The Westminster Missal of ¢. 1375
has this Epistle as a First Lection, followed by the
usual ‘Epistle, ‘Significavit Deus.’ It is a rare
instance of two prophetical lessons before the gospel,
which of itself shows the influence of Gallican use.
This inference is strengthened by its use as the
First Lection in the Mozarabic Missale Mixtum (ed.
Lesley, B 389). It also appears as a Matins lesson
in the Milan Breviary (Breviarium Ambrosianum,
Milan, 1896, Pars Aestiva, ii. Prop. de Tempore,
p. 403). . Wickham Legg traces it in the Missals
of Durham, Abingdon, and Sherborne among old
English uses; and in that of Rouen of 1499 and
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the Cistercian Missal of 1627 (H. Bradshaw

xii. 1595),

.

Soe.

The English Epistle is inspired by the thought
of the triumph of Christianit: over heathenism,
and belongs to the same cycle of ideas as the

Angel Victor in Ireland.
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MICIUS.— Micins’

words

otherwise

is the latinized form of the

transliterated

Mih

Tsze,

or Mo

Tsze, meaning ‘the philosopher Mih.’ His personal
name was. Teih (or Ti).
He was a native of the
State of Sung, and is regarded by some as a
ounger contemporary of Confucius (E. Faber,
E. H. Parker), and by others as ‘very
little
anterior to Mencins’ (J. Legge). His opinions are
preserved in 71 chapters arranged in 15 books;

at 18 of the chapters, in some
their very titles, have been lost.

him

calls

cases along with
Faber speaks of

as an ancient Chinese socialist, and Parker
him: ‘a

Quixotic

Diogenes,’

head

of ‘the

school of simplicity, socialism, and universal love’
(China and

Religion, London,

and

persons,

1905, p. 67).

It is

this doctrine of universal love by which he is best
known, largely because of the criticism of it by |
Mencius (g.v.). All social disorders in the empire,
between

families,

or States,

spring

from selfishness, and would be impossible if men
loved the persons, families, and States of others as
they love what belongs to themselves. Such universal love may be difficult; but, if men can be
induced to sacrifice their lives for the sake of
pleasing their sovereign, how much less difficult
should they find it to practise universal love,
which, moreover, would be responded to by love,
Others would follow if only rulers would lead the
way by administering their government on this
principle, taking pleasure in it, stimulating men
to it by rewards and praise, and aweing them from
opposition to it by punishment and fines, Micius
adduces the ancient kings as examples, for equally
with Confucius he builds on the ancient books. °
What gives rise to hate and all its evils is the
rinciple of making distinctions. In spite of the
revity of life and the selfish desire to make the
most of it for oneself, each man

should be for the

other as for himself. There is no one who would
not prefer as his friend or his sovereign one who
practises universal love rather than one who acts
on the opposite principle. To the objection that
universal love.is injurious to filial piety Micius
replies that the filial son is one who wishes to
secure the happiness of his parents by inducin

men to love and

benefit them, and that to love an

benefit the parents of others is precisely to secure

for one’s own

the same

treatment

in return

(bk,

iv.), Itis here that Mencius joins issue with the
Mihist I Tsze. Taking Micins’s doctrine as in-

culeating

equal

love

to

all,

he

argues

from

the

actual facts of human nature, pointing out that @ man’s affection for his brother’s child is not
merely the same as his affection for the child of his
neighbour, and that man is related in-a special
way to his own parents, heaven having made man
to have this one root (Mencius, bk. iii. pt. i. ch. 5,
pt. ii. ch, 9). Legge admits that Micius appears
to lose sight of the other sentiments of the human
mind in his exclusive contemplation of the power
of love, but denies that Micius taught equal love
toall. It is true that we do not find in Micius the
hrase ‘without difference of - degree,’ used by
Tsze, though it may be held that I Tsze represents the logic of his master’s doctrine. I Tsze

AND
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also exposed himself to Mencius’s criticism by his
exaggeration of his master’s teaching on simplicity
in funeral rites (Mencius, bk. iii, pt. i. ch. 5).
Micius did no more than discourage extravagance
on utilitarian grounds, as being of no profit to men
or gods, while he allowed all that was necessary
for a decent interment (Micius, bk. v. ch. 25).
Among other points worthy of notice are these.
In bk. iii., on the value of uniformity, Micius
holds that men originally were hopelessly at sixes
and sevens, each having

his own view of right, and

that order is based on submissive acceptance of
the judgment of the supreme ruler, whose judgment, however, must conform to heaven if heaven-

sent punishments are to be avoided. Hence the
piety of the ancient kings. Micius is firmly con_vinced of the existence of spiritual. beings, the
instruments of heaven’s righteous administration,
and so far affirms the necessity of religious belief
for social stability (bk. viii.). Of two chapters
criticizing the Confucian school one survives,
though Chinese editors are inclined to deny this
reference of his remarks.
On the whole Micius
deserves Legge’s praise of him as ‘an original
thinker,’ who exercised a bolder judgment on
things than Confucius or any of his followers.
LITeRATURE.—J.
ti. Prolegomena;

Legge, Chinese Classics, London, 1867-76,
E.
Faber, Die Grundgedanken des alten

chinesischen Socialismus, Elberfeld, 1877.
P. J. MACLAGAN.
MICMACS.—See ALGoNQuUINS (Eastern).

MIDRASH AND MIDRASHIC LITERATURE.—The term midrash (from the root dérash,
*to seek,’ ‘inquire’) signifies ‘ research,’ ‘inquiry,’
‘study.’ Applied by the Chronicler to historical
writings of didactic import,} as the Midrash of the
Prophet Iddo (2 Ch 13”) and the Midrash of the
book
of Kings (2 Ch 24%), it assumed later, with
the advent of the s6f¢rim, or scribes,
upon the stage
of Jewish history, the connotation of free exposition or exegesis of Scripture, eventually becomin,
a general term for pure theoretic study as opposed
to a practical pursuit of knowledge.?
From the
latter usage the Jewish academy received its name
beth ham-midrdsh, ‘house of study.’
In a narrower sense, midrdsh is employed to mean any
specific exposition of a Scriptural passage differing
essentially from the pshat, the literal meaning
(the plural form in such case being midrashéth),
and the name is then transferred to a collection of
such free expositions, known collectively as midrashim, Midrashic works.’ — ;
.
The intellectual activity of the Rabbis with regard to this free exposition of the Bible was developed along two distinct lines, the Halakhah and
the

Haggadah,

and a few

brief

remarks

on

the

basic differences between these two currents of
Rabbinic thought, flowing in parallel streams, are
of paramount importance.
Reduced to their bare
etymology, the terms signify: hdlakhah, ‘way of
acting,’ ‘habit,’ ‘rule of conduct’; Aaggadah (also
known in its Aramaic form ‘aggadah or ‘agdda),
‘narrative,’ ‘explanation.’* The Halakhah confines
itself to the legalistic aspect of the Scriptures ; the
Haggadah to their moralizing and edifying aspect.
From the Rabbinic standpoint, the Bible is a microcosm in which is reflected every move and event of
the greatuniverse. One teachercomments:
‘Turn
it, and again turn it; for the all is therein, and
101.8. BR. Driver, Introduction

Edinburgh, 1913, p. 529.

to the Literature of the O79,

;

2¢.9., Rebban Simeon, the son of Gamaliel, adds: ‘Not the
midrash (pure theoretic study) is the groundwork, but the deed’
(Sayings of the Jeswish Fathers, ed. O. Taylor?, Cambridge, 1897,
. 5,
Heb, te
P 8 Ot. W. Bacher, Die exegetische Terminologies der jiidischen
Traditionsliteratur, Leipzig, 1899-1905, 1. 103.
4 Bacher (JQR iv. [1892] 406-429) derives this word from the
formula maggid sh®, ‘the text explains that,’ in use in the

earliest Midrashic works.

.

LITERATURE

thy all is therein’ (Sayings of the Jewish Fathers,
p. 96). Itrequires only the light of a great thinker
to extract from its compact pages all this esoteric
wisdom ; like a hammer which strikes the inherent
sparks from the rock, it is possible to unravel all
the secrets which lie beneath the surface of the
cold letter of the text (Sanh. 34a). The Halakhah
takes up this work of rekindling the mystic spark
of knowledge in the legal field; in all other fields
of human activity that task is undertaken by the
The Halakhah relies, for its powers,
Haggadab.
mainly on the intellectual and logical faculties
of man; the Haggidah on the imaginative and
emotional faculties. The Halakhah strives to preserve the letter of the law by ‘insisting on the
observance

all the

of

the

in

details

ritual; the

Haggadah, by a well-defined analysis of the relation
of man to his environment, seeks to preserve its
.
:
spirit.)
Midrashic

aspect.

study,

assumes

therefore,

a twofold

On the one hand, it is concerned with the

evolution of legalism—the H#lakhah ; on the other,

it centres about the problems of God, man, and the
universe—the Haggadah. The origin of Midrashic
study is shrouded in the gloom of antiquity. The
Rabbis themselves often assign Midrashic interprebut
tations of Scripture to Biblical personages,
such statements are not to be taken literally. A
noteworthy instance of this occurs in the Mishna
(Shekaltm, vi. 6): ‘This isthe midrash which Jehoiada, the high-priest, taught,’ etc. By such assertions the Rabbis probably meant to emphasize the
continuity and binding force of the traditional law.
There can be no doubt, however, that this free
method of inquiry into Scripture was well established during the period of the early scribes, the
men of the Great Synagogue, who took up the reconstructive work initiated by Ezra.? The author
of Daniel uses Midrashic exegesis quite liberally in
interpreting the words of Jeremiah (25" 291) in
his famous prophecy of the weeks (ch. 9). With
the advent of the scribes Midrashic study becomes
@ permanent institution in the Jewish intellectual
world and passes through its process of evolution
Three historical
the succeeding ages.
during
periods are generally distinguished : (a) the period
the

of

séfrim,

or

scribes,

400

B.C.-A.D.

10;

(5)

the period of the Tanndim, the early Rabbinical
authorities, A.D. 10-220; (c) the period of the
Amé6ratm, later Rabbinic authorities, A.D. 220-500.
The historical side of the development of Midrashic
study has been ably dealt with in the works of L.
Zunz, Die gottesdienstlichen Vortrdge der Juden,
Frankfort, 1892;

Z. Frinkel, Hodegetica in Misch-

nam, Leipzig, 1859, and Introductio in Talmud
Hierosolymitanum, Breslau, 1870; D. Hoffmana,
‘Zar Einleitung in die halachischen Midraschim’
(Beilage des Rabbiner-Seminars zu Berlin), 1887;
and especiallyin the works of W. Bacher, Die
Agada der Tannaiten, Strassburg, 1903, Die Agada
der

babylonischen

Amorder,

do.

1878,

and

Die

Agada
der paldstinischen Amorder, do.. 1892-99.
Only few traces remain of the Midrashic exegesis
of the early scribes (cf. Mishnah Sé{ah, viii;
Ma'dsér Shént, v. 10f.). -During the second period,
the Tanniitic, Midrashic study must have developed to grand proportions, as is evident from
the fact that the various schools of Rabbis, begin1Ct.

I. H. Weiss,

Wilna, 1904, fil. 220.

Zur Geschichte der

;

jiidischen

ition®,

Praditton’

.
e following passage is of interest as confirming this
position.
Rabbi Levi says: ‘We have received this midrash From
the men of the Great Synagogue.
Wherever Scripture uses the
e
ression ‘and it came to pass,” the phrase generally implies
mity’ (Sfégillah, 10d). Parallel passages on the authority -

of a number of different teachers are found in Beréshtth Rabba,

xlii. 3; Wayikraé Rabbd, xi. 7; Rath Rabbd, 1.7 prowm.; Ester
Rabbd, i.1 procm.; Ptstkta Rabbath}, 6 In these the period
of the Babylonian Exile is assigned as the date for this midrash
(ch, a Krochmal, Méreh Nebukhé haz-Zemdn3,. Warsaw, 18H,
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specific

rules for exe-

- gesis to keep the study within definite bounds.?
The period of the Améraim was most prolific in the
‘field of Midrashic research, most of the collections,

in fact, having their beginnings during that period.
1. Halakhic Midrashim.—The legalistic exegesis
of Scripture did not proceed in an unsystematic
manner.
Each school of Rabbis would hand over
the results of its work to the next in the form of
rales of legal hermeneutics which were derived
from a collation of similarly worded passages in the
Pentateuch.

Accordingly,

the

school

of Hillel,

at the beginning of the first century
of our era,
left seven such rules, which, in the school of Rabbi
Ishmael, were later amplified into thirteen.?
These are either based on some logical syllogism or
of purely exegetical character.: Thus the seven
original rules laid down by the school of Hillel
embrace the following: (1) the inference from
minor and major (at the bottom of which is a

fortiori reasoning) ; (2) the analogy of expressions;

(3) the generalization of one special provision;
(4) the generalization of two special provisions;
(5) the effect of general and

particular terms;

(6)
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was necessary to consider the amplifying or limiting
value of certain particles used in the Pentateuch
when considering the legal question involved in the
passage, in order to include the additions of tradition or to exclude what it no longer sanctions.

Thus

the Farticles

‘even,’

‘every,’

‘also,’

‘with’

were considered as amplifying, the particles ‘but,’
‘only,’ ‘ from’ as limiting, the original law. Rabbi
Akiba’s disciples included the most distinguished
teachers of the Law, such

as Rabbi Me’tr, Judah

ben ‘Ilai, Simeon ben Yohai, and Yésé bar Halafta.
His disciple, Aquila, followed

gesis in

his methods of exe-

his Greek version of the OT.

From

the

school of Rabbi Akiba the following
Halakhic
Midrashtm have been preserved: (i.) the A{ekAilta

of Rabbi Simeon ben Vonai on Exodus, contained
in the Midrash hag-Gadhél, and published by D.
Hoffmann (Mechilta de Rabbi Simon b. Jochai,
Frankfort a. M., 1905) ;} (ii) the Sifra

or Térath

Kéhanim, ‘the Law of the Priesthood,’ which is a
most complete running Halakhic commentary to
Leviticus, and was edited by Rabbi Hiyya (middle
of 2nd cent. ; ef. Hoffmann, ‘ Einleitung,’ p. 22); the
editio princeps was Venice, 1545, and the standard

the analogy made from another passage ; (7) the
explanation derived from the context.®
rom the school of Rabbi Ishmael a complete
commentary on the legal portion of the Pentateuch
was issued, the following parts of which have been
preserved.
:
:
.
(a) The Mf{ekAtlia (Aramaic for ‘rule’ or ‘meas-

edition is Sifra, Commentar zu Leviticus . .. nebst
Erldéuterung des R. Abraham ben David und I. H.
Weiss... herausgegeben von Jakob Schlossberg,

is a running commentary to the legal portions of
Exodus.
It begins with the injunction concerning

expression Z@{d, ‘smaller,’ to distinguish this Mid-

ure’), which

the Paschal

is the earliest Rabbinic work extant,

lamb

in 12%, and

ends with

the

in-

junction concerning the kindling of fires on the
Sabbath (35%). A large portion of Hagadic material

has also been

added.

In the Jfes/:hiltd, as well as

of the Rabbis

in

legal field

in all the other Halakhic Midrashtm, the activity
the

is analyzed;

in

the Mishna it is synthesized. The AlZAilta went
through the hands of later redactors, whose work is
still traceable. The editio princeps was Constantinople,

1515,

and

the

two

critical

editions

are

Mechilta .. . von I. H. Weiss (Vienna, 1865) and
Mechilta de Rabbi Ismaél . . . von M. Friedmann
(do. 1870).4

:

(6) The existence of a commentary to Leviticus
from the same school is posited by Hoffmann (‘Einleitung,’ pp. 72-76) from fragments preserved in
various places in Rabbinic literature.
(c) The Halakhic Midrash to Numbers from the
same school is the Sifré to Numbers, forming a
running commentary to 5-35" with omissions. ‘The
work is generally bound together with the Sifré to

Deuteronomy, and both were, for a long time, considered of similar origin.
The latter work, how-

ever, originated in the school of Rabbi Akiba.
The name Sifré probably means ‘ books,’ The first
edition was printed in Venice, 1545, and a critical
edition was issued by M. Friedmann, Sifre dedé
fab (Vienna, 1864),
,
(d) Fragments, from the same school, of a com-

mentary to Deuteronomy were published by D.
Hoffmann, in Jubelschrift zum siebzigsten Geburts-

tag is

Dr.

Israel

Hildesheimer,

Berlin,

1890,

Opposed to the methods pursued by the school of
Rabbi Ishmael was the more rigoristic school of
Rabbi Akiba.
The latter, in expounding the law,
followed a method known as ‘ extension and limita-

tion’. (ribbat w-mf'ti{), introduced

Nahum

of Gimzo.

by his teacher,

According to this system, it

2Ct. S. Horovitz, in JE viil. 549.

.

2 For these see JE x. 511f,
:
3 Ci. Tésefta, Sanhedrin, ch, 7; Abdhoth of Rabbi Nathan, ch.

87; and Sifrd, introductory ch.
:
‘Ct. J, Winter and A. Wiinsche, Die jidische
Tréves, 1894, i. 871-410; and JF viii, 654f,
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.

Ittteratur,

Vienna,

1862;

(iii.) the Sifré Zita, the Halakhic

commentary to Numbers from the school of Rabbi
Akiba, existing only in fragmentary form in various

collections,

Shim

foremost

among

which

is the VYalkit

éni, the editio princeps of which

uses the

rash from the Sifré to Numbers mentioned above

(cf. Hoffmann, ‘Hinleitung,’ pp. 59-66); and (iv.) the

Sifré to Deuteronomy, which is the legal commentary to this book issuing from the same school. It is
usually bound with the Sifré to Numbers emanating

from the school of Rabbi Ishmael (cf. above).

These Midrashie collections are but small remnants of the
great number of such works which
the ravages of time have destroyed. They were

compiled, for the most

part, during

the

first two

centuries of our era, While their scope is primarily Halakhic, the Haggadic content in each
instance forms no mean proportion, for the Rabbis
felt themselves bound by no rigorous division-line
in arranging their material. The later Mishna
and Talmud are similar extensive collections which
comprise the
greatest efforts of the Rabbis in the
:
realm of Halakhah and Haggadah.
To illustrate the methods of the Halakhic
Midrash the following passage, in which the legal
aspect of tort is discussed, will be of interest:

‘“Eye for eye” (Ex 2124} means a money-compensation.
This, however, is a mere assertion; perhaps we are actually tu
understand the passage in its literal sense. Says Rabbi Eleazar:
eciapture unites in one passage {Lv 2421] the two injunctions,
‘He that killeth a beast shall make it good: and he that killeth
4 man shall be put to death.’ For what purpose is this collation ?—in order to establish a like precedent for the laws of tort
in the case of man and beast. Just as the damage inflicted on
a beast is punishable by a fine, so the damage inflicted on a
human being is punishable by a fine." Rabbi Isaac adds: “In

the case where one's beast had repeatedly

inflicted death on

several human beings, Scripture specifically imposes a fine on
the owner to escape a deserved
death-penalty (Ex 2129}; in
this case, where the Scriptural penalty is only the loss of an
eye, there is all the more reason to believe that the text meant
to allow a money compensation”’ (cf. 3ekAuta of Rabbi
Ishmael, Mishpatim, 8).
:
.

The binding force of the decisions of the Rabbis
with regard to their interpretations of the Mosaic
law is clearly expressed in the following :
‘Concerning the authority of the words of the scribes,
Scripture says (Dt 1711]: * According to the tenor of the law
which they shall teach thee.” It does not say which the Torah
2Cf. 8. Schechter,

Midrash

Haggadol,

Heb.

preface, Cam-

bridge, 1902; I. Lewy, ‘Ein Wort tiber die Mechilta des R,

Simon,’ Jahresbericht

des jildisch-theologischen Seminars

‘Franckelscher Stiftung,’ Breslau, 1889; and L. Ginzberg, in

Festschrift zu
436.

I. Lewy's

70ten
:

Geburtstag,

do. 1911, pp. 403-

.
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shall teach thee, but rather which they shall teach thee. ...
Furthermore, it enjoins, ‘Thou shalt not turn aside from the
sentence which they shall shew thee, to the right hand, nor to
the left,” which means that thou shalt listen to their opinions
in reference to what is right, if they tell thee that it is right,
and in reference to what is left, if
they tell thee that it fs left;
and even if they were to tell thee concerning the right that it
is left, and concerning the left that it is right, thou must yield
to their opinion’ (Shir hash-Shirim Rabba, 1. 2). ran

2. Haggadic Midrashim.—The Haggidah is th
expression of the philosophy of Jewish
life, and, as
a result, had a wider appeal than the more abstruse
- Halakhah.
With a.keen appreciation. of .the
consoling powers of the Haggadih, Rabbi Isaac
informs us:

-.-

.

a

work -in its: present form. . The historical and
legendary content.of Genesis furnishes ample +
material .for Haggadic
exposition.
The. ten
Midrashic. works forming the collection Midrash
Rabba were printed for the first time in Venice,
1545... The standard editionis that of Wilna,
1878-87.:
The. collection: was :translated into
German.' by August Wiinsche
in Bibliotheca
Rabbinica,
eine: Sammlung: alter
Midraschim,
Leipzig, 1880-85, and L. Shapiro translated a part

of Brréshith Rabba into English (Ifidrash Rabba,
New York, 1906).fo
Ekha Rabbathi, a Haggadic commentary to
Lamentations, is also a very
early
execetical
Midrash, and is included in the Jfidrdsh Rabba.

Lt

‘Generations before, when the penny had a freer circulation,
there was a desire to listen to lectures on Mishnah and Talmud:
but to-day, however, when the
penny is scarce, there is only a
desire for Scripture and Hagg4dah’ (P¢st#ta of Rav Kahana,
Bahédesh hash-Sheltsht
:
“
:
.

The. Haggadic
Midrashim are of two kinds:
(1) exegetical, and (2) homiletic. : The first form
running commentaries to the text of the various
books of the OT, and in this respect follow the
method of the Halakhic Midrishim.
They are,
however, frequently introduced by several proems
—opening remarks generally. based on some text
in the Hagiographa—which is rather a characteristic of the homiletic Midrishim.;: The latter are
collections of homilies or sermons which were
delivered during the Sabbath and festival services
in the synagogues, and which were based on the
ortion of the law read during such service. The
omiletic Midrishim, therefore, differ essentially,
in structure as well as in the treatment of their
subject-matter, from all the other Midrashic works.
They are regularly introduced by proems in which
a passage from the Hagiographa or Prophets is
explained and.. introduced - into the context.
Several homiletic. works (notably. the Tanhimda)
also resort to a:Halakhic exordium. . The lesson
of the day is then attached to the opening verses
of the portion of the law read during the service,
the text being often used merely as a basis for
.& lesson’ on morals quite fully developed. . The
homilies

close,

-for the most

part,

with

verses

of

encouragement,
. prophesying the. redemption of
Israel and the advent of the Messianic era.’ Two
cycles of homiletic Midrishim are in existence:
(a) those originating in. the three-year-cycle
of
Scriptural Sabbath readings then in -vogue in
Palestine—the .Sedhadrim. cycle.—and (b) those
based on the readings during the special Sabbaths
in the Jewish calendar (occurring before Purim
and Passover) and on the festivals and fast-days
—the Pesthia cycle. .
: 3
,
co

This

work

(as well

as Beréshith

Rabbda)

is intro-

duced by many elaborate proems followed by
commentary. to the text of Lamentations. The
book is especially rich in: anecdotes and legends of
the pathetic events that transpired during the
destruction of Jerusalem. ‘A critical edition has
been issued by S. Buber, Echa Rabbati, Wilna,
|

1899.0

fo

ts

a

Shir hash-Shirtm Rabba is an exegetical Midrash
to Canticles, included in the Midrash Rabbd. The
entire work is an elaborate allegorical rendition of
the relation between God and Israel implied in the
dialogues between the shepherd and his bride.
Riith Rabba (also included in the Midrash Rabba)
is an exegetical Midrash to Ruth.
The book is
introduced by a series of proems, and the conversion of Ruth furnishes many a beautiful ‘lesson to
the Rabbinical commentators. | .
me
-

KCheleth

Rabba

(also

included

in: the

above

collection)is an almost complete exegetical commentary on ' Ecclesiastes.'’:' The author - utilized
mauch of the material found in the Talmud and in
various

earlier

Midrashic

works,

and

mentions

several sources by name—a sign of the late origin
of the Midrash.
of,
a
' Finally, Estér Rabbad is an exegetical commenon Esther included in the Midrash Rabbd.
This is one of a number of extant Haggadic
Midrashim to the book of Esther, very
popular
because of its use during the Purim festival. ‘The
others were published. by S.. Buber, “Sammlung
agadischer Commentare zum Buche Esther, Wilna,
1886, and Agadische Abhandlungen zum Buche
Esther, Cracow, 1897. —
So
o
Besides the above-mentioned Midrashim to the
Five Scrolls, Buber published several other extant
Midraishim
tothe
books ‘of. Canticles, Ruth,
Lamentations, and Ecclesiastes, in Jfidrasch Suta,

3. Exegetical Midrishim.—Of these the oldest
Berlin, I894.0 ©
re
and most important is Beréshith Rabba, a Haggadic | - There are still extant several Haggadie Midracommentaryto Genesis.? It. is the first in the shim dealing with the remaining books of Scripture.
collection known as Midrdsh Rabbd, or Midrdsh
There can be no doubt that originally such exeLabbéth, which comprises ten: Midrashic works,
petical works existed 'on all the books, but they
‘one for each book of the Pentateuch, and one for
ave been Jost. Foremost among them is Jfidrash
each of the Five Scrolls (the books of Esther,
I-hillim, a Haggadic commentary
‘to the book of
Canticles, Ruth, Lamentations, and Ecclesiastes),
Psalms. It is also known as Shéher Tébh, ‘He
The works included in this collection are of.a that seeketh good’ (Pr 11%’), which are also the
miscellaneous character, and their time of comopening words. of the book.
This Midrash is
position extends from the 6th to the 12th cent.— especially rich in the rhetorical devices employed
by the Haggadists—analogies, . legends, fab es,
the period in which the different Haggadic Midrashim were redacted. Of the Haggadic Midrashim
maxims, ete, ,A critical edition’ was ‘issued by
Beréshtih Rabbé is, no doubt, the oldest as well as
Buber
(Midrasch Tehillim,
Wilna, 1891).
A
the richest from the point of view of subjectMidrash to the book of Samuel has, likewise, been
matter. Like inost of the Midrashim, it had its preserved, known as Midrash Shtmi@él.:
It is a
origin in Palestine, and was put into its final form
collection.of Haggadic-comments on the book,
no later than the 6th century.’ Older authorities gleaned from various parts of Rabbinic literature.
assion the work

to Rabbi

Hoshaiah, a Palestinian

teacher of the 3rd cent. (with whose remarks the’
book opens), but. he cannot be responsible for the

1Ct, J. Theodor, in Monatsschrift filr Geschichte und Wissen.
schaft des Judenthums, xxxiv. [1885-87] 356.
°
.
2 For introductions to the various Midrashic works cf. JE,’
ander each title; Winter and Winsche, i, 411-601; and the
introductions to the separate works.
.
:

Lhe first edition of the work

1517.

was Constantinople,

. A critical-edition
was issued by

(Midrasch Samuel, Cracow, 1893).

S. Bu

er

Afidrdsh Mishlé

is an incomplete Haggadic Midrash to Proverbs.
he comments in this Midrash are exceptionally

T

brief, so

that

the work

approaches

the character

of a Biblical commentary, | A’ critical edition was
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issued

by

8.

Buber

(Midrasch
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1893). Vhe Midréshtm to the books of Isaiah and
Job are mentioned by older authorities, and, of
the latter, extracts are found in the collection
Yalkit Makhirt (to Is 614), and

in a few other old

works. Several fragments of a Midrashto the
book of Jonah have been published by A. Jellinek
(Beth ham-Midrasch, Leipzig, 1853-77, i. 96-105) ;
and by C. M. Horowitz (Sammlung kleiner Midraschim, Berlin, 1881).

,

ae

Finally, there are in existence a number of works

known as Yalkitim,

‘collections,’ which are in the

nature of thesauri to all the books of Scripture,
and which give (with their proper sources) a wealth
of Haggadic material for each of the books. Three
of these works are very important:
the Yadkit
Shim ént, frequently known merely as Yalkit,
ascribed to Rabbi Simeon, the preacher (last
edition, Wilna, 1898), the Yalki¢ ham-Makhirt,

ascribed

to Rabbi

Machir

ben

Abba

Mari,

only

portions of which have appeared (Buber, Yalkut
Machiri . . . zw den 160: Psalmen, Berdyczew,
1899), and the Afidrdsh hag-Gadhél, of which the
part to Genesis has been published by Schechter
top. cit.), and the part to Exodus by D. Hoffmann
(Berlin, 1913-15).2

:

4. Homiletic Midrishim.—The purely homiletic
Midrashtm belonging to the S«dhdrim cycle (based
on the triennial readings of the Pentateuch in the
synagogues of Palestine) are: (1) the Tanhima,
(2) Aggadath Btréshith, and (3) the four remaining
works in the Midrash Rabba on the four last books

of the Pentateuch..

The Tanhiima

(also known as

Ydamm‘dénd, ‘Let him teach us,’ because of the
frequent use of this formula to introduce the Halakhic exordiums in the Midrash) is a complete homiletic commentary to the Pentateuch, extant in two
versions, containing also epecial homilies for the
days of the P‘stita cycle. . A third version is known
to have existed. A critical edition was issued by
Buber (Midrasch Tanchuma, Wilna, 1885). Sheméth
Rabba on Exodus, Wayikra Rabba on Leviticus,
Bemidhbar_Rabb&é on Numbers, and Debhdrim:
;
Rabba on Deuteronomy are four homiletic works
of different origin belonging to the same cycle. Of
these the homilies to Leviticus are, no doubt, among
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—In order to make their teachings most effective,
the Rabbis resort to well-known rhetorical devices.!
Foremost

among

these is the use of the mashdl,

‘analogy.’
The analogy, or extended metaphor,
is a well-known figure in. literary composition ; in
the hands of the Rabbis it reached the zenith of its
didactic powers,
The analogies were drawn from
two sources—first, from the events of, every-day
life, and, secondly, from the institutions of the

Roman

empire, during which

lived.

On the subject of the political institutions

period the Rabbis

of Rome as depicted in the mdshal an, interesting
volume of no mean size has been written (I. Ziegler,

Die Kénigsgleichnisse des Midrasch beleuchtet durch
die romische

Kaiserzeit, Breslau,

1903). On

the

comparative side, Paul Fiebig has contributed an
interesting volume on the difierences ‘between the
Rabbinic and the NT use of the mashal (Aléjitdische
Gleichnisse und die Gleichnisse Jesu, Tiibingen and _
Leipzig, 1904). , The analogy was most helpful in
explaining difficulties in the textual narrative, and
often in accounting for extraneous matter in Scrip-—
ture not quite adaptable to preaching purposes... A
few examples will suffice to illustrate the use of
the mdashal.

>.

So

Lot

A matrona once asked Rabbi Yos6 bar Hilafta, ‘Why does
Scripture say : “He giveth wisdom unto the wise, and Knowledge to them that know understanding” [Dn 221}? It were
meet that the passage should read, ‘He giveth wisdom unto
the unwise, and knowledge to them that have no understanding.”* This’ Rabbi Yésé met with the following : * Let me give
youan analogy. ‘If two men, one poor and one wealthy, were
to approach thee to borrow a sum of money, to whom wouldst
thou lend the money, to the poor man or to the rich?’ ‘Of
course to the rich man,’ she replied, ‘for, in the event of ita
loss, he still has assets from which I might recover, whereas
from the poor man I could not get apenny.’ Thereupon Rabbi
¥6sé replied: ‘Would that thy ears would hear what thy
mouth
doth utter! If the Holy One, Blessed be He, were to
grant wisdom to simpletons and fools, they would decant thia
wisdom from the public baths, the theatres, and at other unseemly moments; He therefore granted wisdom to the wise,
who confine it to its proper
place in the synagogue and the
academy ’ (Kéheleth Rabba, i. h.
:
:

In commenting upon the fact that the Pentateuch
does not enumerate by name the participants in
the sedition of Korah, the Rabbis use the followingmdshal:
,
oe
we
:

Rabbi Judah, the son of Simon, explained, on the authority
of Rabbi Levi ben Parta—‘ This may be compared to the son of
a decurion who once committed a theft in the public bath, and
the keeper of the bath does not desire, for tactful reasons, to
reveal his name; but describes him as ‘a handsome youth
dressed in white.” Similarly the Pentateuch does not mention
the names of all the participants in the sedition of Korah, but
merely describes them in the following terms : “ princes of the
congregation, called to the assembly, men of renown”? (Nu 162;
cf,
Bemidhbar Rabbd, xiii. 6).
:
:
.

the oldest, and are characterized by a frequent use
of popular sayings and proverbs to illustrate the
lesson of the day. The other three works include
many homilies that are already found in the Tanhiima collection. Aggadath Btréshith is a collection of homilies to portions of Genesis and to por:
tions of the Prophets and Psalms, and was edited
Another form of the mdshal was the fable or
by Buber (Agadath Bereshith, Cracow, 1902).
- . parable.
Collections of parables are already assoTwo collections of homilies of the Pestita cycle ciated in the Jewish world with the name of the
have been preserved: (1) Pesthta of Rav Kahana,
wise king, Solomon; who is said to have spoken ‘ of
and (2) Péstkta Rabbatht, The first consists of beasts, and of fowl, and of. creeping things, and of
thirty-four homilies on the lessons for the special fishes’ (1 K 4%), In the Talmud two collections
Sabbaths and ‘the feast days, It was edited by are mentioned on several occasions—a collection of
Buber (Pesikia. ... von Rav Kahana, Lyck, 1868).° fox-fables and «@ collection of date-tree parables
The P*sikta Radbbatat is a later work, and also con- (cf. Sukkah, 28a; Babhd Bathra, 34a).
‘The OT
tains homilies for the special days of the Pesikta uses the parable in the speech of Jotham (Jg 95-5)
cycle, It was edited critically by M. Friedmann
and in that of J ehoash (2K 14%), “A casual example
(Pestkia Rabbathi, Vienna, 1880).
will illustrate its use in the Midrash.
In the
:
5. Style and content of the Haggadic Midrash.
following, the fable of the fox and the fishes is
effectively employed by Rabbi Akiba :
1 Besides the collections already mentioned, there are special

Haggadic works of didactic import based upon a large amount
of material in previous works, but not arranged in the form
commentaries to the Scriptures. Such are the Pirké de Rabbtof
(ezer, Warsaw, 1879; Tanna dtbha Eltyahii, crit.’ ed.,
M.

Friedmann, Vienna, 1907; and the whole collection known as

Smaller Midrdshtm, dealing with Hageadahs on special subjects, such as the Decalogue, the death of Moses and Aaron,
etc., scattered in various collections, and especially in the
works of Jellinek (op. cit.); O. M. Horowitz (op. cit., and Bath
‘Ekedh Ha@'agddéth, Frankfort, 1881); 8, A. Wertheimer (Batte
Midrdshéth, Jerusalem, 1893); L.
Griinhut (Sammlung diterer

Midraschim, do. 1858-94); and J. D. Eisenstein (Oar Midra-

shim, New York, 1915). The Midrash known as Lekah Toba
(ed. Buber, Wilna, 1880), of Tobiah ben Eliezer, is not a true
Midrash, but rather a commentary on the Pentateuch.

- During one of the persecutions, when the study of the Torah
was forbidden under penalty of death, Pappua discovered Rabbi
Akiba busily engaged in its study. Pappus asked him, ‘Rabbi,
art thou not endangering thy life in transgressing the royal
mandate?’
Whereupon Rabbi Akiba replied, ‘ Let me give thee
an analogy in the following story : Once the fox rambled along:
side the bank of a river and, beholding the fishes, exclaimed,
“Come out to me, and I shall hide you from all harm in the
crevicea of the rock, where you will never fear capture.” To
which the fishes replied, ‘‘Thou, who art the most clever of
beasts, art nothing more thana simpleton,
Our whole life depends on the element of water, and thou wouldst have us leave
it for the dry land.” Similarly, the life of Israel is wrapped up

1 For the following, cf. Zunz,
pp. 222-230.
:

pp.

102-179;

and

Krochmal,

.

.
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in one element—the study of the Torah, as it is written, ‘‘ For
he is thy life, and the length of thy days” [Dt 30], and thou
wouldst have me leave it because of personal danger' (Tanhumad
Tabho, 4; Berdkhoth, 61b), |
.

- Another means of impressing a lesson is the
aphorism, maxim, or proverb. The OT already
contains extensive gnomologies in proverbial form.
The wisdom of the great Ben Sira later added to
this original store, and the Sayings of the Jewish
Fathers is a historically arranged gnomology writtenin the Tanniitic period, and comprising the most
important maxims of the learned teachers from the
time of Simon the Just to the Reriod of the

Amérdim. - A later author, Rabbi

Nathan, is said

to have made a large collection of such maxims ;
and in the AbAdéh of Rabbi Nathan (ed. Schechter,
Vienna,

1887) a substratum

of

his original work

remains. This work is characterized by the frequent use of the numerical proverb, in which a
number of sayings are associated by means of a
numerical key.1

The material in these collections,

as well as the sayings current among the masses
(generally introduced by the formula ‘as the
people say’), was employed by the Rabbis in
_ teaching their lessons, Many of these proverbs
are also found in the Gospels.?_ For example, the
. well-known saying in the Sermon on the Mount,
_ ‘With what measure ye mete, it shall be measured
unto you’ (Mt 7°), is very frequent in Haggadic
literature (cf. Tanhama, Btréshith, 33; Te ullim,
xxii, 2; and Mishnah Sotdh, i. 17). Similarly,
‘ Enough for the servant that he be as his lord’ (Mt
10*) is found in Tanhiimd, L¢kh Liha, 23; Thillim,
xxvii. 5 ;and inthe Talmud (Berakhéth, 585). Only
a few of these gems can be quoted here:
* Asingle coinin an empty far makes a loud noise’ (Tehillim,
i. 21, and, in the Talmud,
Babhd Megt'd, 855). ‘Say to the
bee, I want not thy honey and I crave not thy sting’
(7*hillim,
i, 21; Bémidhbar Rabbd, xx. 10). ‘Woe to the dou ‘h which
the baker condemns as unfit ’(Z*hillim, ciii. 14). ‘ Woe to the
living who implores aid of the dead, woe to the hero who intercedes with the weakling, woe to the seeing who ask help from
the blind, and woe to the generation whose leaders are women’
(iB. xxii, 20).3
.
.
.

_ Another rhetorical device for impressing a lesson
isthe pun. This leads into the field of Rabbinic
humour.
Scripture has set the precedent for its
usage in carefully executed word-plays and puns
especially on the names of individuals.

‘And she bare Cain, and said, I have gotten’ (Heb. kanttht)
(Gn 42). ‘God shall enlarge (yaft) Japheth’ (yefeth)(Gn 977). The
prophet Isaiah (57) very eloquently says, * He looked for judgment (mishpat), but behold oppression gspae): for righteousness (s*dhakah), but beholda cry ’ (g“d}ah).
oo.

Similarly, the Rabbis take great liberties in punning on proper names.

’* Wherefore was the prophet called Jeremiah?
Because,
during his life, Jerusalem was left ina state of épnuia’ (‘desolation’) (Kéheleth Rabbd, i. 2). ‘The name of the daughter-inlaw of Naomi was Orpah because she turned her back (‘éref)
to her mother-in-law.
The name of the other was Ruth,
because she apprehended (ré’athah) the words of her motherin-law ' (Rith Rabbd,fi. 9).

The
Rabbis decide from a pun that the language
of the creation was Hebrew.

«She shall becalled Woman [‘ishshdh], because she wag taken
out of Man {'tsk]” [Gn 2°3], from this it is evident that the
Torah was given in the holy tongue.’ Rabbi Phinehas and Rabbi
Hilkiah claim the following on the authority of Rabbi Simon:
“Just as the Torah was given in the holy tongue, so was the
world created with the holy tongue.
For, hast thou ever heard
anyone derive a form gynia from the word gyne (Gr. yuvij,
‘woman’)?
Or does one derive anthropia trom the word
anthropos (Gr. dv@pwros, ‘ man’), or gtbharta trom gabAra (Syr.
for ‘man’)? But one does say *ishshah (Heb. for ‘ woman ’] from
fsh {Heb. for ‘man‘]”’ (Btréshith Rabbd, xviii, 4).

The Massoretic variations of the Heb. text of the
Bible open up new channels for Haggadic exegesis,
The Midrash often assigns explanations for the

1 A. Wiinsche has collected all the numerical proverbs in the
yalmud and the Midrash in Die Zahlenspriiche im Talmud und
Bidrasch, Leipzig, 1912 (reprinted from ZDMG@ Ixv.-Ixvi.).
2 For the Haggadih, as used by the Church Fathers, the work
of L. Ginzberg is important (Die Haggada bei den Kirchenvitern, 1., Amsterdam, 1899, ii., Berlin, 1900).
..
3 Among the great number of collections of Rabbinic proverbs the work of Mf. Schul (Sentences et proverbes du Thalmud
et du Midrasch, Paris, 1878) deserves mention.

defective writing in the text or for the marginal
variations (J¢ri and Atthib). The following is an
example:
:

*¢
When it giveth its colour (lit ‘eye’) in the cup” (Pr, 2333}
is rendered “the script reads ‘in the purse’ (Heb. bakkts), not
*in the cup’ (Heb. bakkés), referring, on the one hand, tothe
drunkard, who giveth his eye in the cup; and, on the other
hand, to the merchant who fixeth his eye on his purse”’ (Tanbiuma Shemini, a

The Midrash also employs the well-known kabbalistic methed of exposition, g¢matria, which consists in deducing hidden meanings from the numerical value of the letters in the
Heb. words.!
Finally, the Midrash employs the anecdote to
The value of the anecdote asa didactic
advantage.
force is generally recognized. But, more than this,
we are to seek in the anecdote for historical events
witnessed by contemporaries, for folk-lore, for
primitive conceptions of natural science, ete.

Only

a few examples can be given here. The following
athetic tale is one of a series of anecdotes depicting the events that transpired during the destruction of the Holy City :

© The story is told of Miriam, the daughterof Nakdimén [Niconted an allowance of 500 (sie)
demus], whom the sages had
gold denarii for her daily ointment expenditures, and who
maligned them for it in the words ‘Thus mistreat your own
daughters!" ... Says Rabbi Eleazar: ‘‘ So sure may I be of
seeing [Zion’s] consolation as I am that I saw her (some time
after the destruction) in Acco, picking barley-grains from beneath
the stalls of horses, and I applied the Biblical verse to her case,
‘If thou know not, O thou fairest among women, go thy way
forth by the footsteps of the flock, and feed thy kids beside the
shepherds’ tent’” (Ca 18)’ (Ekha Rabbatht, 1, 48).
.

The superstitions of the day were shared alike
by Rabbi and priest. Many are the stories told
of demons infesting wells and desert places (cf.
Tanhama, Beréshith, 27; ib. Kedhéshtm, 9), often
of
driven out through the opportune intervention
the Rabbi who called magical formule to his aid.
Very often the heathen practices of antiquity are
recorded. Thus, in Ekhd Rabbatht (proem 23),
it is said, ‘The Arab slays a lamb and inspects the
liver for the purpose of auguring future events.”
This practice is well known to students of Kultur.
geschichte. Philosophy, primitive conceptions of
science, natural history—all cater to the one end
of teaching

a lesson

in ethics or morals,

which

ever the ultimate aimof the Haggadie Midrash.

is

LrreraTure.—This is given throughout the article.

Sotomon T. H. Hurwitz.
MIGRATION.—See Race.

MIKIRS.—1. Name and history.—The people
known to the Assamese by the name Mikir are
one of the numerous Tibeto-Burman races of
Assam.
Their own name for themselves is Arléng,
which (like many other tribal names in this region
and elsewhere) means-*man’ in general.
Their
numbers, according to the Census of 1911, were
106,259—a large total for a homogeneous Tibeto-

Burman group in Assam ; of these 736 were classed
in the returns as Hindus, 1182 as converts to
Christianity, and the remainder as animists.
The

race occupies the central
portion of the Assam
range, looking north to the Brahmaputra, and
the isolated mountainous block south of that river
between Nowgong and Sibsiigar called the Mikir
Hills;

a few

have settledin the

plains of Now-

gong and Kamrip, and north of the river in the
arrang district, and follow plough cultivation,
but the main strength of the tribe is found in
the hilly region of the Kamrip
(abont 11,000),
Khasi and Jaintia Hills (15,600),
Nowgong (45,000)
and Sibsigar (25,000) districts. They are essentially a hill race, practising
by axe,. fire, and hoe

remembered

the form of cultivation
own as jhiim.
Their

history, like that of most

tribes. of

the kind, goes back a very short distance in time.
There is reason to believe, from the local names of

places and streams,

that they

once

occupied the

1 In Heb. the letters have numerical values.
o
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southern portion of the hill tract north of the
Kachar valley, where they are not found at the
present day; it is certain that they afterwards
resided in mass in the eastern portion of the
Jaintia Hills, as subjects of the Jaintia Raja; and
a still clearer tradition relates that, being harassed
by warfare between Khisi (or Jaintia) chiefs, they
resolved to move into territory governed by the
Ahoms, and thereupon migrated into the tracts
which they now hold in the Now ‘ong and Sibsigar
districts, This migration probably took place, as
can

be

gathered

from

the

Ahom

annals,

about

A.D. 1765. As the figures just given show, large
numbers continued to live in the Khasi and Jaintia
Hills and along the Kamrip border, which tract
they call Nihang, the territory into which they
migrated in the east being called Nilip. They are
a peaceful and unwarlike race, and-are said to
have given up the use of arms when they placed
themselves under the protection of the
Ahom
kings,
Their traditions tell of fights with the
Hill

Kacharis, or Dimisa, but these were anterior

the

base, and

to the migration into Jaintia territory, or at any
rate to that into the Ahom dominions.
2. Physical characteristics.
Physically they
present the ordinary features of the Tibeto-Burman hill races of Assam: a light yellowish-brown
complexion, an average height of about 5 feet 3
inches, cephalic index 77°9. The nose is broad at
often

(but not always)

flat, with a

nasal index of 85:1 and an orbito-nasal of 107-7,
The facial hair is scanty, and only a thin moustache
isworn.
the hair

The front of the head is sometimes shorn;
is gathered into a knot behind, which

hangs over the nape of the neck.
The body is
muscular, and the men are capable of prolonged
exertion. They have been largely employed (like
the Khasis) as porters in frontier expeditions in
Assam, and carry heavy loads, the burden being
borne upon the
back and secured by a plaited
bamboo or cane strap passing round the forehead ;
this, however, is the general method of carriage
from Nepal eastwards along the whole sub-Himalayan region, and not peculiar to the Mikirs. The
staple food is rice, fish, and the flesh of pigs, goats,

and fowls, but meat is chiefly eaten at sacrifices.
The flesh of cows is not eaten, nor is milk drunk,
Large quantities of rice-beer are made and consumed, being prepared by each household, and
spiritis also distilled. Opium is used to a large
extent, as by other racesin Assam.

‘Tobacco and

betel-nut are also commonly used.
3. Marriage and inheritance.—The Mikir people
are

divided

into_three

sections,

called

Chintdng,

Ronghang, and Amri. These, however, are only
local names, the first representing that
portion of
the tribe inhabiting the Mikir Hills, the second
the central portion, in the hilly parts of Nowgong and N. Kachar, and the third those in the
Khasi and Jaintia and Kamrap Hills. The whole
tribe,

wherever

exogamous

settled, is divided

groups,

and

into five large

these-into

sub-groups.

The five main groups are called Ingti,
Lékthé or Inghi, Terdn, and Timung.

each of these groups
place. The scheme of
children being counted
most usual marriage,
cousins

on

the

Terang,
Within

intermarriage cannot
society is patriarchal,
to the father’s group.
however, is between

mother’s

side,

and

the

take
the
The
first

maternal

uncle occupies a privileged position at the funeral

ceremonies; this may be a custom adopted from
the Khiasis, among whom the strictly matriarchal

system prevails. Ordinarily the son on marriage
brings his wife home to his parents’ house; but,
if he has to make a payment to his father-inlaw, he may satay 4 year, two years, or even for
life, according to agreement, giving his work to
the family in return for his bride. . There are
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traces of a former condition of things analogous
to that which obtains among the Naga tribes, in
which the boys of a village ‘lived together in the
terdng, or bachelors’ house, and the unmarried
girls are said also either to have had their own
terang
or to have lived in that of the boys, when
promiscuous intercourse and illegitimate births
were common,
This practice, however, no longer
obtains anywhere.
The marriage-tie is said to be
ordinarily observed with strictness, but divorce is
permissible.
Polygamy has been adopted sporadically from the Assamese, but generally monogamy
revails, The sons inherit; if there are none, the
rothers ; after them the deceased’s nearest agnate

of his own exogamous group.
.The wife and
daughters get nothing, but retain their personal
property, ornaments, clothes, etc.
.
4. Gods.—The religion of the Mikirs has been
to some extent affected by ideas borrowed from
the Khasis, and in a larger degree by Hinduism.
One of their gods, Pirthat Réchd (the god of
thunder), bears a Khasi name; but borrowings
here are chiefly noticeable in the funeral ceremonies
and the methods of divination.
Hinduism has
contributed the name of Jom, or Yama, as the god
of the dead, and the abode of spirits is called Jémarbng, or ‘Yama’s town.’ Possibly Mahadeva may
be

the

original

of

Arnim-kethé

(=‘the

great

god ’), who is a house-god worshipped by a triennial sacrifice ; and one of the gods, called Arnimpird (=‘the hundred-god’), includes under this
name Kamakhya, the
Hindu goddess of Nilachal

above Gauhiti. The original Mikir conception of
deity is, like that of the rural population of India
generally, open to the adoption into the pantheon
of any divine agency venerated or propitiated by
their neighbours.
The word drnam (‘god’) may
be generally defined as ‘anything felt to be mighty
or terrible.” All natural objects of a striking or
imposing character have their divinity. The sun
and moon are regarded as divine, but are not specially propitiated. Localities of an impressive kind,
such as mountains, waterfalls, deep pools in rivers,
great boulders, places where a river disappears
underground, have each their drndm, who is concerned in the affairs of men and has to be placated
by sacrifice. Such local divinities of the jungle
are propitiated chiefly to avert mischief from tigers,
which are a terrible plague in some parts of the’
Mikir country.
Besides these divinities of flood or forest,

there

are other deities of a more specific character.
These may be classified into house-gods, concerned

in the welfare of the household, and gods concerned

in the rosperity of the village generally, while a
third class preside over various kinds of disease or
trouble.
The most important of the house-gods is
Hémphi (‘head of the house,’ or ‘ househo der’),
who owns all the Mikir people, With him is associated Mukrang, who is slightly lower in dignity.
These two gods, the preservers of men, are approached by the sacrifice of a fowl or goat. Everyody can sacrifice to them at any time, and Hémpha

must be invoked

first in every sacrifice, being the

eculiar owner of men.

Péng, another house-god,

ives in the house, and gets the offering of a goat,
sacrificed once a year in the space before the house;
maize, rice, and a gourd of rice-beer are
placed for

him above the verandah of the house, and the firstfruits of the harvest are offered to him. Arnamkethé, already mentioned, is another house-god,
but lives in heaven, not, like Péng,

itself.
trated

in the house

Heis propitiated by the sacrifice of a caspig once im three years. Both Péng and

Arnim-kethé have to be specially invoked to take

up their abode in the house, and their introduction
to it is generally due to the action of a diviner
(uché), called in on the occurrence of a case of sick-
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ness, who declares (after the appropriate incantations) that Arnam-kethé or Péng wishes to join the
household... If-it were not for this, Mikir families
would generally be satisfied with Hémphi and
Mukrang. .
ne
a
' The village or communal gods are called Rékanglbng (=‘mountain of the community’) or
Ingldng-pi (=‘great_mountain’), and Arnim-pard,

already mentioned. The Mikirvillages are nomadic,
moving from place to placeas the soil in the neighbourhood becomes exhausted.
Rek-dnglong is the
god of the hill on which the village stands, the dezs
foci, with whom they have to beat peace. He is
worshipped in the field,.and only men eat. the
sacrifice, which is a fowl or goat per house once
a@ year. Arnam-pird is the name of a god who
takes a hundred shares of rice, rice-flour, betel-nut,

and the red spathe of the plantain-tree cut up; the
name seems to be a collective, and to indicate all
the divine powers in the neighbourhood.
He is
worshipped with a white goat and a white fowl.
These two gods figure particularly at the Rong-Xér,
or great annual festival, celebrated for the most part

in June at the beginning of the year’s rainy-season
cultivation, or in-some villages during the cold
weather. The sacrifice is eaten in common by the
men only of the village, and they keep apart from
their wives on the night of the festival. The
observances correspond with. the custom of genna
(village tabu), which is common
bouring Naga tribes. .’
ee

among

the neighres

‘: The gods named above are all invoked and propitiated to grant prosperity and avert misfortune,
th generally and specially. .There are, besides,
numerous gods who take their titles from’ the
special diseases over which they preside or which
they are asked to avert; such ads are called after
rheumatism,

cholera,

barrenness

among

women,

goitre, phthisis, stone, diarrhea, dysentery, smallox,

black-and. white

leprosy,

elephantiasis,

ete.

ach worship has its appropriate ritual, often of a
complicated character. Among these deities perhaps a trace of Hinduism may be discovered in the
name for smallpox,

in Assamese and

pi-amir, ‘ the mother’s lowers’:

Hindi the goddess of smallpox is

known as ‘the mother’ (Mata, or Sitala Mai).
It
is difficult to draw the line which divides the gods,

adrnam-atum, who preside over these plagues from
the

demons

or

devils,

27-7, who are

also said

to

cause continued sickness. They too are propitiated
with sacrificial offerings in the same manner as the

gods,
An

roe

ce

interesting name in the list of gods is Lam-

apha, ‘the head or master of words,’ a power prob-

ably of modern origin. _ He is the deity sacrificed
to by a man who has a case in court; the sacrifice
is a young.cock, which should be offered at night,
secretly, by the sacrificer alone, in a secret place.
There is no worship of trees or animals, and the
gods

have

no visible

shape,

temples,

or

shrines.

dols are not in use. “ At the time of the sacrifice
the gods to whom it is offered are addressed in set
forms of words by the worshipper, but there does
not appear to be any separate class’ of priests
charged
with the sacrificial ritual. The animal
sacrificed is beheaded, as in Hindu sacrifices, by a
stroke delivered from above with a heavy knife.
-§. Diviners.—The most important person with
reference to the worship is’ the diviner (uché, fem.

uché-yi), who decides on the deity to be invoked.
Here, again, there

does not appear to be any caste

or hereditary function: any one may be an uché,
The diviners are of two kinds—the inferior, generally a man, called sang-kelang-dbang, ‘he who
inspects grains of rice,’ whose art is acquired by
instruction and practice; and the superior, called
lodet or lodétpi, invariably a woman, who works
under the inspiration or affatus of divine powers.

The services of these persons are generally sought
in cases of sickness, the lodét being inquired of in
the more serious cases.
‘

©

nn

.

The humbler practitioner proceeds by arranging grains of
rice, taken at random from
those left in the pot, in particular

fashion in small heaps; the grains in the heaps are then counted,

and, if the odd numbers predominate, the omen is good. Cowries are sometimes used instead of grains of rice. Another way,
apparently borrowed from the Khasis, is to arrange ina circle,
equidistant from a point marked on a board, as many little heaps
of clay as there are gods suspected in the case, each heap being
called
by the name ofa god.
An egg is then sharply thrown at

the point marked in the middle of the board; when it breaks and

the yolk is scattered, that heap which receives the largest splash
of yolk, or towards which the largest and longest splash points,
indicates the god responsible for the affliction. Another mode

is to hold upright in the hand a long iron knife of special form,

called the ndkpr, which is invoked by a spell to become inspired
and to speak the truth. The holder then asks questions of the
ndkjiras to the probability of the sufferer’s recovery and the god

responsible for

his sickness, and the ndkjir shakes at the correct

answer and name.

.

.

:

.

The lodét is an ordinary woman (not belonging
to any particular family or group) who feels the

divine

effatus,

and,

when

it is upon

her, yawns

continually and calls out the names and will of
the gods.
Her assistance is invoked when witchcraft (maja) is suspected.
—.
.
.
She bathes her hands, feet, and face in water in which the
sacred basil (ocymum sanctum, the tulst of Indian languages)
has been steeped, and begins to shake and yawn. A gourd
of
rice-beer is brought, of which she drinks some, and begins to

call out the names of gods, and they

descend upon her.

She is

now inspired, and, when questioned,
indicates, by indirect and
riddling answers, the enemy who has bewitched the sufferer, or
the gods to whom sacrifices must be offered.
.

- Charms are much used for the treatment of dis-

ease, a8 they are everywhere else in India,

and do

not present any special features. . Oaths and imprecations take the place of ordeals, the speaker inviting evil on himself if. he swears falsely or fails to
perform a promise.
7
6. Funeral ceremony.—The most elaborate celebration is the funeral ceremony, of which a long
account, full of detail, is given in Stack and Lyall’s
monograph on The Mikirs cited at the end of this
article. Much money
is spent upon it, and it is
spread over several days.: It is the only occasion
on which dances are performed by the young men
of the village or music used, except (to a much
less extent) at the harvest-home.. The ceremony is
considered obligatory
in all cases except that of a
child who has been
born dead, or who has died before the after-birth has left the mother; in such
cases the body is buried without any ceremony.
Victims of smallpox or cholera are buried shortly
after death; but the funeral service is performed
for them later on, the bones being dug up and duly
cremated.
When a person is ki led “by a tiger, if
the body or clothes are found, they are buried ata

distance from the village, because the tiger is supposed to visit the burial-place.’ Such persons cannot gain admittance to
Jom-drdng unless elaborate
funeral and_expiatory ceremonies are performed
for them.
‘Being killed by a tiger is generally imputed to the victim’s sin; his spirit is believed to
well in the most dreary of the places where dead
men’s spirits go. Except in such cases, the dead
are disposed of by cremation, the burnt bones
being a: terwards buried.

.°

2

Whatis chiefly noticeable about the ceremony,
as described in the work referred to, is the confident
assumption of the continued existence of the dead
person's spirit, for whom food, specially prepared
y the wché-pi, or divining woman, is set apart;
the insistence upon the due performance of the
rites in order to get admission to Jom-drdng; and
the use of dancing, which is marked by its name
(chomang-kan) as adopted from’ the Khisis, in the
ceremony.’ ‘If the deceased is a person of unusual
importance,’ a still more’ elaborate ceremony is
required, and monumental stones, upon the model

of those erected by the Khasis, are set up.
.
7. Ideas of future life.—Apart from the ritual of
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the funeral, the Mikirs seem to have a strong conviction of the survival of the dead.
They speak
of having seen the ‘shade’or ‘image’ (arjan) of a
dead man; a sickly or neurotic person catches such

sympathetic inquirer into the religious beliefs of
his subjects.}_
Le
oO
.
- This has found expression in a very remarkable

glimpses in the house, on the road,

Just as in one of the most popular of the Dialogues
of the Buddha Sakka, the king of the gods, is
represented as coming to the Buddha to have his
doubts resolved, so in this work the Greek king
is represented as. putting puzzles in religion to
Nagasena, a wise teacher among the Buddhists of
his time. In all probability it was with the Sakka
Paitha Suttanta in his mind that the author of the

ete...

Pharlé,

book, the Milinda Paiiha (‘Questions of Milinda’).

‘spirit,’ is used both of living persons and dead..
They say of one deceased, ‘ Last night in my spirit
Isaw him,’ where phdrlé is the spirit of the sleepin
man. ' When such glimpses are experienced, bete
and food are set aside in the house, and after a
time thrown away. After a death a chant is comsed, setting forth the parentage and life of the
ead, and ending: ‘ You will now meet your grandparents, father, deceased brother, etc., and will
stay with them and eat with them.’ ‘As already
mentioned, food is regularly provided for the spirit
until the completion of the funeral ; after that there
are no regular offerings, but occasionally a man or
woman puts aside from his or her own share of food

The first is introductory, and is very cleverly so
drawn up as gradually. to raise the expectations
of the reader regarding the great interest of the
encounter of wit and wisdom which he will find in
the following books. Bk. ii., ‘On ethical Qualities,’

a portion for the dead, as, ¢.g., when another funeral

and bk. iii.,

reminds them of those who have died before. There
is said to be no fear of the dead coming back to
trouble’ the. living.. The. Mikirs’ conception ‘of
‘Jdm’s town’ is that everything there is different
from the earth-life. An idea,
perhaps borrowed
from Hinduism, is said to prevail that the spirits
of the dead do‘not stay for ever in Jom-adrdng, but
are born again as children, and this goes on indefinitely. On the other hand, Stack records, in the
words of his informant, the following: '
‘The Mikira give the names of their dead relations to children
born afterwards, and say that the dead have come back ; but
they petieve that the spirit is with Jém all the same’ (Mrkirs,
p.

ee

pos

wort

we

ate

8. Conclusion.—The unwarlike character of the
Mikirs has prevented them. from becoming, like
their neighbours, the Nagas and Kukis, split up
into different units, with hostile feelings towards
all outside the: community, and with languages
gradually diverging more and. more. from the
common standard. Their speech is very uniform
wherever they are found, and a large amount of
co-operation and friendly intercourse exists among
them. _ On the other hand, the group differs very
much,

in habits, institutions,

and

particularly
in

language, from the other tribes by whom they are
surrounded. <A study.of their speech and social
institutions

has

led

to the

conclusion

that

they

should be classed with those tribes which form the
connecting link between the Nagas and the KukiChins, and that the preponderance of their affinities
lies: with the latter race, especially with those
dwelling in the south of the Arakan Roma range,
where the Chin tends to merge into the Burman
of the Irawadi valley.
Loos
-LiTzRATURE.—All that has a3 yet been put on record about
the Mikirs is summarized in the volume in the serics of Assam
Ethnographical Monographs entitled The Mikirs, from the
apers of E. Stack, edited, arranged, and supplemented by

e j. Lyall, London, 1908.

o

. ® LYALL.

MILINDA.—Milinda is the Indian’ name for'|

the Greek king of Bactriacalled in Greek Menander.:
When Alexander’s empire broke up on his death,
Greek soldiers on the east of India founded separate
States, and the names of about thirty of them and
their successors are known by their coins. Of these
the

most

powerful

and successful was

Menander,

who must have reigned for at least thirty years at
the end of the 2nd and the beginning of the Ist
cent.'B.C. °. He died probably about 95 B.c., but we
know neither the boundaries of his kingdom nor
how far he was merely over-lord, rather than the
actual administrative sovereign
over the various

portions of his vast domain.’ He is the only one of

ilinda Patiha, whoever he was, framed his work.
The Milinda Paitha is divided into seven books.

‘On the Removal

of Difficulties,’ con-

tain a number of questions, put by the king and
answered by Nagasena, on the elementary doctrines
of Buddhism.
On the conclusion of this book the
king is converted, and devotes himself to a long
and careful study of the text of the Pali canon.
In bk. iv., the Mendaka-paitha, or ‘Dilemmas,’ the
king submits to Nagasena the difficulties which he
has met in the course of his studies. The discussion
of these difficulties leads up to and culminates in
the meaning of nirvana, and closes with an eloquent
peroration on that subject.
:
oe
Having thus brought his reader up to the bracing
plateau of emancipation, the author
proceeds in
the next book, the Anumdna Paiha, ‘Problem of
‘Inference,’

to describe

what is to be found

there.

In an elaborate allegory of the City of Righteous:
ness he sets out the various mental and
moral
treasures enjoyed by the arahant who has reached
in this life the ideal state. The next book, the
Dhutangas, ‘Extra Vows,’ is devoted to an exaltation of those who have adopted the ascetic practices
so called. The last book, incomplete in our existing MSS, consists of a long list of types of ‘the
arahant, showing how he has, é.g., five qualities
-in common with the ocean; five with the earth, five
With: water, and five with fire.
The details of

sixty-seven such similes are given. ‘ Of the remaining thirty-eight only the list is given, the detailed
explanations being lost...
‘
here are
peculiarities both of merit and of
defect in this book.. The author, or authors, have
an unusual command of language, both in the
number of words used and in the fitness of the
words. chosen in each case.. There is great charm
in the style, which rises occasionally throughout
the book to real eloquence; and there is considerable grasp of the difticult and important questions
involved.
On the other hand, there is a- great
‘weakness in logic. The favourite method is to
invent an analogy to explain some position, and
then to take for granted that the analogy proves
the position

taken

to be

true;

and

quite

often,

when the right answer to a dilemma would be a
simple matter of historical criticism, the answer
given savours of casuistry, or is a mere play on the
ambiguity of words. Then the author, though he
naturally avoids the blunders so often repeated in
European books against Buddhism—that nirvana,
é.g., 18 a state to be reached by.a-‘soul’ after it
has left the body, or a state not attainable except

by a ‘priest’ or a ‘monk’—does not stand on the
ancient Path.. His description of the arahant,
whom he calls a yogi (a term not found in the older
books), lays more stress on those qualities after-

those Greek or half-Greek potentates whose memo
wards ascribed to the bodhisattva (q.v.) than on
has survived in India ; and he is there remembered, those belonging to the Path, or mentioned (of the
characteristically enough, not as a political ruler,
-1§8ee the authorities quoted in Rhys Davids, Questions of
nor as.a victor in war, but as an intelligent and. King Mitinda, i. (SBE xxxv.) pp. xviii-xxiil.
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arahant) in the Nikdyas.
His Buddhology has
advanced beyond that of the Nikayas. The ethics
of the Aryan Path are barely referred to; the
doctrine of causation, the necessity of seeing things
as they

really are (yathabhitamh

pi jananaz),

is

not even mentioned, notwithstanding its cardinal
importance in the earlier teaching. The author
devotes a whole book to the dhutangas, a term
not occurring in the Nikdyas, and in that book
manifests a spirit entirely opposed to the early
teaching.? All these peculiarities of style and
mental attitude are uniform throughout the work.
It would seem, therefore, most probable that it
was the work either of one author or of one school
within a limited period of the history of that school.
Probably the latter will eventually be found to be
the right explanation.
,
The work is four times quoted as an authority
by the great Buddhist commentator, Buddhaghoga.,?
It is the only work outside the Pali canon which
he thus quotes. It is also quoted as an authorit
in the
Dhammapada commentary (i. 127).3 All
these references may be dated in the 5th cent. A.D.
They are taken from the second, third, and fourth
books, which

at least must

be considerably older

than the works in which the Bfilinda is quoted as
an authority. None of the quotations is exactly
word for word the same as the correspondin
passage

in Trenckner’s

edition

of

the text,*

an

the present writer has pointed out elsewhere the
various interpretations possible of these interesting,
though slight, discrepancies.5 In one passage (p.
102 of the text) Buddhaghoga seems to have the
better reading. Niagasena is also quoted in the
Abhidharma-kosav akhyd, o Sanskrit Buddhist
work which may
be dated in the 6th cent. a.D.°
There are also several incidental references in
Chinese ‘translations’ of Indian books. When we
know the dates of the latter, and can be sure that
the references really occur in them, those references
may have importance.
.
- At the beginning of the work (p. 2 of the text)
there is a table of contents giving the titles of the
subdivisions of the book. The editor, V. Trenckner,
also gives us titles, which differ, however, from
those in the’ table of contents given in the text.
Hinatikumburé’s translation into Sishhalese? likewise
gives titles,
presumably from the much
older Pali MSS which he used. These titles differ
from

both

the

other

lists.

Trenckner,

who

has

to

the

certainly made one glaring mistake (p. 362), gives
no apparatus criticus for his titles; and, as he used
only three of the seven MSS of the work known to
exist in Europe,? one would like to be informed
also as to what readings are
given by the other
four. Even forthecanonical books thediscrepancies
in the subsidiary titles are very frequent, and it is
often probable that such titles are later than the
text to which they refer. It is clear that, pending
further

information,

Trenckner’s

titles

divisions of the Milinda cannot be relied on as
original.
:
B. Nanjio, in his most useful catalogue of
Chinese
Buddhist books,® gives under no. 1358
the title of one called Ndsien Bikhiu King, ‘Nagasena the Bhikkhu’s Book.’ The attempt to reproduce the sound of the words of this title suggests
that the words before the translator must have
1 See above, ERE il. 71>.

2See

xvi.

the references given in Rhys

:

.

.

Davids, op. cit. pp. xiv-

3 Dhammapada A. i. 880 might, at first sight, be taken for
another, but it is from Majihima, ii. 51.
4 The Milinda-paftho,
V. Trenckner, London, 1880.
5 Op. cit. p. xv ff.
.
6 Sec Rhys Davids’ note in JRAS, 1891, BP. 476-478, and Max
Muller, India, What can tt teach us}, London, 1883, p. 209
7See on this translation Rhys Davids, Questions of Ring
Milinda, i, p. xil ff.
8 Jb. p. xvii.
.
9 Catalogue of the Chinese Translation of the Buddhist
Tripitaka, Oxford, 1883. °
:

been, not Sanskrit (2hiksu), but Pali (bhikkhu) or
some other Indian dialect akin to Pali. J. Takakusu
has discussed the date of this work, which purports
to be a translation of some Indian book with the
same title. It is first mentioned in a catalogue
dated A.D. 785-804, and subsequently in others,
But, though the compilers of all these catalogues
are usually careful to give the name or names and
the date of the translators or authors of the books
which they mention, they do not do so in this case.
They add, however, a remark :
:
© The translator's name is lost, and we register itaa belonging
to the Eastern Tsin dynasty (4.D. 317-429).”

.

So we have a book known to have existed at the

end of the 8th cent., and then believed, on grounds

not recorded, to have existed in the 4th cent. A.D.
There is no evidence that the original was in
Sanskrit.
There are two recensions of this book in Chinese,
the longer one about half as long again as the
shorter one. The difference arises mainly from the
omission in the shorter of two long passages found
in the longer.
In other matters the two are much
the same.
These omissions are probably due toa
mere mistake, perhaps of the translator, perhaps
of the printer, and the two recensions may be considered as really one. This bears to the Pali text
the following relation.
.
The translation into English by the present
writer consists of 580 pages. The Chinese corresponds more or less to 90 of these pages (one
recension omitting about 34 of those 90).
The
paragraphs corresponding in Chinese and Pali are
those on pp. 40-135 of the English version. But
there are seven or eight omissions, and three
additions of whole paragraphs, and quite a number
of smaller variations or discrepancies.? It is clear
that there is some connexion between the Chinese
and Pali books. It is possible that the Indian
original (for there was only one) of the Chinese
book may be the original out of which the Pali
was developed, mainly by the addition of the last
three books. - It is equally possible that the Indian:
work translated into Chinese was itself derived
from an older work in seven books, and that its
author or authors omitted the last three books as
dealing with arahant-ship, in which he (or they)
took no interest. This would be precisely in accord
with the general feeling in the north-west of India
at the period in question—the end of the 3rd cent.
B.c. The doctrine of an emancipation to be reached
in this life by strenuous mental exertion was, not
unnaturally, yielding place to a doctrine of salvation in the next life through bAdXti, personal
devotion to adeity.
The psychological details of
the old system of self-control rather bored people. °
So the Milinda may, quite possibly, have been
reduced to a short and easy
book, with the sting
of arahant-ship taken out of it.
.
.
A solution of this Milinda problem would be of
the utmost importance for the elucidation of the
darkest period in the history of Indian literature. .
Unfortunately, each of the alternatives suggested
above involves great difficulties, and none of the
scholars who have written on the subject has so
far been able to persuade any other to accept his
conclusions.
The evidence at present available is
insufficient. When the Tibetan translation has
been properly examined, when all the quotations
from the Jfilinda in the Pali commentaries are
edited, when all the references elsewhere (and
especially those in the numerous Buddhist Sanskrit
works still buried in MSS) have been collected, we
shall be better able to estimate the value of the
external evidence as to the history of the Jfilinda
literature in India. “When an adequate compari- 1 JRAS, 1896, p. 12 ff.
.
28ee

the comparative

table given by F. O. Schrader, Die

Fragen des Konigs Menandros, p. 120f.

:

.
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buffaloes is sacred. The ritual connected with the
buffalo and with the dairy is ‘certainly of a religions character,’ and there can be little doubt
that the dairy formule ‘are intercessory and that
they bring the dairy
operations into definite relations with
the Toda deities’ (ib. p. 231).
The
dying are given milk to drink when on the point
of death (W. E. Marshall, A Phrenologist amongst

son has been made between the words used and the
ideas expressed in the Pali Aftlinda and those found
in the canon on the one hand and the commentaries

on the other, we shall have more valuable internal
evidence than is yet available. The lists of about
8 hundred words peculiar to the Afilinda published
by the present writer in 18901 was necessarily inadequate, and has not since then been improved

the Todas, London, 1873, p. 171), and the dead body

upon.

is taken into the dairy (Rivers, 3391f.).
From
these facts, carefully marshalled by Rivers, it is
clear that these people have developed the sanctity
of milk to its highest point. With them it is an
essential feature of organized worship.
:
There is nothing like this in any other part of
the world.
It is the highest specialized use of
milk in religious observance.
‘The sacred character of milk in other parts of the primitive world
is shown by its use in various ceremonies of a religious character, but not in connexion with an
organized religious cult, as among the Todas.
Both in Africa and in India these ceremonies reach

Lirrraturs.—Uitlindapafiho, ed. V. Trenckner, London, 1850;
T. W. Rhys Davids, Questions of King Milinda, SBE xxxv.
(1890), xxxvi. (1894]; F. Otto Schrader, Die Fragen des Kénigs
Menandros, Berlin, n.d., but probably 1906; R. Garbe, Deutse.
Rundschau, cxii. [1902] 268 ff. (reprinted in Beitrdge zur indischen Kulturgeschichte, Berlin, 1903, p. 95f.); A. Pfungst,
Aus der indischen Kulturwelt, Stuttgart, 1891;
J. Takakusu,
“Chinese Translations of the Milinda Payho,’ J.
a Pp
1-21; Rhys Davids, * Nagaséna,’ tb., 1801,
pp. 476-478;
E.
Specht, ‘Deux Traductions chinoises du Milindapaiho,’ Trans.
of the 9th Oriental Congress, London, 1893, i. 618-529; M.
Winternitz, Gesch. der ind. Literatur, ti., Leipzig, 1913, pp.
189-146; L. A. Waddell, ‘A Historical Basis for the Questions
of King ‘* Menander,”’ JRAS, 1897, pp. 227-237; Hinatikumburé
Sumangala, Bilinda Praénaya (Sithhalese), Colombo,
1877,
For the historic Milinda see V.
mith, Early Hist, of

India’, Oxford, 1914.

T. W. Ruys Davips.

MILITARISM.—See
MILK

a high

(Primitive Religions).—That milk should

and

milk,

so beneficial

in every

grade in

places, but do not attain the Toda

level.
erhaps the royal milk-drinking observances
of the king of the Unyoro, a section of the Bantu
eople in ‘Africa, affords the nearest parallel (J. G.

War.

razer,

have become an object of sacred importance in the
mind of early man was inevitable. All food was
sacred,
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Totemism,

London,

1910,

il. 526-528)

to

the Toda practice. An interesting Kaffir folktale,
‘The Story of the Bird that made Milk’ (G. M.
Theal, Kafir Folk-lore, London, 1882, pp. 1-46),
appears to be founded on the first use of milk and
refers to events which preceded the use of milk, but
it contains details which bring it within the general
condition of the African beliefs. ‘They used to
get milk from a tree. This was got by squeezing,
and the people who drank it were always thin.’

wa, , has

been accorded a special place among the objects
of religious veneration by mankind at nearly all
stages of his development. Anthropologists
have
not specifically dealt with the first stages in the
domestication of animals, except as a part of the
larger question of totemism. There are people who
have practically no tamable animals, and these are
in the lowest stages of savage culture. An observation of O. T. Mason is clearly indicative of where
these first stages must be looked for.

The Kaffirs now drink

a kind

of fermented

milk,

and it is noticeable that, ‘when poured out for use
by the master of the household, who is the onl
one permitted to touch the milk sack, a portion is
always left behind to act as leaven’ (ib. p. 195).
These are clearly religious practices which require
further investigation, but in the meantime it is
ermissible to classify them as less developed in
orm than the Toda example.
.
.
- Every one knows the reverence paid to the cow

*Women were always associated especially with the milk-

and fleece-yielding species. Before the domestication of milkielding animals
and in the two continents where they were not
own in aboriginal times, the human mother had to suckle her
young two or three years until they were able to walk at her
side and partially take care of themselves, The effect of this
upon her nature and all social life was on one side in her favour,
but on the other dreadfully increased her burdens and retarded
the growth of population’ (Women’s Share in Primitive Culture,
London, 1895, p. 151).
‘
oo

in India;

but, in spite of the attempt of the early

The two continents here referred to are America mythologists to identify the cow with the higher
and Australia, and E. J. Payne has succinctly forms of Hindu religion (A. de Gubernatis, Zoosummarized the economical and social results of logical Mythology, London, 1872, i. 1-41), the fact
the absence of milk-producing animals (Hist. of remains that the cow is not a god. The reverence
America, Oxford, 1892, i. 287-292). .
. for the cow is quite human in its character, and
These results may be contrasted with the corre- the 4th book of the Laws of Manu contains the
.
sponding condition of the people inhabiting the clearest evidence of this.
Crooke points out that respect for the cow in
uropean, Asiatic, and African continents, who
have, as far as observation goes, always possessed India is of comparatively modern date, and gives
milk-producing animals, Mulk takes an important some interesting data to show the lines along which
part in their religious belief and ceremonial.
It is it has developed (PF ii. 226-236). This view is
confirmed by the uses to which the products of the
not clear, however, whether the diverse practices
According to Visnu, a house is
obtaining
among the varied races of these con- cow were put.
tinents
have any relationship as stages in the purified by plastering the ground with cow-dung,
evolution of man’s religious attitude towards milk. and land is cleansed by the same process; cows
proConsideration of the subject from this point of view alone make sacrificial oblations possible by
can be conducted only by the widest survey of the ducing sacrificial butter, and among six excellent
productions
of
a
cow
which
are
always
propitious
evidence, and it will be well to approach it from
the highest form to which religious belief concern- milk and sour milk are included (Institutes of
Vishnu [SBE vii. (1900)], xxiii. [1883] 56-61).
ing milk has attained and proceed thence to some
of the lower forms of the cult.

;

The use of milk in religion has reached its climax
among the Toda tribes of India. The sanctity of
the dairy among these people is the chief element
in their religion.
The gods take part in the
churning, and the dairy, organization marks off two
eat clan divisions: ‘The most important dai:
institutions of the Todas belong to the Tartharol,
but their dairymen are Teivaliol’ (W. H. R. Rivers,
The Todas, London, 1906, p. 680). The milk of the
1 Questions of King Milinda, i. p. xiii ff.

.

On the other hand, the evidence from the Panjab

is that, when a cow or buffalo first gives milk after
calving, the first five streams of milk drawn from
her are allowed to fall on the ground in honour of
the goddess (D. C. J. Ibbetson, Punjab Ethnology,
Calcutta, 1883, p. 114). It is also a protective from
the evil

eye,

divination.
is on its way
In Europe
indicated by

and

has various uses in magic

and

This suggests that in the Panjab milk
towards a definitely religious position.
the once sacred character of milk is
the evidence of folk-lore, which records
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the protective measures which have to be taken to
secure it against harm from witches and other malevolent powers (GB°, pt. i., The Magic Art, London,
191], ii. 52f.).

.

st

The best examples
are found in Russia, where
the people ‘on Midsummer eve drive the cattle
through the fire to protect the animals against
‘wizards and witches, who are then ravenous after

milk’

(W. R. 8. Ralston,

People,

London,

1872,

Religions)

with milk in the surviving forms ouce more takes
us back to ancient pagan religion. - *
That bathing in milk was also'a death rite is
shown both in traditional ballad lore and in traditional games. In the beautiful ballad of ‘Burd
Ellen,’ preserved by R. Jamieson (Popular Ballads
and Songs
from
Tradition, etc., Edinburgh,
p- 125),
is the verse:
oe
4

Songs of the Russian

p. 391).

This

‘Tak up, tak up my bonny young son,
Gar wash him wi’ the milk.
Tak up, tak up my fairlady,
|
Gar row her in the silk.’
.

rite affords

the explanation of a curious story told of an Irish
prince, Bress, son of the Fomorian

Elatha.

It is

Lady

Gomme

1806,

.
.

has analyzed the different versions

related of him ‘that he arrogated to himself the
milk of all the hairless dun cows in the land,’ and
he ‘caused a great fire of ferns to be made, and all
the cows in Munster to pass through it, so that
they might fulfil the necessary conditions, and
their milk become the royal property’ (H. d’Arbois
de Jubainville, Irish Mythological Cycle, Eng. tr.;

of the children’s

Dublin, 1903, p. 95).

There seems little doubt’. that these words are
survivals of an ancient burial rite.In the religions of antiquity there is more definite

Included in this tradition are

the following ritual observances—the restriction to
cows of a single colour, the passing through fire to
secure protection, and the right of the king to a
royal supply of milk.-. The restriction as to colour
also appears elsewhere in Irish folklore (C. Plummer,
Vite

Sanctorum

. exlvi, and K.

Hibernia,

Meyer

and

Oxford,

ran, London, 1895-97, ii. 186).

1910,

vol.

i.

A. Nutt, Voyage of
The legend

of the

Dun Cow of Whittingham near Preston is of the
same order, the attacking witch being successful in
this case (J. Harland and T. T. Wilkinson, Lancashive Legends, London,

1882, pp- 16-19).

,

Ritual in custom and ritual in myth are parallels,
and it would be well to inquire whether in folklore
there is more than this suspicion of sanctity in the
attitude of popular belief as to milk. The milkmaid is almost everywhere an important personage
in the social fabric of the village, and her utensils
share her importance. The present writer differs
from Lady Gomme in her explanation of the famous
game of ‘Milking Pails’ as a mere teasing of the
mother (Dict. of Traditional Games, London, 1894-

98, s.v.) in that it appears to be a cumulative estimate of the superior value of the milking-pail as
an

article of domestic

use, and

it is

pertinent to

note in this connexion that the Irish chieftain had
‘in his house constantly a cask of milk’
Laws of Ireland, Dublin, 1865-190], iv. 311).

(Ane.
That

milk was poured on the ground is attested by J. G.
Dalyell (Darker Superstitions of Scotland, Glasgow,
1835, p. 193), and W. Gregor states that at death
all the milk in the house was poured out on the
ground (Folklore of N.E. of Scotland, London, 1881,
p. 206). This must have originally been an offering
to the earth-god as in the Panjab.
In Ireland it is
called an oblation to the fairies (W. G. WoodMartin,
London,

Traces of the Elder Faiths of Ireland,
1902, ii. 7), and the fairies are the

successors of the gods. It was offered every Sunday
on Brownie’s stone in the island of Valay and other
islands (M. Martin, Western Islands, London, 1716,
pp. 67, 110).. °
,
,
:
”
This brings us very close to the stage when milk
was a sacred object in the cult of the gods.
In the Christian Church it was substituted for
wine in the elements of the communion. This was
afterwards prohibited by canon law (Dalyell, p. 193,
quoting Gratian, Decretalia, p. 111), but it may be
surmised that it originated as one of the surviving
rites of ancient pagan religion. St. Bridget was in
some degree regarded as the special patron of milking,- as appears in the beautiful milking-songs
of Scotland (A. Carmichael, Carmina Gadelica,
Edinburgh, 1900, i. 261-275), and she was at her

birth bathed in milk (Lives of Saints from the

Book of Lismore, ed. Whitley Stokes, Oxford, 1890,
pp. 184, 318).

St. Bridget is in many of her attri-

utes a pre-Christian goddess, and her association

game

of ‘Green Gravel,’ and has

shown from the general movements of
that it is derived from a funeral rite.
is confirmed by the fact that the most
formulz in the game rhymes include the

;

the game
This view
constant
line,

‘Wash them in milk and clothe them in silk’

.

evidence.

primitive
Greck

5.

E.

baptism

Ieligion,

.

Harrison,

-"

in

(Prolegomena

Cambridge,

her

,

172).

discussion

of

to the Study of

1903, R

596 f.), asks

‘what was the exact ritual of the falling into milk?
. . » Did the neophyte actually fall into a bath of
milk, or...
is the ritual act of drinking milk
from the beginning metaphorically described ?’ and,
in spite of a useful parallel from Egyptian ritual,
comes to the conclusion that ‘of a rite of immersion
in milk we have no evidence.’. This, however, cannot be quite true if St. Bridget represents, as there
is strong evidence to prove, an early Celtic goddess
who has brought into her Christian attributes traditions and rites of pre-Christian origin. There is
the further example of the Picts in Ireland saving
themselves from

the

poisoned arrows of their Fir-

Fidga enemies by taking a bath filled with. the
milk of one hundred and twenty white hornless
cows, where the single colour condition is again
repeated. The rite of bathing in milk attributed
to St. Bridget was certainly not of Christian origin
any more than the offering of milk and honey in
early baptismal rites was Christian (ib. p. 597 £.),
and we must take it that these rites come fromearly Celtic religion. The offerings of milk and
honey were made to the nymphs: and.to Pan
(Theocr. Jd.

v. 53 f. and

58f.),

and: to

this

day

in modern Greece they are made:to the Nereids
(J.C. Lawson, Modern Greek Folklore, Cambridge,

1910, p. 150f.).

a

oo

-

‘ To sum up the evidence—it would appear that
in primitive religions there are three stages in the
sacred characteristics attributed to milk ; (1) where
it is a definite part of the dominant religious cult ;
(2) where it is extensively used in religious ceremonial,

but

is not

an

exclusive

or - predominant

element in the ceremonial;
(3) where it.is looked

upon

as a religious

object,

and

is,

consequently,

subject to danger from outside forees, from which
it demands various forms of protection. The survey
seems to make it clear that the unique example of
the Todas is a highly specialized development of
the religious conception of milk, and not a normal
condition, while the evidence of folklore and of the
religion of antiquity leads us to conclude that the
endowmentof milk with sacred. properties arose
from its enormous ‘social influences, which led to
specialization of its use on solemn and important
occasions. This would be the normal position of
milk in religious thought. . A last stage is represented by the necessity of protecting it from malignant influences. This is survival from the normal
stage, and arises only when it was no longer a protective force itself.
eo
ve
Lireratorx.—This is given fully inthe article.
| - -*
' . ED, Gomare.
at
‘
:

.
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MILK (Civilized Religions).—z. As food and
sacrifice.—Since man is a mammal, milk is universally known; and, as man early learned to use
_the milk of goats, cows, and camels, milk became

a natural symbol of nourishment.
Egyptians. sometimes pictured the

woman

with

hanging

breasts, and

The ancient
heavens as a

sometimes

as a

cow with full udder,’ thus suggesting that the
heavens nourished men. The ‘Babylonians suggested, similarly, that milk is the divinely given
nourishment of man by picturing the mothergoddess with breasts so full that she must support
them with her hands.?_ Since milk is so universal

an element of human diet, it is but natural that it

should

have

been offered at times in sacrifice to

deities, as meat, meal, and

firstfruits were.

Thus

in Yast xv. of the Avesta there is frequent mention of a sacrificial gift of boiled milk, and it was
mingled

with

Aaoma

(q.v.) in_sacrifice.®

Among

the Arabs flesh seethed in milk is still a common
dish,* yet the Hebrews were prohibited from boiling a kid in its mother’s milk. W. R. Smith
thought that this was because milk for boiling is
usually sour, so that such boiling would involve
the offering of a fermented sacrifice, or that
possibly milk was here regarded as a substitute for
ood.
2. In a supposed Semitic myth.—In the OT
‘flowing with milk and honey’ is a -phrase frequently used to designate the fertility of Palestine.
t occurs in Ex 3% 27 135 333, Lv 20%, Jer 115 33, and
Ezk 2015,
Curdled milk (the modern ladan) and

honey are also mentioned in Is 7 as the food of
the child that is to be named ‘Immanuel.’ It occurs
again in the same chapter (7), where it is more
difficult to interpret, and where its occurrence may
be due to editorial redaction. ‘The phrase ‘flowing
with milk and honey’ occurs in the J document
(c.

850 B.c.), and

continued

to be

used

till

the

time of Ezekiel.
T. K. Cheyne ® in 1901 noted that
the phrase is more poetical than the context seems
to justify, and suggested that it might be a survival
of a description of Israel’s idealized past. : Since
ancient poetry is always tinged with mythology, he
thought it not improbable that this phrase was of
mythological origin. Usener? in 1902 held that
the phrase was of mythological origin, and that
it was borrowed by the Hebrews from Tranian
mythology, where, according to him, we hear of
heavenly honey and holy cows. . The phrase had,
he thought, descended

by

one line to

the Hebrews

and by another to the
Greeks, who described the
food of the infant Zeus on Crete as curds and honey.
Stade,’ in commenting on Usener’s article, claimed
that the phrase ‘flowing with milk and honey’ was
not used

earlier than

the time of Ezekiel, that in

the J document and Jeremiah it was a later addition, and that Usener was right in claiming that
in Jl 3% the use of the figure was due to
Greek
influence. Whether ‘curd and honey’ could have
been a mythological phraseintroduced from Assyria,
he thought, was a problem for Assyriologists. H.
Zimmern® in the next year, 1903, claime from the
Assyriological side that honey and curd played a
great réle in the Babylonian cult, and that it was
of mythological origin, though he offered little

proof for the statement. . Finally, Gressmann”

in

1905 endeavoured to work this view into an elabor1 See J. H. Breasted, History of Egypt, New York, 1909, p. 55.
2 See, ¢.g., M. Jastrow, Bildermappe zur Religion ‘Babytoniens
und Assyriens, Giessen, 1912, Tafel 7, No. 23.
.
3 Yasna, x.13; Nydytin, 1 16; Nirangistan, 76; it {3 also
an offering by itself in Yasna, iil. 1, 8, iv. 1; Vispared, xi. 3;
Nir, 67, 60, 108.
.
:
:

4See PEFSt, 1888, p. 188, and W. B. Smith, Rel. of Semites?,

London, 1894, p. 2211.
:
5 W. R. Smith,
loc. cit.
6 EB. 21048.
7 Rhein. Museum fir Phil, \vii. 177-195.

8 ZATW xxii. 821-324,

9 EAT®, p. 526,

10 Ureprung der tsrael.-jiid. Eschatologie, pp. 209-221.
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ate scheme of Hebrew mythology, which formed, he
believed, the basis of the prophetic eschatology. Before accepting this view, it should be noted
just what part milk and curdled milk, or laban,
played in the life of the Hebrews.
Milk, like

wine, was in early Israel a symbol of prosperity and
plenty. . An‘old poet sang of Judah:
.

“His eyes shall be red with wine,
And his teeth white with milk’ (Gn 4912),

Laban was 2 dish so relished as an article of diet
that Abraham: is said to have offered it to his
ests (Gn 185), and Jael to the tired Sisera (Jg 5%);

honey and

ldaban along with wheat, barley-meal,

beans, and lentils were furnished as food to David
and his men (2S 17779),
It is natural, therefore,

that Zaban and honey, the two most delicious viands
known to them, should enter into poetical descriptions of abundance, fertility, or prosperity (see
Dt 32%, Job 2017 298, Sir 39%),

The

natural

uses

of these articles of food are sufficient to account for
these poetic allusions,
oo
.
The strongest arguments of the mythological
school rest, however, on the highly-coloured Janguage of Joel and later apocalyptic writers, and
upon supposed Assyrian parallels.
In Jl 478
(EV 31) we read: »
:
.
-* And it shall come to pass in that daythat The mountains shall drop sweet wine,
And the hills shall flow with milk
And all the water-courses of Judah
Shall fow with water.
. And a spring shall come forth from the house of Yahweh
And water the valley of Shittim’;!

in the Sibylline Oracles, iii. 744 ff. :
*For

Earth the universal mother shall give to mortals her
best.
Fruit in countless store of corn, wine and oil.
Yea, from heaven shall come a sweet draught of luscious honey,
The trees shall yield their proper fruits, and rich flocks, .
And kine and lambs of sheep and kids of goats.
He will cause sweet fountains of white milk to burst forth’;

and again, ib..v. 281 f.:

mo

* But the holy land of the godly alone shall bear all these things.
An ambrosial stream distilling honey and milk shall flow from
tock and fountain for all the righteous.’ 2

- In view

of the

aridity

of the

desert, it would

seem to need no mythology, but only a little
exaggeration, to lead to the designation of
tine by the nomads as a ‘land flowing with
and honey.’ . The use of these viands in the
the Hebrew nation easily accounts for the
use in Deut. and Job, and

poetic
Palesmilk
life of
poetic

these in turn furnish the

point of departure for the later more hyperbolic
anguage in Joel and the Sib. Or. Unless we can
find some outside parallels, there is, then, no need

for the mythological hypothesis.
Most of the Assyrian
parallels hitherto cited
turn out to be unreal.
Thus a passage cited by
Zimmern simply enumerates honey and Jatan
along with oil, wool, gold, and silver as desirable
things.$ Another passage deserves more attention.
It is part of an incantation for driving the demon
of sickness from a man’s body. It runs:
* Laban trom a pure stable they shall bring,
|.
Milk from a pure corral they shall bring,
Over the pure /adan from
the pure stable utter
_ an incantation:
i
:
May the man, son of his god, become pure !
May that man become
pure as (aban!
Like that milk may he become pure !’4

It is clear that no mythological meaning can be
involved in this passage, It is the P rity of the
laban and the milk that is emphasized... A mythological quality is as much out of place as it would |
be in the Avesta, when milk is enumerated among
the foods which may be given to a woman who has
180 J. A. Bewer, in ICC, ‘Obadiah and Joel,’ Edinburgh,
1912, p. 140f.
.
3H. ©. O.: Lanchester, in R. H. Charles, Apocrypha and
‘
Peeudepigrapha, Oxford, 1913, fi, 391, 402.
3H, Zimmern, Ritualtafeln fir den Wahreager, Beschworer
He
:
und Sdnger, Leipzig, 1901, p 239.

4 Cuneiform Texts from

Bab. Tad, ete. in Br. Museum,

London, 1903, pL 23, Il, 170-181;
Astyr, i. (Giessen, 1905) 347,

cf. Jastrow, Rel.
hos

Bab,

xvii.,
und
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brought forth a still-born child, in order to effect
her purification (see Vendidad, v. 52, vii. 67).

Milk is here only one of several ingredients—meat,
bread, wine, water. As she had first to drink oxurine, the milk can hardly have been chosen for
mythological reasons, Another fragmentary text
which has been frequently cited on the basis of an
indefinite reference by Friedrich Delitzsch? runs
as follows :?
‘Crown of...
For the shepherd of the black-headed [people]...
I pray a prayer...
.

A sceptre of lapis lazuli may his hand [grasp]...

For the shepherd of the black-headed [people] . . .

Honey and aban abundantly .. .

The mountain bearing
The steppe, the field
The orchards bearing
On his left hand may
To the king in person

produce...
bearing fruit...
fruit...
the god Sin...
may they do homage!’

This is clearly a prayer for a Babylonian ruler.
The petitioner asks that great fertility and prosperity may come in his time.
The language
resembles that of Joel and the Sibyl, but the
imagery is capable of as natural an explanation as
is that of the
Hebrew seers.
The other passage which has been thought to
show that the Babylonians and Assyrians held
mythological views of milk and honey occurs in an
incantation. The part in question reads:
* Pure water bring into its midst.
The exalted lord, the great serpent of heaven,

By his pure hands shall

establish thee;

Ea toa place of purity shall bring thee,
To a place of purity shall bring thee,
With his pure hands shall bring thee,
Into honey and daban shall bring thee.
Water of an incantation he shall put to thy lips,
Thy mouth with an incantation he shall open.*3

accounts are doubtless both variants of the same
primitive paradise myth, it is impossible to resist
the conviction that milk and honey formed no part
of that myth among the Semites, but was simply
a descriptive phrase employed by the dwellers in
the desert to describe fertile lands—a phrase which
survived both in Babylonia and in Palestine, and
which came only in post-Exilic times among the
Hebrews to designate a Golden Age that was still
future.
‘
3. In the Avesta.—Among the Persians these
ideas apparently did not in the early time play a
prominent réle. Milk was offered in sacrifice and
was used

in certain incantations, as noted

cult, and

would seem

above.

Homage was rendered to it,! and it was regarded
as a divinely purified provision in the breasts of
females, as was the seed in males ;? a. prosperous
woman was ‘rich in children and rich in milk.’
The cow was regarded as a beneficent animal
guarded by Ahura Mazda as he guarded all other
things on which the prosperity of people depends,
but in no sense a heavenly animal. So far from
Jews having borrowed a myth from Persians, as
Usener thought, the elements of the supposed
myth appear only in the later syncretistic
Mithra
to have been

borrowed from

the Semites.
4. In the Vedas.—In India milk was viewed as
a symbol of nourishment.
The Atharvaveda
regards a house full of nurture as one full of milk,®
and the earth is a mother who can pour forth milk
for her suppliants.6 Nevertheless in the Rigveda
both milk and honey were employed in the ritual,
though they were both subordinate to the all-prevailing soma.
When milk was used as an offering,

- Here at last we have a passage that moves in it was sometimes sweet and sometimes sour, both
such a realm of heavenly unreality that it may
kinds of offerings being recognized.?'_As in Iranian
fairly be regarded as based on a myth, but the ritual, the milk was often mixed with soma, the
inythical part does not centre at all in the honey lacteal element sometimes being sour.
Honey
and ladan, but in the action of the god. Honey
was in the same way used as an offering ; someand laban are used to denote a place of fertility times it was mixed with soma,? but sometimes
and plenty, and it may fairly be claimed that they with milk, Thus Rigveda, vit. iv. 8, addresses
were introduced here from such usage as that of Indra:
the preceding passage, and are no necessary part
* With honey of the bees is the milk mixed ;
Come quick, run and drink {’
.
of the myth.
:
The Semites probably had their origin as a Milk was created in kine by Varuna, even as he
gave
cool
breezes
to
the
forests,
swiftness
to
horses,
separate people in Arabia,‘ which was a land of
deserts and oases. It was thus that the oasis and’ wisdom to the heart of man, lightning to the
its palm-tree became one of the symbols of para- clouds, the sun to the sky, and soma to the
dise and an emblem of the Golden Age, and finally mountains (Rigveda, v. Ixxxv. 2). This reveals a
entered as one of the elements into the Christian high estimate placed upon milk and honey as foods,
symbolism of the New Jerusalem.® It seems prob- but lacks any mythical element,” as does the
able that in the primitive language of the desert passage (X. Ixiii. 3) in which the sky (dyaz) gives
‘
an oasis or a fertile land like Babylonia and Pales- milk to the All-Gods.
The Sanskrit poets often allude to the ability of
tine may have been designated asa ‘land flowing
with milk and honey.’
The occurrence of the the swan to separate milk from water; but this, as
C. R, Lanman has shown, has no mythological
phrase among both Babylonians and Hebrews
ointsin this direction ; it probably had an origin significance. It is a reference rather to the fact
in their common ancestry. As the phrase is Jack- that these birds fed on the milk-like juice of the
ing, however, in the description of paradise both lotus stalks, which grew beneath the water,22
Similarly the religious teachers of India often use
in Gn 2, 3 and in Ezk 28, it can hardly have formed
as an illustration of a changing existence the relaan integral part of the traditions of the Golden
Age, or have entered as an important element into tionship between sweet milk, sour cream, and
butter, not because they saw anything mythothe mythology of the Semites.
Indeed, in the paradise story of Gn 3 the food logical in them, but because they illustrated change
in forms of existence.
which makes man like God is not milk and honey,
:
:
In India, then, it can only be said that milk and
but the fruit of a tree. So in the corresponding
Babylonian story, the Adapa myth, it was not honey were so highly valued as food that they
milk and honey, but ‘food and water,’ that might
1 Yasna, vi. 17, vii. 26, viii, 1, xvi. 8
2 Ib. Ixv. 6
3 Vend. xxi. 6,7; Yast xxiv. 13, 49,
have gained immortality for Adapa.6
As these
4 Vend. v. 20.
1In George Smith,

Chalddische

Genesis, Leipziz, 1876, p.

285 n.; cf. Kennedy, ‘Honey,’ in E'Bi, col. 2104, and G. B. Gray,

in ICC, ‘Isaiah,’ Edinburgh, 1912, i. 1291.

2H. C. Rawlinson, Cuneiform Inscriptions of Western Asia,
iv., London, 1891, no. 3, 1-27.

3 1b, 25, 39-55a,

;

.

4See G. A. Barton, Sem. Origins, New York, 1902, ch. i.
5 1b. p. 96, n. 1, and Barton, The Jtoota of Christian Teaching
as found tn the OT, Philadelphia, 1902, pp. 262-266.

6 Ct. AB

vi. 97-99,

5 Atharvaveda, 1x, iii. 16.
7 Ct. Hillebrandt, Ved. Myth. 1, 219-222,

8 Ib.

p. 222,

97d. p. 2432.

6 Tb. xu. 1. Of, 59.
:

10 Tb. p. 238.

11 For the various sacrifices into which milk entered

as an
element (sacrifices to the dead, new and full-moon sacrifices,
Fann Ad Hillebrandt, Rituallitteratur : Vedische Opfer und
ia, 135r(=100-493, iti, ),
Strassburg, 1897, pp. . 95, 110, 111, 117,4,
13 JAOS xix. [1898] 151-158, .
13 Ct. H.C. Warren, Buddhism
Mass., 1900, pp. 114, 134, 149.

in Translations, Cambridge,
‘
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naturally formed a part of the most valued offerings to the gods. Perhaps the proper mixture of
these viands was supposed to
have some magic
significance,

for one passage

(Rigveda,

Ix, xi.

2)

says that they were mixed by the atharvans ;! but
there is no trace of such a myth as some have
supposed for the Semites.
.
5. In Egypt.—In Egypt, as already noted, the
sky-goddess was pictured as either a woman ora
cow with full breasts; but this was only to symbolize
her nurture of her earthly children.
If milk had
in early Egyptian thought any mythological significance, we should expect to ‘find it prominent
among the foods promised to the deified kings to
whom the pyramid-texts-of the Old Kingdom
Rromised a place among
the gods.
True, the
eparted king is frequently represented as suckled
by the sky-goddess or some other divinity connected with Re.
The goddess is once thus addressed: ‘O mother of this king Pepi...
give
thy breast to this king Pepi, suckle this king Pepi
therewith.’ The goddess replies: ‘OQ my son Pepi,
my king, my breast is extended to thee, that thou
mayest suck it, my king, and live, my king, as
long as thou art little’?

Milk was, then, the food

of the celestials only during their heavenly childhood.
When Pepi was grown, he was promised
‘bread which cannot dry up’ and ‘beer which
cannot grow stale.’ Later he is given a ‘snared
fowl.’* Bread is called ‘the bread of the god.’
Pepiis invited to ‘sit down to thy thousand of bread,
thy thousand of beer, thy thousand of oxen, thy
thousand of geese, thy thousand of everything
whereon the god liveth.’ Another source of foo
for the deified king is the tree of life situated in a
mysterious isle at a distance, and this king Fepi
sought and attained.® This tree of life is probably
a survival from a desert and oasis life similar to
that of the Semites.?_ Milk plays very little part in
these Egyptian myths.? It is only the food of the
deified kings during that part of their celestial life
which corresponds to childhood on earth.
6. In Grzco-Roman literature.—Among the
Greeks

and

Romans,

as among

the Semites

and

people of India, milk and honey were delicacies
that were much appreciated, and their use goes
back to an early time.
Libations of milk and
honey

were, according to the Jliad,® poured out for

the dead, and such libations appear to have continued down to the Christian era. In case of
pestilence milk and honey were among the offerings presented at the sacred mountains of Pelion

and

Ida;"

and,

before eating,

milk,

honey,

and

bread were offered to Hestia.!2 Milk and honey
were also symbols of plenty and prosperity. Thus
Pindar (+ 442 B.C.) says :

‘Rejoice, my friend! Lo, I send you, though at late hour,
this honey mixed with white milk, fringed with the froth of
blending, a draught of song conveyed in the breathings of

Aeolian flutes.’13

Though here metaphorical for sweet poetry, the
metaphor attests the use of milk and honey as
delicacies, In course of time both milk and honey
became symbols of plenty. Thus Tibullus (+ 18 B.c.}
says:
The oaks themselves give honey, and beyond the sheep
Bring udders of milk ready to the hand of the care-free,"14
1 See Hillebrandt, Ved. Myth, i. 238.
2See K. Sethe, Die altagyptischen Pyramidentezte, ii,
(Leipzig, 1910) $§ 910-913, and J. H. Breasted, Development of
Religion and Thought in Ancient Egypt, London and New

Similarly Ovid :

:

* Now rivers of milk, now rivers of nectar run,
And yellow honey distils from the green ilex.’1

With these poets milk and honey have become
emblems of the Golden Age, but with many others
they are simply symbols of plenty.?
Latin writers are, of course, dependent on Greek
models for their imagery, and it is possible that
Tibullus and Ovid were influenced directly or indirectly by Semitic ideas. A usage of milk and
honey, however, which goes back to Homeric
times cannot have been borrowed from the
Persians. Possibly it may have come from Semitic
Mesopotamia

through

milk of the Virgin Mary are, however, still current

in Bethlehem and its vicinity. Thereis at Bethlehem a cave called the ‘Milk Grotto.’5 A legend
has it that the Holy Family once took refuge
there, and

that, as the Virgin nursed the Child, a

drop of her milk fell on the floor. Because of this
it is still believed that a sojourn in the grotto not
only increases the milk of women and animals,
but cures them of barrenness. In reality this
legend arose to Christianize a grotto that was
originally a shrine of Ashtoreth.®
All about Bethlehem the limestone crumbles
and forms little white pebbles about the size of
peas. These are accounted for by the story that
a drop of the Virgin’s milk fell on the rock, and
that these pebbles are the miraculous result.
Similarly it is said that, as the Virgin nursed the
Child by the wayside, a drop of her milk fell on
a thistle,

which

churches,

milk

on this

9 xxiii. 170f.
10 Cf, Eur. Orestes, 114f., and Vergil, £n. iii. 66.
110. Gruppe,

Griech, Mythol. und

1906, p. 248.
12 Silius Ital. vil. 184.

Religionsgesch.,

;
13 Nem. fi 76%.

Munich,

9-44. fi. 45,

account

became

flecked

with white and is called ‘Mary’s thistle.’7_ These
myths are the outgrowth of the transfer to the
Virgin of the old grotto of the mother-goddess, and
are really much more exotic to Christianity than
the quotation in the Patristic writers about the
Golden Age.
In the early Church the newly baptized were
given milk and honey to taste (or, in some Western
and.

wine)

as

symbolizing

their

regeneration through baptism (cf. 1 Co 3*, He 5'2,
1P 2). By the twenty-fourth canon of the Third
Council of Carthage (397) this milk and honey was
to be

consecrated

at the

altar

on

Easter

Even,

the most solemn day for baptism; but the use
has been forbidden since the Trullan Council of
692.
:
LiteraTurE.—A. Hillebrandt, Vedische Ilythologie, Breslau,
1891-1902, i. 219-222, 238-244; A. A. Macdonell and A. B.
Keith, Vedic Index, London, 1912, I. 67, 208 f., 234, 333, 4901. ;
T. K. Cheyne, £Bi, 2104; H. Usener, in Rheinisches Museum

fiir Philologie, Wii. [1902] 177-195; B. Stade, in ZATW xxii.

(1902) 321-327; H. Gressmann, Ursprung der israelitischjiidischen Eschatologie, Gottingen, 1905, pp. 209-221; C.
Clemen, Primitive
Christianity and its Non-Jewish Sources,
Edinburgh and New York, 1912, p. 143ff.; O. Dahnhardt,
Sagen zum Neuen Testament, Leipzig, 1909, ch. xviii.

:

York, 1912, p. 130.

3 Sethe, L [1908] § 859.
47d. 41, § 1804,
5 Ib. § 2026f.; Breasted, p. 132.
:
6 Tb. i. § 484; Breasted, p. 134.
7 Barton, Sem. Or. p. 1178.
880 W. Max Miiller in a private letter to the writer.

the Hittites, since Hittites

appear to be mentioned in the Odyssey,> but we
know as yet too little of Hittite ritual to regard
this as more than a remote possibility. Possibly,
too, it may
have been carried to the Aigean
lands by
Phoenicians, but it is quite as_probable that the uses of milk and honey developed
in the Afgean lands independently of Semitic
ideas.
.
. Among Christians.—The many references to
milk and honey in Patristic literature collected by
Usener* are clearly echoes of Joel and the Sibyl.
Some curious Christian myths connected with the

GEORGE A. BARTON.

1 Metam. L118.
2 Ct. Aristoph. Birds, 749; Horace, Odes, 11. xix. Of.
Epod, xvi. 47-50; and Vergil, Het, iv. 30.

3 xi. . 520f. .

.

:

rv. i. 27,

. cil.

5 See K. Baedeker, Palestine and sores (Eng. tr.), Leipzig,
1912,
p. 106 f.

6O¢ Barton, in BI xxiv. [190] 178, n. 21.

7Ct. O. Dihnhardt, Sagen zum NT, ch. xviii.
8 J. Bingham, Antiquities of the Chr. Church, London, 1843
45, iv. 60-52, v. 35.
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MILL,
JAMES AND
JOHN STUART.—
The two Mills, father and_son, occupy a unique
position in the history of British thought. They
were, after Bentham, the greatest figures in the
utilitarian school and the leaders of the philosophical radicals in politics.
oe
I. James

Mill.—Next

to Bentham,

James

Mill

was the force that moulded the early expression of
utilitarian doctrine. He was a Scotsman by birth,
the

son of humble

parents

(his father a country

shoemaker and his mother a farmer’s daughter),
born at North Water Bridge, on the North Esk,
in the parish of Logie-Pert, Forfarshire, on 6th
April 1773. By his intellectual ability and his
indomitable

power of

work,

he raised

himself to

the commanding position that he ultimately attained.
His early education was received at the
parish school of his native place, and afterwards
at Montrose Academy, where he had as schoolfellow Joseph Hume. From Montrose Academy
he went to Edinburgh University (in the palmy
days of Dugald Stewart), where he graduated

JOHN

STUART

on Mackintosh. . This is really a vigorous defence of
empiricism against intuitionism, though it assumes
the form of a vehement criticism of Mackintosh,
and is chiefly valuable as presenting Mill’s philosophical positions in a clear and condensed light,
rendered all the more effective by the polemic
setting.
.
a
_Mill’s fame as a psychologist rests on his consistent experientialism, his thoroughgoing application of association to the phenomena of the mind,.
and his uncompromising insistence on the power
of associationism to explain the mind and all its
rocesses.
But this has already been brought out
in the

art. ASSOCIATION,

and

need

not

be further

dwelt on. . A word, however, may be said on his
sychological ethics.: Mill’s ethics is essentially
hedonistic : the human will is moved by pleasure
(or the avoidance

of pain)

and

by this alone;

and

with a view to the attainment of pleasure (or to
the getting rid of pain) men habitually act. But
there is such a thing as disinterested conduct; and
by. the utilitarian himself benevolence is regarded

M.A. in 1794, and forthwith proceeded to the study

as the

Parliament

our intention in benevolence is disinterested, our
motive is interested ; in other words, a benevolent
action pleases the individual, gives him satisfaction,

of Divinity, and was licensed as a preacher of the
gospel in the Church of Scotland in 1798. The
ministry, however, was not destined to keep him
long.
Being appointed tutor to the only daughter
of Sir John Stuart’ of Fettercairn (Member of
for

Kincardineshire),

he

came

under

supreme

virtue.

How,

then, explain this?

In the first place, Mill has recourse to the distinetion (of which Bentham had made so much) between
motive and intention, and maintains that, while

the special notice of Sir John, and went with him
to settle in London in 1802. He was not long in
London before he made his presence felt. In 1803
we find him active in originating The Literary
Journal and making many contributions to it.
In 1804 he produced his pamphlet’on the Corn

else he would not do it, but it also promotes the
happiness of others. Now, this being pleased with
acting benevolently towards another—what else is
it than the individual identifying another’s happiness with his own? And what more could be
demanded of him? ‘Can any greater degree of social

Trade.

love be required,’ asks Mill, ‘than that the good of
others should cause us pleasure ; in other words, that

Thenceforth he contributed articles, in an

unceasing flow, to innumerable
periodicals and
magazines—The Philanthropist,
The Annual Review, The Westminster Review, The London Review,
The Edinburgh Review. But his most outstanding
essays were written for the Supplement to the fifth
edition of the Encyclopedia
Britannica, the chief
of

them

being

on

‘Government,’

‘Education,’

‘ Jurisprudence,’ and ‘Laws of: Nations.’ A reprint of the Encyclopedia articles was made in
ook form and had a wide influence. For about
eleven years (from 1806 to. the end of 1817) he
worked strenuously at his History of British India,
which, on its publication, produced a great impression. The immediate result was his appointment to a post in the India House, in the depart.
ment of Examiner of India Correspondence, where
he became head ‘of’ the office in 1830. Besides a
little-book on the Elements of Political Economy
(1821), largely reproducing Adam Smith, but embodying also the distinctive principles of Ricardo,
he produced his great psychological work, the
Analysis of the Phenomena of the Human Mind,
which was’ brought out in 1829. This at once
raised him to the ‘position of psychologist in chief
of the utilitarian school, filling the gap that had
been left in the elaborate and multifarious teaching
of Bentham.
With Bentham himself Mill was on
terms of the most intimate friendship, and the
master regarded him as his most stalwart disciple.
So staunch a Benthamite, indeed, was Mill that it
has been doubted whether he was anything more
than a brilliant reproducer of Bentham’s opinions,
That, however, does Mill an injustice. He was no
mere echo, but a voice. His psychology alone
proves it; and he was potent as a political force to
an extent that even
Bentham hardly equalled.
When he died (his death took place in London, on
23rd June

1836), he was

generally

admitted

to he

the great inspiring spiritof radicalism and the
one man who could have made the’ radical ropaganda

the

success

that

it

had

become.

In the

year before his death (1835) appeared his Fragment

their good should be ours?’ (Frag. on Mackintosh,
p. 294). Then, again, there is the ethical principle
of transformation

(the

phrase is not

Mill’s) to be

considered—the principle that we see at work in
the miser, whose nature is so changed by his traffic
with money that the original desire of money for
the pleasure that it can procure him becomes ultimately the desire of money for its own sake. What
happens in the case of the miser happens in the case
of
disinterestedness and benevolence. Although
individual pleasure lies at the root of a man’s
benevolent action, he has come, through continued
intercourse with men and the experience of mutual
help, to submerge the thought of his own pleasure
and make benevolence itself his end.
.
‘What,

then,

of.conscience,

with

its intuitions

and its vaticinations? Conscience to Mill is nota
simple and elementary faculty in human nature,
but the product of association... That gives to it
its power, and explains its peculiarities, and indeed
constitutes its value. ‘The ultimate test of morality
is utility: right and wrong are qualities of conduct
and are to be gauged by the tendency of actions to
produce pleasure or pain.. . '.
,_ Education oceupie
a large share of Mill’s attention.
As a utilitarian radical, he was eager that

the
people should be educated—educated so as to
develop and improve their intelligence, and render
them fit to be worthy citizens. “Hence, he took a
practical interest in the educational movement of
the time, and

entered

as a keen

polemic

into the

controversy between the Lancasterian and the Bell
fystems of education ; he tried to establish a school

(but failed) on the

principles of Bentham laid down

in his Cirestomathia (‘Study
and he was one of the small

of useful things’):
band of ardent educa-

tionists who originated. the University of London.
But his claim to honour as an educationist rests on
his broad-minded theory of education, as developed
in his Encyclopedia article, where education is -

shown

to be the work

of a man’s

life-time, where
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the roots of it are laid in associationist psychology,

and where the principles of Helvetius regarding
the almost unlimited power of education in transforming the individual are vigorously enforced.
In the realm of jurispra ence
' Mill made for
himself a great name in the sphere of international
law. His Encyclopedia article on that subject is,
within its limits, almost perfect.’ It might be
elaborated at points and more fully illustrated, but
it is everywhere wise and suggestive.’ Particularly
striking are its handling of the rights of nations in
the time of war, and its treatment of the possibility
of an effective court of arbitration in international
quarrels.
Dek ta tes
toe
_As a philosophical politician’ Mill achieved fame
by his theory of government.
It is not a theory
that is invulnerable. . It lays itself open to objection as to the adequacy of its analysis of human
nature; it was attacked:by Macaulay on the
ground of its deductive method and disregard of
the inductive mode of procedure; and Sir James
Mackintosh attacked it on the side of its extreme
advocacy. of popular representation, which seemed
to ignore the danger of democratic tyranny,or
the abuse of power on the part of the ‘masses’ in
defiance of the interests of the ‘classes,’
The
foundation of the theory is that the individual
man is by nature self-centred,
that he aims at
pleasure for self and as much of it as he can obtain,
and that, in his

pursuit of personal interest, he is

ready to lay hold of everything that ministers to
his gratification, regardless of the pleasures and
desires of others. Hence the need of government,
and its meaning: government just signifies keeping
one man from grasping at and mercilessly pursuing
what belongs to another. ‘But the members of a
government are themselves men, with men’s selfish

passions and readiness to tyrannize over others,
and, consequently, need themselves to be restrained.
The restraint comes and only can come from the
people; and the only tolerable form of government
1s

& representative

government—a

government

where the people’s representatives act as a check
on legislative abuse. It is only when the people
are governedby men ‘elected by themselves and
representing them that the interests of governors
and governed can. be identified. Yet this identification of interest is liable to be broken through,
if the representatives are not themselves watched.
A body of representative men, if left entirely to
their

own

actions,

will

have

‘sinister’

interests

and may become as selfish and oppressive as an
individual may be.. The safeguard lies in frequent
parliamentary
elections: thus only (so it appeared
to Mill) could the people retain a proper hold on
their own representatives, .
.
‘Into social reform Mill threw himself with much
energy.: Reforming zeal was the great characteristic of the utilitarians. This was but the practical
side of their all-controlling principle, the general
welfare, or the greatest happiness of the greatest
number.
Prisons and prison discipline, mendicancy, the Poor Laws,

and such

like engaged his

pen; and it was through the influence of his views,
to no small extent, that subsequent reforms were
effected. —
an
,
2. John Stuart Mill.—The eldest child of James
Mill was John Stuart Mill (born in London on 20th
May 1806; died at Avignon,in France, on 8th

May

1873).

solely : by

His early education was conducted

his.

father,

who,; although

constantly

occupied in literary and exacting work, did not
grudge to act as schoolmaster to his son. His

method
tional

of teaching was altogether of an excep-

kind ; and,

although

the

result of

it was

also exceptional, the method has not been imitated
by others or regarded as generally practicable.
«it three years of age the boy was set to learn
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Greek, which’ was his chief study for the next
five years, English and arithmetic being added as
secondary subjects.: This created in the youthful
learner a love

for Greek—not only for the language,

but for the literature and the thought of Greece—
that lasted throughout his life. There is nothing
more noticeable in his writings than his genuine
appreciation of the dialectic method of Plato and
his constant use of the Socratic mode of inductive
defining, in: order. to secure clear concepts and
exact verbal expression of them, with a view to
truth.’ At the age of eight, the boy had Latin
added to his Greek; and, by. the time: that he was
fourteen years of age, he was indoctrinated into
the principles of logic, psychology, and political
economy. . These were stiff subjects for a boy of
that age; but they were the subjects in which he
afterwards excelled. So
7
All the time that these subjects were being set
as tasks, the father was making the boy his
constant

companion,

ture and

politics;

sharer

in

his

daily

walks,

and, through
his conversation and judicious crossquestioning, was gradually developing the boy's
mind and imparting to him clearness and exactness of thought and confidence in thinking. This
Socratic ‘procedure was supplemented ~ at the
earliest moment by’ making. the boy~himself a
teacher. He was set to superintend the education
of the younger members of the family, thereby enabling him to gain further clearness of ideas and
to strengthen his intellectual faculty. .No wonder
that the precocity of young: Mill became proverbial. = «+
ts
.
:
A further stage in his education was a year’s
sojourn in France, as the guest of Sir Samuel
Bentham, at the age of fourteen. This introduced
him to the French language and to French literaand,. through

excursions in the

Pyrenees and elsewhere, aroused in him an enthusiasm for natural scenery and a love for botany and
Zoology. These things all influenced him in later
e.

poppe,

:

On his return from France, he was
in hand by his father.!. He was now
duced to Bentham’s teaching, in the
lation and exposition of it in P, E.

.o

'

:

‘The

read-

further taken
directly introFrench transL. Dumont’s

Truités de législation (London, 1802).

ing of this book,’ he says (Autobiography, p. 64),
‘was an epoch in my life; one of the turning
points in my mental history.’ At this time also he
studied Roman law under John Austin, the jurist.
At the age of sixteen, the youth was beginning
to feel. his intellectual independence.
Burning
with

enthusiasm,

for.

Bentham,

he

started

a

Bentham Club of young men, which he designated
‘The Utilitarian Society.’
Somewhat later he
became.a member of ‘The. Speculative Society,’
and was also a prominent figure among the youths
.who met, at stated times, in George Grote’s house
for. discussion of. philosophical and economic
questions.
Later he took an active share in ‘The
Political Economy Club.’ Thus was the development of young Mill’s thought and mind ‘further
aided by a variety ‘of powerful
. intellectual
agencies. .
,
oo
yas
.

In 1823, at the age of seventeen, came his appointment, by the
East India Company,’ to the
post of Assistant Examiner, under his father, in

the Office of the Examiner of India Correspondence.
This continued till he reached the position of Chief
of the office in 1856—two years before the abolition
of the East India Company...

A turning-point in
in health in 1826.

.

tata.

his life-was his break-down

. There

is little doubt that hard

work, long-continued and unintermitted, and the
over-strain of early, education under his father’s
tuition were largely the cause of this:’. But there
was something more. There was the emotional
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nature of the young man, which had been cramped
but not destroyed by his father’s one-sided training,
craving for satisfaction.
The end of the crisis
was what he himself regards as analogous to a
‘conversion.’ It came in large measure through
study of the poetry of Wordsworth and the philosophy of Coleridge, and showed itself in a revolution both in his intellectual opinions and in his
character.
He was no longer the undiscriminating
follower of Bentham that he had been; he was no
longer neglectful of the emotional side of human
nature.
He emerged from the ordeal a new man,
with wider mental outlook and deeper and intenser
sympathies.
The extent of the change may be
seen by reference to his two remarkable essays on
Bentham and Coleridge, republished in vol. i. of his
Dissertations and Discussions (London,

1859-67).

Another important factor in his life was the
influence over him of Mrs, Taylor, who became his
wife in 1851.
:
mo,
His work in connexion with literary journals
was enormous.
He wrote articles almost without
number and on an exhaustless variety of subjects
(philosophical, political, economic, social). They
began with The Westminster Review and extended
to other magazines—especially The London Review
and,

afterwards,

The

London

and

Westminster

Review. They are valuable as enabling us to trace
the development of his opinions, the growth of his
views in
philosophy, and the gradual modification
of his radicalism in politics.
His first great intellectual work was his System of Logic, Ratiocinative and Inductive, which
appeared in 1843.
This was followed, in due
course, by his Essays on some Unsettled Questions
of Political Economy (1844), and Principles of
Political

Economy

(1848).

In_

1859 appeared

his

little treatise on Liberty, and his
Thoughts on
Parliamentary Reform.
His Considerations on
Representative Government belongs to the year
1860; and in 1863 (after first appearing in magazine
form) came his

Utilitarianism.

In 1865 came his

Examination of Sir William Hamilton's Philosophy ; in 1867 his Rectorial Inaugural Address at
St.
Andrews University, on the value of culture;
in

1868

his pamphlet

on

England

and Ireland;

and in 1869 his treatise on The Subjection of Women.
In 1869 also was published his edition of his father’s
Analysis of the Phenomena of the Human Mind,
with
many
valuable
notes
illustrative
and
critical by
J. S. Mill himself, by Bain and Grote,
and by
Andrew Findlater.
His two posthumous
works are his Autobiography (1878) and his Three
Essays on Religion (1874).
To these have to be
added the two Jarge volumes of Letters (ed. Hugh

S. R. Elliot) published in 1910.
A phase of Mill’s life has still to be noted—his
parliamentary career. In the Parliament of 186568 he sat as Radical member for Westminster.
Three things in chief did he advocate in the House
of Commons—women suffrage, the interests of the
labouring classes, and land reform in Ireland.
Tn philosophy J. S. Mill’s fame rests chiefly on
his Logic, his Political Economy, and his Examination of Sir William Hamilton, to be taken in
connexion with his notes in his edition of his
father’s Analysis.
Asa logician he stands out as the great empiricist
who formulated and elaborated inductive logic,
who re-stated and in part revolutionized deductive
logic, who made systematic application of logical
principles to the moral sciences (including politics),
and who

enforced,

in polemic

form, the power

of

experience to be the criterion or ultimate test
of truth. The brilliancy of his thought and the
clearness of his style (including an unwonted aptitude for felicitous illustration, ranging over a wide
field of knowledge) cannot be too highly praised.

JOHN. STUART
The stimulus to the student derivable from a study
of his Logicis undoubted.
The epoch-making
character of his great work must be acknowled ed
without reserve. But how far he has succeeded in
bridging the gulf between inductive and syllogistic
logic may be disputed—even Bain, his intimate
friend

and

associate,

has his doubts

(see his Dis-

sertations on Leading Philosophical Topics, London,

1903, pp. 21-26); and empirical logic has made
eat advances since hisday.
On the other hand,

It must be allowed that these advances were
rendered possible only through Mill’s work.
In psychology Mill upheld the associationism of
his father,

but gave

&@ more

attractive expression

of it as ‘mental chemistry.’ He carried forward
his psychology into theory of knowledge and formulated his doctrine of psychological idealism (founding on Berkeley), which, resting on the empirical
genesis of knowledge through the various senses
operated by association, issues in the conception of
matter or objective reality as ‘the permanent
possibilityof sensations’ and of mind as ‘the permanent possibility of feeling.’
In the case of
mind,

however,

there

conscious of its states,
is given

is

a

peculiarity:

it

is

This we must accept, as it

in our experience, but we

must

accept it

as inexplicable—no further account of it is possible.
He was unbending in his opposition to those who
base truth on intuition.
Not that he denied the
fact of intuition, but he demanded that it should
be tested by experience, so that it may not become
(as it had
become to a school of philosophers at
the time) the bulwark of prejudice and irrationality and the hindrance to intellectual, political,
and social progress.
Mill’s great work on Political Economy (equal
in originality of thought and in importance to his
Logic) is a clear exposition of the various branches
of the science—wealth,

distribution, consumption, |

and exchange, and all the various topics that arise
out

of

these.

It shows

him

also

as a keen,

but

fair, critic. But his chief merit lies in his widening the scope of political economy and removing
from it the reproach of being ‘the dismal science.’
This he did (partly under the influence of Auguste

Comte) by infusing into ithuman feeling and associating it with the philosophy of society. Economie
principles were now conjoined with their practical
applications, and a transformation took
place.
ot only do we have a minute and scientific handling of such things as labour, capital, rate of
interest,

money,

international

trade,

and

all the

other points that the ordinary political economy
dealt with, but also a stimulating discussion and
wise treatment of such deeply interesting problems
as the future of the labouring classes, the land
question, socialism, etc. In explanation of the
exceptional popularity of the treatise he himself
says:

‘It was, from the first, continually cited and referred tons
an authority, because it was not a book merely of abstract
science, but also of application, and treated Political Economy

not as a thing by itself, but as a fragment of a greater whole ;

a branch of Social Philosophy, so interlinked with all the other
branches, that its conclusions, even in its own peculiar province,
are only true conditionally, subject to interference and counter-

action from causes not directly within its scope: while to the
character of a practical guide it has no pretension, apart from
other classes of considerations’ (Autobiog., p. 236).

That is, doubtless, absolutely correct.
Mill’s utilitarian ethics, as expounded in his
Utilitarianism,
is extraordinarily significant;
both the matter and the style fascinate, not less
than the slow of conviction that permeates the
whole.
Justice has rarely been
done to it by
opponents, because they have failed to see (a) that
itis nota treatise of pore abstract reasoning, butone
written out of the living conviction of a man who
loved his fellow-men ; (8) that it is practical in its
object, and

not merely

theoretical;

and

(c) that,

MILTON
although it sets forth pleasure or happiness as the
standard

and

test

of

human

conduct,

it makes

supreme the conception of man asa, social being and
conditions all by the conception of the general welfare. His view of the human will as determined by
character, and of character as formed éy a man,
and not for him, is his contribution to the solution of the free will problem, and his defence of
the position that there can be such a thing asa
science of ethics—and, if of ethics, then also of
economics.
:
Mill as a political thinker is a great subject.
As a radical democrat, he loved the people and
worked hard for them in parliament and out of it.
But he would not submit in any degree or fora
moment to their irrational desires and expectations.
They had to be led and not followed. He was
acutely conscious of their tendency to tyrannize
and their selfish disregard of justice. He was
exceptionally alive to their readiness to domineer
over

minorities;

hence,

he powerfully

advocated

the principle of parliamentary proportional representation.
Thus alone, he thought, could
minorities of electors get their rights. He saw
the people’s jealousy and suspicion of the educated
and refined classes of society ; hence, he stood fast

.
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would willingly receive truth to whatever extent
it might reveal itself. _He fain would have been
optimistic in his view of the universe, but he could
not; and the most that he could do was to allow
a conception of God that conserved His goodness
but limited His power. In face of our harrowing
experience of Nature ‘red in tooth and claw with
ravin’.and of the unutterably hard and harsh
experiences of life in general, he could not rise to
the idea of a Great Power who was All-loving,

Omniscient, and Omnipotent.

But he was willing,

or, at any rate, not unwilling, to believe in a Power

of Goodness

or of Love

who

would,

if He

could,

subdue evil and put an end to suffering and misery
and was only hindered by the recalcitrant circumstances of the world. This admission, combined
with his admiration of Jesus of Nazareth as the
highest of ethical teachers, shows his power of
detachment:
from ‘early upbringing and from immediate

social environment,

and

his readiness

respond to the light whenever it came.
the noblest trait of his character.
Mill’s nature was,

to

This was
.

in many ways, an attractive

one, characterized by high and sterling qualities.
He was generous in his outlook and sympathetic
with men in their struggles, aspirations, and
doubts. He was eager to be fair in his estimate
of others and of their opinions, and always ready
to admit that there is likely to be some truth in
every doctrine and belief that has been sincerely

by the principle of plurality of votes, as determined
by culture and social position.
He was very
sensitive to the tendency in the masses to act unscrupulously and in an underhand fashion ; therefore he opposed vote by ballot.
held ;, there was nothing of the
persecutor in him.
On the other hand, he was a strong upholder of His disinterested regard for trut! was unbounded;
the liberty
of the individual; and
he gave a and he took little care to cloak or hide unpalatable
owerful
defence of individualism in his treatise opinions, but ‘expressed himself freely without reiberty—a defence of the right of the individual gard to personal consequences. ‘ He delighted in
to hold his own opinions and to give free expres- championing persons and causes that he conceived
sion to them, and his right te live in such a way to be unjustly treated by societyor by the law of
as seemed fit to himself, so long as his mode of the land. - His public spirit was intense; and he
living did not interfere with the rights and liberties never feared to attack legislative or other inof others. In the same spirit, though he was quite justices, and to uphold unpopular views, in the
alive to the necessity of the government dictating Interest of the working classes or of the downand controlling within limits, and, therefore, re- trodden.
His life was consistently devoted te one
stricting
the liberty of the individual to that end—furtherance of the good’and welfare of his
extent, he thought that the less government inter- fellow-men.
So
fered the better: his legislative principle, with
LitgraTuRE.—J. Grote, Exploratio Philosophica, Cambridge,
necessary qualifications, was laissez-faire.
1865, An Examination of the Utilitarian Philosophy, do. 1870,
Another object that lay near to Mill’s heart was A Treatise on the Moral Ideals, do. 1876;
T. Ribot, Le
anglaise contemporaine, Paris, 1870, Eng. tr.,
that of women suffrage. His book on the subject Psychologie
London, 1873 ; fr Sidgwick, The Methods of Ethics, London,
has exhausted the handling of the theme from 1874, 71907, Outlines of the History of Ethics, London and
that point of view. But he added active support New York, 1886; A. Bain, James Mill: a Biography, London,
John Stuart Mill: a Criticism, do. 1882; C. Douglas,
to theory by consistently advocating universal 1882,
The Ethics
John Stuart Afi, Edinburgh and London, 1897,
franchise in parliament, and by pushing on and John Stuart ofMill:
a Study of his Philosophy, do.
Leslie
personally guiding the Women
Movement in Stephen, The English Utilitarians, London, 1895;
1900;
H.
Hofiding, A Hist
of Modern Philosophy, Eng. tr., do.
ondon and the provinces, 1900; P. Janet and G. Séailles, A History of the Problems of
The problems of the universe were constantly in Philosophy,
Eng. tr., do. 1902; E, Albee, 4 History of Englis
Mill’s thoughts.. He puzzled: himself long and Utilitarianism,
London and New York, 1902; A. Seth Pringleanxiously over the question of the freedom of the Pattison, The Philosophical Radicals, Edinburgh
and London,
1907;
J.
MacCunn,
Siz Radical Thinkers?, London, 1910; J.
will, and
ultimately reached the deterministic
Seth, English Philosophers and Schools of Philosophy, London
solution that has just been referred to. The
and New York, 1912.
- Witiram L. DAVIDSON. °
nature of the external world and of the human
ego also exercised his mind; and his doctrine of
MILLENN
IUM.—Se
e EscuaTouocy.
‘psychological idealism’
was the result. But there
still remained the problem of God.
With the con' MILTON—1. Life.—John Milton was born in ception of the Deity as ‘the Absolute,’ unknown
London at
and unknowable, to whom no attributes (such' a3 Cheapside, onthe Spread Eagle in Bread Street,
9th
Dec. 1608. He was the eldest
knowledge, mercy, and love) could

be applied, he

had no sympathy. His criticism of H. L. Mansel’s
view, as set forth in his Bampton Lectures on The
Limits of Religious Thought (® London, 1870), is
scathing and effective. But Mill’s thought on the
great theme is best fiven in his supremely interesting posthumous
Essays. His honesty of character and his ‘indifferency to truth’ (as Locke

would express it) here come out in a very striking
fashion. Discouraged from theistic thinking by
his father in his early training, and not encouraged
to it by his utilitarian friends and fellow-thinkers
in after life, he yet had that openness of mind that
VOL. VIIIL—4I
-

son ‘of John

Milton,

a London

scrivener,

whose

conversion to the faith of the Anglican Church
had led to. his being disinherited by his father, a
yeoman of Shotover Forest and a staunch Roman
Catholic. The poet inherited the stubborn self-will
of his
grandfather and the more sensitive and
cultured spirit of his father, from whom he also
derived his taste for music. From the first the
boy was studious, and his father supplied him
with the best teachers. When in 1625 (Feb. 12)
he entered Christ's College, Cambridge, at the
age of sixteen, he had already acquired, under
his first tutor, Thomas Young (a graduate of
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St. Andrews), and at St. Paul’s School, under the
older and the younger Alexander Gill, a mastery
of Latin, a competent knowledge of Greek, and’
even some acquaintance with Hebrew.
‘From the
twelfth year of my age I scarce ever forsook my
nightly studies for bed. before midnight’ (Defensio
Secunda, 1654). In English poetry he was familiar
with Joshua Sylvester's translation of Du Bartas
(1605), Fairfax’s Tasso (1600), and probably Spenser,
Drummond, and others.. The older Gul was a
‘reader of English literature, but probably Shakespeare and
play-books were not welcomed in a

more

religious family like that of the scrivener’s, where
‘lastof all, notin time, but as perfection is last,

that care was ever had of me, with my earliest
capacity, not to be negligently trained in the precepts of Christian religion’ (Apology for Smectymnuus,

1642),

Milton

was

not: attracted

by

the

dialectical and theological studiesof Cambridge.
_The lines At

a@ Vacation Exercise

pieces show that he took his part in the prescribed
work, but his favourite studies were literary and

‘smooth

elegiac poets,’ from whom he passed in ‘riper years’
to ‘the shady spaces of philosophy ; but chiefly to
the divine volumes of Plato and his equal [i.e. contemporary] Xenophon.’ To a knowledge of the
classical poets he added now the Italians, ‘the two
famous renowners of Beatrice and Laura,’ the

‘lofty fables and romances’ of Boiardo and Ariosto
(Apology for Smectymnuus, Introd.)..
On the
‘world of mediwval romance Milton looked out
through Italian windows, but. he was familiar
(ater, at any rate) with Geoffrey. of Monmouth
and probably with Malory.. The poems of this
period, both English and, Latin, bear witness to
the double source of Milton’s
poetic inspiration—
classical literature and the Biblical Christianity of
Puritan England, The finest expression of these,
not always entirely compatible, tastes is the tender
(an epithet so rarely app icable to Milton’s

poetry)

and
beautiful ode,
On the Morning of Ehrist's
Nativity (1629); while some lines of ‘the At a
Vacation Exercise and the short odes, On Time
and At a Solemn Music, show thé poet of Paradise
Lost ‘mewing his mighty youth’ and meditating
the sublimest flights of religious song: | tee
* Yet I had rather, if I were to choose,’
.
Thy service in some graver subject use, °
:
Such as may make thee search thy coffers round,
Before thou clothe my fancy in fit sound :
“

.

’

Above the wheeling
Look in, and see each

tee

poles, and at Heaven's door
blissful deity,’ etc.

(Ata

;

studies in classical literature, history, mathematics,

.

and music, with occasional visits to London to
purchase books,: to visit the theatre,.to be an
onlooker perhaps at Court ceremonials,
=.”

?)"

(Z’ Allegro, 1191,),

and to enjoy the company
the first place was. hel

of friends, among whom
by Charles ‘Diodati. | A

young

of

Italian

girl,

too,

whom

we

know

only

that
her first name was Emilia, seems. to have
touched his fancy and occasioned the writing of
his’ earliest Italian verses. The experience is

perhaps referred to‘in ‘the seventh of his Latin

elegies. - During these years he also extended his
knowledge of English poetry from Chaucer’ and
Piers Plowman to Shakespeare (at Cambridge he
had already written his famous lines for the second
folio), Jonson, and

the

later

Elizabethans.

educated, sense of

the same

year he went

abroad,

still intent rather

on self-culture and the preparation for the task of
writing a great poem than on controversy and
theology.
In Paris he met the Dutch savant Hugo
Grotius, whose Adamus Ezul was one of. the
sources of Paradise Lost.
He spent two months
in Florence, conversing
and interchanging Latin
and Italian verses with young Academicians.
He
proceeded to Rome, where he visited the Vatican
brary and the English College, and heard Leonora
Baroni singat the palace of Cardinal Barberini.

. The

elevated

strain of compliment

in the

Latin verses addressed to her betrays the influence
of Italian prociosity. . At Naples
he met Manso,
Marquis of Villa, Tasso’s patron and. Marino’s,
and in a Latin poem addressed. to him
prays that
he may find a like, patron when he undertakesto
i.

'

-

Vacation Exercise,
29 1.).

In weeds of peace high triumphs hold’

classically

nothing had yet betrayed that he was by conviction
a Presbyterian in his views on Church government ;
while on the doctrine of predestination in its relation to the human will his position was always
closer to that of the Arminians than to that of the
Calvinists. Whatalienated Miltonfrom the Church
of England was less its dogma than its practice, the
rigour of Laud and the identification of Episcopacy
with the Court and its arbitrary policy. His intense and ideal love of liberty was awakened, and
the first notes of the coming storm were heard in
Lycidas (1638), the most passionate, plangent, and
musical poem which Milton had yet written. In

‘

Milton left the University in 1632 without taking
. orders, and the next’ six years of his life were
spent at Horton in the quiet prosecution of his

‘Where throngs of knights and barons bold

and

singoE

Such where the deep transported mind may soar

.

controlled

beauty.
-.
‘
.
_—
Milton had gone to Cambridge with a view to
taking orders, and, though he left without doing
so, there is no evidence that he had ceased to be,
when he settled at Horton, an orthodox Anglican.
He wasacommunicant ; he had signed the Articles;

and some Latin

classical, ‘grave orators and historians,’ the

any English pieces (some of the Latin elegies are
very much in this vein) had been or were ever
again to be written by Milton.
But in Comus, or
A Maske Presented at Ludlow Castle (1634), which
he composed at the invitation of Henry Lawes, all
the resources of Milton’s learning and art were employed to set forth his deepest ethical and religious
convictions, his passionate love of purity, his sense
of the dependence of all human virtue on the protecting. grace of God. The theme of the second
book of the Faerie Queene is rehandled by a poet
of a higher moral temper and a no less, though

All

the poems writtenat this period bear witness to
this native and Elizabethan influence, and some of
them, as L’ Allegro and Il Penseroso, are composed
in a lighter, more secular and Epicurean vein than

’

.
.
*reges,
.
Arturumque etiam sub terris bella moventem,

Aut dicam invictae sociali foedere mensae

Magnanimos Heroas, et (O modo spiritus adsit!)
Frangam Saxonicas Britonum sub Marte phalanges !°
Le,
.
(Sylve, ‘Mansus,’ §0 £.).

“ But Milton was not destined to sing of kings or

the knights of the Round Table. . The meeting of
the Long Parliament determined him to return
home, and he made his way back: to England by
Venice and Geneva to plunge soon into that long
course of controversy, ecclesiastical and political,
which determined the choice of themes, the doc-

trinal. framework, and the temper and spirit of
Paradise Lost, Paradise Regained, and
Samson

Agonistes.
.
a
tt
:
‘The first of the controversies into which Milton
plunged with ardour and vehemeice was that concerning Church

government,

and. the rival

claims

of a Presbyterian and Prelatical organization. In
the first pamphlet, Of Reformation in England
(May-June 1641), he raises the
question why the
English Reformation had lagged behind that on

the Continent and attacks Episcopacy

and English

bishops and their ‘policy’ from
Cranmer and
Ridley to the promoters of the war with Scotland,
closing with an amazing denunciatory prayer. Of
Prelatical Episcopacy (June-July. 1641) is an examination of the origin of Episcopacy in reply to a
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tract by Archbishop Ussher. Of the other pamphlets two, Animadversions upon the Remonstrant’s
Defence against Smectymnuus (July 1641) and An
Apology against a Pamphlet called a Modest Confutation of the Animadversions of the Remonstrant
against
Smectymnuus (March-April 1642), were
contributions to a controversy
on Episcopacy_between Hall and certain now little-known Puritan
divines,

of whom

Thomas

Young

was

one.

The

most fully reasoned and interesting statement of
Milton’s ideal Presbyterianism is contained in The
Reason of Church Government urged against Prefaty (Jan.—March 1641-42). Two undercurrents of
thought run through the main stream of controversy, rising to the surface from time to time, the one

with unmistakable and eloquent distinctness, the
other with Jess obtrusive yet sufficient clearness.
The first of these concerns the
great
poem which
he was meditating; the other shows
him fall of
high thoughts concerning the mysteries of love and
marriage. -The Puritan movement had heightened
men’s ideala both of purity and of marriage, and
Milton was as impassioned a champion of ¢ astity
as he was an enemy of asceticism.
Love had
touched his fancy in youth, but, when in May
1643

he

married,

it was

clearly

the

act

of

one

whose choice of the individual was too hastil
determined by an ideal regard for the wedded

estate ; and the result was, what, as Milton himself complains, is more often the fate of the chaste

and unworldly student than of the libertine, the
discovery that in the wife whom he had chosen
was to be found none of the qualities that he had

so fondly

anticipated,

no

intellectual

help-meet,

but an ‘unconversing inability of mind,’ ‘a mute
‘and spiritless mate,’ begetting ‘that melancholy
despair which we see in many wedded. persons’
(Doctrine and Discipline of Divorce, i. 4). Others
have experienced the same misfortune and in the
end have managed to work along; but Milton
was no average man, and he turned passionatel
round to discover an escape, and that one which
should enjoy the approval
of his own conscience
and the
Christian Ghureh. - The Doctrine and
Discipline of Divorce Restored (Aug. 1643) was
written and published (anonymously and without
licence) before his wife had given any. definite
ground for separation. An enlarged and improved
edition appeared in February 1644 with a signed
introductory letter to ‘the Parliament of England
with the Assembly.’ A second tract, The Judgment of Martin Bucer concerning Divorce, followed
in July of the same year, vindicating Milton’s
position against critics;

and

to the same

end

he

issued in March 1645 Tetrachordon, a discussion
of four passages in Scripture, and Colasterion, a
. Savage onslaught upon a certain Joseph Caryl, one
of the licencers.
Incidentally the divorce controversy called forth the most famous of: Milton’s
amphiets, Areopagitica, A Speech... for the
iberty of Unlicens'd Printing (Nov. 1644).
The outcry which the divorce pamphlets evoked
-opened Milton’s eyes to the interval that separated
his ideal Church from the Presbyterian Church
which its votaries were secking to invest with all
. the divine Tight and intolerant authority of the
overthrown

Episcopal

Church

of

England,

and

helped him to formulate his own conception of
‘Christianity as independent of any visible and
authoritative Church... He never, therefore, identified himself with the Independents, but from this
time to the close of the Commonwealth his sympathies were with that party in politics; and,

when the death of the king completed the rupture

between them and the Presbyterians, Milton came
forward as the champion of regicide and the impugner of all connexion, whether of authority or
endowment, between Church and State...
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On 18th Febr
1649—a fortnight after the
execution of Charies—appeared The Tenure o
Kings and Magistrates, ' proving that itis lawfull,
and hath been held so through all Ages, for any
who have the Power, to call to account a Tyrant
or wicked King, and after due conviction to depose
and put him to death, if the ordinary Magistrate
have neglected, or deny’d to doit. And that they
who, of late, so much blame deposing are Men
that did it themselves.’ The sting in the tail of
this bold title is intended for the Presbyterians,
who are roughly handled throughout as hypocrites
and revolters from their own principles.
The
Eikonoklastes, of the same year, follows chapter
by chapter the Hikon Basilike in Milton’s most
scornful style. ToSalmasius and other impugners
of the King’s execution Milton replied in his first
and second Defensio pro populo
Anglicano (1651,
1654). The Defensio contra Morum (1655) was a
savage onslaught on one who, he believed, had
slandered himself.. His last
purely
political :
Way to Establish
pamphlet, the Ready and Easy
a Free Commonwealth (March 1660), was published

‘
on the eve of the Restoration.”
That conception of: the Church’s influence and
authority as purely spiritual which is evident in
Milton’s first sketch of an ideal Presbyterianism,
and had been intensified by his rupture with the
Presbyterians, led him to disapprove of Cromwell’s
attempt to combine religions endowment with a
wide though still limited toleration ; and his own
position was expounded in the Defensio Secunda
(in the middle of a eulogy of the Protector and

his

associates)

and,

after

Cromwell’s'-death,

in.

A Treatise of Civil Power in Ecclesiastical Cuses
(Feb.-March 1659), - When.the Rump superseded
Richard Cromwell and the question of tithes was
raised, Milton published his Considerations touching the likeliest Meansto remove Hirelings out of
the Church. (Aug. 1659), a bitter onslaught on the

clergy, Presbyterian or Independent, who

claimed

tithes or fees instead of trusting to the ‘ benevolence and free gratitude’ of their flocks. ' Milton’s
last religious works were the short> pam hlet OF
True \ Religion, Heresy, Schism, and
what best
Means may be used against the Growth of Popery
(1673) and the body of divinity De Doctrina Christtana, on which he had been busy for many years,
but which was not printed till 1825.
a
Throughout the rule of the Commonwealth
Milton’s life had been the twofold one of a private
student and tutor (to children living in or coming
to his house) and of a servant of the State as Latin
secretary to the Council of State (1649-59).

. The

incidents of his private life are few. - In 1653 his
wife died, and in -1656 he married Catharine
Woodcock, whose early death in 1658 is referred
to in the most touchin
of. ghis sonnets. His
marriage with Elizabeth Minshullin 1663 was a
convenient arrangement. ,
During all these years Milton had written very
little poetry. From 1640 to 1642 his mind had
been full of his great projected work, and: the
commonplace-book
preserved at Trinity College,
Cambridge, shows the steady trend of his thoughts
towards a drama on the subject of the Fall. ‘wo
sketches of the drama areset down, and his nephew,
Edward Phillips, reports that the speech of Satan
at the opening of the fourth book of Paradise Lost
is part of the original scheme. The interest of controversy and the. shock of his unhappy marriage
interrupted the work and it was not resumed till
1658. - In theinterval the only English poems which
Milton wrote were some sonnets on public events
or persons and Private incidents in the dignified
manner of his Italian predecessors in similar poems,
and in Italian form,

for even the device of running

the sense on from octave to sestet (which has been
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thought a device peculiar to himself) had been
practised by Italian poets known to Milton.
In
1658

Paradise

Lost

was

resumed

in epic, not dra-

matic, form ; was composed to dictation, corrected,
and completed by 1665; and published in 1667.
It was followed in 1670 by Paradise Regained, an
epic on ‘the brief model’ of the book of Job, and
amson Agonistes, Milton’s sole experiment in
those ‘dramatic constitutions wherein Sophocles
and Euripides reign.’
.
2. Thought and works.-—-Of Milton’s early
poems no more need be said here. Apart from
their rare poetic beauty they bear delightful witness to the delicate purity and
profound piety of
the

poet’s

childhood

this

creed,

and

and

youth,

combining

in

which

it at once

ex-

an effect of unique and too transitory loveliness
literary
and classical culture with the finer spirit
of a Paritanism which was not yet heated and
hardened by the fires of religious and political
controversy.
The purpose of the present article is
to outline the creed of Milton as it took shape in
the years of storm and stress which followed his
return to England and to consider the reflexion of
the temper

pressed and intensified, in his longer poems.
In his earliest pamphlets Milton ranges himself
on the side of the Presbyterian reformers of the
Anglican Church.
The Scriptures are the sole
authority for the right government of the Church,
which is not 2 matter that has been left to human
discretion and experience to devise.. God, who
shaped to its minutest detail the government and
worship of the Jewish temple, ‘should he not
rather now by his own prescribed discipline have
cast his line and level upon the soul of man which
is his rational temple, and, by. the divine square
and compass thereof, form and regenerate in us
the lovely shapes of virtues and graces, the sooner
to edify and accomplish that immortal stature of
Christ’s

body

which

is

his

church,

in

all

her

of

the

glorious lineaments and proportions?’ (Reason of
hurch Government, i. 2).
But the NT recognizes
only two orders, bishops or presbyters (they are
the same thing) and deacons-~so Paul writes to
‘Timothy (‘not once naming any other order in the
Church’). Prelacy is an addition of man’s devising
and ambition (‘Lucifer . . . was the first prelate
angel’)

opposed

to

‘the

reason

and

end

gospel’ (#0,i.31.).
.
:
But, when Milton came to state the respect in
which Episcopal jurisdiction opposes the reason
and end of the gospel, he parted company at once
(how far consciously it is hard to say) with his
Scottish and English sympathizers, and with the
actual practice of dominant Presbyterianism. For
his objection to Episcopal jurisdiction is the, for
Milton, fundamental principle ‘that jurisdictive
power in the Church there ought to be none at
all.’ His objection is to the archidiaconal courts
with their Gonalties and fines, and the Star
Chamber.
Over the outward man, person, and
property, authority belongs to the State, which is
not concerned with inner motives but with ‘the outward peace and welfare of the commonwealth, and
civil happiness in life’ (i6..ii. 3). The authority of
the Church is over the inward and spiritual man,
and her sole weapons

are instruction, admonition,

reproof, and, finally, excommunication, the last
to be so used as always to keep open the door of
reconciliation to repentance.
The motive to which
the Church appeals

is not terror, but shame,

‘the

reverence and due esteem’ in which a man holds
himself ‘ both for the dignity of God’s image upon
him and for the price of his redemption which,
he thinks, is visibly marked upon his forehead,’
making
him account ‘himself a fit person to do
the noblest and godliest. deeds, and much better
worth than tu deject and defile, with such a debase-

ment, and such a pollution as sin is, himself s¢
highly ransomed and ennobled to a new friendship
and filial relation with God’ (i5.). Such a conception of Christian conduct as springing from a
man’s sense of his own worth, @ worth conferred
by God from the beginning and renewed by redemp.
tion, is as characteristic of Milton, nurtured onthe
Bible but nurtured also upon the classics, as it is

alien to the general trend of Protestant.thought in
Milton’s England, which laid more stress on man’s
worthlessness than on his worth, and appealed less
to shame as a motive than to fear of death and the

judgment tocome.

Bunyan and Milton are sepa.

rated by a wide gulf; and the noble temper of
Milton’s early lines On Time shows as little of
Ronsard’s or Shakespeare’s regretful sense of
the ravages of ‘Time’s fell hand’ as of such a
preacher as Donne’s awed apprehension of the
terror and the ecstasy of the Christian’s death.
And the idea of a Church whose authority is purely
spiritual is even more remote from the thouglit
and practice of Presbyterianism in power whether
in Geneva, Holland, or Scotland.
It was not to
promote
general toleration that the Scottish
resbyterians signed the Solemn League and
Covenant.
- Milton was
quickly made aware of the interval
that separated him from the Presbyterians by the
publication of his pamphlets on divorce.
The
opposition which they excited seems to have taken
him by surprise, but the anger which followed
was intense and coloured all his subsequent
thought.
Repelled by Protestant orthodoxy—
though he maintained
strenuously that some of
the greatest Protestant divines were on his side—
he was driven to reconsider the whole question of
orthodoxy ; and he set out, with all the confidence

of Satan voyaging across the ‘wild abyss’ of
chaos, to articulate a creed for himself in the dogmatic manner of Trent and Westminster. The
record of this progress is to be found in the controversial pamphlets, the
elaborate De. Doctrina
Christiana,..and, finally, in Paradise Lost and
Paradise Regained.
.
‘
:
Two principles control all Milton’s findings.
The first is that the ultimate arbiter of every question is the individual reason and conscience ‘than
which God only is greater.’ The mind of each
man is absolutely

free to

try all things and hold

fast by his own conclusions uncontrolled by State
or Church.
This liberty is. ‘the fundamental
privilege of the Gospel, the new birthright of eve:
true believer, Christian liberty’ (A Treatise of Civil
Power, etc., also De Doctrina Christiana, Dedicatory Epistle).

No

one could

assert more

abso-

lutely the fundamental Principle of the Renaissance
—the emancipation of the individual;

and Milton

approaches the solution of each
question in the
spirit of the later age of reason, with this difference
that he accepts as a fundamental experience not to
be reasoned upon—more than one can reason upon
the fact of an external world—the Christian consciousness of sin and of redemption and regeneration-through Christ as set forth in the Scriptures.
This directs us to the second of the principles on
which Milton’s conclusions rest.. The final source
of all saving religious knowledge is the Bible. It
is on this that the emancipated mind must exercise
itself,

from

this

its

conclusions

must

be drawn.

Milton’s. method, therefore, in discussing every
question which he takes up, from the divinity of
hrist to the liberty of the press, is twofold when
the subject admits of both lines of argument:
firstly, what does reason declare ?—-and Milton is as
confident of the competence of a@ priori reasoning
on political and social questions as any later theorist
of revolution; secondly, what has Scripture declared, to what conclusion does it lead us when

—
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different passages are duly compared and when all classical republicanism and OT history, and heated
are interpreted in the light of the Christian law of by the fires of civil war:
:
charity, in the spirit of the words ‘the sabbath
* There can be slain
No sacrifice to God more acceptable .
was made for man, and not man for the sabbath’?
Than an unjust and wicked king’
The one consideration to which Milton never con(Seneca, Here, Fur, 992, tr. in The Tenure
descends is expedience, the difficulties and the
of Kings and Magistrates),
practical means of obviating these revealed by ex- The doctrine of the civil contract is buttressed b
perience; he has none of Burke’s reverence for precedents from the turbulent annals of Israel,
‘prudence constituted as the god of this lower the early history of the Britons, the rebellions in
world.’
Scotland and Holland. Of the real difficulties of
Milton’s
polemical pamphlets. are, accordingly, the problem, as Hobbes saw them, of the fact
a bewildering blend of ideal reasonings, high that somewhere in every society there is and must
@ priori principles set forth in
glowing and be an authority against which no rights can be
harmonious but elaborately Latinized periods; a pleaded, Milton shows no suspicion. He was at
pedantic, at times captious and wrong-headed, work recasting with the utmost. confidence the
citation and cross-examination of Biblical texts; government of England at the moment of the
truculent polemic, condescending not infrequently Restoration. - His sympathies were aristocratic ;
to coarse personal abuse; and withal a general the best should rule, Of the difficulty of securing
absence of the mellower wisdom that proceeds this he knows nothing.
Hooker’s claim for a
from experience and charity. There is much to divine sanction attaching to usage and expedience
inspire and delight in these pages burning with is spurned by Milton’s contempt for tradition,
fires that are perhaps not yet
altogether extinct confidence in @ priori reasoning, and conception of
but in general have died down; there is little the Bible as the sole oracle of God, of authority in
to interest the statesman.
If Milton’s pam- all fields of thought and experience.
His Latin
phlets yet live,-it is as eloquent statements of orations and English pamphlets on the issue beigh and abstract ideals, to ignore which alto- tween parliament and king made noenduring contrigether is to reduce political expedience to sheer bution to the political thought of the 17th century.
opportunism.
Milton’s denunciation of an endowed clergy—a
he divorce pamphlets have nothing to say upon subject on which he found himself at variance
the difficult problems of children and the mutual with his hero Cromwell—and his claim for comrelations of the family and the State. They com- plete tolerance of all religious differences of
bine elevated reflexions on the ideal signilicance opinion were the natural outcome of that concepof marriage ag a spiritual rather than a carnal tion of the purely spiritual character of ecclesiunion (regarded solely from the point of view of astical authority with which he set out, of his
the man) with a tedious, passionate, wrong-headed
growing dislike of the Presbyterian clergy
and
attempt
to reconcile Christ’s prohibition of divorce their claim to usurp the privileges and intolerance
‘but for adultery’ with Moses’ permission.
God of their Anglican predecessors, and of the purely
cannot have at any time permitted sin. The later individualistic character
of his philosophical
command cannot have been intended, therefore, Christianity. From rejecting ecclesiastical discipto annul the earlier, but merely to check certain line and authority Milton was driven onward by a
revalent abuses. Milton was not without appre- ruthless logic to the denial that any regard is due,
ension of the fact of moral and religious progress. in religion or ethics, to the collective consciousness
He went beyond the English Protestantism of his of Church or society. Yet without such collective
day in asserting that under the new dispensation consciousness, however imperfectly developed, is
the Mosaic moral as well as ceremonial law had either religion or morality possible? For
Milton
been abolished. But the new law was, he main- every man is his own Church; his creed the protained, a law of liberty, of greater responsibility duct of his own study of the inspired text.
The
because of greater freedom. Such a rigid law of true heretics are those who follow a Church against
marriage as the Churches asserted was a curtail- their conscience and their convictions based on
ment of the liberty which even the Law had Scripture. .Congregations of like-minded men,
anted, a fresh enslavement of the spirit to the meeting to worship together, Milton seems to
etter. Looking at the question exclusively from assume there will always be; but for the service
the man’s point of view, he advanced to an asser- of a clergy, except to teach the young and to
tion of divorce as the private concern of the indi- exhort the careless, there is no need.
vidual and to a defence of polygamy (De Doctr.
‘If men be not all their life-time under a teacher to learn
Christ.i.10)
>
:
.
.
logic, natural philosophy, ethics or mathematics, which are more
The Areopagitica was an overflow from the ditficult—certainly it 1s not necessary to the attainment of
Christian knowledge that men should ‘sit all their life long at
divorce controversy, and is a magnificent @ priori the
feet of a pulpited divine’ (The likeliest Means to remove
vindication of freedom of thought and speech Hirelings).
hi
as the fundamental condition of the successful Let there be a voluntary, simple, itinerant clergy
quest of truth. The practical difficulties which living by the labour of their hands and the freehave beset the attempt to find a solution, other will offerings of the richer congregations.
than & compromise varying in different countries,
This conception of Christian doctrine as somelay outside Milton’s ken; nor could he foresee all thing as definable and demonstrable as mathethe evils that have attended the freedom allowed matics (but easier of comprehension) is crucial for
to a Chauvinist or a commercial press to deceive a right apprehension of what Milton was in
and to pervert.
‘
quest of throughout these years of theological and
The same lofty but @ priori idealism combined political polemic—that justification of God’s ways
with exposition of texts and interchange of person- to men which was to be the theme of his great
alities characterizes the pamphlets, Latin and
oem. Fora study of that thought as finally articnEnglish, written to vindicate the execution of fated we must go to the De Doctrina Christiana.
Charles I., and those on, what
became - his ‘Joannes Milton Anglus Universis Christi Ecclesiis
favourite themes, an unendowed clergy and a Necnon Omnibus Fidem Christianam Ubicunque
universal toleration of all religious bodies, the Gentium Profitentibus’ are the dedicatory
words
Roman Catholic Church alone excluded.
Of the of the MS in which was set down the creed of the
original and inalienable rights of subjects and the Church of John Milton, the final result of his resolve
duties and. responsibilities of kings Milton writes to have done with traditions and definitions, counwith all the passion of a mind nurtured upon cils and assemblies, and to formulate for himself,
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deavour after righteousness, at!least to make him
responsible for his sins, though its power is so
small as to afford him no subject for boasting.
- In accordance with the same high regard for the
will, for conduct as the test of a living religion,
Milton refuses to accept the orthodox
distinction
of faith and works and the ascription of justification to the former alone.
In the text ‘A man
is justified by faith without the deeds of the law’
(Ro 3%), he insists that stress must be laid on the
words ‘ of the law.’ .
:

from a study of the text of Scripture, a complete
and articulate body of divinity and morality.
The creed so formulated is, as might have been
anticipated, at variance in essential respects with
the creed both of orthodox Protestantism and of
historical Christianity.
Milton’s faith might be
described as Protestant Christianity accommodated
to the spirit of the classical Renaissance, for the
points on which Milton stands. most resolutely
aloof from orthodox Calvinist Protestantism are
just those in which the latter seemed to compromise the dignity and liberty of the human
mind which the
Renaissance had re-asserted. .
. In this respect Milton’s Arianism, though the
most startling, is not the most important of the
dogmas which he formulates. Yet it reflects the
poet’s temperament, and is in harmony with the
religious tone of the two epics. The doctrine of
the divinity of Christ regarded onits psychological
side

is the expression of the

transcendent

ascribed by the Christian consciousness

'* For Paul does not say simply that a man is justified without
works, but without the works
of the law; nor yet by faith
alone, but ‘by faith which worketh by love,” Gal. v. 6, Faith
has its own works which may be different from the works of
the law.
We are justified therefore by faith, but by a living
not a dead faith; and that faith alone which acta is accoun'

living. James ii. 17. 20. 26° (ib. 4. 22). _
The same spirit makes Milton assert more comletely than the Westminster Confession the
iberty of the Christian under the new dispensation. It is not the ceremonial law alone that is

worth

to. the

abolished, but
the Decalogue

personality and life of Jesus; it is the intellectual
expression of a passionate devotion.
_Milton’s
reverence for the ‘author and finisher’ of the
Christian

faith is sincere

and

taken by a higher law ‘written not in tables of

stone,

profound, but it is

others

of the great distine-

tively Christian works
of feeling and imagination.
A high and austere monotheism is of the innermost
texture of Milton’s soul.
an
The same high, not to say proud, soul is revealed
in Milton’s refusal to accept the Calvinist doctrine
of predestination and the complete corruption of
man’s soul after the Fall—his refusal to sacrifice
the reality of human freedom, the intrinsic worth
of human nature.
Predestination, he declares,
extends to election only, not to reprobation. _ It
did not determine man’s fall, but the means of his
redemption, since God. foresaw that of his own
free will man would fall :
:
‘For man will hearken to his glozing lies, |

’ And easily transgress the sole command,

Sole pledge of his obedience : so will fall

son,

God’s law, and even our reason, hath consecrated.’
But in The likeliest Means to remove Hirelings,

‘the seventh day is not moral,

recourse of worship

Churches of the Continent.:

_

‘for I will clear their senses dark

What may suffice, and soften stony hearts
To pray, repent, and bring obedience due,
To prayer, repentance, and obedience due,

:

,, Though but endeavoured with sincere intent,
Mine ear shall not be slow, mine eye not shut’ (1. 188 f.).

Nor —and here again Milton diverged from
orthodox Protestantism—is all apprehension of
and aspiration after good extinguished in man as
a result of the Fall.

The result, indeed, of Adam’s

sin is not only guilt but spiritual death, which is
‘the obscuration to a great extent of that right
reason which enabled man to discern the chief
good,’ ‘that slavish subjection to sin and the devil
which constitutes, as it were, the death of the will.’

Yet the divine image in man’s soul is not wholly
extinguished.

-

m8,

-*This is evident, not only from the wisdom and holiness of

many of the heathen, manifested both in words and deeds, but
also from what is said Gen. ix. 2 the dread of you shall be upon
every beast of the earth, v. 6. whoso sheddeth man’s blood by man
shalt his blood be shed; for in the image of God made He man,
These vestiges of original excellence are visible, first, in the
understanding.
Ps, xix. 1 the heavens declare the glory of God:
which could not be if man were incapable of hearing their
voice... .. Nor, secondly, is the liberty of the will entirely

destroyed
' (De Doctr, Christ. 1. 12 [Sumner’s tr} Coe
_ Man retains sufficient hberty at least to en-

The

argument

(e.¢.,

of the Westminster Confession) that the Jewish
law of the Sabbath had been transferred intact to
the first day of the week is invalid (De Doctr.
Christ. ii. 7).
:
:
-

number. To all, God gives grace, ‘though not in
equal measure yet sufficient for attaining knowledge
of the truth and final salvation’:
:
‘
,
’

but a convenient

in fit season, whether seventh

or other number.’ - Our rigid observance is an unnecessary cause of separation from the Reformed

©

to all, not to an elect, predestined

heart,’ the law

laid so much stress. . In his first pamphlet Milton
had joined in the general condemnation of the Book
of Sports and its instigation to ‘gaming, jigging,
wassailing and mixed dancing’ on ‘that day which

The redemption purchased by Christ is in thesame
way freely offered

in fleshy tables of the

ment (id. i. 10, ii. 7), on which English Puritanism

-”

He and his faithless progeny.
Whose fault?
Whose but his own?
Ingrate, he had of me
All he could have; I made him just and right,
Sufficient to have stood, though free to fall eo.
,
.'..
(Paradise
Lost, ii. 93).

but

of love given in our Lord’s words, ‘ Thou shalt love
the Lord thy God with all thy heart, and with all
thy soul, and with all thy strength, and with all thy
mind; and thy neighbouras thyself’ (Lk 10”), In
the Decalogue is included the Fourth Command-

not animated with the ardent
flame of love which
throbs in Dante’s Divina Commedia or Bunyan’s
Pilgrim’s Progress or Thomas & Kempis’ Musica
Ecclesiastica, or many

the entire Mosaic law, including
(ib. i. 26f.), the place of which is

* Under the gospel no one day is appointed for divine worship
in preference to another, except: such as the church may set
apart of its own authority for the toluntary assembling of ita
members, wherein, relinquishing all worldly affairs, we may
dedicate ourselves wholly to religious services as far as is
consistent with the duties of charity ’ (i2.).
.

Such are some of the most important divergences
of Milton’s creed from the creed of the Protestant
Churches around him.
Of this creed Paradise
Lost and Paradise Regained are the
poetical
setting forth. Like the Divina Commedia, the
Paradise Lost is not primarily
an epic, but a

didactic exposition

of a theological creed ; and, as

all the details of Dante’s creed may be. discovered
in the Summa of Thomas Aquinas, so Milton’s

conception of God, of Christ, and of the angels and

devils is that which he has set down more drily
in the De Doctrina; and the purpose which Milton
declares he has in view—
~
.
oo

_

£To justify the ways of God to men’—

is theologically conceived.
His poem is not an attempt to reconcile the heart and the imagination to
truths already
accepted.
It is a restatement in
poetic form of these doctrines in such a way as will
finally justify God and indict man. ‘ Therefore thou
art inexcusable,

judgest’(Ro2'),

O man,

6

whosoever

. Looked at steadily from this

thou

art that

coe,

point of view, it

cannot justly be said that Paradise Lost will bear

comparison with the Divina Commedia or the De
Natura of Lucretius.
Take away from either of

these poems the high purpose that shines through

them, and half their beauty is gone. . It is its
symbolic, mystic character that gives sublimity to

‘MILTON
every detail of Dante’s heaven and hell.

Few to-

day read Paradise Lost with any desire to discover
Milton’s creed, or, if they do, will accept with any

conviction, any such willing suspension of criticism
as itis the function of poetry to beget, his justification of God’s way to men, this stern and harsh
rendering of. Paul’s ‘as in Adam all died.’ The
time is past in which Milton’s poem was read
almost as if it were the Bible itself, the poetic
presentation of those momentous events as if they
actually occurred, to judge of: the justice or injustice of which was forbidden. . Now we can see
that the epic form and the spiritual intention of
the poem are not capable of being harmonized.
The poem is held together. from the first line to
the last by the miracle of Milton’s style—a veritable
‘cloth of gold’ encrusted with all the barbaric
spoil of his multifarious learning—and by the
miracle

of

his

verse

harmonies.

ut,

when

we

look beneath this dazzling surface, we see that the
unity is not so complete as we imagined, that ao
magnificent epic story is troubled and rendered
abortive by the cramping theological purpose. All
that is greatest in Paradise Lost is the product of
Milton’s creative, mythopmic faculty working as
freely on the ‘scanty material of Biblical record
and ecclesiastical tradition as did Homer or any
primitive poet when shaping and embroidering
popular myths. ‘But the result has nothing in it
that is essentially Christian.” The splendid scenes
of the opening books—Satan and his companions
debating in hell, Satan voyaging through chaos or
descending through the heavenly bodies in the first
freshness of their creation, the scenes in Eden, the

wars in heaven—these might be fragments from
the primitive myths of some forgotten religion,
and perhaps nowadays we should read them with
greater and Jess troubled interest if we might do
so without the necessity of a referenceto our own
religious traditions and feelings, without having to
ask ourselves ‘Is this our God? . Is this the Second
Person of the Trinity?’ For, as Milton approaches
his proper theme, in the theological disquisition in
heaven, in the story of the Temptation and what
follows, we cannot but feel, despite frequent beauties, a steady subsidence of. the creative
wer of
the opening; the didactic displaces the epic
poem.
The magnificent
promise of the opening
books
seems to be unfulfilled. The great characters there
brought upon the stage achieve nothing. . Even
the Satan of the Temptation strikes us as not quite
the Satan of the first and

second

books, of whose

dauntless, passionate soul we should have expected
some action larger, more magnificent, than this
rather over-elaborately treated temptation of a not
too wise woman.
The simple Bible story will not
adapt itself to the classical epic treatment. The
large, creative movement of the earlier episodes
is lost as the poet feels himself confined
by the
original story and the didactic purpose. | .
.
The harmonizing of story and didactic is bette
achieved in Paradise Regained, Milton’s epic on the
‘brief model’ of the book of Job; butitis so because
the didactic and argumentative strain is, as in Job,

|
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lines flowed forth like a flood of lava in the work
which closed his career.. Samson Agonistes has the
rare interest and beauty of the personal passages
in Lycidas and Paradise Lost. Unfettered “by
Scriptural details or didactic purpose, Milton pours
into the artificial mould of classical tragedy all the
passionate feeling with which he reviewed the
course of his own life and the history of the cause
with which he had _identitied himself so wholeheartedly..
‘The never-closed wound of his first
marriage, the loss of his sight, the defeat of the
high hopes which he had conceived for his country
as a chosen Reo

triumph of the

le,

2 Kingdom of God on earth, the

hated prelates and the despised

:

sons

Of Belial flown with insolence and wine ’—

.

all found utterance in the severely moulded line
and choruses of this tragedy, not a lament, as
Treitschke called it, but
Milton’s indomitable will,

the last utterance of
that unshakable self-

confidence which he called faith in God—a fitting
close to the career of the loftiest soul among
English poets: a,
.
an
_

“Samson hath quit himself
~
| Like Samson, and heroicly hath finish’d - -Alife heroic’ (Samson Agonistes, 1709 ff.).

.

. OF Milton’s supreme greatness as a poet there
is no question. In sustained loftiness of soul,
elaborate magnificence of language, and mastery
of varied cadences he has no superior. .His works
have

become

the

touchstone

of

poetic taste, for,

unless a reader hasan ear and taste for the technique
and music of poetry, he may not find much to

attract him in Milton;

if he does, he will find end-

less delight. To the question whether he is also
to be considered a great Christian poet a more
modified answer must be given. A study of his
articulated creed bears out the impression communicated by his poetry that Milton’s was not an
anima naturaliter Christiana.’ His ‘was ‘rather:
the soul of an ancient Stoic, blended with that of
a Jewish prophet, which had accepted with conviction the Christian doctrine of sin and redemp-,
tion. :The spirit of his poetry wants two of. the
most distinctively Christian notes—humility and
love, Milton’s soul was as proud as Dante's; he
was less conscious of the failing (Purg. xiii. 186 ff.).
It is the absence in all his poetry of the note of
passionate self-surrender to the love of Christ that
separates

him,

not only from

Dante, -but

from

a

Puritan like Bunyan, an Anglican like Herbert,
a Roman like Crashaw and Vondel, among his
contemporaries.
It was on another side that
Christianity claimed Milton. His work begins
and ends in the idea of liberty and its correlative
duty, human freedom and the responsibility that

it carries with it of living
'

|

:

oO

, #As ever in the great Taskmaster’s eye.’

God is, for Milton, indeed the
great Taskmaster,
but he rejoices in the tasks; ‘the victories of the
conscience are gained by the commanding charm
which all the severe and restrictive virtues have
for him’ (Emerson, in North Amer.

Review, xlvii.

glory.
But, beautiful poem as it is, austerein
spirit and chaste yet rich
in texture, there is none

(1838) 65); for Milton freedom is obedience in the
highest and hardest tasks. To restore this freedom
is the great service of Christianity, the fruit of
Christ’s perfect. obedience and the regenerating
work of the Holy Spirit...Christianity alone is
erfect liberty, a liberty that no human authority,

austerity of tone marks its limits as a religious

defects, is an ethical and religious poet because of
the conviction which his poetry imparts that, in

dominant throughont. The poem is afinely wrought
presentation of Milton’s ileal Christian virtues,
obedience, temperance, and the scorn of worldly
of the wonderful creative power of the great episodes and characters in the longer poem; and its
poem, for obedteuce, temperance, and unworldliness

are Christian virtues only as they flow from or
lead to charity, and but little of the radiance of
Christian Jove illumines and warms this severe
and stately poem...
:
o
The passion which sleeps under Milton’s austerest

hurch

or State, may

limit.

Milton, with

all his

the words of a recent French writer,
oe
‘God is for Milton the all in all of life.. There is no more

terrible evil than sin which separates us from God; there is no
more sublime mystery than the Redemption which reconciles us
to God’ (P. Chauvet, La Religion de Bilton, Paris, 1909, p. 241).

All his acts and writings were inspired by his

desire that the Kingdom

of God might come on

:
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earth, be it that his conception of that Kingdom

was in some way maimed and incomplete, that it
was not always given him to distinguish between
his own will and God’s:
‘O, may we soon again renew that song,
And keep in tune with Heaven, till God ere long
To His celestial consort us unite,
:
To live with Him, and sing in endless morn of light!”
:
‘
: (Ata Solemn Music, 25 ff.).
Lireraturx.
—i. EDITIONS.—Edd. of Milton’s poems are
numerous, but a really good annotated ed. has yet to be made.
T. Newton's ed. (London, 1749-52) is still valuable because of
its collection of classical sources.
Of later edd. mention may
be made of D. Masson’s (London, 1874) and W. Aldis Wright’s
(Cambridge, 1903).. Collected edd. of the prose works are J.
Toland’s (Amsterdam, 1698), T. Birch’s (London, 1738, 1763),
and J. A. St, John’s (Bohn's Libraries, 1836). Some of the
pamphlets—e.g., Areopagitica—have been edited separately.
ii. CziTI¢Isaf,—The criticism of Milton begina with Dryden's
epigram and includes J. Addison, The Spectator, Dec. 1711-May 1712; S. Johnson, Lives of the
Poets, London, 1778-81 ;
S. T. Coleridge,
Literary
Remains,
do. 1836-39, Seven
Lectures, do. 1856; T. B. Macaulay, Critical and Historical
Essays, do. 1854 (the essays on ‘Milton’ appeared in the
Edinburgh Review, 1825, on the occasion of the publication by
C. R. Sumnerof the newly-discovered De Doctrina Christiana,
Cambridge, 1825); R. W. Emerson, ‘Milton,’ North Amer. Rev
xIvii, [1833] 66 f.; W. S. Landor, Imaginary Conversations,
London, 1846; T. De Quincey, Collected Works, do. 1853,
vols. vi., x.; E. H. A. Scherer, Etudes critiques de littérature,
Paris, 1876; H. von Treitschke, Historische
und politische
Atefsdtze?, Leipzig, 1865; J. R. Lowell, Among my Books,
Boston, 1876;
atthew Arnold, Mized Essays, do. 1879,
Essays in Criticism, 2nd ser., do. 1888; Marle Pattison,
Milton (English Men of Letters), London, 1879; T. H. Ward,
English Poets, do. 1880; E. Dowden, Transcripts and Studies,
do. 1888; R. Garnett, Life of John Stilton, do. 1890; W.

Raleigh, Milton, do. 1900.
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MIMAMSA.—Jfimamsa&

lated

to

the

Vedanta

(see

art,

is usually
systems of
the Brahclosely re-

VEDANTA);

for

in them both the subjects of ancient Indian speculation which meet ‘us in the Brahmanas and
Upanisads are methodically developed.
,
The two systems form a connected whole in the
sense that the Mimarhsi comprises the ritualistic
doctrine

of

works,

the

Vedanta

the

doctrine

regard

to

of

salvation by knowledge.
Each, while limited to
its own sphere, makes reference also to the other,
so that it is impossible to doubt that they received
a literary form at the same time. It is due chiefly
to this close connexion with the Vedanta doctrine, and in the second place probably to the form

the

details

of

the

sacrifice,

and

also

professes to remove the discrepancies which are
actually found in the Vedic texts. These last,
however, according to the view of the Mimarmsa,
are in every
instance only apparent.
The system,
moreover, ‘discusses at the same time

the rewards

which are offered for the correct performance of
the sacrifice; so that the Mimamsa is a compendium of the special theology of the Brahmans.
The Mimaths& does not recognize the existence
of God. Nevertheless this fact interferes as
little here as in the Sankhya and the other
systems with belief in the supernatural beings of
the popular Indian faith.
If we ask on what
authority the instruction given with regard to the
sacrifice and

its consequences

rests, the Mimarhsa

answers that the Veda needs no authority, but is
eternal and uncreated; and that its revelation
concerns only things existing from eternity, and
self-evident.
This conviction is in India maintained with remarkable tenacity, and is strangely
opposed to the entirely
personal wishes, for the
most part quite worldly, which were continually
resented to the gods by the authors of the ancient
edic hymns,
in reality the teachers of the
Mimarhsa associate the word Veda less with these
ancient hymns than with the ritualistic texts of
the second

in Sanskrit signifies

‘investigation,’ ‘explanation.’ The word
employed as the title of one of the six
phi osophy recognized as orthodox by
mans. The Mimamsa system is most

sequences from the least mistake in ceremonial
observance.: The Mimarhs& offers a solution of all
doubts which might present themselves with

period of Vedic literature, in which

the

individuality of the authors is not so prominent. .
It has been already remarked that the form in
which the Mimarhsi is presented may have contributed towards its being regarded, in spite of its
essentially unphilosophical character, as a system
on a level with the other five systems of Indian
philosophy.
For the contents of the Veda are
ere classified under definite categories, and every
subject of investigation is explained according to
a method which represents already a high degree
of logical skill in arrangement.
This methodical
and established scheme, which the other schools
also adopt as their standard, contains the following
five divisions: (1) the proposition, (2) the doubt
as to its correctness, (3) the erroneous

method

of

treating the question, (4) the refutation of the
erroneous method by the true ar
ent, (5) the
result of the investigation.
Occasionally also, for
the purpose of establishing the special doctrines of
into which it has been cast, that the Mimarsa
the
Mimarhsa,
has found a place in India among the philosophi- are discussed. questions of philosophical import
This is true especially
of the’ procal systems; for with philosophy its particular position that
sounds and therefore words are
subject-matter has nothing to do.
eo,
eternal, and likewise the connexion of words with
Mimarhsa as a name of the ritualistic system
their meaning.
the
an abbreviation of Parva- or Karma-mimdisa,is Mimathsi_ teaches On the basis of this theory
that the relation of word and
* first explanation,’ or ‘explanation of the function meaning is not
dependent on general agreement,
of work.”
These names are explained by the con- but that the meaning is naturally
inherent in the
nexion of the system with the
edinta, which on word. The Mimarisi was compelled to propound
its side is termed Uttara- or Brahma-mimainsa,
this theory in order to protect the Veda from the
‘second explanation’ or ‘ explanation of the All- suspicion
fallibility which attaches to all human
Soul,’ also Sariraka-mimainsé, ‘explanation of works. . Ifof the
Veda were to be regarded not as a
the incarnation’ (of Brahma).
The oldest and
collection
books composed or inspired, but as
most important text-book of the Mimamsa is the something ofuncreated,
existing independently from
Mimamsddargana of Jaimini.
H. Jacobi places eternity, then the connexion of the words
of which
the composition of this work (and the contemporary
the Veda
completion of the Vedanta- or Brahma-sitras) be- not be theis composed, with their meaning, could
result
of
human
activit
3
but the
tween c. A.D. 200 and 450 (AOS xxxi. (1911) 1 ff.). words, and in
the last resort the sounds that form
The aim of the Mimarhsa is to give rules for the the words, must
have existed from all eternity—
correct interpretation of those Vedic texts whose
& view which could have held sway only
subject is the Brahmanical ritual.
Since these the narrow horizon of a school to which ‘onewithin
lantexts contain in great parts an imperfect and
obscure description of the ceremonies, and, besides, guage alone was known.
LITERATURE.—Mimdihsddaréana, ed. MaheSachandra
are interspersed at every step with speculations
Nydya.
ratua, Calcutta, 1873-89; Arthasahgraha, ed. G. Thibaut,
on the mystical meaning of the separate acts and Benares,
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present article

must be limited to a discussion of the metaphysical

theories of mind.
Owing to the peculiar position
which these problems occupy in philosophy, as well
as in the study of ethical and religious problems,

it is advisable, first of all, to make

of the epistemological

explicit some

problems which especial]

confront the student of the nature of minds and,
in order to do this, we must, in view of numerous

traditional complications which

beset the theory

of the knowledge of mind, open our discussion with

some general statements concerning the nature of
problems of knowledge.
The history of epistemology has been dominated
by a well-known contrast between two kinds of
knowledge, namely, perceptual knowledge and
conceptual knowledge.
This dual contrast seems
insufficient to supply us with a basis for a really
adequate classification of the fundamental types
of knowledge. It is proposed in the present article
to base the whole discussion upon a threefold
classification of knowledge. . Having begun with
this threefold classification and briefly illustrated
it, we shall go on to apply it to the special problems
which we have to face in dealing with mind. We
shall then consider in some detail what kinds of
mental facts correspond to the three different kinds
of knowledge thus defined... In conclusion, we shall
deal with some problems of the philosophy of mind
in the light of the previous discussion.
1. Perception and conception as fundamental
cognitive processes.—A careful study of the processes of knowledge, whether these occur in the
work of science or in the efforts of common sense
to obtain knowledge, shows us three, and only
three, fundamental processes which are present in
every developed cognitive activity and interwoven
in more or less complicated fashion.
Of these two
have been recognized throughout the history of
science and philosophy, and their familiar contrast
has dominated epistemology. The third, although
familiar and often more or less explicitly mentioned,
was first distinguished with sharpness, for epistemological purposes, by the American logician, Charles
Peirce. Weshall speak first of the two well-known
types of cognitive process, perception and conception.

.

/

he name ‘perception’ is used in psycholo
with special reference to the perceptions of the
various senses. We are here interested only in
the most general characteristics of
perception.
William

James

has used, for what

is

here called

perception, the term ‘ knowledge of acquaintance.’
e
distinguishes ‘knowledge of acquaintance’
from ‘knowledge about.’ In the simplest possible
case one who listens to music has ‘
knowledge of
acquaintance’ with

to music, but who also considers the person of the
artist, the relation of the music to the programme,

.
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the music;

the musician who

listens in the light of his professional knowledge
has not only ‘knowledge of acquaintance,’ but also
‘knowledge about’; he recognizes what changes of
key take place and what rules of harmony are
illustrated. A deaf man who has learned about
the nature of music through other people, in so far
as they can tell him about it, but who has never
heard music, has no ‘knowledge

of acquaintance,’

but is limited to ‘knowledge about.’ ‘Knowledge
of acquaintance’ is also sometimes called ‘immediate knowledge.’ In the actual cognitive process of
the individual human being it never occurs quite
alone, since, when we know something perceptually or by acquaintance, we also always have more
or less ‘mediate’ knowledge, #.¢., one who listens

the name of the composer, or the place of this ex:
perience in his own life, has in his Knowledge that
which is more than the immediate hearing of the
music, |
‘Knowledge about’ includes, on occasion, mental
processes which may vary very widely and which
may be mingled with ‘ knowledge of acquaintance’
in ways which are far too complex to analyze here.
But ‘knowledge about’ is especially. opposed to
‘knowledge of acquaintance’ in one class of cases
which need to be emphasized through the use of a
special name.
We may name that class by calling
the kind of knowledge involved in it by the name
already used, ‘conceptual knowledge.’ Conceptual
knowledge is knowledge of universals, of relations,
or of other such ‘abstract’ objects. The SocraticPlatonic theory of knowledge called attention from
its very beginning to universals and relations, and
consequently made this type of knowledge specially prominent.
o doubt, even if one is disposed to cling to this
merely dual classification of knowledge, one may
well question whether all knowledge which is not
merely ‘ knowledge of acquaintance’ is of the grade
of conceptual knowledge.
For there is much
‘knowledge about’ concerning which we should
all hesitate to say that it is knowledge of universals.
Socrates himself, in his effort to define the knowledge of universals, met at the start with the fact
that much of our knowledge of universals is confused and inarticulate. But if, for the moment,
we neglect the intermediate cognitive states in
which we more or less mingle ‘ knowledge of acquaintance’ and conceptual knowledge, or possess
conceptual knowledge in imperfect
degrees of development, we may readily admit that this traditional dual classification of cognitive states is sufficient to call attention to a distinction which is of
the utmost importance, both for empirical science
and for metaphysics.
.
While the distinction between perceptual and
conceptual knowledge is of great importance in
determining the distinction between the deductive
and the inductive methods in the sciences, the
classification of these two modes of cognition does
not of itself suffice to determine what constitutes
the difference between. inductive and deductive
science. When we haveclear and accurate conceptual knowledge, we are in general prepared to undertake scientific processes that in the case of further development will involve deductive methods.
Thus, in particular, a conceptual knowledge of
universals leads, in the mathematical

sciences, to

tions, either alone or in combination,

may, and in

the assertion of propositions. Some
positions may appear at the outset
axioms (q.v.).
hether accepted
true or used merely as hypotheses,

of these proof a science as
as necessaril
these proposi-

the mathematical sciences do, form the startingpoint for a system of rational deductions. The
type of knowledge involved in this deductive process will be, in the main, the conceptual type. In
what sense and to what degree a ‘knowledge of
acquaintance’ enters into a process of mathematical
reasoning we have not here to consider. All will
admit that the sort of knowledge which dominates
such a deductive process is ‘abstract,’ is concerned
in reaching results which are true about the proositions that themselves form the premisses of the
Heduction.. And so our knowledge concerning
numbers, the operations of a. mathematical science,
and similar cases form exceptionally good instances
of what characterizes conceptual knowledge in its
exact and developed form,
In the inductive use of scientific methods we
find a more complicated union of the perceptual
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and -the conceptual types of knowledge.
hypothesis, such as

When a

Newton’s formula for gravita-

tion, or Galileo’s hypothesis concerning the laws
of falling bodies, 1s stated, the type of knowledge involved in formulating and in understanding
the hypothesis is prevailingly conceptual, When
the hypothesis is tested by comparing the predictions based npon it with experience, the test involves appealing at some point to perceptual knowledge, or ‘knowledge of acquaintance.’
The
processes of experiment used in an inductive
science might seem to be typical cases of processes
involving perceptual knowledge. And experiments
unquestionably do involve such knowledge. | But
an experiment reveals a truth, because it brings
concepts and percepts into some sort of active
synthesis,
Upon such active synthesis depends
the process of validation which is used as the basis
for the definition of truth used by recent prag-

matists (see ERROR AND TRUTH).

wee

In so far as we insist upon this dual classification
of fundamental processes of cognition, the questions which most come to our notice, regarding
both knowledge and its objects, concern (1) the
relative value of these two cognitive processes, and
(2) the degree to which, in our actual cognitive
processes, or in ideal cognitive processes (such as
we may ascribe to beings of some higher order
- than ours), the

two can ever be separated.

These

two questions have proved especially momentous
for the theory
both of knowledge and of reality.
(1) Regarding the relative value of the. two
fundamental types of cognition, Plato, as is well
known, held that conceptual knowledge is the
ideal type, the right result an expression of reason.
Conceptual knowledge gives truth; perceptual
knowledge gives illusion or appearance—such is,
on the whole, the Platonic
doctrine. In recent
discussion the pragmatists—and still more emphatically Bergson—have insisted upon the relative
superiority of the perceptual type of knowledge.
The familiar expression of this view is the thesis
of recent pragmatism that conceptual knowledge
has only a sort of ‘credit value’; perceptual knowledge furnishes the ‘cash of experience’; conceptions are ‘ bank notes’ ; perceptions, and perceptions
only, are ‘cash.’ The statement of Bergson goes
further, and declares that, if we had unlimited
perceptual knowledge, i.e. ‘ knowledge of acquaintance’ whose limits and imperfections we
had no
oceasion to feel, because it had no limits and
no imperfections, then conceptions could have no
possible interest for us as cognitive beings.
In
other words, we use concepts, t.¢., we seek for a
knowledge of universals, only when our perceptions in some way fail us. Conceptual knowledge
isin its very essence a substitute for failing perceptual knowledge.
The opposition between Plato
and Bergson regarding this estimate of the relative
significance and truthfulness of the two kinds of
cognitive
processes is thus characteristic of the
contrast which is here in question. Of course all
the philosophers admit that, in practice, our know-

ledge makes use of, and from moment to moment
consists in, a union which involves both conceptual
and perceptual processes.
.
(2) On the question whether the two foregoing
types of knowledge, however closely linked in our
normal human experience, can, at least in ideal,
be separated—i.e., whether a knowledge by ‘pure
reason’ is possibleon the one hand, or a knowledge of ‘pure experience’ is ever attainable on
the other hand —the historical differences of opinion
are closely related to well-known metaphysical
controversies.
For Plato, as (in another age, and
in a largely different metaphysical context) for
Spinoza, it is at least in ideal possible for philosophy,
or for the individual philosopher, to attain a purely

intellectual insight into the realm of ‘ideas’ or
into the nature of the ‘substance.’ -For various
forms of mysticism, as well as for theories such as

the one set forth in the Kritik der reinen Erfahr-

ung (Leipzig, 1888-90) of R. H. L. Avenarius,
a mental transformation may be brought about
through a process which involves either a practical
ora scientific correction and gradual suppression
of erroneous intellectual illusion ; and, at the limit
of this process, reality becomes immediately and
perceptually

known,

without

confusion

through

abstractions.
:
.
:
. The ‘radical empiricism’ of James’s later essays
makes use of a theory of knowledge which attempts,
as far as possible, to report, apart from conceptual

constructions, the data of pure experience,
2. Interpretation through comparison of ideas
as a third fundamental cognitive process.—It is
an extraordinary example of a failure to reflect in
a thoroughgoing way upon the process of knowledge that until recently the third type of cognitive
process to which we must next refer has been
neglected, although every
one is constantly engaged
in using and in exemplifying it..
co
When a man understands a spoken or written
word or sentence, what

he perceives is some sign,

or expression of an idea or meaning, whieh in
general belongs to the mind of some fellow-man.
When this sign or expression is understood by the

one who hears or who reads, what

is made present

to the consciousness of the reader or hearer ma
be any combination of perceptual or conceptua
knowledge that chances to be in question. But, if
any one cries ‘ Fire !’, the sort of knowledge which
takes place in my mind when I hear and understand this cry essentially depends upon this fact :
I regard my fellow’s cry as a sign or expression of
the fact either that he himself sees a fire or that
he believes that there is a fire, or that, at the very
least, he intends me to understand him as assert-

ing that there is a fire, or as taking an interest of
his own in what he calls a fire.
Thus, while I
cannot understand my fellow’s ery unless I hear
it, unless I have at least some ‘perceptual knowledge, and while I equally shall not have a
‘knowledge about’ the nature of fire, and so
a ‘knowledge about’ the object. to which the cry
refers, unless I am possessed
of something which
tendsto be conceptual knowledge of his object,
my knowledge of my fellow’s meaning, my ‘ grasping of his idea,’ consists neither in the
percept
of the sign nor in a concept of its object which the
sign arouses, but in my interpretation of the sign
as an indication of an idea’ which is distinct from
any idea of mine, and which I refer to a mind not
my own, or in some wise distinct from mine.
t is to be noted that, however we reach the
belief in the existence of minds distinct from our
own, we do not regard these minds, at least in:
ordinary conditions, as objects of our own perceptual knowledge.
For the very motives, whatever
they are, which lead me to regard my perceptions
as my own even thereby lead me to regard my
fellows’. perceptions as never present within my
own field of awareness.
My knowledge of my own
physical

sounds

pains, of the colours that I see, or of the

that

I hear

is knowledge

that

may

be

called, in general terms, perceptual. _ Thatis, these

are objects with which I am, or upon occasion
could be, acquainted.
But with my fellow’s pains
Lam not acquainted.
To say this is merely to say
that, whatever I mean by ‘myself’? and
by ‘the
Alter,’ the very distinction between the two is so

bound up with the typeof cognition that is in
uestion that whatever I am acquainted with

through my own perception is ipso facto my own
object of acquaintance... Thus, then, in general,
perceptual knowledge has not as its object what is
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at the same time regarded as the state of another
mind than my own.
ee
But, if the mind of my fellow, in particular his
ideas, his feelings, his intentions, are never objects
of perceptual knowledge for me, so that I am not
directly acquainted with any of these states, must
we regard our knowledge of the mind, of the ideas,
of the intents, purposes, feelings, interests of our
fellow-man as 8 conceptual knowledge?
Is our
fellow-man’s mind the object of a concept of our
own?

Is the fellow-man a universal, or a relation,

or a Platonic idea? Wherein does he differ from
a mathematical entity or a law of nature? Unquestionably we regard him. as_ possessing conceptual knowledge of his own, and also as engaged
in processes of knowledge which may be conceptual,
or which may involve any union of percept and
concept.
But the fact remains that neither by
our own perceptions can we become acquainted

with his states of mind, nor yet by our own con-

ceptions can we become able to know the objects
which constitute his mental process. In fact, we
come to know that there are in the world minds
not our own by interpreting the signs that these
minds give us of their presence. This interpretation is a third type of knowledge which is closely
interwoven with perceptual and conceptual knowledge, very much as they in turn are bound up
with

it, but which is not reducible

to any complex

or combination consisting of elements which are
merely perceptual or merely conceptual.
Every case of social intercourse between man
and man, or (what

is still more

important)

every

process of inner’ self-comprehension carried on
when &.man endeavours to ‘make up his own
mind’ or ‘to understand what he is about,’ involves
this third type of cognition, which cannot be
reduced to perception or to conception. It is to
this third cognitive
process that, following the
terminology which Peirce proposed, we here apply
the name ‘interpretation.’
In order to distinguish more clearly the three
types of cognition,we may say that the natural
object of perception is some inner or outer datum
of sense or of feeling, such as a musical tone, a
colour, an emotional state, or the continual flow of

the inner life upon which Bergson so much insists.
For these are typical objects of perceptual knowledge, i.e. of ‘knowledge of acquaintance.’ The
typical objects of conceptual knowledge are such
objects as numbers, and relations such as identity
and difference, equality, and so on. But typical
objects of interpretation are signs which express
the meaning of some mind.
These signs ma
expressions of the meaning of the very mind which
also interprets them.
This is actually the case
whenever in memory we review our own past,
when we reflect upon our own meaning, when we
form

a plan,

or when

we

ask

ourselves what

we

mean or engage in any of the inner conversation
which forms the commonest expression of the
activity whereby an individual man attains some
sort of explicit knowledge of himself.
The form of cognitive process involved in the
social relations between man and man is essentially
the same as that involved in the cognitive process
by which @ man makes clear to himself his own
intent and meaning.
For, despite well-known
assertions to the contrary on the part of Bergson,
nobody has any adequate intuitive ‘ knowledge of
acquaintance’ with
himself. If such perceptual
or intuitive knowledge of the self by the self were
possible, we should not be obliged to acknowledge

that the world of human beings is dominated by

such colossal and often disastrous ignorance of
every man regarding himself, his true interests,
his real happiness, his moral and personal value,
his intents, and his powers, as we actually find
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characterizing our human world. In brief, man’s
knowledge, both of himself and of his neighbour,
is a knowledge which involves an interpretation of
signs. This thesis, very ably maintained by Peirce
in some of his early essays, involves consequences
which are at once Pamilier and momentous for the
theory of knowledge.
,
- That the type of knowledge involved whenever
signs are interpreted is a fundamental type of
knowledge which cannot be represented either to
perception or to conception can be exemplified in
most manifold ways, and will appear somewhat
more clearly through the illustrations given below.
It may be useful to point out here that, while all
our interpretations, like all our perceptual and
conceptual
manifold

knowledge, are subject to the most
illusions in detail, it still remains the

case that, whenever one is led to attempt, propose,

or believe an interpretation of a sign, he has actu-

ally become aware, at the moment of. his interpretation, that there is present in his world some
meaning, some significant idea, plan, purpose,
undertaking,

or

that: part

the

intent,

which,

at

the

moment

when he discovers its presence, is from his point of
view not identical with whatever idea or meaning
isthen hisown,
—_:
Loe
If somebody speaking to me uses words which I ,
had not intended to use, I may misunderstand the
words, or I may not understand them atall. But,
in so far as I take these words to be the expression
of a meaning, this meaning is one that just then I
cannot find to be my own—i.e., these words do not
express my ideas, in so far as these ideas are by
me interpreted as my own. The cognitive process
here in question divides, or at least distinguishes,
of

objects,

ideas,

or

meanings

in

question into two distinct regions, provinces, or
modes of mental activity.
One of these regions is
interpreted at the moment as ‘my own present
idea,’ ‘my own purpose,’ ‘my own meaning’; the
other is interpreted as ‘some meaning not just
now my own, or as ‘some idea or meaning that
was once my own’—#.e., a8 ‘my own past idea,’ or
as ‘my neighbours meaning,’ or perhaps as ‘a
meaning

that belongs

to my

social

order,’ or ‘to

the world,’ or, if I am religiously minded, ‘ to God.’
In each case the interpretation that is asserted
may
prove to be a wrong one. Interpretation is
fallible. So, too, is conception, when viewed as a
cognitive process, and so is perception, whose
character as ‘acquaintance with’ is no guarantee
of its accuracy, whether mystical apprehension or
ordinary observation is in question. The fact for
our present purpose is not that our human knowledge is at any point infallible, but that there is
the mode or tyre of cognition here defined as
interpretation.
Interpretation is the knowledge
of the meaning of a sign.
Such a knowledge is
not a merely immediate apprehension, nor yet a
merely conceptual process; it is the essentially
social
process whereby the knower at once distinguishes himself, with his own meanings, ideas,
and expressions, from some other self, and at the
same time knows that these selves have their contrasted meanings, while one of them at the moment
is expressing its meaning to the other. Knowledge
by

interpretation

neither mere
about.’

is,

therefore,

in

its

essence

‘acquaintance’ nor yet ‘knowledge
to
wo

There is another

way of expressing

the distinc-

tion of these three kinds of knowledge which proves
Knowledge of the first
useful for many purposes.
kind, ‘ knowledge of acquaintance,’ may for certain
purposes be characterized as ‘appreciation.’ Conceptual knowledge, owing to the means often
employed in making a concept explicit, may be
for many purposes called ‘description.’ In each
case, as will be noted, the main character of the
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type of knowledge in question can be designated
by asinyle term, namely, appreciation or deseription, just as in the foregoing these two types of
knowledge have been designated each by a single
term, acquaintance in one case and conception in
. the other.
In designating the instances of interpretation it
is well to note that every interpretation has three
aspects.
For the one who interprets it is an
expression of his own meaning. With reference
to the object, te, to the sign, or to the mind whose
sign this is, the interpretation is the reading or
rendering of the meaning of this mind by another
mind. In other words, every interpretation has
so far a dual aspect: it at once brings two minds
into quasi-social contact and distinguishes between
them or contrasts them.
In the light of this contrast and with reference to the direction in which
it is read, the two minds are known each in the
light of the other. As has already been said, the
two minds in question may be related as a man’s
own past self is related to his present or future
self. And in fact, as Peirce has pointed out, every
act of interpretation has also a triadic character.
For the cognitive process in question has not only a
social character, but what one may call a directed
. ‘sense.’ In general, when an interpretation takes
place, there is an act B wherein a mental process
A is interpreted, read, or rendered ¢o a third

mind.

That the whole process can take place within what,
from some larger point of view, is also a single
mind with a threefold process going
on within
it has already been pointed out.
Thus, when a
man reflects on his plans, purposes, intents, and
meanings, his present self, using the signs which
memory offers as guides, interprets his past self to
his future self, the cognitive process being well
exemplified when a man. reminds himself of his
own intents and purposes by consulting a memorandum made yesterday for the sake of guiding
his acts to-day. Every explicit process involving
self-consciousness, involving a definite sequence of
plans of action, and dealing with long stretches of
time,

has

this

threefold

character.

The

present

self interprets the past self to the future self; or
some generally still more explicit social process
takes place whereby one self or quasi-self
has its
meanings stated by an interpreter for the sake of
some third self.
Thus, in brief, knowledge by interpretation is (1)
an expression

(by an

‘interpreter’) of (2) the idea

or meaning whereof some other mind gives a sign,
and (3) such an expression as is addressed to some
third mind, to which the interpreter thus reads or
construes the sign.

3. Self-interpretation, comparison of one’s own
ideas, and knowledge of time.-—When such interpretation goes on within the mind of an individual
man, it constitutes the very process whereby, as is
sometimes said, he ‘finds

himself,’ ‘comes

to him-

self,’ ‘directs himself,’ or ‘gets his bearings,’
especially with reference to time, present, past,
and future. In the inner life of an individual man
this third mode of cognition, therefore, appears at
once in its most fundamental and simplest form as
the cognitive process whose being consists in a
comparison of ideas. The ideas compared here
belong in one sense to the ‘same self’; but they
differ as the ideas of ‘ past self’ and ‘future self’;
or, in various other ways, they belong to different
* quasi-minds,’
That such a process is, indeed, irreducible to

pure

perception,

to

pure

conception,

or to

that

active synthesis of the two which James has in
mind when he uses the term ‘idea,’ readily becomes
manifest if we consider what takes place when two
‘ideas’ are ‘ compared,’ whether these two belong
to men who are ‘different individuals’ or to the

past, present, or future selves of one who is, from
another
point of view, the same man.
An ‘idea,’ when the term is used

in the sense

which recent pragmatism? has made familiar and
prominent,

is not a mere

perception,

nor a mere

collection or synthesis of
various perceptions,
images, and other immediate data; nor yet is it
& mere conception, whether simple or complex.
It is, for James and his allies, a ‘leading,’ an
‘active tendency,’
‘fulfilment of purpose,’ or an
effort towards such fulfilment, an ‘adjustment to
a situation,’ a seeking for the ‘cash,’ in the form
of sense-data, such as may, when found, meet the

requirements, or ‘calls,’ made by the conceptual
aspect of the very idea which is in question. This

concept has, in Bergson’s

phrase, its ‘credit value.’

Eventual sense-data may furnish the corresponding
‘cash.’ The idea is the seeking for this ‘cash.
When the wanderer in the woods decides to adopt
the idea that ‘yonder path leads me home,’
he
makes an active synthesis of his concept of home
and of his present sense-data. This active synthesis, expressed in his idea, ‘I am homeward bound,’

is a ‘leading,’ which, if he is successful, will result
in furnishing to him, when his wanderings cease,
the perceptions of home which constitute the goal
of his

quest.

This, then, is what is meant by the

term ‘idea’ in that one of its senses which pragmatism has recently most emphasized.
In this way we may also illustrate how the
cognitive process possesses the two forms or aspects
which have usually been regarded as the only fundamentally distinct aspectsof knowledge: perception
and conception. We meanwhile illustrate that
active union of these two which constitutes the
‘idea’ as defined by recent pragmatism.
But we
do not thus illustrate an aspect of cognition which
is equally pervasive and significant, and which consists in the comparison of ideas. It is just this
aspect of cognition upon which our present theory
most insists. For,
by what process does the
wanderer, when he reaches home, recognize that
this home which he finds is the very home that he
had sought? Not by the mere presence of a ‘homefeeling,’ not by a perception which, merely at the
moment of home-coming, pays the ‘cash’ then
required by some then present conception of home,
but by a process involving a comparison of his
ideas about his home, at the moment when he
reaches home, with his memories of what his ideas

were while he was lost in the woods and while he
still inquired or sought the way home.
In order to consider what such a comparison
essentially involves, it is not. necessary to suppose
that the act of comparison must take place in a
form involving any high grade of self-consciousness,
or depending upon a previous formation of an elaborate system of ideas about the self, the past, and
similar objects. The essentially important fact is
that whoever begins, even in the most rudimentary
way, to take account of what seems to him as if it
were his own past, whoever is even vaguely aware
that what he has been seeking is the very object
which now he finds, is not merely perceiving the
present, and is not conceiving the past, and is not
simply becoming aware of
his present successes
and
disappointments as present facts—he is comaring his ideas of present success or failure with
his ideas of his past efforts. This comparison is
essentially an interpretation of some portion of his
own past life, as he remembers that life, in the
light of his present successes or disappointments,
as he now experiences them.
A third cognitive
process is then involved.
This interpretation compares at least two ideas: (1) the
past idea or

‘leading’ (e.g., the past search for home by the
path through the woods) ; (2) the present success
1See W. James, Pragmatism, London, 1907.
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or failure (¢.g., the reaching home itself, or getting
to the close of some stage of the wandering); and,
in

making

this

comparison,

this

interpretation

estimates the result, perhaps in the light of
idea of one’s own future (‘and henceforth I
search no more’), or perhaps in the light of
idea of one’s entire self (‘I have succeeded,’ or
a knower of the truth,’ or ‘So much

one’s
need
one’s
‘Iam

of the world

of reality is mine’). ._In any case two comments
may be made upon every such act of comparing
two ideas and interpreting one in the light of the
other.
(1) Unless such processes of comparing ideas
were possible, and unless, in at least some rudi. mentary form, it took
place, we could never make

even a beginning in
our own

past

and

forming a coherent view of

future,

of

our

own

selves as

individuals, or of selves not our own. Our ideas
both of the Ego and of the Alter depend upon an
explicit process of comparing ideas, The simplest
eomparison of ideas—such as the case upon which
recent pragmatism lays so much stress—the comparison upon which the very idea ‘my success’ also
epends,

the

comparison,

namely,

which

is

ex-

pressed by saying, ‘ What I sought at a past
moment is the very same as what, at the present
moment,

I now

find,’ is an instance

of an act of

interpretation, and is not reducible to the two
other types of knowledge.
(2) All such processes of comparison are equally
characteristic of the cognitive activity which goes
on during our explicitly and literally social life
and of the cognitive activity which is needed when
we think about our relations to our own individual
ast and future.
In brief, neither the individual
go nor the Alter of the literal social life, neither

past nor future time can be known to us through
a cognitive process which may be defined exclusively in terms of perception, of conception, and of
the ideal ‘leadings’ of the pragmatists. The self,
the

neighbour,

the

past,

the

future,

and

the

temporal order in general become known to us
through a third type of cognition which consists of
a comparison of ideas—a process wherein some self,
or quasi-self, or idea interprets another idea, by
means of a comparison which, in general, has reference to, and is more or less explicitly addressed to,

some third self or idea.
4. The relation of the three cognitive processes
to our knowledge that various minds exist and
to our views about what sorts of beings minds
are.—The use of the foregoing classification of the
types of cognitive processes appears of special
importance as soon as we turn to a brief outline of
some of the principal theories about the nature of
mind which have played a part in the history of
philoso hy. Nowhere does the theory of knowedge show itself of more importance in preparing
the way for an understanding of metaphysica.
problems than in the case of the metaphysics of
mind. No attentive student of the problem of
mind can easily fail at least to feel, even if he
does not very explicitly define his feeling, that in
dealing with the philosophy of mind both common
sense and the philosophers are accustomed to
combine, sometimes in a very confused way, a
reference to different more or less hypothetical
beings, while the ideas that are proposed with
regard to the nature of these beings are of profoundly different types.
:
Thus it may be a question for common sense or
for a given metaphysical doctrine as to whether or
not there exists a so-called soul. Now it makes a
great difference for the theory of the soul whether
the kind of soul which is in question is viewed as
in its essence an object of a possible immediate
acquaintance or perception, as an object of a
possible adequate conception, or as an object
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whose being consists in the fact that it is to be
interpreted thus or so. Unless the three kinds of
cognition are clearly distinguished, the one who
advances or tests a given theory of the soul does so
without observing whether he himself is speaking
of the soul as a possible perception, or is treating
it as if it were, in its inmost nature, an object
which can be known only through some adequate
conception.
Ifone has called to his attention the
fact that he is speaking now in perceptual and now
in conceptual terms of the ming or soul which his
theory asserts to be real, he may then attempt to
solve his difficulties in the way which recent
pragmatism has emphasized, #.e., he may declare
that his doctrine is of necessity a ‘ working hypothesis’ about the nature of the soul, that

it is, of

course, in part stated in conceptual terms, but that
the concepts are true only in so far as they prove
to be somewhere directly verifiable in terms of
immediate percepts.
.
Yet nowhere does recent pragmatism, in the form
in which William James left it, more display its
inadequacy as a theory of knowledge than in the
case where it is applied to an effort to define the
truth of hypotheses concerning mind, or to test
such truth.. For, as a fact, nobody who clearly
distinguishes his neighbour’s individual mind from
his own expects, or can consistently anticipate,
that his neighbour's mental states, or that any-

thing which essentially belongs to the inner life or
to the distinct mind of his neighbour, can ever
become,.under any circumstances, a direct’

percep-

tion of his own. For,if my neighbour’s hysical
pains ever became mine, I should know them by
immediate acquaintance only in so far as they
were mine and not my neighbour’s, And the same
holds true of anything else which is supposed to be
a fact essentially belonging tothe individual mind
of my neighbour. At best I can hope, with greater
or less probability, to interpret correctly the meaning, the plan, or some other inner idea of the mind
of my neighbour ; but I cannot hope to go beyond
such correct interpretation so far as to perceive
my neighbour’s mental states. For, if my neighbour’s states became the immediate objects of my
own acquaintance, my neighbour and I would so
far simply melt together, like drops in the ocean
orsmall
pools in a greater pool. The immediate
acquaintance with my neighbour’s states of mind
would be a knowledge neither of himself as he is
in distinction from me nor of myself as I am in
distinction from him.
For this general reason
‘working hypotheses’ about the interior reality
which belongs to the mind of my neighbour can
never be ‘converted into the cash of experience.’
My neighbour’s mind is never a verifiable object
of immediate acquaintance, precisely as it is never
an abstract and universal idea. The one sort of
knowledge for which recent
pragmatism has no
kind of place whatever is a knowledge, statable
in pragmatistic terms, concerning my neighbour's
mind.
James himself follows a well-known and ancient
philosophical tradition by declaring that our assertion of the existence of our neighbour’s mind
depends upon the argument from analogy. Because of similar behaviours of our organism we
regard it as by analogy probable that both our
neighbour’s organism and our own are vivified by
more or less similar mental lives, so that we have
similar experiences.
But to regard or to believe
in the mind

of our

neighbour

as an

object whose

existence is to be proved through an argument
from analogy raises a question whose answer is
simpl
fatal to the whole pragmatistic theory of .
Knowledge.
Surely an argument from analogy is
not its own verification.
For pragmatism the
truth of a hypothesis depends upon the fact that
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its conceptual constructions are capable of immediate verification in terms of certain facts of immediate experience.. But my neighbour’s inner
states of mind can never become for me objects of
immediate acquaintance, unless they become my
states of mind and not his, precisely in so far as he

and [are distinct selves.
=
.
The hypothesis that our mental lives are similar
may thus be suggested by analogy or may be
stated

in terms

of analogy;

but

the

analogy

in

question is essentially unverifiable in the required
terms, i.e, in terms of immediate perceptions.
For my neighbour can immediately perceive only
his own states, while I, in so far as E am not

my

neighbour, can verify only my own states. From
the point of view, then, of the argument from
analogy, my neighbour, in observing his own
states, does not verify my hypothesis in the sense
in which my hypothesis about him demands verification, namely, in terms of the experience of the
self who makes the hypothesis.
From this point
of view, the problem of the mind of my neighbour

remains hopeless.
.
.
It is possible, of course, to say of the foregoing
argument from analogy what is also said both by
common sense and by science, on the basis of a
theory of truth which is in its essence conceptual
and realistic.

One

can,

of course,

assert that in

actual fact .the mental states of my
neighbour
really exist and are in a certain relation which
makes it true to say that they are analogous to
mine. This real relation may be asserted to be as
much a factas any other fact in the universe.
If
this fact of the real analogy is granted, then it
may be declared that my hypothesis to the effect
that my neighbour’s mind is a reality is actually
true.
This, however, is precisely the type of
truth which William James’s pragmatism undertakes to reject.
co,
.
A very different appearance is assumed by the
whole matter if we recognize that there is a third
kind of knowledge, which is neither conceptual nor

perceptual, and which is also not the sort of union
of conception and perception which is completely
expressible in terms of the favourite metaphor of
Bergson and the pragmatists, namely, the metaphor of the conversion of conceptual credits or
ank-notes into perceptual cash, i.e., into immediate data of experience.
For interpretations are
never verified merely through immediate data, nor
through the analysis of conceptions. This is true
whether I myself am the object of my own interpretation or my neighbour is in question. If we
seek for metaphors, the metaphor of the conversation, already used, furnishes the best means of
indicating wherein consists the relative, but never
immediate,

verifiability of the truth of an inter-

pretation.
:
my
Ct
When I interpret (whether my own purposes or
intents or the ideas of another man are the objects

which

I seek

to interpret),

what

I first

meet

in

experience is neither a matter of acquaintance nor
a mere ‘knowledge about.’ What I meet is the
fact that, in so far as I now understand or interpret
what I call myself, I have also become aware,

immediately

but in the temporal

not

process of my

mental life, that ideas have come to me

which are

not now my own, and which need further expression
and interpretation, but which are already partially
expressed through signs.: Under these circumstances,. what happens is that, as interpreter of
these signs, I offer a further expression of what to
me they seem to mean, and I make the further
hypothesis that this expression makes more manifest to me both the meaning of this sign and the
idea of the mind or self whereof this sign gave
partial expression. It is of the essence of. an
expression which undertakes to interpret a sign

thatit occurs because the sign already expresses a
meaning which is not just at the present moment
our own, and

which, therefore, needs. for us some

interpretation, while the interpretation which at
the

moment

we

offer is itself

not

complete,

requires further interpretation. .
tn literal conversation’ our neighbour
words which already express to us ideas.

but

utters
These

ideas so contrast with our own
present ideas that,
while we find the new ideas intelligible, and, therefore, view them as expressions ofa mind, we donot

fully know what they mean.
Hence, in general,
our neighbour having addressed us, we in reply
ask him, more or less incidentally or persistently,
whether or not this is what he means—t.e., we give
him back our interpretation of his meaning, in
order to see whether this interpretation elicits a
new expression which is in substantial agreement
with the expression which we expected from him.
Our method
in a conversation 1s, therefore, unuestionably the method of.a ‘working hypothesis.”
But since this ‘working hypothesis’
refers to our neighbour's state of mind, it is never
conceivably capable of direct verification.
» Nor does what the pragmatists are accustomed
to call the successful ‘ working’ of this hypothesis
consist in the discovery of any perceptible fact
with which we get into merely immediate relation.
Our interpretation of our neighbour satisfies our
demands, precisely in so far as our interpretations,
which are never complete, and which
always call
for new expressions and for further interpretations,
lead to a conversation which remains, as a whole,
essentially ‘ coherent,’ despite its endless novelties
and unexpected incidents.
sO
Our whole knowledge of mind, in so far as by
this term we mean intelligent mind, not only
depends upon, but consists in, this experience of
a consistent series of interpretations, which we
‘obtain, not merely by turning conceptual ‘credits’
into the ‘cash of immediate acquaintance,’ but by
seeking and finding endlessly new series of ideas,
endlessly new experiences and interpretations,
This never-ended series of ideas, in so far as we
can hold them before our minds, tends to constitute

a connected, a reasonable, a comprehensible system
of ideal activities and meanings.’ The essence of
mental intercourse—we may at once say the essence
of intelligent mental life and of all spiritual relations—not only depends upon, but consists in, this
coherent process of interpretation.
:
Or, again, an interpretation is not a conceptual
hypothesis which can be converted into ‘perceptual
knowledge’; it is a hypothesis which leads us to
anticipate further interpretations, further expressions of ideas,

novel

bits

of information,

further

ideas not our own, which shall simply stand in a
coherent connexion with one another and with
what the original

interpretation, as a hypothesis,

had led us to expect.. When I deal with inanimate
nature, I may anticipate facts of perception, and
then my hypotheses about these facts ‘work,’ in
so far as the expected perceptions come to pass.
But, when I deal with another mind, I do not
merely expect to get definable perceptions from
that mind; I expect that mind to give me new
ideas, new meanings, new plans, which by contrast
are known at each new stage of social éxperience
to be not my own, and which may be opposed to
my own ond in many respects repellent to me.
But it is essential to the social intercourse between minds that these endlessly novel ideas and
meanings should, through all conflicts and novelties
and surprises, retain genuine coherence.
Thus, in
dealing with other minds, I am constantly enlarging my own mind by getting new interpretations,

both of myself and ‘of my. neighbour's life.

contrasts, surprises, conflicts, and

The

puzzles which
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these new ideas present to me show me that in
dealing with them I am dealing with what in some
respects is not my own mind.
The coherence of
the whole system of interpretations, ideas, plans,

and purposes shows me just as

positively

that I am

dealing with a mind, #.¢., with something which
through these expressions constantly interprets
itself, while, as I deal with it, I in turn constantly
interpret it, and even in and through this very
process interpret myself.
It will and must be
observed that this
Alter, with which I have to
deal, both in reflecting on my own mind and in
seeking for new light from my neighbour, is never
a merely single or separable or merely detached
or isolated individual, but is always a being which

is of the nature of a community, a ‘many in one’
and a‘onein many.’ A mind knowable through
interpretation is never merely a ‘monad,’ a single
detached self; its unity, in so far as it possesses
genuine and coherent unity, tends, in the most

significant cases, to become essentially such as the
unity
which the apostle Paul attributes to the
ideal

Church : many members, but one body; many

gifts, but one spirit (Ro 12**-)—an essentially social
unity, never to.be adequately conceived or felt,
but properly the object of what the Apostle viewed,
in its practical and religious aspect, as the spiritual
gift of charity, in its cognitive aspect as interpretation: pray rather that ye may interpret

{1 Co 148),

y

_.

5. Metaphysical theories of the nature of mind.
—(a) Predominantly perceptual theories. —The
nature of mind may be defined by a given metaphysical theory mainly in terms which regard
mind as best or most known through possible
‘perceptions’ or through possible ‘acquaintance’
with its nature. Such theories have
been prominent throughout the whole history of
human
thought.
They depend, first, upon ignoring the
fact that. what is most essential to the mind is
known through the cognitive process of interpretation. - The ‘depend, further, upon making: comparatively light of the effort to give any abstract
conceptual description of what constitutes the
essence of mind. .They depend upon turning to
what is sometimes called ‘introspection,’ or, again,
‘intuition,’ to bring about an immediate acquaintancewithmind.
=...
°°...
’. Since,

in

general,

any

one

who

forms

a pre-

dominantly perceptual idea of what mind is very
naturally is not depending solely upon his own
personal experience, but upon the experiences
which he supposes other minds to possess, these
perceptual theories of the nature of mind actually
make a wide use of the reports of other people and
so,

more

or less

consciously,

of arguments

from

analogy. ©
Jib
‘The simplest and vaguest, but in some respects
the most

persistent, of all theories

of mental

life

. appears, upon a largely perceptual basis, and also
upon & basis of an argument from analogy, in
countless forms of so-called ‘animism.’ Leaving
aside all the historical complications, we may sum
up the animistic theory of mind thus. We perceive, within ourselves,. certain interesting processes which include many of our feelings, embody
many of our interests, and characterize many of
our activities, These activities, which in ourselves
we more or less directly observe, are closely connected with.the whole
process of the life of the

organism, #.¢., of the body
in whose fortunes each
one of us is so interested. That which produces

all these feelings, awakens in us all these interests,
vitalizes our own body, and forms for each of us
a centre of his own apparent world--this is the
mind.:

The

mind,

then, ‘strives. and

longs.

It

feels pain and pleasure. -It prospers as the body
prospers, and suffers as the body suffers.
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Analogy shows that other: people have such
minds,
These minds are as’ numerous as the
organisms in question.

They resemble one another

and differ from one another, much as the organisms
resemble and differ from each other. An extension
of this analogy, on the basis of many motives,
leads us to regard the world about us as containing
many minds which are not connected with human
bodies—at least in precisely the same way in
which our minds are connected with our bodies.
When the vast mass of superstitious beliefs which
have made use of such analogies and such experiences can be more effectively controlled through
the advances of the human intelligence, this primitive animism tends to pass over into theories of
which we find some well-known examples in early
Greek philosophies. These early Greek theories
of mind
appear, on a somewhat primitive and
already philosophical level, as ‘hylozoistic.’? The
world, or, at all events, the organic world, has life

principles in it which vary as the organisms vary,
and which are also of a nature that feeling and
desire reveal to ourrelatively immediate ‘knowledge of acquaintance’ with our own minds.
.
‘ The theories of mind of this type have played
a great part in the life both of philoso hy and of
religion. Asa general theory, animism has proved
very persistent, and that for obvious reasons.
One of the Hindu Upanigads1 well suggests both the origin
and the logical basis—such as it is—of these theories when, in
an allegory, it represents the question arising within the body
as to where and what the soul
most is. The question is dis-

puted amongst the various bodily organs, each asserting itself
be the principal seat of life and also of mind. To discover

which view is true, the members of the body take turns in
leaving the organism. When the eyes go, blindness ensues,
but life and mind continue, and so on with various other
members. - But, when the breath starts to leave the body, all
the other members together cry, ‘Stay with us! You are the

life, you are the soul, you are the self or Atman.’

This allegory sufficiently

indicates how primitive,

how. vague, and how stubborn

is such a perceptual

theory of mind when defined in terms of immediate
intuition, and of a more or less pragmatic testing
of various views about the physical organism.
Later in its origin, but continuing in its influence

to the present day, is another perceptual theory of
mind, which the later Upantgads present at length,
and which,

in another

form,

is exemplified

by a

notable assertion of H. Bergson in his Introduction
to Metaphysics?—namely, that of one object at
least we ail have intuitive knowledge, this object
being the self.. The entire history of mysticism,
the history also of the efforts to discover the nature
of mind through

introspection, can be summarized

by means of these instances in the Hindu Upanisads
that discover the true self through the experiment
with breathing, and of the latest vision of

Bergson,

these

or less

who defines the nature of mind, and also its contrast with body, in terms of the éan vital ; for all
views

emphasize,:in

various

more

primitive, or in more
ally the same theory
mind is to be known
ance.
That which

or less modern, forms, essentiof mind: the essence of the
through immediate acquaintSchopenhauer calls the will

to

Bergson

live,

that

which

characterizes

in the

terms just mentioned, that which the shamans
and medicine-men of all the more intelligent tribes
have sought to know, is, in every case, mind viewed
as an object of possible perception.
©
=
''In the history of thought such perce tual theories
of mind have become more highly developed and
diversified, and have. assumed.
other and very
widely influential forms, by virtue of an insistence
that we have an immediate perception of what

is variously called ‘mental activity,’ ‘the active

soul,’ or ‘the principle of . individual selfhood.’
1 Brhadaranyaka Upanigad, vi. i. 7-14, tr. in’P. Deussen,
Sechzig Upanishad’s des Veda, Leipzig, 189%, p. 503°:
2 Eng. tr., London, 1913. °.

*

©
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Motives which as a fact are not statable in purely

remains: How are these conceptions of the various
mental substances, or principles, or monads, which
are each time in question related to the sorts of
experience which the psychologists, the students
of the natural history of mind, have at any stage
of knowledge discovered or may yet hope to discover? From the point of view of modern prag-

pendent, to

matism,

erceptual terms have joined with this fondness
for defining mind in perceptual terms to make
emphatic the assertion that this theory of mind
ought to be stated in expressly ‘ pluralistic’ terms.
It has, consequently, been freely asserted that we
‘immediately know’ our own self to be indethus

be distinct from

to be unique.

asserted

that we

Since

know,

all other selves, and

it is also sometimes

or that we

‘know

intui-

tively,’ upon occasion, the fact that we can never
be directly acquainted with the conditions of our
neighbour's mind, such Perce tual theories have
given rise to the so-called problem of ‘Solipsism.’
Jor, if we know mind by perception only, and if we
are sure of it only when we perceive it, and if
each of us can perceive only his own mind, then
what proves for any one of us that there is any
mind but his own? The analogy which
primitive
animism so freely and so vaguely used becomes,
for the critical consciousness, questionable.
In
consequence, the problem of Solipsism has remained in modern times a sort of scandal of the
philosophy of mind.
:
,
The solution of the problem of Solipsism lies in
the fact, upon which Peirce so well insisted,! that
no one of us has any purely perceptual knowledge
of his own mind.
.The knowledge of mind is not
statable, in the case either of the self or of the
neighbour, in terms of merely immediate acquaintance.
If the truth of this proposition is once
.understood,

the

entire

theory

of

mind,

whether

for metaphysics or for empirical psychology, is
rofoundly altered.
Until this inadequacy of
nowledge through acquaintance to meet the real
end of human knowledge is fully
grasped, it is
impossible to define with success either the mind
or

the

world,

either

the

individual

self

or

the

neighbour.
.
co.
(6) Predominantly conceptual theories.—As is
the case with every highly developed doctrine,
the conceptual form is very naturally assumed
by any philosophical theory of mind which seeks
for theoretical completeness.
The conceptual
theories of mind have been in history of two
general types: (1) the purely conceptual, t.e. ‘ the
abstractly rational’ metaphysical theories; and
(2) the more inductive conceptual theories based
upon the more or less highly developed ‘ empirical
psychologies’ of the period in which these theories
have flourished. We need not enumerate these
theories or give their history.:
.
:
Of principal importance in'their history
have
been (1) that type of vitalism whose most classical
representative is the Aristotelian theory of mind ;
(2) the monistic theory of mind, which often depends not so much upon the general metaphysical
tendency to define the whole universe as
One, but
rather upon the effort to conceive mind and matter
by regarding them both as the same in substance ;
and

(3) the various

types

of monadology,

which

are characterized by the assertion of the existence
of many real and more or less completely independent minds or selves, whose nature it is either
to be themselves persons or to be beings which
under certain conditions can assume the form of
persons...
oo
mo,
Of those various important theories which are
expressed in the predominantly conceptual form
that of Aristotle is very deeply and interesting]
related. to primitive animism on the. one hand,
while, on the other hand, it looks towards that
development of the idea of the distinct individual
self upon which more modern forms of monadolo,
ave depended.
:
.
Whatever special forms the conceptual theories
of

mind

may

assume,

the

well-known

1See Royce, Problem of Christianity, ii.

problem

conceptual

theories

of

mind

might

be

entertained as ‘working hypotheses’ if they led
to verification in perceptual terms.
In fact, the modern. physical sciences, in conceiving the nature of matter, deal with manifold
problems, but use conceptual hypotheses regarding
the nature of matter which are, in a large measure,
subject to pragmatic tests. . Molecules and atoms
and, of late, various other types of conceptual
physical entities, which. were formerly supposed
to be incapable of becoming objects of physical
experience, now appear to come within the range
of the experimenter’s verifications. Therefore the
processes of the experimental verification of physical hypotheses have, on the whole, a direct relation
to the sort of knowledge upon which the pragmatists so much insist. ‘The ‘conceptual credits’ of
physical hypotheses are, on the whole, verifiable
in terms of the ‘ perceptual cash’ of laboratory
experience.
When this is not the case, there
is a tendency towards such direct verification.
Hence physical hypotheses,. at least. regarding
what is generally called the phenomenal nature
of matter, have generally proved to be topics for
an inquiry within the strict realm of inductive
science,
.
- But it has been, in the past, the reproach of the
conceptual theories about the nature of mind that
no pragmatic test can be discovered by which one
might ‘learn what difference it would make to an
observer of mental processes and, in particular,
of his own’ mental processes whether minds are
‘soul substances,’ or Leibnizean monads, or not,
or whether the introspective observer of his own
sensations or feelings is or is not himself a Leibnizean

monad

or

Aristotelian:

‘entelechy’;

or,

again, whether he is essentially persistent and indestructible. Thus, from the pragmatic point of
view, the majority of these conceptual hypotheses
regarding the nature of mind show little sign of
romising to prove more verifiable than they thus
ar have been.. In consequence, the outcome of
conceptual views regarding the real nature of
mind has been, for many
reasons, on the whole
sceptical. In fact, the whole nature of mind cannot be adequately

conceived, and

could

not be so

conceived even if one’s power to perceive
processes were increased indefinitely, unless
type of cognitive processes were concerned
an enlargement.
Fora mind is essentially
that

manifests

itself

through

mental
another
in such
a being

signs. : Ene

very

being of signs consists in their demanding interpretation.
The relations of minds are essentially
social; so

that

a world

without

at

least

three

minds in it—one to be interpreted, one the interpreter, and the third the one for whom or to whom
the first is interpreted—would be a world without
any real mind in it at all. This being the case,
it might well be expected that a conceptual theory
of mind would fail precisely as a perceptual theory
fails. Such theories would fail because they do
not view the cognitive process as it is and do not
take account of that which is most of all needed
in order even in the most rudimentary
fashion to
grasp the nature of an intelligent mind.
:
|. (c) Theories making use of the cognitive process
of

the

interpretation.
— Despite

the

inadequate

evelopment of the doctrine of interpretation thus
far in the history of epistemology, there have not
been lacking theories regarding the nature of
mind according to which mind is an object to be
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known through interpretation, while its manifestations lie not merely in the fact that it possesses
or controls an organism, but in the fact that,
whether

through

or apart

from

an

organism,

it

expresses its purposes to other minds, so that it
not merely has or is a will, but manifests or makes
comprehensible its will, and not merely lives in
and through itself, as a monad or a substance, but
is in essence a mode of self-expression which progressively makes itself known either to its fellows
or to minds above or below its own grade.
That theories of mind which are based upon
such a view have existed, even from very primitive

times,

is manifest wherever

ligion

a consultation

in the history of re-

of oracles,

discovery

of the

future or of the will of the gods through divination,
or, in fact, any such more or less superstitious
appeals to other minds, and readings or interpretations of these appeals, have taken place.
Primitive belief in magic arts has apparently, on the
whole, a conceptual type of formulation. Therefore magic’ has been called the physics of primitive man.
It depends upon the view that man is
subject to laws

which, if

he could

discover them,

he could use for his purposes, just as we now make
use of the known laws of physics for industrial
purposes. The supposed realm of magic arts is
thus analogous to our present realm of industrial
arts. The view of pragmatism—that primitive
magic is not true merely because its hypotheses
regarding how to cause rain or how to cure diseases do not ‘work ’—is in this case fairly adequate
to express the situation both epistemologically
and metaphysically.
:
Moreover,

as

we

have

seen,

animism,

in

its

more primitive forms, expresses a predominantly
perceptual theory of mind, and whether such a
’ theory, either of mind or of the relations between
mind and the physical world, is held in some simple
form by the medicine-man of an obscure tribe or
is impressively reiterated in a Hindu Upanisad,
oris ascinatingly placed in the setting of a modern
‘evolutionary theory by Bergson, makes comparatively little difference to the essential views of the
philosophy of mind which are in question. But
that view of the nature of mind which gained,
apparently, its earliest type of expression when
men

first consulted,

and

hereupon

more

or less

cautiously interpreted, the oracles of their gods
has (as befits a theory of mind which is founded
upon a fundamental cognitive process) persisted
throughout the history of human thought. This
way of viewing mind
has, in fact, persisted in a
fashion which enables us to distinguish its expressions with sufficient clearness from those which
have had their origin either in the conceptions of
primitive magic or in the perceptions which guided
primitive animism.
.
From the point of view of the cognitive process
of interpretation mind is, in all cases where it
reaches a relatively full and explicit expression,
“equally definable in terms of two ideas—the idea
of

the self, and the idea of a community of selves.

To an explicit recognition of what these two ideas
involve a great part of the history of the philosophy of mind has been devoted.
Both ideas have
been subject to the misfortune of being too often
viewed as reducible either to purely conceptual
terms or to purely perceptual terms. If the self
was defined in predominantly conceptual terms,
it tended to degenerate into a substance, a monad,
or a mere thing of somesort.
Under the influence
of a too abstract epistemology (such as the Kantian)
the self also appeared as the ‘logical ego,’ or else
as the ‘ pure subject.’
The fortunes of the idea of the community have
been analogous. In religion this idea has proved
one of the most inspiring of the ideas which have
VOL, VIII,—42
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gradually transformed tribal cults into the two
greatest religions which humanity possesses—Budism and
Christianity.
In ancient philosophy
the community, viewed as the soul ‘writ large,’
inspired someof the most fruitful philosophical
interpretations of Plato, Aristotle, and

the

Stoics.

In the general history of civilization loyalty, which
is identical with the practically effective love of
communities as persons that represent mind on a
level higher than that of the individual, is, like
the Pauline charity (which is explicitly a love for
the Church universal and for its spirit), the chief
and the soul of the humanizing virtues—that virtue
without which all the others are but ‘sounding
brass

or a tinkling

cymbal.’

Yet, in the history

of thought the idea of the community has greatly
suffered, less frequently from the attempt to view
it as the proper object of a direct mystical perception than from the tendency to reduce it toa purely
conceptual form. As a& conceptual object the
‘mind
of the community,’ the ‘corporate mind,’
has tended to be thought of as an entity possibly
significant in a legal or in a sociological sense, but
difficult, and perhaps unreal, in a metaphysical
sense.
Experience

shows,

however, that the

two ideas

—the idea of the individual self and that of the
community—are peculiarly adapted to interpret
each

the

other,

both to itself and

to the other,

when such interpretation is carried on in the
spirit which the religion of Israel first made central
in what undertook to be a world religion, and
which the apostle Paul Jaid at the basis both of
his philosophy of human history and of his Christology.
Modern idealism, both in the more vital and
less formal expressions of Hegel’s doctrine and in
its recent efforts at a social interpretation of the
self,

of the

course

of

human

evolution,

and

of

the problems of metaphysics, has already given a
artial expression to a theory of which we tend to
ecome clearly aware in proportion as we recognize
what the cognitive process of interpretation is,
and how it contrasts with, and is auxiliary to, the

processes of conception and perception. Only in
terms ofa theory of the threefold process of knowledge can we hope fully to express what is meant
by that form ofidealism which views the world as
the ‘process of the spirit’ and as containing its
own interpretation and its own interpreter.
|. LivzraTure.—The epistemology of Charles Peirce is discussed at length
tanity, London,
be found which
Peirce'a theory

by the present writer in
1913, iL (in Index, 8.v. ‘
will serve asa guide to
of knowledge, and its

physical theories of the nature of mind).
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AND

The Problem of ChristPeirce,’ references will
the understanding of
relation to the meta-

JOsIAH Royce.

BODY.—See Bopy anp MIND.

‘MIND AND BRAIN.—See BRAIN AND Min.
MINERALS.—See METALS AND MINERALS,
’ MINIM. — Certain Persons of Jewish origin
mentionedin the Talmud and contemporary Rabbinical literature, usually with severe disapproval, are
called Minim.
Considerable difference of opinion
has existed upon the question who the Minim were;
but the view is now generally, though not universally, held that they weremainly Jewish-Christians,
This theory has the support of Graetz, Jost, Weiss,
Bacher, and Lévi; the chief opponent is Moritz
Friedlinder. .The writer of this article, from an
independent study of the evidence, decides for the
Jewish-Christian interpretation, while admitting a
wider denotation in a few passages. The evidence,
consisting of the whole of the passages (so far as

they are {mown to him) where mention is made of

the Minfm, is presented in full in the writer’s work
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Christianity in Talmud and Midrash, to which the
reader is referred for details which cannot be given
|
=
in the short space of this article
The book
Siphré, § 115, p. 35%, quoting Nu 15°
‘And
ye shall not walk after your heart,’ says,
‘This is Minith’—meaning that this is the state
of mind, or principle:of conduct, characteristic of
the Minim.
This is the earliest attempt at a
definition of the term, though the word itself was
in use earlier. It amounts to saying that a ‘Min’
(singular of Mintm) was one who followed the
dictates of his own selfish nature as against those
of the lawful authority. : The result of doing so is,
indirectly, the rejection of beliefs and practices enjoined on those who hold the truereligion. A Min,
accordingly, disregards the authority of the Rabbis,
as teachers of religion and expounders of the Torah
both written and unwritten, and also maintains
doctrines and practices which are not those of the
true religion. Tos. Sanh. xiii. 4f. has the following censure on the Minim :
:
*The sinners of Iarael, and the sinners of the nations of the
world, descend into Gehenna, and are judged there twelve
months...
But the Minim, and the Apostates, and the betrayers, and the Apigérésin. . . . Gehenna is shut in their
faces, and they are judged there for generations of generations.’

Tf the

term

Minim

denoted

all unfaithful

Jews,

there would be no need of four deseriptive names.
The distinction between the four is as follows.
The betrayers (M*séréth) are political informers,
‘delators.? Apostates are those who wilfully and
open transgress some part of the ceremonial law,
thereby proclaiming their disloyalty. Apiqérésin
are ‘ Epicureans,’ free-thinkers, whether Jewish or
Gentile. The Minitm are. those who are false at
heart, but who do not necessarily proclaim their
apostasy. They are the more dangerous because
more secret; they are not an open enemy, but the
foe within the camp ; and it isin accordance with
this that the Talmud refers to the Minim more freuently and with more hostility than to the other
classes of unfaithful Jews, The Min might be an
apostate or a delator, and could hardly fail to be a
free-thinker ; but the real nature of his offence was

moral rather than intellectual.
=.
_- Why was the name Min. given to such persons ?
Various derivations of the word have been given,
some of them mere fanciful guesses. -The best explanation seems to be that proposed by Bacher (in

lander (Der vorchristliche jidische Gnosticismus ; cf.

also.a defence in reply to criticism in REJ xxxviii
194 ff.), but itis a serious defect of Friedlinder’s
book that the argument is basedon Rabbinical
texts from which he strikes out, as interpolations,
assages of crucial importance, without mentioning the fact. By this method any hypothesis could
be proved. Bacher and Lévi, in articles in RES
(xxxviii. 38, 204) have severely handled Friedldinder’s hypothesis as well as his peculiar method
of proof, and Lévi elsewhere refers to it as ‘cet
échafaudage de propositions puériles’ (RHR li.
{1905} 412). The evidence for the view that the
Minim were Jewish-Christians may be briefly
summed up as follows. In many of the passages
where they are mentioned there is nothing distinetive, certainly nothing definitely Christian ; but in
afew passages a connexion between Minith and
Christianity is so definitely stated that it cannot
from neutral passages except on the
be excluded
ground of equally definite statements to the contrary. Such contrary evidence is not to be found,
and even Friedlander does not produce any. (1) In
a famous passage, Bab, ‘Adhédhah Zarah, 16) (and
in three other places), it is told how a certain Rabbi
for Minith.

arrested

Eliezer (end of Ist cent.) was

He accounted for, this afterwards by saying that
he had once met ‘one of the disciples of Jesus the
Nazarene,

by

Jacob

name

of

Stkhanya,’

K‘phar

who told him the exposition of a text and added,
‘Thus hath Jesus the Nazarene taught me.’ Also,
in

the

same

treatise,

p. 27a,

the same

Jacob

is

called ‘Jacob the Mtn,’ and it is said that he
offered to cure a sick man, while in Tos. Hull. ii.
22 £. the same Jacob proposed to work his cure in
ben Pandira,’ ie. Jesus.
the name of. Yeshia’.
(2) In Bab. Shabb. 116a there are mentioned, in

close connexion, the books of the Mintm and the
(3) The characterEvangelion, i.e. the Gospels.
istic doctrine of the Minim—that of Two Powers
in Heaven—is closely allied to, if not identical with,
Ep. to the Hebrews, and is not
the teaching of the
The conthe Gnostic doctrine of the Demiurgus.
nexion of this doctrine with Christianity is shown
by a passage in Pesiqtaé Rad. xxi. 100d: ‘If the son
of ths harlot saith to thee, ‘* There are two Gods,””

ete., where ‘the son of the harlot’ denotes Jesus.
. The combined

force of these

arguments,

which

EJ xxxviii. 45) and accepted
by I. Lévi (ib.
p.
205), according to which -2:min (ps)is at first the
ordinary word for ‘sort,’ ‘kind,’ and is translated

could be supported in great detail if space allowed,
seems conclusive in favour of the Jewish-Christian
interpretation ; and this view is strongly confirmed
;
:
by a passage in Jerome: |...

word is used to denote

a ‘sect’ (alpecis), and

yévos,

x.

*Usque hodie per totas Orientis synagogas inter Iudaeos haeresis est, quae dicitur 3finacorum, et a Pharisaeis nunc usque
damnatur; quos vulgo Nazaraeos nuncupant, qui credunt in
Christum, fillum Dei, natum de virgine Maria, et eum dicunt
esse qui sub Pontio Pilato passus est et resurrexit, in quem et
nos credimus; sed dum volunt et Iudaei esse et Christiani, nec
sunt nec Christiani’ (Zp. cxii, {Ixxxix.} 18 [PD xxti.
ay

in the LXX, Gn

14, by -yévos.. Figuratively

the

more

particularly the sect of the Sadducees (73 Zaddovcalwy
Jos.

Ant,

XUI.

6, where

4 Zaddovxalor

atpeots is also used). Gradually the term lost the
meaning of ‘sect’ and took on that of ‘sectary,’
the Jew who separated himself from the community
and adopted false doctrines... If this explanation
is correct, it throws light on the fact thatin the
Rabbinical texts the reading sometimes varies between Min and Saddiki (Sadducee). It is usually
said that the latter word is due to the Christian
censor, who objected to the word Min, but in some

eases the reference is certainly to the Sadducees,
while yet the word Min, or possibly both words,
may have been read. .The writer of this’ article
proposed another derivationof the word Min (op.
cit.

p. 362), but now surrenders it in favour of the

one just set forth,
|
coe
os
OD
The Minim, then, were Jewish heretics of some
kind... The question is,Of what kind?. The answer
resolves itself. into a choice between Jewish-.
Christians and Jewish-Gnostics. ‘That they were
Jews is beyond dispute, for a Gentile is never called
a Min, unless in one or two instances through
ignorance or inadvertence. .The only conspicuous’
advocate of the Gnostic interpretation is Fried-

The general conclusion to be drawn from the evi-

dence, of which the foregoing is the most important,
is

that,.wherever

in

the ‘Talmud

and:

Midrash

mention is made of the Minim, the author of the

statement intended to refer to Jewish-Christians.

At the same time. it is possible that the Rabbis
attributed to Mintm actions or opinions which, in
fact, were

not those

of Christians;

and,

further,

that the Rabbis occasionally applied the term Min
to Gentiles as being enemies of
Judaism...
__ The references to the Minim in the Rabbinical
literature are few and fragmentary. The passages
where they are mentioned amount to about 120,
most of which.contain either polemical dialogues
between a Min and a Rabbi or allusions to heretical interpretations of texts, although a few are

anecdotes of events in connexion withthe Minim.

It

is not possible to construct a history of the Minim ;
the material is sufficient only to give a few glimpses
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of them, and to throw some little light upon their
relations with orthodox Jews. |
The Minim, as stated above, were apostates who
concealed their apostasy, and it was necessary,
therefore, to have some means of detecting them.
This was the object with which the Formulas against
the Minfm was introduced. _It is stated (Bab. Ber.
286, 29a) that R. Gamaliel 11. (president of the
Sanhedrin

at Jabneh)

said

to

the

Rabbis:

‘Is

there any one who knows how to compose a Benediction of the Minim?’
Samuel the
Little stood
up and composed it. The following year he forgot
it, and sought to recall it for two and even three
hours, and they did not call him up (from the
lectern). . The ‘ Benediction’ of the Mintm was an
addition made to the Eighteen Benedictions (Sh¢méneh‘Esréh Beraékhoth), which are short prayers,
some of them very ancient, forming the nucleus
of the Jewish liturgy. The twelfth in order, as
composed or adapted by Samuel the Little, runs:
‘May there be no hope for the Minim.’ Those
who were Minim could not, of course, join in this
prayer, and would be detected. The introduction
of this formula marks the official condemnation of
the Minim by the Rabbis; and the date may be
laced at A.D. 80, or thereabout.. This does not

imply the separation of the Minim from the strict
Jews at and after that time; they were still to be
found, as Jerome says, in all the synagogues of the
East in his time; but itis true, nevertheless, that
the Minfm did to some extent possess a separate
organization, with synagogues ot their own. .
.
The reason why a formuls of detection against
the Minfm Lecame necessary about A.D. 80, was, in

part, that the Temple had been destroyed ten years
efore.. As long as the Temple stood, JewishChristians in Jerusalem appear to have taken
art in the ritual observances equally with nonChristian. Jews. After the destruction of the
Temple, however, it- was. possible to argue that
the ceremonial law was not merely de facto suspended (as the Jews admitted), but de jure abrogated;

and

this

is the

link

which

connects the
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set forth in the Ep. to the Hebrews.

No mention

is made in any of their polemical discussions of the
Messiahship of Jesus, nor is there more than one
very slight trace of the doctrine of the Trinity
(Jerus,
Ber. 12d, .18a), Jerome identifies them
with the Nazarenes, and the corresponding name,
Nésrim, is found in two passages (Bab. Abhédhah
Zarah, 6a; Bab. Ta‘an. 276).
The name Ebionite
does not occur in the Rabbinical literature. _

LareraturR.—See

the Histories of H.

Graetz, London

1891-92, I. M. Jost, Leipzig, 1857-59, and I. H. Weiss, Vienna,

1887; W. Bacher and I. Lévi, artt. in REJ xxxvili. [1898]
45ff., 205%;
M. Friedlander, Der vorchristliche jiidische
Gnosticismus, Gottingen, 1898, Die religiosen Bewequngen...
im Zeitalter Jesu, Berlin, 1905, and REJ xxxviii. 194 ff. ; R. T.
Herford, Christianity in Talmud and Midrash, London, 1904 3

JE, art. ‘Min.’

- R. T. HERFoRD.

MINISTRY (Early Christian).—An attempt
will be made in this article to collect the more important facts in connexion with the ministry as far
as the first five or six centuries of our era are concerned. About the facts themselves there is general
agreement;

but the interpretation of the facts has

been disputed, A summary will be made, as briefly
as possible, of the theories that have been deduced
from the facts as to the institution of a ministry
by our Lord, and its development in subsequent
ages, But a discussion of these theories is not
part of the design of the article,
.
1. The Apostolic Age.—In Acts and in the
Epistles of the NT we find in active operation a
ministry of two kinds, itinerant and loca.
' i, THE ITINERANT MINISTRY.—~ We read of

apostles, prophets, and evangelists, allof whom come

underthisheading. Thetirst of these terms includes
at least a few (even in the early ages) who were
not of the Twelve

(see below, §2).

The

qualifica-

tion of an apostle seems originally to have been
that he should have seen our Lord, and have been His
‘witness’ (Lk 24%, Ac 18). Thus, when the vacancy
in the number of the Twelve has to be filled up,
the qualification mentioned by St. Peter is that the
erson chosen should have ‘companied with [the
Eleven] all the time that the Lord Jesus went in
and went out among’ (or ‘ over,’ ¢xt) them, ‘ beginning from the baptism of John, unto the day that
he was received up from’ them ; so that he might
become a witness with them of Jesus’ resurrection
(Ac1+), St. Paul received his qualification, though
in a different way, at his conversion (cf. Gal 1!, ‘An

original Jewish-Christians with the Minim. The
latter appear, from the notices of their doctrines,
to have held a theology closely akin to that set
forth in the Ep. to the Hebrews; and, if so, the
inference is rea y to hand that it was the symbolic
interpretation of the ceremonial law that opened
the way for a Christology more highly developed
apostle, not from men, neither through man, but
than that of the original Jewish-Christians.
—
thru-gh Jesus Christ, and God the Father’), That
The hostility towards, and dread of, the Minim
were at their height in the 2nd cent. ; afterwards St. Barnabas and the others mentioned below (§ 2)
they declined, till in the 4th cent. we find compara- had seen Christ is not stated, but is quite probable.
tively friendly relations with them. The Minim of Hegesippus says (Eus. HE ii. 1) that Barnabas was
Ceesarea applied to R. Abahu to find them a teacher, one of the Seventy. This qualification may have
:
and he sent them R. Saphra, a, Babylonian Jew of been waived in the sub-apostolic period.
Hort (Christian Eeclesva, p. 28) thinks that the
unquestioned orthodoxy (Bab. Abhédhah Zarah,4a).
The meaning of this gradual change is that at first word ‘apostle,’ which is of comparatively rare
it was not evident to the Rabbis that the Christ- occurrence in the Gospels, referred originally only
ian Church would not develop on Jewish-Christian to the mission to the villages, though such passages
lines. When, in course of time, it appeared that as that about judging the twelve tribes (Mt 19",
the Minim did not represent the strength of the Lk 22) were indications of the extended signifiChristian movement, there was the less reason to cation of the name which we find in Acts.?. It is
dread it; there was less danger to Judaism froma clear, however, from Lk 6" (the reading in {| Mk 34
Gentile Christianity than from a Jewish form of it. is doubtful) that our Lord gave them the title; and
Of Gentile Christianity the Rabbinical literature that He intended more than a mere mission to the
takes scarcely any notice. Space does not allow villages by the designation appears almost certain
of illustrations of the polemics between Minim and from such passages as Lk 124-6, where He speaks of
Jews, or of the anecdotes which represent the a commission for future ages (see below, §9). St.
to
former as being not only apostates but licentious. Luke certainly uses the name without reference
.
.
It must suffice to say that they appear to have the mission to the villages.
Christian prophets are frequently mentioned in
been a dwindling sect, in Judaism
but not of it,
spurned alike by Jews and by Christians... In their the NT—Agabus and others (Ac 117% 212); those
theology they departed from the strict monotheism at Antioch, ‘prophets and_ teachers,’ including
1The name ‘apostles’ for the Twelve is found, according to
of Judaism, and held a doctrine—called the DocWestcott and Hart's text, only in Mt 102, Mk 314 630, Lk G15 910
trine of the Two Powers in Heaven—which corre-. 175
2914 2410, and not at all in Jn, though 13!6 seems to be an
sponds with the relation between God and Christ allusion to the title.
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Barnabas and Saul, also Symeon Niger, Lucius of
Cyrene,

and

Manaen

(Ac

13!);

Judas

and

Silas

(15%) ; and an unstated number in 1 Co 12+ (see § 2)
147-53, Prophets are mentioned as a class in
Eph 2” 3° 4! (see § 2), possibly in 1 Th 24; also in
Rev 18” 229, They are coupled in Eph. and Rev.
with apostles.1
They are described as receiving
revelations (1 Co 14¥%-), Christian prophetesses are
also mentioned (Ac 21%, Philip’s daughters).

may be doubted if ‘ prophets’
as a class of the ordinary

But it

ought to be described
Christian ministry.

Their office was purely charismatic (see below, § 3).

It is otherwise ‘vith ‘evangelists.’ These are
mentioned in Ac 2:4(Philip), Eph 4"! (see below, § 2),
2Ti 45 (Timothy).
This name would seem to be
that given to those who, though not apostles, because they had not the qualification stated above,
yet were itinerant officials and not of the local
ministry.

Eusebius (/7£ iii. 37) gives the name to

those who ‘occupied the first place among the successors (d:adox fs) of the apostles’ and were itinerant preachers of the gospel. He says that, when
they had only laid the foundations of the faith in
foreign places, they appointed others as pastors
(zorpévas) and then went on

to other countries and

nations. A few lines later he talks of ‘ pastors or
evangelists,’ and seems to mean by the former the
local, by the latter the itinerant, ministry.
Apostles and prophets are also mentioned in the
Didache (§§ 10-13),

a manual probably of the begin-

ning of the 2nd century.

These were normally

itinerant officials, and were perhaps identical (see
Did. §11).
The value of this evidenceis discounted

by J. A. Robinson (JTAS¢ xiii. [1912] 339), who
thinks that the writer does not describe the conditions of his own day, but those which he thought

had been in force at an earlier time. This theory,
however, is very doubtful (for Robinson’s earlier
gew see his Com.

on Ephesians, London,

1904, p.

» The).
.
:
The function of the itinerant ministry was evangelistic (cf. 1 Th 28", 1Ti27). The itinerants might
settle for a time at a place, as Timothy settled at
Ephesus, Titus in Crete, and St. Paul himself at
various places where he founded churches ; but this
was not their normal work. In the Didache it is
ear that a prophet may settle in a place
+).

.

ii, THE LOCAL MINISTRY.— Under this heading are included in the NT ‘ bishops,’ ‘ presbyters,’
and ‘deacons.’ For other names of these officials
see§ 2.

The

functions of the local ministry were

administrative and
to have

pastoral.

Thus baptism seems

been specially entrusted to it (cf. 1 Co

14,

and perhaps Ac 19°; ct. v.°).
In the beautiful
story of St. John and the young robber related by
Clement of Alexandria (Quis dives, 42), the apostle

does not himself baptize the young man, but gives
him over to the local bishop-presbyter to baptize
(see below).
(a) Bishops.—During

/
the period covered by the

NT, we read of this name being given to Christian
ministers only in Gentile churches—at Philippi
(Ph 11), at Ephesus (Ac 20%, 1 Ti 3), in Crete
(Tit

1°).

So St. Peter, writing to the churches

in most of the provinces of Asia Minor, uses the
participle émioxorodvres, ‘exercising the bishop’s
office’ (1 P 5*). That the ‘bishops’ are the same as
‘ presbyters’ in the Apostolic Age seems to follow
from a comparison of Ac 20"7 with 20%, where the
same individuals are called by both titles ;-and of
1In Eph 2% the Church is said to be built upon the foundation of the apostles and prophets (no article before * prophets’).
Both here and in 85 prophets come after
apostles, and Christfan
prophets must therefore be meant.
ort (p. 165) gives

good reasons for thinking that here (not in 4)

the same per-

song are meant by both designations, All the apostles were
eee prophets, though all the Christian prophets were not

1 Ti 3! with 5'7%, the first of which passages
describes the qualifications of ‘ bishops,’ the second
of which gives regulations for ‘ presbyters’ as for
those who have already been mentioned in the
Epistle ; and of Tit 1° with v.7 (‘ appoint presbyters
in every city... for the bishop must be blameless’);
also from the use by St. Peter of éxicxowoivres when
speaking of presbyters (see above, and 1 P 5}),
he same thing is apparently found in Clement of
Rome (Cor. 42, 44), where the local ministers are
called ‘ bishops and deacons,’ and yet ‘ presbyters’
are spoken of, and their ‘episcopate’ (émicxord).
He says that the apostles knew through our Lord
Jesus Christ that there would be strife over the
name of the episcopate.

In the Didache also (§ 15)

the local ministry consists of ‘ bishops and deacons.’
Perhaps ‘presbyter’ expressed the rank, and
‘bishop’ the function.

~

Hort (pp. 98 f., 189-212) takes
different view.
He holds
that the words ‘bishops’ and ‘deacons’ are used in a nontechnical sense in the NT as meaning ‘those who have oversight’ and ‘those who minister.’ He thus interprets the words
in Ac 20°3, 1 Ti 31%, and deduces the conclusion that the
same holds good in Ph 11, where émoxéros and diacdvars
have no article. He does not deny that ‘deacons’ may have
become the name of the officials before the Pastoral Epistlcs
were written, but he thinks that St. Paul uses the word in a
non-technical sense,

(6) Presbyters,—The name was perhaps taken
over by the Christians from the Jews, who gave it
to the members of the Sanhedrin and others. But
inscriptions show that the heathen Greeks used it
for members of a corporation, and the same thing
appears from the papyri. A. Deissmann thinks
(Bible Studies, Eng. tr., Edinburgh, 1901, p. 154 ff.)

that

the Christians

adopted

of

Asia

the term,

not

from

seem, at Jerusalem

(Ac

11

Minor

the

may

Jews,

have

but from

the Greeks.
In Egypt, as Deissmann shows
(P. 233), pagan priests were called ‘presbyters.’
(It may be added that inscriptions also prove that
the title éxlexoros was used for certain officials in
Greek-speaking countries in pre-Christian times
(Deissmann, p. 230f.).] In the early Church the
name ‘ presbyter’ was specially used, as it would
15? ete. 164 2155), but

it was also used by the Christian Jews of the
Dispersion (Ja, 5"), and in the Gentile communities,
for Paul and Barnabas appointed ‘ elders in every
church’ on a journey in Asia Minor (Ac 14%).

The identity in the NT of ‘bishops’ and ‘ presbyters’ was completely forgotten before the end of

the 2nd century.

Thus Ireneus (Her. mt. xiv. 2),

referring to Ac 20'7"-, speaks of St. Paul meeting
at Miletus bishops and presbyters from Ephesus
and

the other

cities;

the

last four

words

are

no

doubt due to the plural ‘bishops,’ as to Irenzeus
the idea of more than one bishop (in the sense in
which the word was used in his day) in any city
would be quite foreign.
Clement of Alexandria,
at the end of the century, was also ignorant of the
identity ; he speaks (Pad. 111. xii. 97) of commands
in Holy Scripture given to presbyters, bishops,
deacons, widows (in that order), as to distinct
persons, In Quis dives, 42, he speaks of a single
‘bishop’
in one of the cities of Asia in St. John’s
time; this is doubtless historically correct, yet we
may notice that a few lines later he calls the bishop
‘the presbyter.’ This is an instance of that fluidity
of phraseology which we shall have occasion to
notice below

(§ 2).

In

the 4th cent.

Jerome

and

other Fathers had learnt that the bishops and
presbytersof the NT were the same persons (see
references in Lightfoot, Philippians, p. 98 f.).
(c) Deacons.—These ministers are mentioned in
the NT in Ph 1, 1 Ti 3%2-12 only,
They are
not found in the Epistle to Titus. They are also
mentioned, together with ‘ bishops,’ in Clement of
Rome and the Didache (as above). The usual view

has been that they represent the Seven whose
appointment

is recorded in Ac 6.

Others think

©
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that the Seven were the prototypes both of the
diaconate and of the pres yterate, and that at
some time after St.
Stephen’s death the office
was divided into those two branches.
Another
view is that the appointment of the Seventy (or
Seventy-two) in Lk 10! was the foundation of the
presbyterate. The Seven of Ac 6 were appointed
in the first instance for the administration of relief
(v.3), but that they were also preachers of the
ges el is seen from the history of Stephen and
hilip, and might be inferred from their solemn
ordination with prayer and laying on of hands.
iii, THE POSITION OF
JAMES THE LORD'S
BROTHER AT JERUSALEM. —Christian antiquity
agrees in giving St. James a local ministry at derasalem, and yet in making him, in a real sense,
equal to the Twelve, and in ascribing to him rule
or presidency over the presbyters, though nothing
is said of any autocratic powers possessed by him.
This account of his position is
borne out by the
NT writers. In Ac 12!” Peter bids those who are
assembled in Mary’s house tell of his escape ‘unto
James and tothe brethren.’ In 158% James presides
over, or at least takes a leading part in, the apostolic
council, and gives the decision, i.e. interprets the
evident sense of the assembly. In 21°
Paul and
his companions visit him assembled with the
presbyters in a formal meeting. In Gal 1" he is,
perhaps, called an apostle (see § 2); he and Cephas
are visited by Paul at Jerusalem. In 2° he is named
before Cephas and John, and

the three are ‘reputed

Symeon,

Lord,

to be pillars.’
In 2" the Jewish Christians who
come from Jerusalem to Antioch are said to come
‘from James.’ Ofthe Fathers the earliest to bear
witness to St. James's position in Jerusalem is
Hegesippus, known as the father of Church history
(c. A.D. 160). He says that ‘ James, the brother of
the Lord, succeeded
to the government of the
Church in conjunction with the apostles’ (Eus.
HE ii, 23); he describes the appointment of
a. cousin

of

the

as

‘the

next

bishop’ (iv. 22). So Eusebius, who depends on
Hegesippus, says (iii. 11) that they pronounced
Symeon to be worthy of the throne of that diocese
(zaporia), and (iii. 32) that Symeon was the second
bishop of the Church of Jerusalem ; in the former
passage he says that there was a second Apostolic
ouncil on the occasion of Symeon’s election. _The
last statement is very doubtful ; but the tradition
probably gave rise to the detailed pseudepigraphy
of the Church Orders, which assign all sorts of
directions to the apostles. The same supposed
council has been thought by some to have decreed
the establishment of diocesan episcopacy ; but the
latter was probably of gradual
growth rather than
the result of an enactment of a formal council
(see

below,

§ 4).

The

position of

James

is also

spoken of by Clement of Alexandria (Hypotyposes,
bk. vi., quoted by Eus. HZ ii. 1):

* Peter, James, and John, after the ascension of our Saviour,
as if also preferred by our Lord, strove not after honour, but
chose James the Just bishop of Jerusalem. .. . The Lord after
His resurrection imparted knowledge to James the Just and to
John and Peter, and they imparted it to the rest of the apostles,
and the rest of the apostles to the Seventy, of whom Barnabas
was

one.

.

The phrase about imparting knowledge to
James may probably be a reference to 1 Co 157,
The description of him as ‘ bishop of Jerusalem’
is an anachronism of nomenclature, but it roughly

describes his position. His office at Jerusalem is a
favourite theme in the ‘ Clementine’ literature, but
the date of these works is uncertain.
Ho
iv. ANGELS IN THE APOCALYPSE.—The ‘angels’
in Rev 1%-32 have been taken by some to be the
chief ministers of the Church in the province of
Asia.
But this interpretation is so doubtful that
no argument can be built upon it.
ae
v. There is no certain trace of any local officials
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in the NT inferior to the ‘bishops and deacons.’
Interpreters are mentioned in 1 Co 14%, for those
who speak with tongues (cf.-12"). But there isno
indication that an ecclesiastical office is intended.
2. Fluidity of phraseology.—It is important to
remember that the names of Christian ministerial
offices were not stereotyped in the Apostolic Age.
Many theories have been erroneously built on the
supposed identity of offices in different centuries,
because of the identity of names. -In the earliest
age the names of the orders of the ministry were
in a fluid condition, even if the functions and
duties of the offices were fixed, which is doubtful.

(a) The name ‘ apostle.’—This is used in the NT

of the Twelve (see above, § 1).

It is also used of

certain other
persons who had equal authorit
with the Twelve in the early Church
— Paul,
Bamabas, probably James the Lord’s brother
(see Lightfoot, Galatians’, pp. 84, 95;

cf. 1 Co 157),

probably also Andronicus and Junias, who were
‘of note among the apostles’ (Ro 167; but some
think that the latter was the name of a woman),
perhaps Silvanus, who was associated with St.
aul in writing to the Thessalonians (1 Th 2°;
ef, 11). Timothy might have been included under
the same designation but that he is excluded from
it by 2 Co 1}, Col 1', doubtless because he had not

seen Christ (see § 1). The name is also used in
the NT of messengers simply (2 Co 8%, Ph 2%), and
of our Lord

Himself

(He 3';

cf. Jn

207).

In the

Syriac-speaking churches it was
given to any
missionary; and so the Greek-speaking Irenzeus
says (Her. 11. xxi. 1): ‘After the twelve apostles,
our Lord is found to have sent forth seventy others.’
Tertullian (adv. Mare. iv. 24) gives the name to
the Seventy as well as to the ‘'welve (‘he chose
also seventy other apostles besides the twelve’).
Note that St. Luke (10), in describing the appointment of the Seventy, says that Jesus ‘sent them.
forth’ (drécredXev), whence the name décrodos
comes at once.
It means ‘one commissioned.’
Certain persons, called ‘false apostles,’ arrogated
the name to themselves (2 Co 1133, Rev 2).

(2) The names ‘bishop’ and ‘presbyter.’—We
have already seen that the name ‘bishop’ was
used in the Ist cent. in a sense different from that
which it afterwards acquired. And we may notice
how fluid was the phraseology
with regard to both
‘bishop’ and ‘ presbyter.’
Our Lord is called a
‘bishop’ in 1 P 2%; St. Peter a ‘presbyter’ in
1P & (cupmrpecBérepos), St. John in 2 Jn+,3Jn4.
In the 2nd cent. the term ‘ presbyters’ came to be
used somewhat as we use the term ‘the Fathers.’
We may also notice how easy was the change from
‘presbyter’ to ‘old man’; so much so that it is
not always easy to determine in any given passage
which translation ought to be taken. In 1 P 55
St. Peter, who has been addressing the presbyters,
suddenly says: ‘Likewise, ye younger [men], be
subject to the elder’ (xpecBurépos).
Clement of
Rome (Cor.'1) says: ‘Submitting yourselves to
your rulers (youpévos), and rendering to the
resbyters (Lightfoot: ‘older men’) among you
onour,”. etc.; and so in § 21,
A little later
Polycarp, after saying that ‘the young men must

goes on to exhort the Philippians to

be

blameless,’

the

Apostolic. Church

submit themselves ‘to the presbyters and deacons’
(Phil. 5). The association of the presbyterate and
old age survived for a long time. It is found in
Order

(Bohairic version),

where it is said that presbyters should live ‘after
the manner of old men’ ($18; H. Tattam, Apost.
The
1848, p. 20).
Const. in Coptic, London,

prayer of a presbyter in the Testament
ordination
of our Lord (c. A.D. 3502) speaks by & paranomasia
of ‘the Spirit (masc.] of the presbyterate who doth
not grow old’ (i. 30). Pseudo-Pionius (4th cent.)
in the Life of Polycarp (§ 17; Lightfoot, Apost
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Fathers, pt. ii., ‘Ignatius and Polycarp,’ iii. 447 f.)
unhistorically makes Polycarp to be an old man
before he is ordained: presbyter.: So- perhaps
Hermas, Vis. ii. 4 (2nd cent.), where the presbyters are the officials of the xpecBurépa (‘aged
woman’), who is interpreted as the Church.

Gregory of Nazianzus (Oraé. xlii. 11, 4th cent.)

speaks of the presbyters being ‘honoured
for years
and wisdom.’
.
ot
(c) The name

‘deacon.’—In

addition

to the use

of the word didxovos in the non-ecclesiastical sense
of a ‘ servant,’ as in Mt 225, Jn 2% 9, and elsewhere

in the Gospels, and (inetaphorically
God’s servant) in Ro 13‘, or of a
Christ) in Jn 12%, we-have it used
others than the ordinary ‘deacons.’
called a ‘deacon’ in Ro 158 (‘deacon
cision’); St. Paul in Col 1%-3, 2
Eph

3’, 1 Co 35 (also Apollos);

of a ruler as
‘follower’ (of
frequently of
Our Lord is
of the cireumCo 38 6* (ph),

Timothy in 1

33

(Westcott-Hort’s text), 1 Ti 4° (cf. the technical
use of didxovos in 35%); Epaphras in Col 17; Jewish’
Christians in 2 Co 11%. Satan’s.‘deacons’ are
mentioned in 2 Co 11. - This fluidity of expression
would be realized by the English reader if the
translation

‘deacon’

(instead of ‘minister’).were

adopted throughout, and if it were borne in mind

high priests’ (§13).

Polycrates, bishop

of Ephesus,

c, A.D. 190, says (quoted by Eus. H&
v. 24) that
St. John was apriest, wearing the mitre (or ‘ golden
late,’ réradov); but the meaning is not clear.
ustin Martyr (c. A.D. 150) calls the Christian
body ‘the true high-priestly race of God’ (Dial.
116).:

Tertullian at the end of the century speaks

of the bishop as ‘ high-priest’ (‘summus sacerdos,’
de

Bapt.

17),

and,

in reference

to the

Christian

ministry, speaks of ‘functions of
priesthood’
(‘sacerdotalia munera,’ de Prescr. 41)..
Hippolytus,
early in the 3rd cent., uses similar language (Her.
i, pref.): ‘We being their [the apostles '] successors
and participators in this grace of high-priesthood,’
etc. In-Cyprian the bishop is frequently
called
*sacerdos,’ and his office ‘sacerdotium.’

The Older

Didasealia (8rd cent.) calls the bishops ‘highpriests’ (Funk, Didase. et Const. Apost., Paderborn,
1905, i. 102), and says that the Jewish priests and
levites now correspond to the deacons, presbyters,
widows, and orphans.’ The names ‘high-priest’ |
for the bishop, and ‘ priests’ and ‘levites’ for the
presbyters and deacons respectively, were freTuently used in the 4th cent. and onwards, and
are often found in the Church Orders (for references
see Maclean, Ancient Church Orders, p. 67, n.).

In

how often dtaxovla and S:axovéw are used in the NT,

always in the non-technical sense of ‘service’ and

the ordination prayer fora presbyter in the Apost.
Const. viii. 16 (c. A.D. 375) and in the Epitome

‘to do service.’

known

:

;

_—

.

as

Constitutions

through

Hippolytus,

§ 6

(d) St. Paul’s lists of the ministry show a great (Funk, ii. 80), his functions are called lepovpyiat,
fluidity of nomenclature.
But they do not give ‘priestly duties.’ Of other 4th cent. writers we
technical names to the various classes of the may take as’an example Epiphanius, who uses
ministry. In1Co 12% we have: apostles, prophets, : lepeds for a Christian priest (Eap. Fid, 21), and
teachers, powers, charismata of healings,
helps, whose ‘ priesthood’ (tepwovvy) includes subdeacons,
governments, kinds of tongues. These cannot all but not readers (i2.). Jerome calls: his famous
. be offices; some are (as we see from v.*) purely treatise on the ministry ‘Concerning priesthood’
charismatic, namely
powers (working of miracles),
(Ilept lepwovvys), At the Council.of Laodicea (c.
healings, tongues.
Probably no orders of the A.D. 380, can. 27, 30), ‘hieratics’ (leparixol) are the
ministry are here explicitly enumerated, but only bishops, priests, and deacons, as opposed to the
the different kinds of work done in the Christian
‘clerics’ (xAnpixol), who include the minor orders.
Chureh. On the other hand, officials of the ministry In Apost. Const. iii. 15, and in the Apost. Canons, 63
are enumerated in Eph 4", where we have apostles,
(c. A.D. 400), the minor orders are included among
prophets, evangelists, pastors! and teachers: (the the ‘hieratics.’ In the Syriac-speaking Churches
ast two are one class).
These offices are said to. the word kadhnitha (which is the translation of
be ‘for the perfecting of the saints unto the work
ltepwotvn) is used for all orders of the ministry. .
of ministering,’ z.e., to equip the members of the
The use of this language does not mean that a
for the function of service to the whole new conception of the ministry was entertained by
(Robinson, Ephesians’, p. 98f.; the RV inserts a those in whose writings it is first found. It was
comma, after ‘saints,’ but the two clauses probably not likely to be used as long as any Jewish priests
go together). In this list we have no’ «Vishops” or levites were in the ranks of the Christian
‘presbyters,’ or ‘deacons,’ and yet these officials
ministry.’ For example, Barnabas
was a levite
existed
at Ephesus (Ac 207-1 Ti 51*),. Hence
(Ac 4°),-and could: not well have been called a
in this Pauline list we cannot look for technical
‘priest’ without considerable confusion. When
designations, but rather for a description of. the ‘hieratic’ language was first used in the Christian
work done by different officials. . The ‘ pastors and Church, it was a new nomenclature, but did not
teachers’ appear to be the local ministry. In Ro implyany new functions. . It is a fallacy to describe
12% we have the abstract charismata or gifts: some 2nd cent. Christian writers as unsacerdotal,
prophecy, ministering (d:axorla), teaching, exhortaand some as sacerdotal. The use of ‘hieratic’
tion, giving [alms], ruling, showing mercy. In language meant that the writers who employed it
1 Th 5” we have leaders (zpoordpevoe); cf. 1 Ti
ascribed to Christian officials the ministry delivered
3*t 19 517, where this word is used of ‘bishops’ and by the Great, and in the strictest sense the Only,
* deacons.’
sos
Co,
igh Priest, our Lord Himself.
The writers like
(e) Fluidity of ‘hieratic’ language.—In the NT
Ignatius who do not use ‘hieratic’ language are
and the sub-apostolic writers the word lepevs is not even more emphatic about the anthority of the
used of a Christian minister, though Christians ag
ministry than those who do.
a body are called ‘priests’ and ‘a priesthood?
. 3: Charismatic ministry.—This term ‘properly
(lepdrevya) in 1 P 2>9, Rev 16 (cf. Rey 5’ 204), just indicates those who are endowed with any spiritual
as all Israel had been ‘ priests’ (Ex 19°). Our Lord gifts, called xaplouara (‘ gifts’) in 1 Co 12‘ or simply
Himself is called a ‘priest’ or ‘high priest’ wrevparixd (‘spiritual [things’]) in 12! 14!; but it is
(dpxrepeds) in He 3 5° 737-26 10%, etc. Clement of conveniently used for those who had ‘extraordinary’
Rome, Ignatius, and Irenzeus do not use ‘ hieratic’ charismata,..We must distinguish ‘between the
language of the Christian ministry, but the Didache
‘charismatic’ and the official ministry. As long as
says of the Christian prophets: ‘they are your extraordinar charismata continued, the two went
1The word ‘pastor’ or ‘shepherd’ (wocnyiv) is used of our
on side by side. Yet the same person might be of
Lord in He 13%, 1 P 23 (cf. 1 P 64, Jn 1011-4), It was often
applied to bishops by later writers (e.g., Apost. Const. ii. 1
The verb roiatvecy is used of the Christian ministry in Jn 2116,
Ac 20%, 1 P 62(cf. Judet2). In Ac 131 ‘prophets’ and ‘ teachers?
are joined together (cf. 1 Co 1223).
.
oo
ue

1H. Delft’s theory

is that the ‘beloved disciple’ (whom he

distinguishes from ‘the apostle John) was a native of Jerusalem

and belonged to one of the high-priestly

families

Criticism of the Fourth Gospel, Ox. ord, 1905, p. 919.

(W. Sanday,
anes
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thus St. Paul was an apostle, and

yet spoke with tongues more than all (1 Co 14!§).
The charismata enumerated in 1 Co 12*!° include
wisdom, knowledge, faith, healings, miracles,
prophecy, discerning of spirits, tongues, interpretation of tongues. Of these probably the most
prominent was prophecy.’ For. the passages’ in
which Christian prophets are mentioned see
§ 1,
above;

these, however, do not imply that Agabus,

spoke

in

Judas, Silas, and others held office in the Church
as prophets, though they may. have done so in
another capacity. It is recognized that any one
might receive a revelation, and so be a ‘prophet’
(cf. 1 Co 14%), Thus those whom we should call
‘laymen,’ as not being of the official ministry,
the

Christian

assemblies

(13.).

But

women were not allowed to do so (v.™), though they
might be prophetesses (Ac 21%), In 1 Co 14 the
charisma of tongues is somewhat disparagedas
compared with prophecy.
coe
Prophecy long continued.
For the prophets in
the Didache
see above, § x.
Quadratus, early in
the 2nd cent., was renowned
for his
prophetical

gifts (Eus. HE iii. 37).. Polycarp is
called _in the
letter written by the Smyrnzeans ‘an apostolic and
prophetic teacher’ (fart. Pol. 163 A.D. 155 or 156).

ermas received revelations, and his Shepherd (c.
A.D. 1502) was widely received as a prophetic
rders
- writing. Even in the 4th cent. the Church
speak of charismata, and in particular of revelations,
being expected ; ¢.g., the Zest. of our Lord speaks

of those expected by the bishops, presbyters, widows,
and by

any Christians (i. 21, 23, 29, 31 £., 40); gifts

of healing or of knowledge or of tongues are referred
to as being a possible endowment of any Christian
(i. 47). Such a one was not to be ordained (‘a hand
is not laid on him’), but to be had in honour (28.).
See also below, §§ 6-8.: °
wo
°
ote,
The term ‘charismatic ministry’‘is capable of
being misunderstood, as if the official ministry was
considered a purely mechanical one, and only of
human appointment.
But St. Paul clearly
recognizes the official ministry as charismatic in
another sense. Timothy had the charisma in virtue
of his ordination

(1 Ti 44).

The official ministry

had the ‘spiritual gift,’ though it was not of the
same nature as that of those who had extraordinary
endowments;

and

the two

ministries,

as we have

seen, might overlap. .
nn
.
4. Bishops, presbyters, and deacons from the
and cent. onwards.—(a) Bishops.—In the Epistles
of Ignatius (¢. A.D. 110) we find bishops
in the later
sense of the word fully established.
We may here
make an endeavour to collect the facts with regard
to the diocesan episco

ate,

postponing a statement

of the theories that have been advanced as to its
origin, The phrase ‘ diocesan episcopate’ is perhaps
the best that we can use, as it begs no question as
to the relation of the bishop to the presbyter; the
phrase ‘monarchical episcopate,’ which is used by
many writers, is open to thisobjection. . .
_The establishment of bishops in the later sense
in the Churches of the province of Asia and elsewhere is ascribed by a steady tradition to John the
Apostle.
Clement of Alexandria (Quits dives, 42)
says that ‘after the tyrant’s death’. John ‘returned

‘went

to Ephesus

away,

from

the isle of Patmos,’

being invited,

to: the

and

contiguous

territories of the nations, here to. appoint bishops,
there

ordain

to set in

such

Tertullian

order

as were

whole

marked

similarly says

Churehes,

there

to

out by the Spirit.’

(adv. fare.

iv. 5) that

‘the order of the bishops’ [of the Seven Churches
of Asia, or of ‘all the Churches of the province]
‘when traced up to their origin’ rests‘on John as
their author.’ And.the Muratorian Fragment (c.

A.D. 1802) says that John was exhorted: by ‘his
fellow disciples and bishops’ to write his Gospel.

Ignatius

speaks

663
of bishops being

over the world (Eph: 3)..

But we

established all
do not

find the

diocesan episcopate established in all places at an
equally early ate. Thus Ignatius writes to the
Philippians, but makes no mention of their bishop.
Clement of Rome (c. A.D. 95) likewise omits all
reference to a bishop at Corinth wheh writing to
the Corinthians, It is, of course, possible that
the office at Philippi and Corinth was vacant at
the dates of these letters; but this . hypothesis
cannot be proved, and the deduction has usually
been made that the diocesan episcopate was not
established in these two places so soon as elsewhere. The
position at Rome at the end of the
Ist cent. has been considered doubtful. Clement
writes in: the name of his Church (not of: the
presbyters), but he does not call himself its bishop,
nor

does

he

name

himself

at

all; we

have

to

gather information about the authorship of this
Epistle from subsequent writers.
Clement obviously held a prominent position in the Roman
Church; and, though nomenclature and organization matured themselves more’ slowly at Rome
than ‘elsewhere, the testimony of all antiquity
must be taken as showing that he held the first
place in it. Thus Ireneus makes Clement the
third bishop of Rome in the list which he gives of
bishops of that city up_to his own time (Her. 10.
iii. 3).
He says that Linus, the first bishop,
received the office from the apostles Peter and
Paul,
and that Anacletus succeeded him, and was in

turn. succeeded
‘Hegesippus had
of Rome, as all
versions of Eus.
Apost.

Fathers,

by Clement. Before Irenzus,
already made a list of the bishops
the
Greek MSS and the Syriac
HE iv. 22 assert (see Lightfoot,
pt. i.,

‘Clement,’

i. 154).

The

alternative (rejected by Lightfoot but accepted by
Harnack)of diarpc8jv for dtadoxyy is a conjecture
based on the loose paraphrase of Rufinus.
But, as
‘Hegesippus’s list_is not extant, we cannot tell
where it began. We notice that Ignatius, in writing to Rome, mentions no bishop there, and that,
as G. Salmon remarks (Introd. to the NT*, London,
1892, p. 519, n.), all through the first two centuries

the importance of the bishop of -Rome is merged
in the importance of his Church. Dionysius of
Corinth (c. A.D. 170) writes to the Church of Rome,
not to Soter its bishop, though he mentions him
in the third person.
.
Pr
Long before the end of the 2nd cent. the diocesan
episcopate was

universal, so much

so that writers

like Clement of Alexandria, as we have seen, did
not know that the ‘bishops’ of the NT were the
sameas the presbyters. Itis therefore unnecessary
to carry further an investigation into the spread
of the system in the 2nd century (for detailed
information reference may be made to Lightfoot,
‘Dissertation,’ in his Philippians). . But it. is
desirable to refer to the conception of the episcopate which we find in the works of Cyprian,
ishop of Carthage ‘in the middle of the 3rd
century.
Ignatius and Irenzeus had_ described
the bishop as a centre of unity, and Cyprian
emphasizes this still more in his treatise de Unitate Ecclesiae and in his Epistles. In this connexion he dwells strongly on the sin of schism from
the visible unity symbolized and guarded by the
bishop. It has been said that he ‘magnified his
office,’ and extended its claims to autocracy ; yet
no one emphasizes more than he the necessity of
constitutional action on the part of the bishop,

and his obligation to carry his clergy and laity
with

him

(see. below

(5)).

He

also dwells

on the

election of the bishops by the people (see art.
LAITY, § 4). There is no real foundation for Hatch’s
view, from which his German translator Harnack

dissents, that the rule that there-should be only

one

bishop

in

each

community

was

not

fully
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established before Cyprian’s time, and was due to
his dispute .with
Novatian (Organization of the

round him on either side.

Early

JThS¢# iii. [1901] 59) the presbyters are appointed

Christian

Church,

p. 103; for an

account

of Cyprian’s view of the ministry reference may be
made to Gore, The Church and the Ministry 5, pp.
151-156, with his quotations in the footnotes).

It would seem that at the first the primary
object of a local ministry was liturgical. Thus
the Didache, immediately after mentioning the
Sunday worship (§ 14), continues: ‘
Appoint (xetporovfoare) for yourselves therefore THshops and
deacons’

(§

15).: And

so in the succeeding

ages

one of the principal functions of the diocesan
bishop was to celebrate the Eucharist. In the
Church Orders of the 4th and 5th centuries the
newly-consecrated bishop himself begins to exercise
his functions by doing so, rather than the princial consecrator,

as in

modern

times.

The

same

idea underlies the ancient practice, still preserved
in some

parts of Christendom, of ‘concelebration,’

that is, of the newly-ordained presbyters joining
aloud with the bishop who has just ordained

them,

in consecrating the Eucharist. (In the early ages
concelebration was not confined to ordinations.)
We may compare the custom, which also survives,
of a newly-ordained deacon reading the liturgical
ospel, that being one of his functions which he
immediately begins to discharge.
In this connexion we may notice that the bishop and the
presbyter were the only persons allowed to celerate the Eucharist (see art. LAITY, § 5 (a)).

.

The Council of Nica enacted that bishops were
not to be translated from one see to another (can.
15; A.D. 325). But this rule wasalmost immediately
disregarded (see Athanasius, Apol, c. Arian. 25).
The
Nicene Council applied it also to presbyters
and deacons.
. .
.
(6) Presbyters.—In early Christian literature the

presbyters are frequently recognized as the councillors of the bishop.
Ignatius, who says that the
presbytery is attuned to the bishop as strings to
a lyre ( ph. 4), bids the people submit to the
bishop and presbyters (Zph. 2, 20, Trall. 13), and
do nothing without them (Magn. 7, Trall. 2., 7);

he speaks of ‘the bishop
after the likeness

presiding

(xpoxa@nuévov)

of God, and the presbyters after

the likeness of the council (suvedplov) of the apostles’

(Magn. 6); in Smyrn. 8, the bishop is compared to
our Lord, and the presbyters to the apostles (ef.-

Magn. 13: ‘with your revered bishop and with
the fitly-wreathed spiritual circlet of your presbytery, and with the deacons who walk after God’).
In the same.way, more than a century later,
Cyprian says (Zp. xiv. [v.] 4, ‘To the presbyters

and

deacons’)

that

he had

determined

from

the

see art. LAITY,

§ 8)

beginning of his episcopate to do nothing without
the advice (consilium) of the presbyters, and the

concurring feeling

(consensus;

of the people. The presbyters are here recognized
as councillors of the bishop in a higher sense than
the laity. This is not quite the same position as
in Ep. xxxviii. (xxxii.) 1 (‘To the presbyters,
deacons, and people’), where Cyprian speaks
of
consulting them all before he ordained
clergy.
This is the equivalent of the more modern Si guis
or public intimation of a proposed ordination.
Origen likewise compares the ‘councillors’ and
‘rulers’ of the Church with those of the city,
clearly meaning
the presbyters and the bishop (c.
Cels. iii. 30).
similar state of things is seen in
the Older Didasc. (ii. 28, 3rd_cent.; Funk, i. 108),
where it is said that the presbyters are ‘honoured
as apostles and councillors of the bishop, and the
crown of the Church, for they

euria of the Church.’

The

are the council and

derived Apost.

(ii. 28) use nearly the same language.

Const.

It is for this reason that the bishop had his
throne in'the church with the presbyters sitting

Ord. (c. A.D. 300;

for the

by the bishop, and

sit on

Thus in the Apost. Ch.
Syriac

text and

tr. see

either side of him, those

on the right being the regulators of the service of
the altar, those on the left the regulators of the
people; and the
presbyters are ‘sharers in the
mysteries’ with the ‘shepherd’ (the bishop; see
above, §2).

Inthe Older Didase. (ii. 57;

Funk, i.

158), the Apost. Const. (ii. 57), and the Test. a
our Lord (i. 19) the same arrangement is found.
In the last-mentioned manual the more exalted
and honoured presbyters, who ‘labour in the
word,’ sit on the right, and ‘those of middle age’
(t.e.

the younger

ones;

see above,

§ 2 (3) for the

association of the presbyterate and old age) sit
on the left. For an ambiguity as to the position
of the bishop and presbyters when ministering at
the altar, see Maclean, Ancient Church Orders,
. 37.
P The
presbyters were charged with celebrating
the Eucharist, at least when the bishop was absent
(see above), and with pastoral duties to the flock.
In the 4th cent. the Apost. Const. thus sum up
the functions of bishops and presbyters (viii. 28):
‘The bishop
blesses, but does not receive the blessing; he
lays on hands (xetpoderet), ordains (xe:porovet),? offers (the
Eucharist), receives a blessing from bishops, but not at all from
presbyters; the bishop exercises discipline (xaSatpet) over every
cleric who deserves discipline, except over a bishop, for alone
he cannot (do this). The presbyter blesses, but does not receive
the blessing except from a bishop
or fellow-presbyter, and so
he gives it to a fellow-presbyter;
he lays on hands but does not
ordain ; he does not exercise discipline, but he separates those
inferior to him,’ etc.
:

An interesting feature is that the presbyter is
allowed

to confirm, for this seems

here

to be the

meaning of xetpoGerety,? blessing and ordaining
being mentioned
as different actions. Ordinarily
the presbyter baptized, and brought the neophyte
to the bishop for confirmation; this is the regular
practice in
the Church Orders and was the earlier
custom in both East and West.
In the East the
resbyter has for many centuries confirmed, both
in the Orthodox and in the Separated communions,
but he uses chrism consecrated by the bishop.
The same thing is also found in the West, but only
in exceptional cases. Innocent 1. in his Epistle to
Decentius

(§

3;

A.D.

416)

shows

that

Western

Rresby ters had the power by custom, though he
id not approve of their exercising it. The Council
of Orange (A.D. 441) says (can. 1, 2) that in the
absence of a bishop a presbyter may receive penitent
heretics, marking them with the chrism and benediction, t.e. (apparently) confirming them.
Still
earlier the first Council of Toledo (A.D. 400) shows
the same thing by implication. It forbids (can. 20)

a

presbyter to consecrate

the chrism,

and

allows

only a bishop to do so, but says that deacons or
subdeacons shall fetch the chrism from the bishop
before Easter. The Council of Carthage, A.D. 390
(can. 3), also forbids presbyters to consecrate the
chrism, This implies a regular practice of confirming by presbyters (for further references
see Duchesne, Christian Worship, p. 338, n.)- For
Egypt we have the evidence of the writer known
as Ambrosiaster (in Eph. iv. 12), who says that in
that country the. presbyter ‘signs’ (consignat) if
the bishop be not present; and we read the same
in Quest. Vet. ef
Nov. Test. § 101, printed as an
appendix to vol. iii. of the Benedictine ed. of
Augustine (another reading there has ‘ consecrate,’

t.e. consecrate
the Eucharist).

Lightfoot(‘Disserta-

2 One good MS reads: ‘ ordains, does not lay on hands.’
2 It has, however, been interpreted of the absolution of penitents.
C. H. Turner (JTASt xvi. [1915] 61), who adopts the
alternative reading, interpreta this “laying on of hands’ of the
custom of the presbyters laying on hands at the ordination of a
presbyter.
Against this, however, is the fact that in the Apost.
onst.below,
that §8
custom
i
(see
(a) is not mentioned, and is perhaps negatived
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tion,’ p. 231) makes the surely strange error of sup-

posing that this ‘ consignatio’ means ‘ ordination.’ !
There are traces in our period of a very close
connexion

between

presbyter

and

bishop.

Thus

in the Canons of Hippolytus, which in their present
form are perhaps of the 4th cent., but which adhere
very closely to their 3rd cent. source, we read
that a bishop and a presbyter are ordained with the
same prayer except for the name of the office, and
except that in the case of the presbyter enthronizationis omitted. ‘The bishop is in all things put on
an equality with the presbyter, except the name of
the throne and ordination, for the power of ordina-

tion is not given to him,’ +.e. to the presbyter (can.
_iy.; ed. H, Achelis, Leipzig, 1891, §§ 30-32). So in
the Egyptian Church Order (§ 32) there is only one
ordination prayer for bishop and presbyter. The
later Church Orders have separate prayers.
A bishop isstill called a ‘ presbyter’ in the 2nd and
later centuries (see, ¢.g., Iren.
Her, II. ii. 2, ‘successions of presby ters, which in iii. 2 he explains

as ‘successionsof bishops’).
In his letterto Victor
Treneus speaks of ‘the presbyters before Soter
who presided over the Church which thou rulest’
(Eus. HE

(c.

A.D.

v. 24).

258),

Dionysius, bishop

speaks

of

of Alexandria

‘my

ellow-presby ter

Maximus’ (Eus. vii. 11).
For Clement of
Alexandria see above, § 1 (8), and for Firmilian see
below, § 8 (a).
:
(c) Deacons.—This was a numerous and import-

ant order in all the early ages. The deacon’s
functions are summarized by the author of the Apost.
Const. (viii. 28),

by saying

that

he does not

bless

or baptize or offer [the Eucharist], but that, when
a bishop or presbyter has offered, he gives [the
sacrament] to the people, not as a priest (lepe’s) but
as one who ministers to the priests. He is described
in the oldest as well as in the later liturgies as
assisting at the Eucharist, and especially as saying the short exhortations and the ectene, or litany
(see, ¢.g., the liturgies in the Test. of our Lord and

in the Apost. Const. viii.) ; he keeps order in service
time

(Test. i. 34;

Older Didase.

ii. 57,

etc.);

he

assists at baptism in all the Church Orders which

describe the rite; in some authorities he is allowed

to baptize in the absence of bishop
(see art. LAITY, § 5); he often reads
gospel

at the

Eucharist

(Sozomen,

and
the

HE

presbyter
liturgical
vii.
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(Harly Christian)

19;

Test. i. 27), as at this day in the West; he administers the eucharistic gifts in Justin Martyr (Apol.
i, 65), and often in the Church Orders (for details
see J. Cooper and A, J. Maclean, Test. of our Lord,
Edinburgh, 1902, p. 223; for Apost. Const.see above);
he has many pastoral duties, such as visiting the

sick (Test. i. 34, Apost. Const. ii. 32, 44, ili. 19, Egyp.
Ch. Ord. 33), entertaining strangers (Test. i. 34),
arranging for burials? (ib. and Eus. AZ vii. 11).
The deacon also attends to the eucharistic offerings

1 The present writer can find no good instance of ‘consignare’
or its Greek equivalent odpayigery, or their substantives, being
applied to ordination. ‘The Greek ope és and its Oriental
equivalents usually refer to baptism or con mation, or both, or
to the sign of the cross; by analogy Tertullian (adv. Valent. 1)
uses ‘consignare’ of admission to the Eleusinian mysteries
(see also Lig! tfoot, Apost. Fathers, pt. i., ‘Clement,’ fi, 226, n. 3
Maclean,
Ancient Church Orders,
p. 109). In the Verona
Latin Fragments (ed. Hauler, p. 110) ‘consignare’ is used in
contradistinction to ordination, for the part played by the
presbyters at a presbyter’s ordination (see below, § 8 (a)): ‘The
resbyter at the ordination (ordinatione) of a presbyter signs
consignat) when the bishop ordains (episcopo ordinante).’
Ducange (Glossarium Medic et Infime Latinitatis, Paris, 1840~
60, Niort, 1883-87) gives no instance of consignatio meaning
‘ordination,’ though he gives instances of its meaning ‘confirmation.’ Suicer (Thesaurus, 3199) gives one instance trom pseudoDionysius Areopagita (Eccl,
Hier. v. p. 312 (PG iii. 509)) of
ogpayis meaning ‘ordination,’ but this instance is very doubtful.
21 has been suggested that ‘the young men’ of Ac 56.10
(note the definite article) who buried Ananias and Sapphira were
prototypes
of the deacons in this respect. For the copiata, or
‘grave-diggers’ (ete
ot by Epiphanius, 2zp. Fid. 21), and
the parabolant (visitors of the sick) see J. Wordsworth, Jlinistry of Grace, p. 195f. ,
7
.

and is often
Didase.

ii.

the almoner
57;

Apost.

of the Church (Older

Const.

iii.

19).

In

some

authorities the bishop and presbyters exercise the
discipline of the laity through the deacons (Test.
i. 36. ; Apost. Const. ii. 16; Ethiopic Didasc. § 4).
As time went on, deacons pressed their claims and
relegated several of their lesser functions to the
minor orders. We find several writers repressing
deacons for this reason—e.g., Cyprian (Zp. iil.
(Ixiv.] 13, ‘ad Rogatianum’), the
Council of Arles
(can. 15; A.D. 314), which says that many deacons

attempted to celebrate the Eucharist, that of
Nicea (can. 18; A.D. 325), and. almost all the
Church Orders, the Test. of our Lord being a solitary
exception, for in that manual the position
both of deacons and of ‘widows who preside’ is
greatly extolled.
.
.
(d)
Number of the clergy.—Cornelius, bishop of
Rome, writing to Fabian or Fabius, bishop of
Antioch, A.D. 251 (the letter is given by Eus. HE
vi. 43), enumerates

the various

orders

and

classes

at Rome as follows: one bishop (about this he is
emphatic), 46 (var. lect. 36) presbyters, 7 deacons,
7 subdeacons, 42 acolytes, 52 exorcists, readers,
and doorkeepers, and more than 1500 widows and

persons in distress (for the minor orders see below,
§ 6). But in unimportant places the clergy were
much fewer.

Inthe

of our Lord

(c. A.D.

Apost.

Ch.

Ord. (c. A.D. 300)

there were: one bishop, 3 presbyters, 3 deacons (so
the Syriac), one (2) reader, 3 widows.
In the Test.
3502) we

have (i. 34), besides

the bishop, 12 presbyters, 7 deacons, 14 subdeacons,
13 ‘widows who preside’ (the Greek original no
doubt had zpoxadjpevar).

Seven wasa very ordinary

number for the deacons, because of the Seven in
Ac6.

Sozomen says (HE

vii. 19) that even in his

day (5th cent.) there were only 7 deacons in Rome,
though ‘in other Churches the number of deacons
is a matter of indifference.’ The Council of NeoCeesarea, appealing to Acts, says that even in the
largest towns there are not to be more than 7
deacons (can. 15; ¢. A.D. 314, or perhaps a little
later). The number twelve for the presbyters in
the Test. of our Lord may be due to the comparison
of their order to the apostles. Eutychius (10th
cent.) describes Alexandria in old days as having
had twelve presbyters 5 but his evidence is quite
untrustworthy
(see below, § 8 (d)).
(e) Age of ordination.—At Neo-Cesarea it was
enacted
(can. 11) that no one was to be ordained

presbyter before he was thirty years of age, because
our Lord then beganto teach. This became the
general rule for many centuries. There was no
similar rule about bishops, but the 2nd can. of
Nicwa says that no novice in the faith is to be
ordained presbyter or bishop. The minimum age
for deacons seems to have been twenty-five. The
Council of Hippo (a4.D. 393) says that no one is to

be ordained at all under that age (can. 1); but this

rule can hardly have applied to the minor orders,
for the same
Council (can. 18) speaks of readers
who are appointed as quite young boys. So Cyprian (Ep. xxxviii. [xxxii.] 1) and Socrates
(HE
vii. 41) speak of very young readers. The Gallican Statutes (c. A.D. 500; see below, § 6 (c)) say that
a, bishop must be of the ‘ prescribed age,’ but does
not say what that is (§ 1).

It may be convenient to note here some later rules as to age
The Maronite rule is thata presbyter must be
of ordination.
Ritus Orient.
over 30, for the reason stated above (H. Denzinger,
alium, Wiirzburg, 1863-64, il. 148), and a deacon must be over 21
(ib. p. 128). The East Syrian or Nestorian Sunhddhizs, or ‘ Book
of Ganon Law’ (v1 iv.2; Maclean and W. H. Browne, Catholicos
of the East, London, 1892, p. 201), says that readers must not be
ordained till past boyhood, subdeacons when nearly grown up,
deacons a little later, presbyters about 18, though (it adds) the
ancient age was 30. The Anglican minimum age for deacons is
23, for presbyters 24, for bishops 30, and this is the usual Western
custom; some relaxation of the rule has rarely been made inthe

case of deacons.

_s. Development of the supervisory offices.—(a)
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Metropolitans.—The name is first found in the 4th
cent., before which there is no certain trace of provincial organization, the reparchy
in the Apost.
Ch. Ord. being apparently the civil province. At
Nicxa metropolitans are mentioned
by that name
(can. 4, 6), and

the word

‘eparchy’is apparently

used of an ecclesiastical province, thought as the
civil and ecclesiastical provinces normally coincided,
this is not quite certain. At the Council of Antioch
in Encenits (A.D. 341) metropolitans are recognized
in effect, though the name is not given to them
(can. 9, 19); ‘the bishop presiding in the metropolis’ (t.e. in the civil capital) is the
phrase used,

and the corresponding verb is employed in can. 19.
The word ‘metropolitan’ is used at Laodicea (can.
12; c. A.D.

380).

On

the other hand, there is no

mention of a metropolitan in the Church Orders,
and this isa cogent argument against their being
dated

later than

the 4th

cent., and

for their not

being assigned to any of the
great centres like
Alexandria or Antioch.
In these manuals the
neighbouring bishops come together for the election
of a bishop, and the whole assembly of bishops,
clergy, and laity elect, just as they do in Cyprian
(Ep. Ixvii. 5, ¢ T the clergy and people in Spain’);
but there is no metropolitan.
There is perhaps
just a faint trace of a primacy in Apost. Const,
viii. 4, which speaks of ‘one of the first. bishops’
saying the ordination prayer of a bishop; and so in
the Arabic Didase. (c. A.D. 4002; § 36, ‘the first
bishop among them’). But this is all, A rather
stronger trace is to be seen in the Apost. Canons
(can. 35 [also numbered 34 or 33]; ¢c. A.D. 400).
After the 4th cent. metropolitans became practieally universal.
.
poe
Although there was no regular organization of
provinces before the 4th cent., yet bishops of certain
Important cities, like Rome, Carthage, Alexandria,

Antioch, wielded
great influence over the neighbouring bishops. We
see this in the case of Cyprian. At Nica the authority of the bishops of
Alexandria and Rome is spoken of as an ancient
custom, and no one is made bishop without the
metropolitan (can. 6). Alexandria is to have, as
before, authority over Egypt, Libya, and Pentapolis, i.e. over more than one civil’ province (id.).

he growth of this influence was Promoted by the
holding of synods, when external circumstances
permitted. g ods would ordinarily be held in
the ‘ metropolis’ (chief town) of the civil province
or eparchy, and the bishop of that city would
naturally preside. So the civil metropolis tended
to become the ecclesiastical metropolis., But this
was not always the case with synods. -At that of
the bishops of Pontus held to consider the Paschal
uestion, Palmas as the oldest [bishop]
presided
(Eus. HE v. 23). Palmas was bishop of Amastris
(iv. 23).
At the end of the 4th cent. the Council

of Hippo'decreed that a bishop of a principal see
(prima sedes) was not to be called ‘ princeps sacerdotum’ or ‘summus sacerdos,’ but simply ‘ primze
sedis episcopus’ (can. 25). Thus the name ‘ metropolitan’ was apparently not in use in the province
* Africa’; and
Hefele thinks that, except at Carthage,

the

metropolitan

rights

went to

the oldest

bishop of the province, and that the same thing
held good in Spain before Constantine’s time (Hist.

of the Councils’, Eng. tr., Edinburgh, 1872, i. 162),
In spite of his position at Carthage, Cyprian

affirms that all bishops are equal.
Thus m de
Unitate, 5, he says that the episcopate is one and
that all bishops are full partners in it with joint

and several responsibility ; for this is the meaning

of his phrase ‘cuius a singulis in solidum pars
tenetur.’
Soin Ep. lv, (li.) 21, ‘ad Antonianum,’

he says that every

bishop disposes and directs his

own acts, and will have to give an account of his
purposes to the Lord. ‘Cf. also Epp. Ivii. (liii.) 5,

lix. (liv.) 14, both to Cornelius;

Cy

rian says that

1 Ch

of a tribe, and in

appeals are not to be carried outside the province
in which the cause began.
°
|
“The custom of
giving the
palliam to metropolitans hardly "falls within the limits of this
article (see DCA ii,.1174).
re
. (2) Patriarchs.—The name ‘ patriarch’ was probably
borrowed from the Jews. In the L
of
27” it is used

for the

head

248! and some MSS of 9° 23” for the head of a
warpid, or subdivision of a tribe. ‘In the NT itis
used of David (Ac 2"), the sons of Jacob (7%), and
Abraham (He 7‘). In 4 Mac 77 16% (ed. W. R.
Churton, Uncanonical and Apocryphal Scriptures,
London, 1884) it is used of Abraham, Isaac, Jacob,
and others.
In the early centuries of our era a
Jewish ‘patriarch,’ or representative of the nation,
is several times mentioned—e.g., by Cyril of Jeru-salem (Cat.

xii.

17;

A.D.

348), who

speaks

of the

Jews’ ‘recent measures relative to their patriarchs
as they now call them.’ The Emperor Hadrian
(A.D.

1342) refers

letter to the
Alexandria,

to the

consul

Jewish

Servianus

(see Lightfoot,

patriarch

about

in his:

religion in

‘ Dissertation,’ p. 225).

Hadrian visited Egypt 'a.p. 1380. . In Christian
literature we find the term first applied to Christians non-officially.. Basil: seems to use it as
equivalent to ‘bishop’ when he says (Zp. clxix.
‘ad Greg,’) that the deacon Glycerius assumed the
style and title ‘of
patriarch.
An example in
Gregory of Nyssa’s
Funeral Oration on Meletius,
bishop of Antioch

(t A.D.

381),

when

the term

bishops (Orat.

he exclaims

‘Behold these your patriarchs,’ is perhaps’ purely
oratorical;' he is referring to. the bishops who
attended the second Ecumenical Council at Constantinople.. Gregory of Nazianzus explicitly uses
of senior

xlii.

23):

‘aged

Antioch,

and

Jeru-

the

cent. ; the

bishops or, to speak more accurately, patriarchis.’’
But it came to be used of the bishops of Rome,
Constantinople,

Alexandria,

salem, though not by canons of councils till long
after

our

period—not

can.

of Nica,

before

9th

whole subject is treated in detail by Hatch in:
‘DCA ii. 1573 (art. ‘ Patriarch’),
The growth of the authority of these sees is shown by the 6th
and

the

28th

of

Chalcedon;

the

latter was rejected by ‘the bishop of Rome.
The
ultimate result was the joining together of several
provinces or eparchies, each of which was governed
y its own metropolitan, under a single patriarch,
whose jurisdiction was somewhat loosely defined,
just in the same way as in civil affairs several
‘eparchies’ were grouped together into one diacesis,
which was a very different thing from our ‘diocese.’
. (ce) Archbishops.—This term, which in the West
became the customary title of metropolitans, was
not so.used in the East.: It was a title of honour
conferred on bishops of some of the greatest sees,
though its application was not always uniform.
In the 4th cent. Epiphanius uses the term (Her.

Ixix. 3) of Meletius,

bishop

of

the

Thebais,

and

(Ixviii. 1) of the bishop of Alexandria.
At Chalcedon (A.D. 451) it is appliedto the bishops of

Constantinople,

Alexandria,

and

Rome

(can.

28,

30; the last is not considered to be a canon proper ;

see Hefele, iii. 422).

SO,

(d) Chorepiscopi.—These ‘country-bishops’ were
assistants to. the diocesan bishops for the work
of the rural districts... In the Greek-speaking
Churches and in the. West they were, at least
normally, bisho s—such is the trend of the evidence,
though Morinus denies it—but in the Syriacspeaking Churches, ata later date, they were often
confused
with the zepwodevral, or ‘visitors,’ and
were

presbyters.

They

somewhat

resembled

the

assistant (‘suffragan’) and coadjutor bishops of
the present day, in that they worked under the
direction of the diocesan bishop, though their

MINISTRY (Early Christian)
functions were not entirely the same. . They are
first mentioned at Ancyra (can. 13 [see below,
§ 8 (b)); A.D. 314), Neo-Coesarea (can. 14; A.D. 314
or a little later), Nica

(can. 8;

A.D. 325).

From

the 10th can. of the Council of Antioch in Enceniis (A.D. 341) we may .perhaps gather that not all
chorepiscopi were bishops, for it uses the expression ‘even if they have received consecration as
bishops.’ They are also mentioned by Athanasius
(Apol. ¢. Arian. 85), Basil (Ep. xxiv. etc.), and
other 4th cent. writers. But they are not referred
to in the Church Orders, and it is probable that
they were to be found only in the busy centres,
from which, as we have seen above (a), these
manuals did not come.

In

the Edessene

Canons,
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office of an archdeacon is found before the end of
the 4th century. The name is found in the Pilgrimage of § Silvia’ (‘ Etheria’), which has usually

een assigned to that date, though some place it

later

; but even

there it is not the name of a dis-

tinct office. Neither the name nor the distinct
office is found in the Church Orders, though in the
Test. of our Lord the principal deacon has certain
duties assioned to him. .Some writers at the end
of, or later than, the 4th cent. give to certain
famous deacons the name ‘archdeacon,’ as when

Augustine calls Laurence by. that title (Serm. de
diversis, cxi. [ed. Ben. ccci.] 8); so Theodoret (HE
i, 25) calls Athanasius the ‘leader of the chorus of
deacons, though a young man.’

There

is no arch-

i.e, the Syriac Teaching of the Apostles (see Ante-

deacon in Cornelius’s list of Roman officials (above,

Nic.

§ 4 (d)).
mentions

Chr,

Lib., “Syriac

Documents,’

p.

42f.),

a

‘ruler’ is to be appointed as head over the village

presbyters; and these ‘rulers’. must have been
itinerant visitors, for a reference is made to Samuel

also making visits from
(can. 243 ¢. A.D.

place to place and ruling

350)..

Phe Council of Sardica in

Ilyricum (c. A.D. 347, or earlier) does not appear
to recognize the existence of chorepiscopi.
The
6th can. says that a bishop is not to be ordained
in a village or small town For which one presbyter
suftices, for it is not necessary there’ that a bishop
should be made, lest the name of a bishop and his
authority become cheap (the authenticity of these
canons is disputed).
a
mo,
Among the functions of the chorepiscopus were
the appointment and ordination of minor orders,
but not as a rule of deacons and presbyters. To
ordain these he must have the explicit consent of
the diocesan . bishop who had appointed him
(Antioch in Encentis, can. 10).
e could also

Jerome (Zp. exlvi., ‘ad Evangelum’)
archdeacons as an order, and after his

time they were common in both East and West.
In the Ordo Romanus Primus the archdeacon plays
a very important part in the eucharistic liturgy
at
Rome

(e.g.,

§§ 18, 20,

ed.

E.

G.

C.

F. Atchley,

London, 1905). But this work is probably of the
8th cent., though founded on a similar document
of the 6th (Atchley, p. 7)
The archdeacon was
at first a deacon, and in some cases the senior
deacon succeeded automatically to the ollice; but
Sozomen (HE viii. 9) speaks of Chrysostom appointing Sarapion as archdeacon, and therefore he could

not

have

succeeded

automatically.

There

was

only one in each diocese in the time of Jerome (loc.

cit.). . For the later development of this office see
DCA i. 136.
.
wot
~ In the East Syrian Church the archidiaconate is
the middle subdivision ‘of the second order, é.e. of
the presbyterate (see above). . The office is still

foot (* Dissertation,’ p. 233, n.) looks upon chorepiscopi
as a survival of the ‘ presbyter-bishops’ which
his theory of the origin of ‘the diocesan episcopate
postulates (see below, § 10); but there is absolutely

used in that Church as an honorary one, and an
influential presbyter is appointed ‘arkan,’ or archdeacon. Inthe West the office is in frequent use,
and in most Western countries each bishop has at
least one archdeacon, called the ‘eye of the bishop.’
‘The archdeacon is a senior presbyter, deputed to
relieve the bishop of some of his minor functions.
. 6. Development of the lesser offices.—At an
early date we find the existenceof some orders of
the ministry lower than those of bishops, pres-

no evidence for this survival, and

byters,

confirm ; see the 8rd can. of the Council of Riez or

Regium in Provence (Hefele, ‘iii. 157; A.D. 439).
Schismatic bishops when reconciled were sometimes

made

chorepiscopi,

more than one diocesan
can. 8; Socrates, HE

as

there

bishop

could

not

be

in each see (Niczea,

i. 9;

Riez, can,

3).

Light-

indeed it is very

unlikely that chorepiscopi existed before the 4t
century.

Soh

:

.

:

An attempt was made towards the end of that
century to abolish the office.
The Council of
Laodicea (can. 57; ¢ A.D. 380) forbids their appointment for the future, and says that there are
to be only periodeute (apparently presbyters), while
chorepiscopi who had
already been appointed were
to act only with the consent of the diocesan bishop
(this points

to a certain

self-assertiveness

on the

part of the chorepiscopi). But this canon did not
ut an end to the office. Chorepiscopi are found
requently in the Far East (see below), and were
revived in the West for a time (Hefele, i. 18).
There were some of this order present at the
Council of Ephesus, A.D. 431, but not at that of
Chalcedon, A.D. 451.
:
In the East Syrian Sunhddhiis (vi. 1) there are
three orders of the ministry, each

with three sub-

divisions. In the second order (the presbyterate),
chorepiscopi or periodeutse (both these names
are transliterated into Syriac) form the first subdivision,

and

seem

to be identical.

Their duties

were to visit the villages and monasteries as representatives of the bishop(Maclean-Browne, Catholicos
of the. East, p. 182)... They. were'not specially

ordained,

for the Sunhddhus says that

bishops

‘ordain all readers, subdeacons, deacons, and presbyters, give a blessing to Periodeute, and say a
prayer over archdeacons’ (30.)..
oe
(e) Archdeacons.-—- Neither the name.nor the

and

deacons.

We

read

at various

times

o} subdeacons, readers, singers, interpreters, doorkeepers,

ministry

acolytes, . exorcists.

deaconesses.

It

must

be

some of these offices were
laces

There

of _women
— widows,

reckoned

as

was:

also

a

presbyteresses,

noted,

however,

that

¢.g.,

exorcists

were

not always and in all

orders;

ong considered to exercise a charismatic ministry,
and were reckoned as being outside the ordinary
roll of the clergy. .
:
o
(a) Readers (dvayrGora, lectores).—~This is probably the oldest of the minor orders. In Justin
Martyr’s description of the Eucharist (Apol. i. 67;
c. A.D. 150) the reader of the lections plays an
important part, though Justin may not mean that
he was of a separate order in the ministry.
Iu
the Apost. Ch. Ord. ($19; ¢. ‘A.D. 300) he comes
before the deacon, and Harnack thinks (Sources

of the Apost.. Canons, Eng. tr., London,’ 1895, p.
71 £.) that his office was at first a charismatic one,
and that he was not originally included among the
clergy. Stress is Isid in the manual just named
on the necessity of the reader being learned. He
must be ‘able to instruct’ or ‘narrate’ (Suryyrixds),
and he ‘fills the place of an evangelist.’ This
qualification is not always insisted on in the case

of a bishop; this Church Order says (§ 16) that, if
does not know letters, at least he is to be
a bishop

meek.

of our

The: Zest.

the reader

must

be

learned,

Lord also insists that
and

have

had much

experience (i. 45). Probably he had, at first, the
duty of expounding what he read; but, when he
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was

his

limited

to the

mere

(Early Christian)

reading of the lections,

position fell, as it did at Rome in the middle

of the 3rd century (see above,

§ 4 (d), where

the

readers are classed with the exorcists and doorkeepers, below the acolytes). In theother Church
Orders the reader comes, sometimes before, and
sometimes

after,

the

subdeacon.

In

Sarapion’s

Sacramentary (§ 25; ¢. A.D. 350) the minor orders
are ‘ subdeacons, readers, and interpreters.”

There

are indications in some of the authorities that
readers were not numerous. The Older Didase.
and the Apost. Const. (ii. 28; Funk, i. 108 f.) suggest that it is probable that a church may not
have a reader at all; and in several Church Orders

there is an indirect indication that there was only
one in each place (Maclean, Ancient Church Orders,
pp. 14f., 87).
Readers come below deacons in

Tertullian (de Prescr. 41). They are frequently
mentioned in Cyprian ; and they often had the important duty of reading the liturgical gospel at
the Eucharist: this they did from a desk, or ambo
(Ep. xxxix, [xxxiii.] 4, ‘About Celerinus’).
In
the Diocletian persecution they had the custody
of the Scriptures (J. Wordsworth, Ministry of
Grace, p. 189).

(6) Subdeacons (imodidxovot, imnperat, subdiaconi,
ministri).—These officials, whose chief duty was
to assist the deacons at the Eucharist and in their
other functions, are mentioned in the 3rd cent. by

42 at Rome in the 8rd century.
As there were 14
regions in that city, there would be one deacon
or subdeacon and three acolytes for each region
(Harnack, Sources of the Apost. Can., p. 95). An
acolyte was sent by Cornelius as a messenger
(Cyprian, Ep. xlix. [xlv.] 3).
:
ta) Singers

(pddra,

ool,

parrydol,

cantores,

psalte, ete.).—In the earlier Church Orders singers
are mentioned, but not as a separate order. They
had, however, already become such in the
Apost.
Const, (iii, 11, vi. 173; ¢. A.D. 375), at Laodicea

(can. 23), in the Apost. Canons (can, 43 [42], 69
[68]; c. A.D. 400), and in the Arabic translation of
the Test. of our Lord (i. 45), which adds a chapter
to that manual about their appointment, and reduces the lesser orders in the
Test. (see above, § 4)
to ‘four subdeacons and readers, three widows and

singers’; the date of this Arabic translation is unknown.
Singers are a separate order also in the
Gallican Statutes (can. 10). 2
al.
int
:
(e)

Interpreters

(épunvets,

épunvevral, interpretes).

—These ate not mentioned o the Church Orders,
They naturally are found only in bilingual countries. Eusebius mentions them in Palestine (Afaré.
Palest., longer version, § 1, tr. A. C. McGiffert,

. 842 [Nic. and Post-Nic. Fathers}); he says that
Procopius was a reader, interpreter, and exorcist.
Sarapion (§ 25) mentions them in Egypt, Epiphanius
(Exp.

Fid.

21)

in

Syria

and

Palestine.

In

the

ostiarit).—These

are

he speaks of seven)

and Cyprian in Africa (Zp. xxxiv. [xxvii.] 3, ‘To
the presbyters and deacons’: he speaks of two
subdeacons by name and a certain acolyte), and in
the Older Didasc. (E. Hauler, Verona
Latin Frag-

Pilgrimageof ‘ Silvia’ (‘ Etheria’) we read (vii. 5)
that at Jerusalem some spoke Greek only, and
some Syriac only, and that, as the bishop, though
he knew Syriac, yet spoke only in Greek, a presbyter stood by to translate the bishop’s Greek into

ments,

Funk,

Syriac.

Cornelius at Rome

below),

Leipzig,

at Elvira

(above, §4;

1900,

p.

40;

In the 4th cent.
(can.

30;

¢.

i.

116;

see

we find them in Spain

A.D.

305;

no other

minor

order is mentioned in these canons), in Egypt in
Sarapion’s Sacramentary (§ 25), in the Chareh
Orders (but not in the Apost. Ch. Ord.), at NeoCeesarea in Cappadocia (can. 10; A.D. 314 or later),

at Antioch in

Enceniis

(can.

10;

A.D.

341), at

Laodicea (can. 20-22, 25; ¢ A.D. 380), and in
Athanasius (Hist. Arian. ad Monachos, 60; A.D.
358).
At Neo-Cesarea and Laodicea, and in

Apost. Const. iii. 11, and elsewhere the subdeacon
is called taypérys, or ‘minister.’ The existence of
subdeacons in the East before the 4th cent. has
been disputed, and it has been thought that the
assage in the Didascalia where they are mentioned
is an interpolation ; yet it occurs both in the Latin
and in the Syriac versions.

Eusebius

(HE viii. 6)

makes their existence in most parts of the East
during the Diocletian persecution uncertain.
He
says that a royal edict directed that the presidents
(mpocorGres) of the Church everywhere should be
imprisoned, and that

bishops,

presbyters,

cists; he omits

any

the prisons

deacons,
mention

were

filled with

readers, and

exor-

of subdeacons

here.

together

pres-

In the Canons of Hippolytus (can. xxi. [ed. Achelis,

§ 217})

they

are

mentioned

with

byters and readers, in a passage where deacons
are omitted; but this may be due to the present
(4th cent. 2) form

of

the

Canons;

the omission of

deacons may be a mere clerical error.
(c) Acolytes, or collets (dxddovda, acolythi, acoliti).
—These are first mentioned by Cornelius (above,
§ 4), and by Cyprian (loc. cit.). They are also
mentioned in the Gallican Statutes (as J..Wordsworth has conveniently named them [Jfinistry of |
Grace, p. 58)) or Statuta Ecclesia antigua,

collec-

tion of canons which used to be ascribed to the
so-called § Fourth Council of Carthage’ (can. 6;
Hefele, ii. 410; their real date is c. A.D. 500).

Acolytes assisted at the Eucharist, and performed
various minor functions in the services.
They
are found only in the West, where they became
very numerous.
Cornelius says that there were

For 1 Co 14% see above, § 1 (e).

' (f) Doorkeepers

mentioned

Const.

in

(ruAwpol,

Cornelius’s

(ii. 57, iii. 11), and

list,

the

and

in the Aposé.

Ethiopie Didasc.

(§ 10), but notin the other Church Orders, which
retain (as indeed do also the Apost. Const., rather

inconsistently) the old direction that deacons are
to guard the doors, For the devolution of the
deacon’s functions see above, § 4 (¢).

(9) Exorcists (éEopxicral in the NT, Josephus,
and elsewhere, but éropxirral in Apost. Const. viii.
26, and Epiphanius,
Exp. Fid. 21, exorciste).—
Jewish exorcists are mentioned in Lk 112° (where
‘your sons’ can hardly mean the disciples, but

:

must be the Jews), Ac 198, and Jos. Ané. VII. ii. 5

(he is speaking of the time of Solomon).
Christian exorcists are mentioned by Cornelius, as
above, and by Firmilian, who in his letter to
Cyprian speaks of exorcists in Cappadocia twentytwo years before his time (Cyprian, Ep, Ixxv.
{Ixxiv.] 10). But the Christian exorcizing of
demons is mentioned by Justin (Dial. 85, Apol.
ii. 6), Tertullian (de Jdol. 11, de Preser. 41),
Origen (c. Cels. vii. 4). On the other hand, candidates for baptism were exorcized by the bishop
before Easter (Maclean, Ancient Church Orders,

p. 97; T. Thompson, Offices of Baptism and ConJjirmation, Cambridge, 1914, p. 28).
The Council of
Laodicea (can. 26) says that no one may exorcize

in churches or houses unless authorized by the
bishop. The office of an exorcist was at first entirely charismatic, and he was not originally one
of the clerey (see below, §8 (g)). We can well
understand that unrestrained exorcism became an
abuse, and that exorcists needed stringent regulati ons.
(A) Ministry of women.—It is not very easy to
istinguish between the ‘widows’ who were on
the Church roll for relief and those who were, in
some sort, in the ministry.
The widows in Ac 6!
come under the former category ; those of 1 Ti

5*")6 perhaps
ministering.

under both, for v.U@ seem to imply
A deaconess, Phmbe, is mentioned

in Ro 16), though Hort (Christian Ecclesia, p. 208)
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that é:dxovos (fem.) is here used in a non-

technical sense, and merely
means that Phebe
ministered to the needs of the Church. Many
think that ‘women’ in 1 Ti 3" (yuvaixas without
article) means deaconesses ; note the qualifications

for deacons which precede and follow.

We also

read of Prisca (Priscilla) joining with Aquila in
his evangelistic work (Ac 18”) ; this was no doubt
in private teaching, as St. Paul forbids a woman
to speak in church (1 Co 1444, 1 Ti Que), In the
Christian literature after the NT we find frequent
mention of a ministry by women.
In the Apost.
Ch. Ord.

one of the ‘widows’ is to visit the sick,

while the other two are to pray and receive
spiritual revelations (see above, § 3). In the Test.
of our Lord the ‘widows who preside’ (mpoxaOjpevat)

are

an

important

order;

they

are

also

called ‘presbyteresses,’ as corresponding to presbyters, while deaconesses are mentioned as corresponding to deacons; deaconesses ca:
the
Eucharist to a sick woman (ii. 20), just as a deacon
does to a sick man (cf. Justin Martyr, Apol. i. 65).
At Laodicea presbyteresses (mpeaBirises) are identified with ‘those who preside’ (can. 11); and their
appointment for the future seems to be forbidden,

though the interpretation is not quite clear. In
early times widows or deaconesses were employed
especially in the baptism of women.
The
deaconess

usually
viii. 19;
details
83f.; J.

is sometimes called

4 didxovos (Ro

16), but

4 dcaxduoca (Nicwa, can. 19; Apost. Const.
Epiphanius, Zap. Fid. 21).
For further
see Maclean, Ancient Church Orders, p.
Wordsworth, Ministry of Grace, ch. v.

It may be interesting to
give here Epiphanius’s list of
clergy and other classes of Christians in Ezp. Fid. 21. He
mentions bishops, presbyters, deacons, subdeacons, readers,
virgins, monks, ascetics, widows,
‘those who marry honestly,’
deaconesses (especially for baptism), exorcists, interpreters,

grave-diggers (or copiate, see above, § 4 (c)), doorkeepers; and
headds:

xai 4 waca evrafia.

(4) Promotion.—It is a common, and in the West
the usual, thing for a deacon and the lower officials
to be in due course promoted; but it is doubtful
if this was often the case in the first three centuries.
The
1 Ti
and
very

‘good step’ (Ba@pdy xaddy; see § 8 (g)) of
3% has been interpreted by Ambrose, Jerome,
some moderns, of promotion, though this is not
probable, and does not well suit the rest of

the verse. The only instance of such a course in
the lst cent. is perhaps Philip, who in Ac 8 is one
of the Seven, without authority to lay on hands,
but in Ac 218 is called ‘the Evangelist,’ that is
(probably) one of the ‘apostolic men’ like Timothy

and Titus who, though not apostles, yet shared the

apostolic office (above, § r(@)). But, at any rate
from the 4th cent., perhaps earlier, promotion from
the lower to the higher offices became common.
Those of readers and subdeacons are referred to in
the Zest. of our Lord (i, 44£.), Apost. Const. (viii. 22,
readers), and are implied by Basil (Zp. canon. tert.
ecxvii. 69), Cyprian (Zp. xxxix. [xxxiii.] 5, ‘To
the clergy and people’) speaks of promoting readers
to the presbyterate—this was
because they had
been confessors (cf. § 7 below). The promotion of
deaconsis mentioned in the Apost. Ch. Ord. 22 (to
the episcopate), Apost. Const. viii. 17f., Ethiop.
Ch. Ord. 24, and probably in the Tesé. 1. 38; explicitly also in the Codex Canonum Ecclesia
Africane

(can, 31;

Hefele,

ii. 470).

Polycarp

is

said by the 4th cent. pseudo-Pionius (see above,
§ 2 (b)) to have been successively deacon, presbyter,
and bishop (§§ 1], 17, 28); and the
Council of
Sardica (can. 10, if genuine) says that a bishop must

have been a reader, deacon, and presbyter, some
time before becoming bishop.
7. Honorary offices. —It appears from the
Church Orders that confessors, 7.e. those who had
been apprehended in the persecutions and had con1 Another interpretation makes these ‘women’ the wives of
the deacons; but then we should have expected the article.
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fessed their religion, but had escaped martyrdom,
enjoyed

an

enacted

in

honorary presbyterate.

A

confessor

(Suodoyy7js) had ‘the honour of the presbyterate
by his confession’ (Egyp. Ch. Ord. 34; Ethiop. Ch.
Ord. 25; Canons of. Hin olytus, vi. [ed. Achelis,
43-47], Lest. of our Lord, i, 39). Itis, however,
these manuals

that,

if a confessor

is

wanted for a bishop, he must receive the laying on
of hands, or ordination.
There is no evidence
that confessors were ever allowed to minister, or
to

celebrate

the

Eucharist,

without

ordination.

Indeed the Canons of Hippolytus (oc. cit.) say that
a confessor has not got the form of the presbyter.
ate, but he has obtained its spirit. An honorary
presbyterate was possible, as there were many pres- .
yters in each place; but an honorary episcopate
was not possible, both because there was only one
bishop in each see and because the bishop had the
duty of ordaining others, which an unordained
person could not do. It is noteworthy, and a
sign of the earlier date of the Church
Orders
above mentioned, that the Apost. Const. (viii. 23;
c. A.D. 375), while giving honour to confessors,

repress their undue claims.
a

self-asserting

confessor

yet

This work says that

is to be cast out;

con-

fessors are not to be ordained unless wanted as
bishops, priests, or deacons, in which case they
are to be ordained. It says nothing about the
honorary presbyterate.
.
That confessors were in some cases entitled to
an honorary office is not the same thing as saying
that confessors were preferred to others for the
higher offices of the Church when they became
vacant,
Tertullian (adv. Valent.
Valentinus was indignant, when

4) tells us that
he expected to

become a bishop, because another was preferred
before him by reason of a claim which confessorship (martyrium) had given him. - It is not said
that the confessor who was preferred was made
bishop without being ordained.
Eusebius (HE
vy. 28), quoting an unnamed writer about the
heresy of Artemon, mentions a confessor Natalius
who was chosen by the heretics as their bishop,
apparently because of his confessorship (early 3rd
cent.)
ippolytus (Har. ix. 7) relates how
Callistus, having been imprisoned in Sardinia, succeeded Zephyrinusat Romeasbishop. Asclepiades,
a confessor,

became

bishop

of Antioch

(Eus,

HE

vi. 11). But these and other instances prove nothing as to confessors becoming bishops without
ordination.
8. Transmission of the ministry.—In this section
we enter on the consideration of a series of facts
whose significance ismuch disputed. An endeavour
will be made to state the whole of the facts as far
as they are relevant to the early period with
which this article deals.
For a description of
rites used in transmitting the ministry see art.

ORDINATION.

(a) In the NT we find, in the case of the Seven
(Ac 61%), that the people ‘elect’ (v.5 étedéfavro),
while the apostles ‘appoint’ (v.3 caraorijoouev) and
set apart by prayer and imposition of hands (v.®).
In 14 Paul and Barnabas ‘ordain’ (xeporov}cavres) presbyters ‘for’ the pcople of Pisidian
Antioch, Iconium, ete.

The word used isa general

one, and does not necessarily imply laying on of
hands.
It is used for election by a show of hands,
or (as here) simply for appointing.
In the case of
the elders (presbyters) at phesus, Hort (Christian

Ecclesia,

p. 99) remarks

that

there

is no indica-

tion that St. Paulappointed them. Yet the phrase
‘the Holy Ghost hath made you bishops’ (Ac 20°)
cannot be pressed to mean a direct authority of
the presbyters received from God without human
intervention, such as St. Paul himself had (Gal 14).
God

works

through

human

means;

and

the ana-

| logy of 6° 14% will lead us to suppose that, though

MINISTRY

670

(Early Christian)

the people probably elected their presbyters, St.
Paul appointed them.
St. Luke is not accustome
to repeat details of this nature. In 1 Ti 4'* the
presbytery are said to have laid hands on Timothy,
and

in 2°Ti

1

St.

Paul

is said to have

done

so;

probably here we have the ‘counterpart of the
custom which is found in later ages of the presbyters and bishop joining in the ordination of a
resbyter (see below).
In 1 Ti 5” Timothy lays on
Randa, though it is doubtful if ordination is here
referredto. In Tit 15 Titus ‘appoints’ (caracrijoys)
presbyters in every city in Crete. We may notice,
y way of analogy, another laying on of hands in
Ae 8'7'198, which is not ordination ; this is reserved

for the apostles in those passages, though ordinarily
they did not baptize (8% 10 195, 1 Co 17),
‘or the sub-apostolic period we have very little
evidence on the point which we are now considering. But Clement of Rome describes-in genera
terms how the ministry was appointed.’
:
‘(The apostles] preaching everywhere in country and town,

appointed their first-fruits, when they had proved them by

*

the

Spirit, to be bishops and deacons... . They, appointed xaré=
ornoav) the aforesaid persons [the bishops and deacons], and
afterwards they provided a continuance,} that if these should
fall asleep, other approved men should succeed to their ministration, Those therefore who were appointed by them (the
apostles), or afterward by other distinguished (¢AAoy{zwy) men
with the consent of the whole Church ... these men we conrow be unjustly thrust out from their ministration’ (Cor.

Here
ment’

we

have popular

(xarderacis;

election, and ‘appoint-

for this word

see art. ORDINA-

TION) by ‘distinguished men,’ i.¢., not by the
“bishops and deacons,’ but.by such viri apostolict
as Timothy and Titus.
For the 3rd cent. we have evidence that only
bishops (in the later'sense)

could then ordain ; for

Novatian had to get, by a disreputable trick, three
bishops to ordain him (see below (e) and (/)). Firmilian of Cappadocia, writing to Cyprian about the

re-baptism of heretics (Cyprian, Lp. Ixxv. [Ixxiv.]
7£.), denies that heretics can baptize, and says that

‘all powers and graces are established in the
Church where the presbyters preside who possess
the powers both of baptizing and of imposition of
hands

and

of

ordaining.’?

Then,

referring

to St.

Paul’s having baptized (sic) John Baptist’s disciples again, and having laid hands on them that
they might receive the Holy Ghost, Firmilian goes
on to say that the ‘ bishops of these times’ can by
imposition of hands alone give the Holy Spirit (t.¢.
by confirmation).

His argument is against admit-

ting heretics without re-baptism, because of St..
Paul’s action in Ac 19; but his words necessarily
mean that none in his day but bishops could receive
heretics by confirmation. . With regard to the
words which he uses in the earlier part of the
paragraph, we may remark that by ‘ presiding
presbyters’ he must, being himself a bishop in the
ater sense of the word, mean bishops, even if he
alludes to the custom of the presbyters joining in
the ordination of a presbyter (see Selow) + and it
is significant that
Cyprian translates Firmilian’s
apecBirepo by ‘maiores natu’ and ‘seniores,’ not
by ‘ presbyteri’; cf. also § 4 in the same Epistle:
‘we the presbyters and prelates.’ We notice here
another instance, besides those mentioned above
in § 4 (5), of bishops being still called mpesBurepor.
At least from the 4th cent. onwards we find
explicitly stated the rule that only a bishop can
ordain; possible exceptions will be noted below.
As the Canons of Hippolytus, though not in their
present form of the 3rd cent., reproduce very faithy the language of their source, which probably
goes back to Hippolytus’s time, and may even have
, léxpovjy.
This is a conjecture; the MSS have émvourjy,
émdouyv,
and the Syriac versions apparently read emi Soxeuyy or
evi Soxiuy (see Lightfoot, Apost.
Fathers, pt. i,, ‘Clement,’ $i,
182). Gore (Church and the Ministry, p. 238, n.) renders ‘gave
an additional injunction,’ retaining emivouyy on the strength of
a recently discovered Latin version, which has ‘legem dederunt.’

been written by him, it seems likely that this
explicit rule also goes back to Hippolytus’s time
at

least (see iv. [ed.

Achelis,

§ 32]:

‘the power of

ordaining is not given to [a presbyter]’).

In and after the 4th cent. (we have no earlier
evidence on the point) we find a custom which is

still prevalent in the West, that at the ordination
of a presbyter. the presbyters should lay on hands
together with the bishop, though he alone says the
prayer of ordination.
‘This is found in the £gyp.

Ch. Ord. (§ 32), the Ethiop. Ch. Ord. (§ 22), the
Test. of our Lord (i. 30), the Gallican Statutes (§ 3;
Hefele, ii. 411), and the Verona Latin Fragments

(Hauler,
pp. 108-110). These manuals emphasize
the fact that the bishop acts alone in ordaining a
deacon.
This (as the last manual says) is because
the deacon is ordained for the service of the bishop,

and does not take part in council with the clergy,
while ‘on a presbyter the presbyters also lay (their)
hands, because of the common and like spirit of
the clergy (cleri) ; for a presbyter can only receive,
he cannot give [this spirit], and therefore he does
not ordain the clergy, but at the ordination of a

presbyter he signs when

the bishop ordains’ (see

e custom
of
inin, in th e tslaying on off han hands
above,
§ 4 (0):
b:
whena SE
ere
ted was apparently Jot known to the
writer of the Apost, Const.
He says (viii. 16): ‘When thou
ordainest a presbyter, O bishop, Jay thy hand upon his head in
the presence of the presbyters and deacons, and pray,’ etc. He
uses almost exactly the same words about the ordination of a
deacon, while he does not, as the other Church Orders do,
emphasize the fact that a bishop acts alone in ordaining a
deacon.
So in iii. 20 we read, according to the best MSS: ‘A
presbyter and a deacon [are to be ordained] by one bishop and
{so are) the other clerks.’. Three MSS here read ‘by one bishop
and the other clerks’; but this cannot in any case be the right
reading, for deacons were never ordained
by the bishop and
presbyters jointly, and moreover ‘clerks’ must here mean the
minor orders. See also above, § 4 (0).

Thelimitation of the power of ordaining to bishops
is found in a large number of writers.
For the
Canons of Hippolytus seeabove..
The Apost. Const.
say that a presbyter cannot ordain even the minor
orders

(iii. 11, 20, viii. 28).

So

also the Ethiopic

Didase. (§ 14) limits ordination to bishops. Jerome,
who energetically enunciates the closeness of relation between bishop and presbyter, yet denies that
the latter can ordain: ‘ What does a bishop,’ he
writes, ‘that a presbyter does not except ordination?’ (Ep. exlvi. 1, ‘ad Evangelum’).
The case
of Ischyras, which happened early in the 4th cent.,
is important in this connexion, and is related by
Athanasius

had

was,

(Apol.

been ordained
Athanasius

c. Arian,

presbyter

11f.,

76).

Ischyras

by Colluthus,

tells’us,-never

other

who

than

a

presbyter. “When after the Meletian schism in
Egypt at the beginning of the 4th cent. Alexander
(bishop of Alexandria, A.D. 313-326) admitted the
presbyters who had been ordained by Meletius
(bishop of Lycopolis), Ischyras was not even
numbered among them, and therefore he did not
receive ordination in that quarter (§ 11); but he
was ordained presbyter by Colluthus, and all
ordained by that man were, after the schism, reduced to the rank of laymen; and, Athanasius
adds, no one doubts it (§-12).. The same writer

quotes (§ 76) a letter of the clergy of Mareotis (in
sypt) saying that Ischyras was no presbyter;
that he had been ordained by.Colluthus who pretended to the episcopate [this 1s significant for the
point of view of the clergy of Mareotis}; and that
all ordainedby Colluthus resumed (at the end of
the schism) the same rank that they had before,
and so Ischyras proved tobealayman,
Alexander
himself, in a letter
quoted by Theodoret (HZ i. 3),

accused Colluthus of ‘making a trade of Christ for
luere,’ and says that he set up his sect: before
Arius’s separation.
Colluthus was declared by
the Council

of Alexandria (A.D. 324) to be only a

presbyter.

We

must

notice

that

the refusal to
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(d) The succession at Alexandria.—Much more
recognize Ischyras’ ordination was not due to the
fact that Colluthus was in schism (as also Meletius important than the above is a peculiarity said to
was), but to the fact that he was only a presbyter, have existed at Alexandria in the earliest ages.
and therefore could not ordain (on Colluthus see (The matter is full of difficulties and may be
also Epiphanius, Her. xix. 2).
ss
’ studied in detail in Lightfoot, ‘Dissertation,’ p.
We may now consider certain possible exceptions 230f., and in JTAS¢ ii. [1901] 612 f. [E. W. Brooks,
Turner], iii. [1902] 278 (Gore}.) Jerome says (Ep.
to the above-named rule.
Doe,
.
(b) The 18th canon of Ancyra (A.D. 314).—This exlvi., ‘ad Evangelum’) that at Alexandria till the
canon, according to one reading, seems to say that middle of the 3rd cent. the presbyters nominated
under certain circumstances a presbyter was al- (nominabant) as bishop one of their own number,
and-placed him in a higher grade, as if an army
lowed in Galatia to ordain., It runs thus:
were to appoint ( faciaz) a general, or deacons were
*Inis not permitted to chorepiscopi to ordain presbyters and
deacons, dAAd [nv] und? mpecBurépous (var, lect. mperBurépors) to choose from their own body one whom they
wdAews, unless perniission be given by the bishops in writing in
knew to be diligent, and to call him archideacon.
every (var. lect. another) parish’ [i.¢. diocese].
:
He then goes on to deny that a presbyter can
above (a).. Somewhat
The words left untranslated
are uncertain both ordain, in the words ci
as to the reading and as to their signification. The similarly, Severus, Monophysite patriarch ‘of
have his letter only
dative mpecBurépas is adopted by Lightfoot, who Antioch in the 6th cent. (we
translates ‘nor even to city presbyters, except in a Syriac translation), says that the bishop of
permission be givenin each parish by the bishop Alexandria used in former days to be appointed
in writing.’ This would recognize that city pres- (the Greek verb was doubtless xafioracfat) by presbyters might, if allowed by the bishop, ordain. byters, but ‘afterwards the solemn (or mystical 2)
On the other hand, Routh, Gore, and
Rackham institution of their bishops has come to be performed by bishops.’ The word rendered ‘instituread the accusative, and the last writer has gone
into the readings with great care (in Studia
Bill. tion,’ metfasrhanitha, may mean either ‘election’
et Eccles., iii. (Oxford, 1891] 139, 194)...

This would

forbid chorepiscopi to ordain city-presbyters with-out leave. If so, there is still a doubt as to the
meaning
of ¢\Ad wiv wydé. Routh renders ‘much
less’;
Gore ‘no, nor’; while Rackham : follows
Lightfoot here and translates ‘not even’—he
takes -the

middle clause

as

a

arenthesis,

and

understands the canon to.say
that. chorepiscopi
may not ordain presbyters and deacons in another
; parish, not even may they ordain town-presbyters
(in their own parish) without the bishop’s permission. On the whole, the readings of this canon
are so uncertain that no argument can safely be
built upon it. .It is a decided objection to Lightfoot’s general interpretation that, if it were the
true one, this canon would stand absolutely alone
in 4th cent. literature; the Alexandrian case (see
below) is “quite different. Another objection is
that it would place the city-presbyters on a higher
level as to powers

of ordination

(cf. ‘not

even’)

than the chorepiscopi, who at any rate were normally bishops. For detailed discussions on_this
- canon see Lightfoot, ‘Dissertation,’ p. 232f. ; Gore,
Church and Ministry’, note D, p. 388.

0:

(c) The Canons of Hippolytus say (ii. [ed. Achelis,

§ 10]) with regard to the ordination of a new bishop

that ‘one of the bishops and presbyters, who lays
his hand on his head,’ is to say the ordination
prayer. This canon has sometimes been quoted as
if if said that ‘one of the bishops or presbyters’ is
todoso.
As we have seen, the Canons say thata
presbyter cannot ordain, and therefore this is clearly
not a permissible interpretation.. But what does
the canon mean? Gore (p. 132, n. 5) supposes that
' in the original (we have the Canons only ina
translation of a translation)
the direction was
that one bishop and one presbyter were to lay on
hands and to say the prayer. This would be in
accordance with the close relation between these
orders elsewhere hinted at in the Canons (see above,
8 4 (5)). Yet this explanation does violence to
the grammar of the text as we have it; for all the
verbs are in the singular. Another explanation
may therefore be preferred, that ‘ unus ex episcopis
et presbyteris’ means ‘one who has both the
episcopate and. the presbyterate,’ for we have
alread y seen (in § 4 (b)) that a bishop was not con-

sidered to cease to be a presbyter when he became
bishop. The ‘facts: of the transmission of ,the
‘Canons make it precarious to fix certainly on any
one translation

of the words;

but

they

cannot be

adduced as an exception to the rule which we are
considering. ©:
Do,
:
De

or ‘ordination’ (R. Payne-Smith, Thesaurus Syriacus, Oxford, 1879-1901, ii. 2737).
Jerome may
mean, as some later writers understood him to

mean,

that

their bishop

the Alexandrian
from

presbyters. elected

their own

number, and that no

seen in § 4 (2), isirrelevant.

In the apophthegms

latter (cf. art, LAITY, § 4)..

Poemen, in his meek-

further ordination was necessary ; we should thus
have, as an exceptional custom, a body of what we
may call presbyter-bishops, who had been entrusted
when they were ordained with the full powers of
the ministry, including the ordination of others,
though they delegated the function of ruling to”
one of their number.
Or the meaning may be
that, unlike other presbyters, the presbyters of
Alexandria had the right of electing their own
bishop without the intervention of the neighbouring bishops.
.
Se
.
Confirmation of Jerome’s statement has been
found in three writers besides Severus. Ambrosiaster’s testimony, however, as we have already
of the Egyptian monk Poemen (JTAS¢é ii. [1901]
613) it is said that certain heretics accused the
archbishop of Alexandria [probably Athanasius or
his successor} of having his ordination (xeporovta)
from presby ters. This was in the latter half of
the 4th cent., and Jerome distinctly states that
the custom which he mentions had ceased a hundred
ears before. Certainly Athanasius was elected
by the people and the bishops, and ordained by the
ness, made no reply; but, though the accusation
was doubtless a pure calumny, it may probabl be
an echo of some former peculiarity at Alexandria.
The third writer is Eutychius, an Arab patriarch
of Alexandria in the

10th cent., who says that the

twelve presbyters of Alexandria, when
the patriarchate was vacant, chose one of their number, and
the remaining eleven laid their hands on him, and
blessed him, and created him patriarch, and that
this lasted till the time of Bishop Alexander (A.D.
313-326)..
Those who are
ecclesiastical histories of

familiar with the late
the Eastern Churclies,

which are full of fables and_of impossible statements, will hesitate to accept Eutychius’s testimony
as an independent conlirmation of Jerome. He
robably

dependson Jerome

at

third

or

fourth

hand, and it is not surprising that he flatly contradictshim.
© fa:
oo
-We are, then, met with a perplexing series of
But they can hardly
contradictory statements...
be all dismissed as entirely devoid of truth. Probably there was at Alexandria in very early times
some peculiarity in the appointment or in the
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ordination of bishops, whether it took the form of
the presbyters electing him or of their ordaining

him.

A great difficulty in the way of the latter

Yet

Origen, who suffered much from the autocratic

supposition is the fact that Jerome makes the
change to have taken place in the time of Origen.

authority of the bishops of Egypt, and especially
of the bishop of Alexandria, and who was prompt
to castigate bishops for going beyond their powers,
gives no hint that in his own day a great change
was taking place by which the Alexandrian presbyters were being deprived of their rights (on this
point see, further, Gore, Church and Ministry’, p.
On the whole, the remark of C. H. Turner
127f.).
(J TASt ii. 613) seems just, that ‘it becomes harder

- than ever to discover the history, and character of
this exceptional system in detail.’
(ce) Some other exceptions which have been alleged are due to
Thus Paphnutius, a presbyter and hermit
a misapprehension,
in the Scetic desert in Egypt in the 4th cent., is said by his
younger contemporary Cassian, the historian of Oriental hermits
UConferences, iv. 1), to have ‘promoted’ a certain Daniel to the
The meaning here must certainly
diaconate and presbyterate.
be ‘to nominate,’ as is often the case even with the words ‘constituere,’ ‘ordinare,’ and the like. We read, ¢.g., of kings
‘ordaining’ bishops and popes (see Gore, p. 841). To suppose
that at the end of the 4th cent. a presbyter In Egypt laid on
hands to ordain, and that Cassian, writing at Marseilles in the
Sth cent., mentioned it without surprise, would indeed be an
anachronism.
Another instance is the statement by Cyprian
that Novatus, a schismatical presbyter in Africa in the 3rd cent.,
appointed (constituit) Felicissimus deacon (Ep. lit. [xlviii.} 2,
*ad Cornel’), The meaning here is capable of being tested.
A
few lines later on Cyprian, says that Novatus, who had ‘ made’
Cfecerat) a deacon, ‘ made {Novatian] abishop.
But Cornelius
tells us (Eus. WE vi. 43) that Novatian got three rustic bishops
from a remote part of Italy to cometo Rome, and when they
were drunkto ordain him ‘through a counterfeit and vain imposition of hands.’ Thus ‘making’ a deacon or bishop here
means ‘getting him ordained.’
[Eusebius calls Novatian
*Novatus’; on this see DCB iv. 58.) The story of Aidan lies
outside our period, but it may be here briefly referred to. Bede
says (7 iit. 5) that the seniors of Iona, A.D. 634 or 635, ‘ ordaining’ (ordinantes) [Aidan] bishop,
sent him to their friend King
Oswald to preach the gospel.
Here ‘ordaining’ can only mean
“procuring the ordination of.’ We know that the Irish and
Columban monks had a bishop with them for episcopal acts,
though they had no system of diocesan episcopacy. Butin any
case itis impossible to believe that Bede, the ardent upholder
of the customs of Rome, would have accepted (as in fact he did
accept) Aidan as a true bishop if he had been ordained by
presbyters only.

Af)

Bishops

ordained by not fewer than three

bishops.—The earliest example of this rule, as a
definite enactment, is at the Council of Arles in
Gaul (A.D. 314), which says that ordinarily seven,
but at any rate not fewer than three, bishops are to
take part

in the ordination

of a bishop

(can.

20).

The 4th canon of Niczea says that a bishop is to be
appointed (xa@lerac@a:) by all the bishops of the
eparchy

(province);

Canons,

1,

at

any

rate

at

least

three

shall meet and ordain, the other bishops
iving
their assent in writing. The Apost. Const. (iii. 20)
say that a bishop is to be ordained (xe:poroveto
at)
by three bishops, or at least by two, and is
not to be appointed (xa@loracéat) by one; so Apost.
Ethiopic Didasc. § 16.

But

this

rule

must have been in force long before the 4th century.
Cornelius was ordained by 16 bishops (Cyprian, Ep.
ly, li] 8, 24, ‘ad Antonianum’).
Novatian was
ordained,

as we have

seen

(e), by three;

had

the

rule not been then in force, he would have been
content with getting a single bishop to ordain him.
Much stress is laid by Athanasius on the number
of bishops who took part in his own election (see
art. LAITY, § 4). At the third Council of Carthage
(A.D. 397) it was proposed that twelve bishops
should be the minimum ; but this proposal was not
carried (Hefele, ii. 408).
An exception to the rule is found at Rome,
where, at least from the 6th cent. onwards, the
pope acted alone in consecrating bishops (Duchesne,
P. 361), And in the Celtic Church it was common
or a bishop to be consecrated by a single bishop.
The object of the rule seems to have been to

secure the assent of the comprovincial bishops to

the election. But in the ordination itself there is
a variety of usage as to what part the bishops took
(see art. ORDINATION).
(9) Appointment of the minor orders.—In the 4th
cent., ‘hen minor orders were developed, there was
a. certain discrepancy of usage as to whether certain
classes

of persons were

‘ordained’

at all, te. set

apart by some solemn ceremony ; and also adistinction was frequently made between ordination with,
and ordination without, laying on of hands. Basil
Gistinguishes the ministers who were ordained
without it from those ‘in orders’ (év Badug, Ep.
So the Apost. Canons
can. tert. cexvii. 51).
(82 [81]) speak of the xetporovia Padpot, meaning
‘ordination to the higher ministry.’
In the Zest. of our Lord (i. 44 £.), Canons of
Hippolytus (vii. [ed. Achelis, § 48f.]}, Egyp. Ch.
Ch. Ord. (27), subdeacons and

Ont. (35 £.), Ethiop.

readers are ordained without imposition of hands;
so the reader in the Const. through Hippolytus
(13); and the subdeacon in the Gallican Statutes
(§5), which take the same thing for granted in the
case of the ordination ofan acolyte, exorcist, reader,

doorkeeper (§§ 6-9). On the other hand, the Apost.
Const. (viii. 21 f.) press the laying on of hands, and
appoint it for the ordination of both subdeacon and
reader. The Const. through Hippolytus appoint
it for a subdeacon (11), but not for a reader.
In many of these manuals persons holding charismatic offices are not ordained at all. Such are
confessors, virgins and ascetics, widows, exorcists.
But

there

are exceptions, in which

some of these

classes receive an ordination of some sort, though
without imposition of hands.
In the Test. widows
‘who preside’ are ordained (i. 41); in the Canons
of Hippolytus (viii. [ed. Achelis, § 53f.]) one who
wishes to be ordained because he has the gift of
healing is not to be ordained until it is made clear
that the gift is of God (other manualssay that one
who has a charisma is not to be ordained, t.c. merely
for that reason);

in the Gallican Statutes (§ 7) an

exorcist is ordained, and a, book is given him in
which the exorcisms are written. Virgins (ascetics)
receive

a

blessing

on

their

profession,

not

from

resbyters, but only from the bishop, in Gallican
tatutes (§ 11) and the 3rd canon of the Council of
Carthage, A.D. 390 (Hefele, ii. 390).
Ww The institution of a ministry by our Lord.—
now enter upon the consideration of theories
as to the origin and development of the ministry.
There are two main trends of opinion, and an
attempt will be made to summarize them, without
going into questions of detail, and without going
:
eyond general principles.
(a) Itis held that our Lord founded a minist:
to be a means of bestowing grace on the Chure
and for its government.
For this purpose He
founded an apostolate, and gave to it a commission

apart from the Church at large. It is clear from
Acts, and to a certain extent from the Epistles,
that the apostles exercised an authority over the
Church, and it is difficult to conceive that that
authority was due to delegation from the people
themselves, Of such a delegation there is no trace
in the NT, and the position of the apostles after
Pentecost appears to Presuppose a distinct commission from our Lord Himself.
The ministerial
commission, whether given to the apostles or to
the Church as a whole, was not bestowed till after
the Resurrection ; but our Lord foretells the gift
in more than one

passage.

Whatever be the true

exegesis of the
promise to St. Peter after his confession of the Christ (Mt 16%), and of the phrase,

‘Upon

this rock I will build my

Church,’ the

2 For faduss in 1 Ti 813 see above, § 6 (i). The word is used in

Eus. HF iii. 21 and at the Council of Ephesus (can. 1, A.D. 431)
in the sense of the ‘ position’ or ‘ order’ of bishops.
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passage about giving the keys of the kingdom of
heaven carries a commission of binding and loosing, i.e. of government.
It is not a commission

then given, but a promise that it will be given; and

the promise was fulfilled after the Resurrection.
The commission is, however, not here promised to

the

Church

as a whole.

.On

the

other hand,

in

Mt 18% the Church( éxxdyoia) is spoken of as
exercising discipline, and our Lord then gives (apparently to the Twelve, but this is disputed) that
promise of binding and loosing which had already
een given to St. Peter.
‘The supernatural
authority
does inhere in the Church as a body,
but the Church has (not by her own but by Christ’s
authority) executive officers, and it is through
them that her judicial power is put into effect’
(Gore, Church and Ministry, p. 207). A distinct
stewardship, however, apart from the
powers
promised to the whole flock, is foretold in the

parable of Lk 12!8,
This parable, as F. Godet remarks (Com.‘, Eng. tr., Edinburgh, 1887, ii. 108),

assumes that the apostolate will be perpetuated till
Christ returns, a ministry
of the word established

by Christ.

The same writer adds

that the theory
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The more probable conclusion seems to be that
the special ministerial commission was given to
the apostles to hand on in perpetuity to succeeding

generations,

although

the

Churel,

at

large

was

given a supernatural authority to be exercised b
divinely appointed ministers. © For a fuller exposition of this view see Gore, op. cit., ch, iv. and (in

the later editions) note M.

-

ot

:

(2) A, very different view is taken by Hatch
(Organization of the Early Christian Church) and
Hort (The Christian Ecclesia), Hort holds that
the commission was given to the Church as a
whole, and that the Church as a whole appointed
the apostles, whose authority was due to the
spontaneous homage of the Christians in Judea.
e thinks that the apostles were not commissioned
by our Lord to govern the Church, but only to be
witnesses of His resurrection ; that they were not,
strictly speaking, officers of the Church as the
Seven were (p. 231), He doubts if they had any
authority outside Judea.. An indefinite authority
grew up round them because they were personal
witnesses.
‘The Ecclesia itself, i.e. apparently
the

sum

of

all

its male adult members, is the
which makes the pastorate emanate from ‘the primary body, and,
Church as its representative is not Biblical ; this primary authority’ (p. it would seem, even the
229). With regard to the
office is rather an emanation from the apostolate, commission in Jn
and therefore mediately an institution of Jesus besides the apostles20, Hort thinks that others
were probably present, and
Himself.
It may be added that in the parable that, though perhaps
charge was ‘ directly and
the stewardship is appointed by the Lord (note the principally’ spoken tothe the
apostles, yet it was
- future: ‘shall set over his household’), in order spoken to them as
represent
ing the whole comthat the household may be fed, and that it will munity (p. 32f.).- [There
is
no
scriptural authority
last until the Lord comes. .
. for Hort’s addition of ‘adult male’ to the
The ministerial commission was given after the narrative.]
.
i
SO
Resurrection, but it is disputed whether it was
On these various
it may be remarked that
given to the apostles or to the Church at large. it is common groundviews
that the apostles were given
The commission in Jn 202-23, with the gift of the the commissio
n as representi
Holy Ghost (i.e. rveipa dywov without the article) point in dispute is whether ng the Church. The
they received a comand the power of. binding and loosing, was given mission from our Lord
on the evening of Easter Day, when only ten of Church, i.e., whether theydirect, distinct from the derived their authority
the apostles were present,
Thomas being absent from Him immediately or from the people to whom
(v.*4),
It was distinctly a ‘mission’: ‘As the they were to minister. .
So
,
.
Father hath commissioned (drérradxe) me, I also
10. The origin of the diocesan episcopate.—We
send (réurw1) you.’
But it is uncertain whether
may in conclusion state very briefly the main
others were Present on this occasion besides the theories which have been’ advanced
to account for
. Ten.
* The disciples’ are mentioned (v.2), but this the universal existence of the
diocesan episcopate
often means the apostles. In the description in Lk from the 2nd cent. onwards.’
‘
:
218%, which seems to refer to the same appearance
- (2) The first view is that the diocesan e siscopate
of our Lord, we read of ‘the Eleven and them that is the successor to
the apostolate, but
localized.
were with them.’
The number ‘eleven’ is only The old local ministry was represented by the
@ general way of speaking, for Thomas was not presbyters and deacons of the later
period; and
present; in this passage there is no word of any the supervisory ministry
of the apostles, which
commission,
Putting the passages together, we was formerly itinerant, by the bishops who wera
may conclude that it is probable that others besides now settledinone place. In this view
the complete
the Ten were present, but the indications point commission, which was held
at first by the apostles,
to the commission having been given only to the was givento certain viri apostolict
apostles. That Thomas had the commission given bishops (in the later sense) only, and and then to
presbyters
to him at another time can only be conjectured. and deacons never from the
first possessed the
In the First. Gospel the commission is given when commission to hand on the
ministry to others. .
the ‘eleven disciples’ are assembled on the moun- This was the more usual patristic
view. -For an
tain in Galilee: ‘ All authority hath been given unto able statement of it reference may be made to
me in heaven and on earth.
Go ye therefore,’ ete.
The Church and the Ministry.
.
It has been suggested by H. Alford (Com. in loc.) Gore,
' (6) The second view is that the diocesan: epithat others besides the Eleven were then resent, scopate was evolved,
by
apostolic
direction,
from
because ‘some doubted.’ But this is against the the presbyte
rate ; or, to speak more accurately,
grammar,
The ‘some’ must have been certain from the body of presbyter-bishops. This evoluof the Eleven; nor is it at all improbable that the
tion was effected by one of the members of this
apostles, or some of them, though they believed on body
being given certain sole powers, notably that
aster Day, yet allowed doubts to assail them after. of ordaining.
In this view the old presbyterwards.
This hesitating faith was characteristic ; bishops had the complete ministerial commission,
it was finally confirmed only by the Pentecostal even as the apostles had it, but the complete comgift.
We do not know what account St. Mark mission was restricted at an early date to one of
gave of the ministerial commission; but the author their number.
This is the view of Jerome,
of the Appendix certainly conceived the commission Ambrosias
and some other Fathers.
It ma be
as having been given to the Eleven (‘ Mk’ 164), studied inter,
J. B. Lightfoot’s ‘ Dissertation,’ which
upholds it. ~
1This word ‘marks nothing more than the immediate rela.
,
a
tion of the sender to the sent,’ while the other verb denotes
It is clear that either of these views is coma
delegated authority (see B. F. Westcott, Com. in loc.),
patible with either of those described in§9.
On
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14) the Athenians should send seven youths and
r.
seven maidens to be devoured by the Minotau me
On the third occasion Theseus, who had overcothe
d
many robbers .and, last of all, had capture
as
Marathonian bull, was chosen or offered himself
one of the.victims. When he Janded in Crete,
him,
Ariadne, daughter of Minos, fell in love with as his
and, on his promising to take her to Athens escape
wife, contrived with Daidalos that he should thread
from the labyrinth, giving him a clew of
which he was to make fast at the entrance, Holdr’s
ing the thread, he penetrated to the Minotau
lair and slew him with his fists. Then he madee
his way out and escaped by night with Ariadn
and his companions.
‘Apollodorus omits the incident of Minos’ ring
and Poseidon’s recognition of Theseus as his son.;?
The story is further rounded off by Pherekydesand
Theseus sacrifices the Minotaur to Poseidon,
:
the injured god at last gets his due.
In this form the story owes much to Attic
dramatists, who depicted Minos as a cruel tyrant,
while the general tradition saw in him a wise lawiver and founder of Hellenic civilization.® The
ttic version became an intricate romance in which
Daidalos was almost as much the hero as Theseus.
It credits Athens through him with the miracles
It emphasizes Minos’
of Minoan craftsmanship.

the one hand, the second view is compatible with
the highest doctrine of apostolic succession, such
hand,
as Jerome himself held. And, on the other
the first view is compatible with the belief that
the apostles derived all their authority from the
:
.
.
people.
Whatever view be taken of the matters touched
on in this and the preceding section, it is im ortant
The
point on which all are agreed.
to notice a
ministry

Christian

vicarious,

not

is

but

repre-

sentative.- The members of it do not form a class
-having a closer relationship to God than the laity,
for every Christian holds personal communion
the divine

with

Church

of the

Head

(Lightfoot,

pp. 181, 268; Gore, p. 76). All have direct access
to God, and the minister does not perform the
people’s religion instead of them. He represents
the people to God by acting as their mouthpiece,
but the worship which he offers is the People’s and
The sacrifice of prayer and
not merely his own.
praise is offered by all, though the minister may be
the only one who gives audible utterance to it.
He represents God to the people, as the human
instrument by whom the word is preached and the
ut he is not a
sacraments are administered.
barrier between God and the people.
LITERATURE.—The_ following works represent very various
opinions, Anglican, Presbyterian, Roman Catholic, and others:
2nd ed.,
J. Morinus, de Sacris Ordinattonibus, Paris, 1665,
the Ministry5,
‘Antwerp, 1695; C. Gore, The Church and
tion on
Disserta
‘
t,
Lightfoo
B.
J.
1889);
ed.,
(1st
London, 1902
Ministry’ (in his Commentary on Philip; tans),
the Christian
his
also
see
1903);
of
edition
from
ons
(quotati
1868
Ist ed.,
appended note on ‘bishop’ and * resbyter,’ p. 95ff.; T. M.
s,
Centurie
Early
the
in
Bfinvstry
the
and
Church
The
Lindsay,
London, 1902; E. Hatch, in DCA, artt. * Archdeacon,’ ‘Orders,
large
(a
h’
‘Patriarc
Priest,’
©
ion,’
’
‘Ordinat
‘Ordinal,
Holy,’
fund of antiquarian information will be found in these articles),
also Organization of the Early Christian Church, London,in
1881; A. W. Haddan, in DCA, art. ‘Bishop’; B. Shaw,
DCA, art. ‘Metropolitan’; A. J. Maclean, The Ancient Church
Orders, Cambridge, 1910; L. Pullan, The Christian Tradition,
London, 1902, chs. 8,4; R. C. Moberley, Ministerial Priesthood, do. 1897; F. J. A. Hort, The Christian Ecclesia, do. 1897
do.
(posthumous); J. Wordsworth, The Ministry of Grace,
1901 5 L. Duchesne, Christian Worship: tts Originand EvoluA, J. MACLEAN.
tions, Eng. tr., do. 1912,

myth.— Minotaur

The

—1.
MINOTAUR.

‘bull of Minos’)

offspring of

Queen

union

Sicilian expedition (cf. Perod. vii. 170).

(6
the

is in Greek myth

Pasiphae’s

prince Theseus, is to be the instrument of his
vengeance, When, outwitted by Theseus, Minos
imprisons the other Athenian hero, Daidalos
makes himself wings, and his escape is the motive
for Minos’ futile campaign and ignominious death
:
in Sicily.
The genuine Cretan elements in the rambling
composite tale are the sea-born bull, so closely
resembling the divine lover of Europa, the Minotaur and the labyrinth, both figured on coins of
Knossos, and the fall of the Minoan Empire in a

‘the Minos-

Muvdravpos, 6 Tatpos 6 Mivw xadoupevos,!

bull? or

Attic
fraud on Poseidon, because the god's son, the

with

a bull,

and is represented as a man with a bull’s head and
tail. As Apollodorns tells the story,? her husband,
Minos, had become king of Crete through the goodwill of Poseidon; after telling the people that the
gods had chosen him and wonld grant whatever he
asked, he prayed Poseidon to send a bull from the
sea that he might sacrifice it. But he broke his
vow,

for, when

the

splendid

creature

forth

came

from the deep, he added it to his herd and offered a
substitute on Poseidon’s altar. To punish him the
god inspired Pasiphae with an unnatural passion,
through the artifice of Daidalos, who
gratified
concealed her in a wooden

Asterios,
a bull’s
Warned
monster

cow.

She bore a child,

surnamed ‘the bull of Minos,’ who had
head, but was otherwise like a man.
by an, oracle, Minos imprisoned the
in the labyrinth built by Daidalos.

Moreover, the bull
by Poseidon, and

from the sea was made savage
it was one of the labours of

erakles to capture it and carry it to the Pelopon-

nese; thence it wandered

to Marathon in Attica,

Androgeos, son of
and ravaged the country.
Minos, having come to Athens and beaten all
opponents at the games, King Aigeus challenged
him to go forth against the bull, which killed him.’
Minos, to avenge his son, made war on Athens, and
exacted

as a condition

of peace

that

year

every

(every ninth year, according to Plutarch,
1 Paus. 1. xxiv. 1.
2 Apollod. 11. v. 7, nt. i. 3, xv. 7, Epit. i. 7 ff.
3 Schol. Plato, Minos, 321 A.
,

Theseus,
:

‘

The break

between pre-historic and Hellenic Crete was in
many respects complete, but the coins make it
probable that the legend of a pull-monster clung
to the pre-historic palace at Knossos, and was
adopted by the Dorian settlers. A. J. Evans, the
excavator of the site, has shown how the complex
of ruined walls, adorned with frescoes of bull-fights,
in which boys and girls took part, and processions
of tribute-bearers, must

have

helped

to shape the

story.4 The name of the labyrinth is explained
of Ad8pus, the Lydian word for
with the help
‘ double-axe,’ > as meaning

‘house (or place) of the

axe, a sacred emblem which stood in shrines
within the palace and was often engraved on its
walls and pillars. This may have been the ancient
name of the palace, placed under the protection of
a deity with whom both axe and bull were closely
associated (hence the frequent juxtaposition of
double-axe and horns; see art. AEGEAN RELIGION,
vol. i. p. 145, fig. 5). The remarkable preservation
of the ruins Proves that they were respected by
the Greek and Roman inhabitants, perhaps as the
remains of the labyrinth, which the ancients
located at Knossos.
Diodorus’ mentions ‘the
foundations of Rhea’s house and a cypress-grove
1 Paus. 1. xvii. 3, describing a painting of the 6th cent. B.C.

by Mikon;
cf. Bacchylides, xvii.
2 Frag. 106 (FHG i. 97)=schol. to Od. xi. 320 (Theseus is
told how to surprise the ‘Minotaur as he sleeps in the puxds,
frigently the central point of a conventional maze; cf. § 3

3 This conflict of views is discussed in the Platonic dialogue

Both writers
Minos, 318D and 320E, and in Plut. Thes. 15.
remark that Minos made a mistake when he quarrelled with a

city like Athens, whose
reputation.

tragic poets could make of mar a

.

:

JHS xxi, (1901) 109 ff., BSA viii. (1901-02) 103.

. 5 Plut. Quest.

Grae. 302A.

name of Labraunda, the Carian
Zeus was worshipped.

.

A cognate form would be the
town where an axe-wielding
.
co

MINOTAUR
which has been hallowed since ancient times’? as
existing there in his day; the tabus attached to
such a precinct go far to account for the survival
of the pre-historic walls in the midst of a classical
city.
He denies that any trace of the labyrinth
remained,? but seems to be combating an accepted
belief;

Philostratus,’ writing early in the 3rd cent.

various

animal-heads,

after Christ, mentions the labyrinth as the chief
‘sight’ of Knossos. Late writers‘ transfer the tradition to the subterranean Bagsages of a quarry above
Gortyna, described by P. Belon‘and other travellers.
, 2. The Minotaur in ancient art.—In the Cretan
art of the bronze age we meet with a series of
hybrid monsters, combining a-human body with
which

seem

to

represent

demons (cf. ZEGEAN RELIGION, vol. i. p. 145); the
types may have been influenced by the animalheaded deities of Egypt or have been generated
locally by ritual dances in which animal-masks
were worn,
Among them is a Minotaur-like
figure, the most significant instance being a clay
seal-impression from Knossos which shows a seated
monster with calf’s head and forelegs and a bearded
man standing before it. Bull-headed men appear
in the archaic art of Greece and Etruria, and until

the reforms of Marius a figure of this kind was one
of the standards of the Roman army.” The earliest
representation of Theseus and the Minotaur is a
small gold plaque from Corinth (Berlin Museum,?®
a work of c. 600. 3.¢.). In the second half of the
6th cent. the slaying of the Minotaur appears on
black-figure vases, and, according to
Pausanias,
the Minotaur was twice figured among the mythological groups on the Amyclean throne: (a) bound
and led captive by Theseus (cf. the sacrifice to
Poseidon mentioned by Pherekydes), (8) being
slain by him.® . At first isolated, the killing of the
Minotaur is associated on later black-figure and
red-figure vases with other deeds of Theseus, a
cycle which took shape at the beginning of the
5th cent., when

the Attic

hero was exalted into a

second Herakles. The Minotaur is drawn as a
man with a bull’s head and tail; his body is often
spotted or brindled, and once sprinkled with stars
(in allusion to his name

Asterios), once with eyes,

like that of Argos.° Heis naked and unarmed,
but sometimes clutches one or more. stones.
Theseus usually attacks him with a sword, but
an interesting group of vase-paintings shows him
dragging the dead monster out from a building
with columns; here we may suspect the influence
of

stage-representations,

thene,

Ariadne,

and

even Minos are sometimes present as spectators.
Later designs treat the combat as a wrestlingmatch, the finest example being a bronze relief
from Pergamon now in the Berlin Museum." In
sculpture we have a metope of the Theseion at
Athens, fragments of a group found on the Acroolis (where Pausanias

saw

and

described it), and

ragments of two other groups in Rome, all representing the combat. Campanian wall-paintings
1 Diod. v. 66; cf. Evang,
Minoa, Oxford, 1909, p. 103.

2Diod.i.61.

.

in BSA

x. [1903-04] 51, Scripta
:
.

.

3 Philost. Vita Apollon, iv. 34.
.
:
. 4The first is Claudian, de Sexto Consul. Hon. Aug. 634,
written in a.p, 404.
. 5 Les Observations de plusieurs singularitez, Paris, 1553, bk.
i. ch. vi. $ plan in T. A. B, Spratt, Travels and Researches in
Crete, London, 1865, ii. 49.

6 BSA vii, [1900-01] 18, fig. 7a (cf. 7d and 7c), 183, fig. 45,
7 Pliny, ZN x. 16.
.

- 8 Archdol. Zeitung, xlii. [1884] pl. 8, fig. & 9 Paus. 111. xviii. 11, 16,
.
10 Probably a mistake on the part of the vase-painter, who
copied a stage-dress, the edges of which are seen at wrists and
ankles. The vase is in the British Museum (E 48), and is signed
by Douris (see A. B. Cook, Zetss, i., Cambridge, 1914, p. 494),
nA, Baumeister, Denkmiler des klass. Altertums, Munich,

1884-88, fig. 1875.

.

128, Reinach, Répertoire de la statuaire grecque et romaine,
Paris, 1897-1904, ii. 693.
:
.
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show Theseus standing over the dead Minotaur,
while the rescued boys and girls press round, and
some mutilated marble groups seem to have represented the same scene.!
so
Evans traces the origin of the Cretan type to
certain Egyptian cylinders found in the
Delta,
which influenced
Gretan sealstones from about
the VIth dynasty onwards.
These in their turn
borrowed types from early Babylonian cylinders.?
3. The labyrinth in art.—On coins of Knossos
the labyrinth is represented by a pattern of
increasing complexity, advancing from a simple
fret-pattern, through a more or less elaborate
swastika, to a developed maze.*
On several vases

of the 5th cent. the scene of Theseus’s combat with
the Minotaur is indicated by a panel of meanders
and similar patterns, evidently a conventional
representation of the supposed ground-plan.4 The
la yrinth, in fact, became assimilated to the mazes

which have been familiar in most parts of Europe
from antiquity to the present day—a large subject ~
which cannot be fully discussed here.® In Italy,
where the maze had been known as the Game of
Troy (Zruia inscribed upon a maze on an early
Etruscan vase), the name ‘labyrinth’ took its
place, and the Minotaur is figured in the centre of
several Roman mosaic mazes.
Similar pavements
were constructed in Christian churches; they are
especially common in the cathedrals of N. France
—Chartres, Amiens, and others; they were known
as Domus Dedali or Chemin de Jerusalem, and to

tread their windings was a recognized form of
penance.
It seems that the original use of the
maze, wherever found, was to serve as the track of

aritual dance. Plutarch tells a story which was
evidently intended to establish a connexion between
Greek dances of this type and the Minotaur legend ;
Theseus had landed at Delos on his voyage home,
and with his companions danced a dance ‘ which is
still kept up by the Delians’ in imitation of the
windings of the labyrinth.®
4. Explanations of the myth.—(a) Rationalistic.
—According to Philochorus,’ the Cretans said that

the Minotaur was a general named Taurus whom
Theseus defeated at an athletic meeting ; the tribute-children were kept prisoners in the labyrinth
and given as prizes to the victors; or else he was
a captain whom the Athenians beat in a sea-ficht.’
A modern writer, E. Fabricius,§ who assumed that

the quarry near Gortyna was the labyrinth, explained its narrow entrances as a device for the
guarding of prisoners made to work in its galleries,
and supposed that this gave rise to the story of the
tribute-children. .
(0) The Minotaur as an old bull-god.—W. H.
Roscher ® equated Minotaur=Cretan bull=Minos.
E. Bethe?

has argued that Minos, son of the bull-

Zeus and husband of Pasiphae, who bears a bullson, was originally the bull-god himself. . Thestory
of Theseus and the Minotaur is a doublet of the
stories of Herakles vanquishing the Cretan bull
and Theseus capturing the bull of Marathon; in
each case the story is allegorical and represents
‘1 Baumeister, fig. 1876; Reinach, ii. 510.
.
. 2 Scripta Minoa, i. 122 ff., Nine Minoan Periods (in the press).
8 Brit. Mus. Coin Catalogue, Crete, London, 1886, pl. iv. ff.

Cook, 1. 476%.

4Tllustrated

_-

:

by P. Wolters, in SA£A,

1907, p. 113ff., plates

5 For the literature see J. G. Frazer, GBS, pt. iii., The Dying
God, London, 1911, p. 76ff.; and Cook, i, 484-490, Evans found

maze-patterns painted
coming Nine Minoan
in Crete, through the
sien for ‘ the palace in

ype

on wall-plaster at Knossos ; in his forthPeriods he derives the labyrinth-pattern
simple key pattern, trom the Egyptian
its court” which was taken over into the

hes. oL wraclaa de Salt. 49, mentions the ‘labyrinth’

ino list of Cretan dances. .
7 Quoted by Plut. Thes. 16.
8 Koscher,

-

mo

8.v. ‘ Labyrinthos.’

9 Uber Selene und

.

.

Verwandtes, Leipzig, 1890, p. 136 ff.

10 Rhein, Mus. Ixy, (1910) 214 £f.

;

.
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the overthrow of Cretan rule.
Herakles, who
goes to Crete to capture the bull, stands for the
Dorian

colonists;

‘Theseus,

who

overcomes

the

same bull in Attica, delivers the country from a

_ Cretan conqueror. On somewhat different lines
J. E. Harrison argued in a paper read before the
Hellenic Society in 1914 that the slaying of the
Minotaur, son of the sea-born bull, expresses the
downfall of Cretan sea-power; ‘the Minotaur was
the primitive “point de reptre” round which
ultimately ' crystallised the complex figure of
Poseidon.’ :
a
(c) The solar interpretation.
— Pasiphae’s name
connects her with the moon ;? her bull is often held

to be the sun. Two recent writers have seen in
the Minotaur human actor impersonating the sungod. J. G. Frazer maintains ‘that Cnossus was
the seat of a great worship of the sun, and that the
Minotaur was a, representation or embodiment of
the sun-god,’ and suggests that Ariadne’s dance,
the track of which was the labyrinth, may have
been an imitation of the sun’s course in the sky.®
A. B. Cook, after showing that in Cretan myth
the sun was conceived as a bull and that the
labyrinth was ‘an orchestra of solar pattern presumably made for a mimetic dance,” goes on to
suggest that the dancer who imitated the sun
masqueraded in the labyrinth as a bull—the Minotaur, in fact, was the Knossian Crown Prince wear-

ing a bull-mask, a piece of ritual borrowed perhaps
from Egypt.‘
:
: (d) The suspicion of human sacrifice.—The Minotaur, like the horses of Diomede, is a man-eater ;
the myth implies that it was necessary for Minos to
gratify this appetite. W. Helbig® saw in the story
another version of Kronos devouring his children ;
Kronos was banished by Zeus to the under world,
the Minotaur by Minos to the labyrinth. There
was a tradition that in. old days in Crete the
_Kouretes had offered human sacrifices to Kronos,®
and the ‘feast of raw flesh’? which Euripides mentions in the famous chorus from his tragedy The
Cretans, as part of the initiation to the service of
Idaian Zeus, was open to a similar suspicion ; ina
recently discovered. fragment of this play Pasiphae
taunts

her husband in terms which leave no doubt

as to the charge.* Euripides probably had in mind
the Cretan mysteries in which the votaries tore
with their teeth a living bull in commemoration of
the eating of the boy Zagreus by the Titans.® But
these mysteries stand in no direct relation, so far
as can
be seen, to the substratum of Minoan re-

ligion ; they explain the cannibal element in the
Euripidean story, but not the bull-form of the maneating demon.’ Frazer has conjectured that. in
Crete,

as

in

other

parts

of

the

Mediterranean,

children were sacrificed to a Moloch-like image
with the head of a bull.??
.
:
Phoenicians and Carthaginians sacrificed children
to a bronze image of Kronos(=El2), so contrived
that victims laid on its outstretched hands fell into
a furnace beneath.
Rabbinic writers describe
Moloch’s image in similar terms, and add that it
had

the head

of a calf.?

Now Talos, the brazen

coast-guard of Crete, who killed strangers by hugging them to his red-hot breast, was by some called
Tauros (Apollod, 1. ix. 26), and a gloss of Hesychius
makes him a by-form of the sun-god. A tradition
1 Rhein. Mus. Ixv, 218, 225.

S Paus. mn. xxvi. 1.

,

-

oe

3 Op. cit. p. 77.

:

4 Op. cit, i. 490 ff. ; cf. Diod. 1. 61.
5 Roscher, ii. 3011.
6 Porphyry, de Abst. fi. 56, and Eusebius, Prep. Evang. 1v.
xvi. (p. 156), both quoting from # lost work by Istros on
Cretan sacrifices,
7 Eur. Cretes, frag. 472 (Nauck).
8 Berliner Klassikertezte, Berlin, 1907, ¥. il, 75.
9 Firmicus Maternus, de Errore prof. rel. vi. 1.
10 Op, cit. p. 742.
.
12 Diod. xx. 143 schol. Plat. Rep. $87 A, and other passages
collected by M. Mayer, in Roscher, ii. 1501 ff.
13 See references in Cook, i. 723, note L.

as old as Simonides connects him with Sardinia and
with human sacrifices there;! recent excavations
have shown that the Sardinians of the bronze age
worshipped a bull-god in subterranean temples.?
Suggestive as these combinations are, however, we
have no real evidence of any cult of the Minotaur,
nor of human sacrifice to a Cretan bull-god ;* at
most they prove that the Greeks were familiar with
the rites of adjoining countries and used them to
add a touch of horror to the local legends of
Knossos.
LirgratorE.—This {s sufficiently cited throughout the article.

- BR. C. BOSANQUET.
. MIRACLES.—1. Introductory.—Miracles have
often been studied in vacuo—a method which does
It is better to have a
not tend to belief in them.
standard of comparison, to study them in the light
of those alleged of their chief worker, who, if any
one can work miracles, is most likely to have
This is the point of view that will be
done so.
Christ’s miracles suggest
taken in this article.
unusual and striking power, presumably divine,
used for beneficent ends, not to cause wonder, and
this points to the essence of miracle. We therefore define miracle as an occasional evidence of
power in an action striking and
direct divine
pointing to the
unusual, yet oy its beneficence
by whomsoever
goodness of God. . Mere wonders,
wrought, would have a thaumaturgic aspect and
not reveal character—e.g., spiritualistic
would
marvels.

Christ calls His

or onpeta, ‘signs.’

tépara,

wonders,”

in

fpya, ‘works,’

miracles

Zyeta may

be combined with
what

describing

the Jews

seek or the work of false Christs. His own miracles
are not called by Him répara, though He calls them
duvdues, ‘powers.’ But the stress is on that of
which they are signs—the love of God. . *

All three words-—‘ works,’ ‘signs,’ ‘powers’—are used by
Christ in describing His disciples’ miracles, by the Evangelists,
and by friends and critics, The first two are favoured in the
Fourth Gospel.4 In Acts and Epp. répara and Suvdues are
combined with onmeta in speaking of Christ’s and the apostles’
miracles. In Rev 13!4 the beast, in 1614 devils, in 1920 the false
prophet, work onueta: cf, 2 Th 29 and Mt 722.5 Rev 1213,
onpetov ev Ta obpard, throws light on the sign expected by the

Pharisees (afk 811, Ek 1126),

:

2, Miracles in the lower culture. —Whether the
savage does or does not believe in a cosmic order
is uncertain. Some savage mythologies certainly
seem to suggest that he does.
But he believes
that the medicine-man,

or shaman,

has

power to

alter certain concrete events—e.g., to produce rain

in time of drought, to allay storms, etc. In so far
as he recognizes any order in nature, this action is

really supposed to be contra naturam and thus
corresponds to the popular view of miracles.
Hence it is not only a religious view of the universe which suggests to the savage mind an elasticity in the order of nature, as Frazer insists.®
It is elastic to the magician, as it is elastic to the
divinity.
This powerof altering events 'is the
wer of magic in which every savage believes.
e himself may
practise it to some extent by
meaus of fetishes obtained in various ways, but in
that case the power is in the fetish. But more
usually he attributes magical power to the
. 1 Hesych. 8.v. Tadas* 4 Atos Zenobius, &.v. SapSdvos

Suidas, 8,0. Zapbdvios yews.

2

yéAws

Boe mapbovios eens

;

- §Bull, Paletnol. Itat., 1909, Ppp. 159-177 5 Mon, Ant, det Lincei,
xxili, [1915] 313-436.
These} Goro. may be the very buildings
which Greek writers attributed to Daidalos; see pseudo-Arist.
de Mirab. 100 (2); Diod. iv. 29, v. 15.
:
3G. Murray, Rise of the Greek Epic3, Oxford, 1911, p. 156 f.,
thinks that Minos’ periodic visits to the cave of Zeus imply a
ceremony of sacrifice and rejuvenation, and asks whether the
tribute-children may not have died with, or for, the king in the
cave ofthe bull-god..
x Ct also ra. Gavpdora (Mt 2115), ra epSofa (Lk 1317), wapdboga
5 It is a fact that psychic
ateractive and bad peopie.

gifts are often possessed by un->

Pp t. i, The Magic Art, London, 1911,

Balder the Beautiful, do. 1913, ii, 295,

. 224,
~

pt. vii.
.

7

677

MIRACLES
medicine-man, .to traditional culture-heroes,! to
the gods (‘white’ or beneficent magic), or to
sorcerers (those who practise ‘black’ or antisocial magic). Magic is a sort of thaumaturgic
miracle, and is looked upon as something abnormal.
If it were a normal thing, it would have no aspect
of mystery, as it has, and the magician would not
be regarded as he is by his fellows,
For the savage
magic is mysterious, and_ everything mysterious
is more or less abnormal, magical, miraculous.
Magic or thaumaturgic miracle, as believed in by
the savage, includes power over nature—producing
or stopping rain, sunshine, and wind; curing sickness, exorcizing spirits and demons, and removing
barrenness; producing fertility or increasing the
food-supply ; causing success at hunting or fishing;
causing sickness, injury, or death.
Other powers
are shape-shifting, invisibility, and raising the
dead.
Generally the power by which these things
are supposed to be
done comes from an exterior
entity of which some persons possess a large share
—the Melanesian mana, the Annamese tinh, the
Siouan

wakan,

ete?

It is that which

‘works

to

effect everything beyond

the ordinary powers of

man, outside the common

processes of nature.’

-It

is a miraculous power, a theoretical force by which
the savage accounts for magic in all its forms.
Why magic should have come to be believed in,
why some men should have been thought to possess
magical power, is not clear, though various causes
might be suggested. One of. these is the unexplained phenomena of the x region—telepathy,
ypnotism, cure by suggestion, clairvoyance, inspirational possession.’ These exist among savages, and would be regarded as magical, as to
us they are supernormal..
They would suggest
other powers still more fantastic.
Magic or
thaumaturgic miracle belongs to a quite primitive
stage of thought, but many of the actions attributed to the shaman are reproduced in the miracles
ascribed to Lao-tse, Buddha, Muhammad, or to
ethnic and Christian saints.

.

Lo

3. The miraculous in the ‘ethnic religions.—
Miracles occur plentifully in religions at a higher
level than those of savagery, and are freely ascribed
to the great ethnic teachers and to saintly persons
or ascetics in those religions.
Asceticism and
austerity are, in fact, sometimes a-necessity as
well as a guarantee of miracle, as they are also
in the case of Christian saints.
So,
As for the great religious

founders, it should be

clearly noted that they themselves made no claim
to work miracles. This statement is supported by
their own sayings in most cases, or 1b may be
proved from the early writings describing the
origins of these religions.
_In the Gdthds, the
earliest part of the Avesta, there are no miracles,

and no very high place is ascribed to Zoroaster.*
Confucius was largely indifferent to spiritual
matters and avoided anything dealing with the
supernatural, He is most unlikely to have made
any claim to miracles, and in fact hesaid: ..-. ‘To search for what is mysterious, and practise marvellous
(arts], in order to be mentioned with honour in future ages :—
this is what I do not do.’5

Lao-tse

was

opposed

man of humble mind.

to

all magic, and

was

a

Buddha himself protested

1Sce Herozs axp Hzro-Gons; G. Grey, Polynesian Mythology, London, n.d. [1855], p. 114.3 R. H. Codrington, The
Melanesians, Oxford, 1891, pp. 156, 163, 168.
'
2 Codrington, pp. 118f., 191; P. Giran, Magis et religion
annamites, Paris, 1912, pp. 21, 22, 157; E. S. Hartland, Ritual
and Belief, London, 1914, p. 26 ff.
7
.
30. Stoll, Suggestion und Hypnotismus in der Vilkerpsychologie2, Leipzig, 1903; A. Bastian, Ueber psychische Beobachtungen bet Naturcélkern, Leipzig, 1890; A. Lang, The Making
of Religion?, London, 1900.
.
$0. Ct. J. H. Moulton, Early Zoroastrianism, London, 1913, p.

3 Lt Kt, xxviii, 1 20 (SBE xxviii. [1885] 3031.); ct. G. G.

Alexander, Confucius the Great Teacher, London, 1890, p. 290.

against miracles, and, though he knew of miraculous
acts, he was indifferent to them.

When a

disciple

gained an almsbowl by a display of miracles,
he
caused it to be broken and forbade these.! Some
sayings of his point to his dislike of miracles:
‘Thereis no path
through the air, a man is not a Samana by
outward acts’—perhaps a reference to the supposed gift of
walking on air, When an arhat flew through the air, Buddha
is represented as rebuking him: ‘This will not conduce either
to the conversion of the unconverted, or to the increase of the
converted, but rather to those who have not been converted
remaining unconverted, and to the turning back of those who
have been converted.’ He also said: ‘I command my disciples
not to work miracles.’2

Muhammad also knew of miracles, but he disliked them and wrought none himself. The people
demanded signs, but he disclaimed these, usually
on the ground that they are powerless to convince.
In earlier ages they had been regarded as lies or
sorcery, not as divine acts. God’s revelation to
the Prophet was the true miracle, and the Qur’an
contained it.2Nor did any one of the great ethnic teachers lay
claim to divinity. Yet, in spite of this and of
their own

utterances

about

miracles, miracles are

freely ascribed to them, sometimes even in the
actual works which contain such disclaimers. How
soon this process began it is difficult to say, yet
probably no very long time was necessary for the
growth of miraculous legend.
In many cases,
however, as in similar instances in Christian hagiography, it is possible to trace the growth of a
miraculous story in successive versions of the same
incident.* The miracles and supernatural events
associated with the lives of these men are either
connected with their conception and birth or acts
alleged to have been performed:
by themselves.
The miracles of the former class are invariably |
lacking in lives contemporary, or nearly so, where
these exist. There is sometimes a semi-miraculous
origin

(Lao-tse,

Zoroaster,

Buddha),

but

not

a

virgin-birth, for both parents are concerned in the
act of conception.® The moment of birth is hailed
by a great variety of portents on earth, in the sky,
or in the lower regions.

Unearthly

mysterious music is heard.
oreatness

are

made.

- The

lights are seen,

Prophecies of future

child

himself

speaks,

faughs, stands, walks, or announces his intention
of saving the world. Or, again, the child is miraculously saved from persecution and danger of death.
There are also wonderful signs at the death of
some ethnic teachers, especially at Buddha's death.®
’ For wonders associated with the birth of a bodhisattra or
with the Dalai Lima in Tibet, see SBE xi. 46; L. A. Waddell,
The Buddhism of Tibet, London, 1895, pp. 247, 249; and for
those connected with future beings in Zoroastrian belief, SBE

xlvil, 105f., 111f, 115f.
|
:
In the case of miracles of the second group beneficent actions are extremely rare, i.e. miracles
performed to benefit others.
As a rule, the
miracles

merely

exalt

their

times they are of a kind
Lao-tse
Buddha

worker,

and

some-

to force belief in him.

is said to have raised
to have healed wounds;

the dead, and
but these are

occasional, and are in a minority compared with
the
great number of thaumaturgie acts.?. These
largely consist of power over nature and complete
control over its processes, and are often of a most
17, W. Rhys Davids, Buddhism, London, 1880, p. 71.
:
xviii. 254 (SBE x. [1881] pt. 1, B 63f.)5
2 Dhammapada,
Chullavagga (SBE xx. 1885] 81); E. Burnout, Introd, @ UAistot
du bouddhisme indien, Paris, 1844, p. 170.
.
3 See Qur'an, v. 110, vi. 34,x. 21f., xvii. 60, xxvil, 10f. (SBE

vi, [1900] 123, 119, 195, 233, ix. [1900] 7, 35f., 46, 92, 100, 106,

111).

.

Pon, Rhys Davids, p. 13; W. Muir, Life of Mahomet,
.
London, 1878, pp. 369, 590, 599.
5 SBE xi. (1891} 318, xlvii. (1897) 18 £., 138 ff., xix. [1883] 2.5
passim. Ct.
1834-92,
Paris,
Foucaux,
E.
P.
tr.
a,
Lalitavistar
J. A, MacCulloch, ‘Comp. Religion and the Historic Christ,’ in
f.
130
p,
1909,
London,
World,
Modern
the
and
Religion
.
- 6 SBE xi. (1900) 44, etc. ; Rhys Davids, Pp: 14.
7R. K. Douglas, Confucianism and J'aoism, London, 1877,
.
So
xvil. [1882] §3.
p. 179 ff. 3 SBE

678

MIRACLES

grotesque and obviously improbable kind.
made

tloods recede,

or

passed

Buddha

miraculously

from

one side of the river to another. Levitation, flying through the air, and ascent.to heaven are
frequent miracles, or, as in the case of Buddha,
treading on water, entering earth as if it were
water, and passing through a wall. Understanding or influencing the thoughts of others 4 distance,
change of form, and invisibility occur. Frequently
the miracle-worker saves himself from accident or
death.
;
Some of these miracles are simply repetitions
of the magical acts attributed to medicine-men.
They are traditional stock incidents easily fitted
on to the life of any person. Others are sheer
inventions.- Others may be exaggerations of
actual events, perhaps in some cases of real supernormal powers possessed by this or that teacher,
or of great shrewdness or spiritual insight. But
they are generally of a most unlikely character,
and have seldom a, beneficent purpose, nor is there
any historic evidence for them, even if they were
of such a kind as would require it.
In most of these religions miracles are commonly
attributed to saints, sazes, and ascetics. They
bear a similar character in widely distant regions
and

under

different

creeds,

and

often

run

on

parallel lines.: Here again these miracles bear
@ curious likeness to many which are ascribed to
Christian saints. Taoist, Zoroastrian, Buddhist,
Hindu, and Muhammadan all believe in the possibility of the miraculous in the ease of gifted
persons. In Taoism those who through asceticism
and saintliness ‘rise to the Tao’ become like gods
and are superior to the laws of nature.?_ In Buddhism the cause is profound meditation. By this
the arhat gains transcendent faculties—the five
abhijiias (‘magical powers’) and iddhi, saintship,
but also the power of. working miracles. Holy
men in Islim possess similar powers as a result of
their faith, piety, and self-denial. They are also
helped to them by the jinn and by knowledge of
the divine name.‘ The range of these wonders in
the different religions is very wide. It includes
a great variety of powers over nature—the production or cessation of

storms or sunshine, causing the

sun to stand still, drinking up rivers, superiority
to fire or water (e.g., not being wet in heavy
showers, or walking or. passing through water) ;
superiority to the limitations of matter and space
(a common Buddhist attribute), the power of
invisibility, change of form or of sex, invulnerability, levitation and swift passage through space,
penetrating walls, mountains, earth, lengthening
eams of wood, opening doors without keys, swift
transference from one place to another. Again,
light is made to stream from the fingers or hands,
or miraculous supplies of food are provided.
Inanimate objects are made to act as if alive.
Supernormal
knowledge of distant events or of
men’s thoughts is asserted. The power of exorcizing and dispelling demons commonly occurs.
Less rarely the cure of disease and the removal of
barrenness and even the raising of the dead are
found.© One method of curing disease used by
1 SBE xi. 21, xvii. 104, xix. 222, 240, 251; P. Bigandet, Zi
Life or Legend of Gaudama, Rangoon, 1866, i. 218.
:
“a3 J. 3. de Groot, Religion in China, New York, 1912,
p. 182 f.
:
:

3 SBE

xxi. [1884] 1ff.,

xi.

40, 207f., 214;

Rhys

Davids,

p. 174f.; art. Magic (Buddhist), §z. These powers sometimes
result from religious exaltation in a previous life.
4E. W. Lane, The Modern Egyptians, London, 1838, fi. 45,
Arabian Society in the Middle Ages, do. 1883, p. 49; PRi, 218,
5¥For these miracles see Douglas,
p. 225 and passim; de
Groot, pp. 84f., 152, 186, 271;

SBE

xivii. 72, 105 f£., 121 f, 115f.,

xxi, 421f., 426, 49S f., xvii. 3, 76, 270, xiv. [1882] 300, xix. 260,
xx, 8, 394, 396, xxi. 263; PRi. 7, 36,191; R. O, Temple, ‘The
Folklore in the Legends of the Panjab,’ FL x, [1899} 396 ff. ;
M. Monier-Williams, Brahmanism and Hinduism’, London,
1891, pp. 247, 266.
:

Muhammadan wonder-workers is to pass the hand
over the
part affected —-perhaps a species of
mesmerism.:.
As to these miracles as a whole,
there is no evidence that they ever occurred, and,
as Burton says of the incredible miracles of Islam,
collateral or contemporary evidence is never sought
for.2 The question of supernormal powers will be
discussed later.
.
Occasionally, especially in Buddhism, Hinduism,
and Islim, miracles are wrought by relics or at the
graves of saints. As far as Buddhism is concerned,
these are of a very dazzling kind. In Islim they
are mainly, though not wholly, works of healing
or the removal of barrenness.* In the case of the
latter the spirit of the dead saint begets the child
—a form of primitive belief (see Farry, § 9, vol.
v. g: 687).
such miracles are occasionally said to cause
belief. Those to be wrought in future ages on
behalf of Zoroastrianism will make all mankind
believe in the good religion (e.g., causing the sun
to stand still). Those wrought by Buddhists also
cause conversion, especially incredible marvels in
the world of nature.*
:
4. Classical _miracles.—This group, as it in-~
cludes so largely miracles of healing, may be considered by itself. These were mainly the result of
divine rather than human agency and they cluster
around the practice of incubation (g.v.), or ‘ templesleep. The patient, after ritual and sacrifice,
slept in the temple; in the course of his sleep he
dreamed that the god touched and healed, or
opened his body and cured him (? an operation
under hypnotic influences), or indicated a remedy
either directly or by symbolic means.
The actual
healing was speedy or more gradual, and in some
instances—e.g., that of Aristides in his Sacred
Orations—it was prolonged over many years, yet
the god was always supposed to intervene. The
stele recording miraculous cures found at Epidauros are obviously fictitious—a kind of advertisement
however,

of the shrine.5
There is no reason,
to doubt that cures of a more or less

miraculous aspect did take: place—the result of
faith-healing or of a strong mental suggestion,
aided by all the adjuncts of the place (the ritual,
the dream, the medicaments).° It1s not impossible
that in sleep the subconscious self may cause
dreams ahout diseases, of the

early indications

of

which it has become aware, or might even suggest
acure. The dream-cures may have been based on
phenomena of this kind.
The hero-god mainly
concerned was Asklepios, who was thought once
to have been a human healer and to have raised
the dead, while wonderful events—e.g., brilliant
light—were associated with his birth.”
Healing miracles were also wrought by images
of gods, heroes, or famous persons.

Other miracles

were wrought by such images—they moved, wept,
spoke,

and

gave

advice—and

there

are numerous

parallels to this in all religions, even in Christianity.6 Mythology and popular belief also ascribed
1R.
Hi:
t
3
2 1B,Burton,
2 History
o Sina
London, 1851, . p. 229.
. Beal,

Romantic

Legend

of Sakya-B:

75,

pp. 9% 04; SBE exxvi faaoef a7 ti 8. Le Curtiso, Primities
Lane, fi. 54 Temple, ie, ett. s PRE ist
: 4 SBE v. [1880] 231f., xxi, 421, 426,

5 CIG Iv. 9511.
‘or

incubation

-

see

E.

» #26, 428.

Thrimer,

in

5M,

115 0., 187;

Pauly-Wissowa,

il.

1686!.; P. Kavvadias, Td iepov rod "“AcxAnmiov, Athens, 1900;
M. Hamilton, Incubation, London, 1906; artt. HEALTI AND
Gops or Heatrxe (Greek), Ixcusariox.
7Pliny, HN xxvi. 3; Julian, c. Christianos, p. 300, ed.
K. J. Neumann, Leipzig, 1880.
uo

8 Clem. Alex, Cohort. ad Gentes, xi. (82); Plutarch, Aratus,

32; Lucian, Deorum Cone. 12, Philops. 18f.; L. J. B. BérengerFéraud, Superstitions et survivances, Paris, 1895-96, ii. 10f.;
O. Weinreich, Antike Heilungswunder, p. 137ff.; J. Grimm,

Teutonic Mythology,

tr. J. S. Stallyb

Lat, lv. 1320f.3 ¢ ERBVL bBo.

London, 1882-83, £.
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great wonders to relics of gods or heroes. Some of
these were multiplied exactly as medieval relics.
They were miraculously found, and various places
disputed their possession.)
Healing also took
place at tombs of heroes.
Less common are
miracles by
human wonder-workers,
Tacitus
speaks of
Vespasian curing blindness and lameness,? and the fictitious life of Apollonius of Tyana
by Philostratus contains miracles at his birth and
death,

healings,

and

exorcizing

of

demons.

He

may have had supernormal healing gifts, but some
of the stories are modelled on the NT miracles.
Others are told by none but Philostratus.? The
emissaries of the impostor Alexander of Abonoteichos

credited
5. On
do not
ascribed
doings,
may

(g.v.),

according

to

Lucian’s

life of him,

him with healing and with raising the dead.
the whole the miracles of ethnic religions
possess an air of truth. They are incidents
to this or that person, some of whose
on account of his greater insight or skill,

have

seemed

miraculous.

Some,

however,

may be supernormal phenomena.
As to the cases
of healing, they are seldom asserted of individual
teachers, but rather in connexion with shrines and

relics. ‘Suggestion or hypnotism may explain such
asare genuine, Whether any influx of life or healing
power from another sphere was also present is a
question which must always be an open one (see § 12).

6. Miracles in the OT.—Roughly speaking, the
miracles of the OT fall into two groups, those con-

nected with Moses and Joshua, and those connected

with Elijah and Elisha. The documents describing
these are of a date far removed from the events

described, and their evidential value is thus small.

Some of the miraculous events are doublets of
other, and in those of Elijah and Elisha a
of artificial parallelism is to be observed.
narratives are in some cases composite, and a

each
kind
The
more

or less non-miraculous substratum may be traced.

Many of the miracles have a strong thaumaturgic
aspect, and they suggest that, as in the case of
ethnic religious teachers and the Christian saints,
it was not enough that the outstanding character,
insight, and leadership of Moses or Elijah should
be recorded, but miracles should also be ascribed
tothem.
While, in the case of Elijah and Elisha,

it is not impossible that they had some gift of
healing—which might then be the point d’appui
of the miraculous legend attached to their history
—it is remarkable that in the case of the greater
prophets, save once with Isaiah (2 K 20%), there
is no thaumaturgic element.
The idea of God
which the miracle stories reflect is not of the
loftiest kind, but rather that of men at a lower
spiritual level. The spirit animating some of the
miracles resembles that which animates barbarous
men.
There is aggressiveness, ruthlessness in
dealing with human life where men do not know
or

worship

God,

and

intolerance.

Few

of

the

miracles have that beneficent aspect which we
find in the majority of the NT miracles. Again,
there is a certain materialism in the method of
describing the miracles—e.g., in the idea of speaking face to face with God.
Some of the miracles
are magical, and are alleged to have been copied
by pagan magicians (Ex 7% 87), Others seem
to reflect the traditional beliefs of the Semites—
e.g. that of God’s manifestation in fire—or are
traditional stories rather than true histories.
Some,

no doubt,

have

a symbolic value,

as when

a record of spiritual revelation is told in material
terms (the burning bush, the revelation to Elijah—
1 Paus. v. 18.7; HN xxviii. 4; Herod. §.67f.; Plutarch, de

Genio Soer. 4t., Theseus, 86; P. Decharme, Mythologie de la
Grice antique, Paris, 1879, p. 302 f.; L. F. A. Maury, Hist. des
religions de la Grece antique, do, 1857-59, ii. 52.
2'Tac, Hist. iv. 81; Suet. Vesp. 7.
3 In Honour of Apoll. of Tyana, ed. J. 8. Phillimore, Oxford,
1912, pp. Lxxvi, Ixxx, text iii, 33, 39, iv. 45, vill. 5.
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the latter a reminder that miracles as outward
henomena parallel to thunder, fire, etc., are a
ower

kind

of testimony

to God).

Some

of the

miracles—e.g., the ten plagues—are regarded as
direct divine interpositions. It is possible, doubtless, to suppose that God made use of existing
phenomena to effect His purposes. It is equally
ossible that phenomena coincidental with a crisis
in the nation’s history may have been regarded
as direct Providential interpositions. Especially
would this be the case if prayer for deliverance
had preceded them. Such answers to prayer must
not

be ruled

out,

and

miraculous aspect.
spirit

to

matter

all such

answers

have

a

They show the superiority of

(see

below,

§ 16).

‘This is also

true of the event on Carmel, when Jahweh’s
superiority to Baal was clearly seen in answer to
Elijah’s prayer. .There was some divine intervention, even if that is explained thaumaturgically or
associated with rather ruthless methods. Again,
we need not doubt that God led His people ‘with
a mighty hand, and with an outstretched arm, .. .
and with signs, and with wonders’ (Dt 265), We
need not doubt that in the movements of history
He does ‘make a way to His indignation’ (Ps 78°)
against the unrighteous. But whether the leading and interpositions were in the manner depicted |
is open to question. A strong belief in
divine
deliverance might easily lead to the formation of
legendary accounts of it. The real miracle in the
OT is the growth of the idea of God, the strong
sense of the divine presence in the world, divine
idance in the affairs of the universe and of men.
‘he real religion of the OT lies elsewhere than in
the accounts of separate miracles. It is found in
the growth of a spiritual religion, in such documents as that which

tells of creation, in the records

of spiritual experience and aspiration,
phenomenon of prophetism.
ee
7. The miracles of Christ.—(a)

in

the

When the docu-

ments composing the Gospels are examined, it is
found that even in the earliest there is no nonmiraculous substratum; all alike contain miracles.
By every one Christ's teaching is admitted to be
marvellous, yet authentic. This raises a presumption that the marvellous deeds are also authentic.
The date of the documents is sufficiently near to
the events recorded to admit of authenticity, and
the evidence is as good as anything short of signed
scientific evidence is likely to be. The writers
were

men

who

knew

themselves

and had regard for truth.

to be witnesses,

:

(8) Christ ascribes His miraculous power to God,

as He does His teaching (Jn 14%). ‘There is a real
divine work being done (Lk 11°, Mk 5%, Lk 8°;
cf. Jn

9% 11% 4 44141),

So also the witnesses

of

the miracles regard them (Mk 2", Mt 98 15%, Lk
76 98 18%), Yet power is inherent in Christ, as
the method of the miracles shows, or the definite
*I will’ (Mk 1"), :Here also the people recognize
this inherent power (Mk 7%).
1 power is delegated from God, as Christ taught. Hence the
power to work miracles is not necessarily confined
to Christ (Mt 12°), though He has that power in a
supreme degree.
(c) Christ as sinless is a moral miracle without
@ priors likelihood, therefore there. need be no @

priors objection to His miracles, which generally
tend to rectify

an

unnatural,

disordered

state

in

Unlike Buddha, Christ had not to
the world.
grope His way to perfection—an instructive contrast. The sinless Christ was in unison with the
forces of the divine will. Hence power to cure
disease flowed from Him who was untouched by
disease.? . So, also, in whatever way He was divine

” LCL D, W. Forrest, The Christ of History and of Experience,

Edinburgh, 1897, pp. 117£., 157; A. Morris Stewart, The Crown
:
:
of Science, London, 1902, pp. 74, 80.
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He was certainly more than man.
His powers
would thus be greater than those of ordinary men,
and micht therefore be miraculous,
oo,
(d) Christ’s miracles are in harmony with His
personality. and teaching.
There is an air of
naturalness and ease about the miracles not found
elsewhere.
He never doubts His own power _to
work them, never falters in exercising it. His
method, unlike that of other healers or exorcists,
causes amazement, showing that it was not similar
to theirs.

He casts

out demons with a word, or @

distance, and no mere faith-healing or magical
exorcism accounts for these cures. Yet there isan
economy in the use of miracles which we do not
find in ethnic narratives, while, again, Christ never
works miracles for Himself.
(e) But, if miracles are so easily ascribed to
- great ethnic teachers, why should they not have
een ascribed to Christ?
This is certainly a
possibility, nor need we deny that there was time
enough for a miraculous legend to grow.
But all
the facts must be faced.
The greater part of the
Gospels is from eye-witnesses who had no wish to
deceive. . No miracles are recorded of John the
Baptist.

The basis of the narrative is true, and it

contains miracles as well as the wonderful teaching.
In several cases the teaching is intimately connected
with the miracles, indeed springs out of them.! If
Christ wrought miracles at all, it is not impossible
that there would be o tendency in a biographer
to exaggerate the miraculous.
But, again, the
miracles as a whole are very different from those
ascribed to ethnic teachers, as may be seen by
comparison.
We have every reason to believe that
Christ wrought

miracles, even if the truth of an

iven miracle cannot be asserted. or demands
investigation. The miracles are in keeping with
Christ’s

personality,

and

vice versa,

an

the

im-

pression made by them on the people, on inquirers
(Jn 3%), and on hostile critics who admitted
their
truth is of great importance.
‘
(f) Comparing

Christ

with

ethnic

teachers

or

Christian saints, we find that they never claimed
to work miracles, and

disliked

them, while

Christ

11%):

the

stress

is

on

Messiahship.
Miracles are
belief in it; miracles are
their merciful rather than
acter is important.
They
mission rather than proofs
worker’s

power shows

mercy and

these,

rather

than

on

not wrought to cause
works of mercy, and
their miraculous charare part of a spiritual
of it. Disbelief in the

hardness

of heart,

for the

love displayed, rather than the miracu-

lous
power, are spurned (cf. Mk 37 517 6%, Mt
1121-3, Lk 1033-5),
Mere popularity was distasteful,

and silence about a cure is often enjoined.

The exception in Mk 519 is explainable because Christ was
unknown In Gadara and was leaving it. What the man was to
tell of was the divine mercy.

True, Christ’s compassion often overcame His
dislike of mere. popularity, while this popularity
might sometimes indicate a genuine faith and love.
But, if Christ works miracles at all to evince faith,
it is not the faithof a fickle crowd, but the faith
of the individual.
Such an individual or those who
intervened for him would already have faith, and
that faith would be augmented (Jn 4%, Lk 175+),
Yet even here it is an existing confidence that
is rewarded rather than a divine mission that is
proved.

|

.

.

- Christ does not appear to rank His ‘ works’ very high, as the
phrasing of Jn 636 shows.
Works are of less importance than
the personal appeal of Christ (Jn 1057; cf, 1410f), Christ's
personality and
His words are witnesses far more than His
works (Jn 540f 6336; cf. 851), This lower position corresponds
to the refusal to work a sign to sceptics; cf. also Jn 2029,

The disciples followed Christ first as a result of
the impression which His personalit had made on
them. Later the effect of
His miracles—those only
of the non-healing group—on them is sometimes
noted. In spite of the comment in Jn 2", the
disciples must already, have believed.
In other
cases new thoughts are suggested to them, or a
confession of belief is made (Mk 496"; ef. Mt 14%).
The miracles, however, were not wrought prim-

arily for these purposes, but to quell fears or to
confirm existing confidence. Even the lesson of
the withered fig-tree is not that of the
power of
Christ, but of faith in God and of what faith can
do (Mt 21"). . The true attitude is seen in Jn 2)’,
when recognition follows the miracle. The act is
consonant with a personality already known and

made suchaclaim.
If He refused to work a sion
from heaven (Mk 84), this is really a proof of
His
power to work signs of a kind,? but not of the kind loved. The cumulative effect of miracles was no
so liberally allowed to ethnic teachers,
Christ’s doubt to quicken understanding of Christ, and we
miracles are beneficent, never egotistical like remember that the great miracle of the ResurrecBuddha’s or even those of Christian saints; their tion was what finally convinced the disciples of
setting is different from those of the ethnic Christ’s true nature.‘
Still, on the whole, the
religions ; they are harmonious with the character miracles were not meant to force belief or to act as
of the worker; they have invariably a moral and credentials. They were part of a divine mission,
spiritual quality not found elsewhere.
and had their value, but it was rather that of con(7) Miracles, properly regarded, assist faith. tributing to a better understanding of a personality,
But was this the primary purpose of Christ’s not as a proof of it, and that because they were
miracles?)
Were they mere credentials of His signs (oqueta) of a divine compassion. . As for the
mission?
This is doubtful..
Beneficence was people, their amazement was at the authority,
primary, and often forestalled the faith of the ease, and naturalness of Christ’s method, seen also
person concerned (Mk 31, Lk 74, Jn 5%), as it did in His teaching (Mk 1*-°7; cf. Mt 7°).
Signs are
in the case of demoniacs.
Crowds of people were part of a revelation which confirms itself, for, when
doubtless influenced by the miracles, especially by as thaumaturgic displays they are sought,? refusal
their unique character, for they
produced fear or follows, or a symbolic answer, or some piece of
amazement even if that was followed by praise to spiritual teaching.®
i“
.
God (Lk 76, Mt 15%). The result was that crowds
There is no real contradiction in Jn 15%, for elsewhere the
works are a witness to divine love (32 731 933 1032-37), not asa
of people flocked to’ Christ and forced on Him
were proof of it, but because they are done out of love. Men
a popularity which He disliked and from which
who
do not see such love are spiritually blind, and to that
He sometimes withdrew (Mk 1°, Lk 5%).
One degree
in sin'(cf. Mt 1120, Mk 1020), In the miracle on the
whose credentials were miracles would have acted paralytic, which is said to witness to divine authority, Christ’s
otherwise. The multitude connected the miracles authority had been derided, and proof was necessary (Ak 210f),
In the case of the raising of Lazarus, this is done that ‘they
with Christ’s Messiahship (Mt 12%, Jn 16+)—a
[disciples and bystanders] may believe’ (Jn 1115.42),
Many
belief which He

did not at first encourage (cf. Lk

44, Mk 1% 3"),
When John sends to know if He
is Messiah, He points to His works of mercy (Mt
1Cf. F. Godet, Lectures in Defence of the Christian Faiths,
Edinburgh, 1895,
p. 114f.3; A. B. Bruce, The Miraculous Element in the Gospels, do. 1886, p. 104.

2 Pace P. W, Schmiedel, Bi, col. 881; cf. J. R. Seeley, Ecce

Homo, London, 1866, Preface, p. viii.

bystanders did believe; others did not. . Yet Martha’s existing faith is the condition of this miracle (cf. v.25% with v.40),

1Even by the apostles miracles are seldom referred to as
having an evidential character.
Ct. A. T. Lyttleton, The Place
of Miracles in Religion, London, 1899, p. 53f.

2 Lk 1116 1631, Mk sli.”

Such ‘a sign from heaven is seen in

Rev 121-3,
:
5 Mk S11f, Mt 1298 161%; cf. Jn 218 448 630, Lk 116 29,
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Here and elsewhere in this Gospel a theory of its author that
miracles cause belief is at work (211 93 114), In this miracle

belief of a specific kind—in Christ’s power over death—is to be
taught to those who believed in Him already.

Generally healing is the reward of faith, Christ’s
power working with the person’s faith. There is
thus more than subjective faith-healing, for with
Christ there is ‘power to heal,’ obvious enough
where the faith of the person healed is not in
question. Where there was no faith, but consctous opposition, miracle was naturally impossible
(Mk 6°). Christ could have forced a miracle, but
this was against His method, though even here He
did ,heal

‘a

few’

who

believed.

A

writer

who

recorded this was not one who was likely to invent
or imagine miracles,
Christ also Himself had faith
in God, as His words show (Mk 9°: 11%; cf.
Mt 147).
/
.
.
:
The miracle in Mik 625% shows in a crude way that power to
heal was in Christ, and was made effective by the patient's faith.
In Mt 9206 the woman thought that by merely touching His
arment healing would follow (cf. Mk 310 656, Mt 1436, Lk 619),
rist was somehow aware of this, and, rewarding her faith,
healed her. Mark and Luke suggest that He was aware of the
woman's touch by ower going out of Him. This would seem
to reduce the miracle to magic.

(h) Possession.—Not all but only certain kinds
of sickness were regarded by the Jews scientificall
or colloquially as possession.
Only once does Mark
connect bodily disease with possession (9); Matthew and Luke do so on three occasions. In Mk 9”
a dumb spirit is mentioned ; Luke (8) makes it a
case of possession, Matthew (17%) of epilepsy (ceAnvedtera, ‘epileptic’), though later the demon is said
to becastout.
Epilepsy was a kind of intermittent
possession (cf. Mt 4°), as also was lunacy (Mk 5% ;
ef. Jn 10”), or ‘any apparent eccentricity. The
recorded cases are eight in number, with a few
general instances. Whatever be the explanation
of possession, the fact of the cure is not in question.
Christ’s healing of it was thorough, masterly, immediate, probably permanent,? and sometimes 2
distance. His method was not that of mere exorcism, as has been insisted.’ Both the manner of
the cure and its result show that it differed in
degree, if not in kind, from

that of the exorcist.

witnesses (Mk 3%;

It had thus a miracu-

Yet Christ taught that others might or did use it,
if they had faith (Mt 17", Mk
11%). Serious
cases are healed by a word, and the superlative
nature of the cure is recognized even by hostile
ef. 6').4

lous quality: here was the ‘finger’ or the ‘ spirit’
of God (Lk 11%, Mt 12%),
Possession by 2 demon is a world-wide savage
explanation of sickness, and, as a survival at higher

levels, of certain diseases, where the symptoms
seemed to suggest the demon’s movements or his
speech in a voice different from that of the patient.
at was the disease more than epilepsy, lunacy,
hysteria, clounisme, or such a psycho-pathological
state as that of alternating personality, ‘temporary
control of the organism by a widely divergent fragment of the personality, self-suggested in some
dream-like manner into hostility to the main mass
of the personality’?> In such cases the person
may believe himself possessed by the devil, or he
may speak in another voice, simulate another
personality, or develop automatic writing.® As to
epilepsy,
“"—
“
1 M1118, Jn 7191025 cf, Mk 32it
© This is implied in Mk 515; cf. 9°5 and 16%. Ct. Bruce, p. 191.
W. Bousset, Jesus, Eng. tr., London, 1906, p. 50, regards the
cures as temporary, appealing curiously to Mt 128,
3 Ag by J. M. Thompson, Miracles in the NT, London, 1911,

p. 87.

For the Jewish method see Josephus, Ant. vim. ii. 6.

4 Cf. Mk 177f, Mt 813 933, Lk 436, Jn 1197,»
:
5F, W. H. Myers, Human Personality, London, 1903, 1. 200 ;
ef. B. Sidis, The Psychology of Suggestion, New York, 1910, p.
2831. iB. Sidis and S. P. Goodhart, Multiple Personality, New
.rork,

oe

SCE. Lang, Making of

Survival of
passin,

Man,
.

:

:

:

Religion, p. 139t.; O. Lodge, The

London,

1909, p. i11, and passim;

Myers,
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‘No demon could by possibility produce more fearfal results
by entering into a man than I have often seen resulting from
epilepsy.’2

Supernormal knowledge is often a characteristic
of those believed to be possessed, knowledge of
which the ordinary self could not be aware. This
is ascribed to the demon; rightly it should be
ascribed to the subconscious self or the fragmentary Rersonalit . Inthe NT the demoniacs show
knowledge of Christ which He wishes to be kept
secret, or they assume that He has power over
them.?

_ The

fragment

or

subconscious

self,

identifying itself with a demon, speaks in accordance with the belief that Messiah would destroy
demoniac power and asserts that Jesus is Messiah.
Yet these men, in lucid intervals, may have heard
that He was so regarded.
Thus their knowledge
would not be supernormal.
Lunatics often dread
one particular person.
.
A man’s belief in his possession by a demon is paralleled by
the belief that he isa wolf. Both are pathological states, and
where the belief in transformation disappears lycanthropy is
apt also to disappear. This is more or less true of the belief in
demons and the supposition of possession (see Lrcanturopy).3

Demon-possession as a belief continued long
after, as it had existed long before, Christ’s time.
It is not explained, therefore, by ‘saying
that
demons were allowed to torment men while He
lived, so that His

power might be seen.

If Christ

then accommodated Himself to an existing belief,
yet He did not accept it in all its current forms,
and some at least of what is ascribed to Him ma
be the thoughts of His reporters.¢ Christ coul
hardly have cured the patients save by sympathetically accepting their point of view.
So also for
the sake of refuting an argument He accepts the
point of view of the Pharisees, without categorically sayin that He actually casts out demons
(Mt 127, fic 119; cf. Mt 128, Lk 10%), An
accurate explanation would not have been understood, and might even have gone beyond presentday science.

Or, with

power to heal, was Christ’s

knowledge here limited? Did He believe in Ros:
session? In any case there is no doubt about
His
healing this strange disease instantly and permanently, and differently from exorcists, or from
modern physicians in the cases of apparent possession. Of course it is a large assumption to say
that there are no existences which might not take
possession of a human personality and act through
it.© Psychical research tends to admit that there
are such existences in the case of discarnate human
spirits, but has no evidence of diabolical or hostile
possession.* This, of course, does not exclude such
possession—e.g., by some alien power at the centre
of man’s being where consciousness and will reside.
Yet an unexplained mental disease is not necessarily possession. Ina
sense, itis true, there was
ossession if disease was caused by sin or vice,
Hisease being objectively regarded as evil. But
there is no clear proof that the cases cured were
directly the result of sin. .
.
For alleged demon-possession in modern China and elsewhere
see J. L. Nevius, Demon Possessionand Allied Themes (London,
1897), though it is doubtful whether the cases are not explainable

on other grounds.

Much of the evidence comes from

Christian

natives, whose earlier belief in demons was still strong. Healthtul and life-giving influences of Christianity may explain the
cures where pagan methods failed, as Justin long before asserted
(Apol. ii. 6) and t also H. A. Junod, of Thonga cases (The Life of
On Nevius's
& South African Tribe, Neuchatel, 1912-13, ii. 460),
theory see W. R. Newbold, Proc. of Soe. for Psyc: ical Research,
xiii. [1897] 602.
.

(i) Healing.—Christ’s miracles of healing are not
explainable by M. Arnold’s ‘moral therapeutics,’
i.e, the cure of neurotic diseases by mental influ-

1, 8, Clouston, Unsoundness of Mind, London, 1911, p, 237.
3 Ct, Bruce, p. 187.
3Cf. Ac 1616,
4 John does not appear to accept the theory of demon-possesa
sion, though he refers to the Jewish belief.
- § The demons, if they existed, were not necessarily like the
horrible figures of later imagination.
6 Myers, ii. 198,
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ences.

Many

of these diseases were

not neurotic,

and were such as do not yield to mental treatment,
while the evidence for their cure is as good as that
for neurotic cases.
Occasional miracles at Lourdes
are also wrought on more than neurotic diseases,
and they suggest an influx of healing power from
without. But Christ’s miracles of this kind are
more than occasional. Here surely some healing
power— the power of the Lord’ (Lk 5")—wrought
through Him.
It was neither variable nor uncertain, and it enabled the patient to throw off
disease immediately. . It was communicated to the
sick by an act of will, a word, a touch, or sometimes

& distance, perhaps by telepathy. To this use of
such a power there is no authentic parallel.
If it
be said that Christ had merely superior access to an
x region, to which others might have access, yet
His access was so superior as to be miraculous.
His faith in the power awakened faith in the
patient, so that in a sense there was suggestion
th from without and fromwithin. Therewas more
than mere ‘faith-healing,’ a word which is apt to
be used loosely. If it is used as mere auto-suggestion, there was obviously morethanthat.

Diseases

which apart from scientific diagnosis were plainly
most serious were cured without difficulty.
lf
Christ merely did what one day may be more
generally possible,? at least He did act perfectly
in a way as yet undiscovered.
.
:
(j) Raising the dead.—The instances of this are
so few in number as to raise a presumption of their
truth,

for here

is

exactly

where

miracles

would

robably be exaggerated in a fictitious narrative.®
Lhe possibility of catalepsy or trance cannot be
excluded, yet we may assume that Christ would
know the truth. To Him, indeed, death was no
more than a sleep (Mk 5°, Jn 11-14), from which
the sleeper might be roused in the presence of the
Lord of life, who could command the return of the
principle of life to the lifeless body, whenever He
was beside the dead.*
(k) The nature group. —The

evidence

for

these

miracles is as good as for those of healing.
Here
again their small number—six (or, admitting duplicates, five)—suggests genuineness, as do also
generally the narratives which relate them, as well
as the manner of the relation. The attempts to
interpret them as symbolic teaching related as
miraculous action do not command respect any
more than the various rationalistic methods of
explaining them away.
The real questions are
concerned with their adequacy to the occasion,
with the power involved—was it’ one accessible to
others ?—with the method of its use—to excite
wonder or to minister beneficence. Was there
again a real breach of the order of nature ?7—a statement

which

no

one

is competent

to assert (§ 15).

For, though it is easy to assume a ‘ reversal of the

natural

physical

miracles

suggest

order,’® some

of the

miracles of

healing are just as contrary to our experience.
If Christ’s was a unique personality, we must take
account of what may be proper to Him either in
or out of nature.
Such a one on occasion may
as easily walk on the sea as on dry land. These
the superiority

of

the

spiritual

and moral order to the material. They, with one
possible exception, are in keeping with the personality and character of the worker. The question
of adequacy * to the occasion may be safely answered
1See R. J. Ryle, ‘The

Neurotic

Healing,’ HJ v. [1907] 672 ff.

Theory

:

of the

Miracles of

2 See a suggestive passage in Stewart, p. 182 ff.
3 Contrast the Jarge number of raisings from death by the
relics of St. Stephen alleged by St. Augustine, de Civ. Dei,
xxii. 8.
:
4 Little touches of exaggeration in the story of Lazarus need

not detract from the essential fact.

we

5 W. Sanday, Bishop Gore's Challenge to Criticism, pp. 19, 23 f.
6 There is no question of working these miracles in answer
to any demand for a sign.

in the affirmative as regards stilling the tempest,
walking

on the sea,

and

feeding

the multitudes,

In the first two, lessons of faith were immediately
taught, but they also have a permanent value in
this direction as well as in showing the supremacy
of spirit to matter. In the third the adequacy
is seen in the beneficence of the action involved.
It is more difficult to prove adequacy in the case
of the change of water to wine. Was it probable
that such a great miracle would be wrought to
enhance the joy of a wedding-feast?
Yet the
narrative has an air of genuineness, though, if it
were performed for symbolic reasons also, these are

not hinted at. As to the power involved, it is
certainly beyond that of men in the cases of stilling
the tempest, changing water to wine, and multiplying food. Yet, in a universe ruled by divine.
will, was it impossible for one in whom that will
was supreme to use it to still a storm, or to perform

such probably creative acts as the other miracles
involve? No breach of the order of nature is
involved, for in the first two there is but a quickening of natural processes—the storm would sooner
or later have ceased; a change is slowly effected
in the moisture taken up by the growing vine. In
the third, though the act is incomprehensible to us,
can it be said that there was any breach of nature
involved? While it is not impossible that a miraculous aspect has been here given to a nonmiraculous action, the narratives have a genuine
air, and the numerous different rationalistic exlanations suggest that there is an inexplicable
tact. In the case of walking on the sea a supernormal power which might be open to others might
be suggested, if the story of D.
D. Home’s? floating
in the air be accepted, or if there is genuine fact
behind the numerous stories of levitation.
The
difference,

however,

is

that

Christ

power consciously and purposively;
observable in the other cases?
~

used

such

a

this is not

The withering of the fig-tree presents difficulties as to adequacy, and because it is contrary to the principle that Christ
never wrought miracles for Himself.
The tree was destroyed
because it had no fruit for Him.
Is He likely to have acted
thus? There is no hint in the story or its context that it is an
acted parable. While we need not question Christ’s power, it
ia open to us to seek explanations of the origin of such a story,
and these are much easier to find, and have much more
verisimilitude, than those offered for the other nature miracles,

(2) The story of the stater and those of the draught
of fishes need not be interpreted miraculously.
The first appears to involve supernormal knowledge
and directive purpose in bringing the fish to the
spot, and this is again contrary to the principle of
economy in the miraculous observed elsewhere,

for

the money might easily have been obtained other-

wise,

Probably

an

ordinary.

given a miraculous aspect.

incident

has

been

Astothe others, there

is no note pointing to the miraculous (as, ¢.g., in
Mk 44 654, Jn 24), and it is perhaps not necessary
to assert it here.
. (m) Incarnation and virgin-birth.—The idea of
incarnation involves no breach of an order of nature,
for we have no evidence that such an event was
necessarily contrary to any. existing order.
It
egins a new order, and it is a, superlative instance

of what all are familiar with already—the influence
of spirit on matter.
To such an event virgin-birth
may have

been

necessary and

consonant, since no

ordinary child was concerned.
Sinlessness is as
much a miracle in the moral as virgin-birth in the
physical

sphere, but it need

not

be said

that the

atter was necessary tothe former. Thisis a theological speculation, not found in early writers who
speak

of

the Virgin-birth,®

Loads Be 1s, Carrington,

nor in the NT

The Physical

itself.

Basis of Spiritualism,

2 Evidential value is also found in the fact that this is the sole
instance of such a miracle in Christ’s life, unlike those of miraculously crossing a river so often told of Buddha.
£.9., Ignatius, ad Ephes. 19; cf. Ase. of Isaiah x. 8-xi. 19.
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Parallels to incarnation and virgin-birth have been
alleged from pagan sources, but there is no real
analogy. The idea of divinity becoming reall
incarnate in human flesh was alien to Jewis
thought, and probably also to pagan.
Hence it is
really impossible to assert that the story was invented in Jewish-Christian circles at the early date
involved. That it isan early story is undoubted,
and the evidence for the two versions of it in
Matthew and Luke must go back to Joseph and
Mary.? There is some evidence that it was known
even in Christ’s lifetime that He was not Joseph’s
son—a knowledge apt to be perverted by hostile
critics. .As to the story itself, it has only to be
compared with the versions of it in the Apocry hal
Gospels to see how an existing story could be
exaggerated without being recast. The lack of
such exaggeration in Matthew and Luke points to
genuineness.
Comparative mythology is often
relied on to show that virgin-birth is a universal
myth, but examination of the instances shows no
real parallel. A human or divine father regarded
in a material

always

sense,

involved.

miraculous

or

some

This

material

means,

is

is true even of the late

stories of the

birth

of Buddha, whose

human father appears all through, and
birth of the future saviour Saoshyant
trianism.? Yet, even if such stories
nearly parallel, the question should be
myths never come true?
,
(n) The Resurrection.—Arguments

also of the
in Zoroaswere more
faced—Do

against

the

Resurrection usually make much of the discrepancies in the narratives.
Are these more than
may be looked for regarding such an event? Or
do they really discredit the central fact to which
all bear witness? Without discussing them in
detail, it may be said that they offer evidence as
good as that for the Crucifixion, and, if they do not
prove a real resurrection, do they prove anything
at all about Christ? Certain facts are important :
the empty tomb, the definite date never varied
from, as well as the personality involved—no
ordinary man whose resuscitation to a normal
human life might be rejected, as Huxley would
have rejected that of the hypothetical ordinary
man *2—and the vast change effected in the apostles’
characters and methods of action. We may here
consider the main modern explanations.
(1) Visions, subjective or objective, or telepathic impressions are really inadequate to acNo such experiences have
count for the story.
ever produced such a result, and they could not
have given rise to the story of the Resurrection or
of the empty tomb, or have so changed the disciples. A phantom would only have made them
afraid (Lk

245),

The

disciples

already

knew

of

the existence of Christ’s spirit, for this was the
common Jewish belief, and as Jews they also
looked forward to s, future resurrection. How
then could such alleged communications from such
a spirit have so altered them or originated such a
belief in the Resurrection with the definite meaning which the word had to any Jew? If it be said
that it was precisely this Jewish belief in a future
resurrection that made the disciples imagine that
their experience of a phantasm was really that of
a Risen Christ, this is in effect to make them the
most credulous and untrustworthy of men—which
no one really believes of them.
(2) Equally inadequate is the’ theory which
would
derive the story from myths and cults of
slain and risen gods. It is claiming too much to
2 For arguments a silentiosee A. CO. Headlam, The Ifiracles
of the NT,
p. 2774.; and, regarding the genealogies, J. Moffatt,
Introd. to the Literature of the N7’, Edinburgh, 1911, p. 250f.
2See J. A. MacCulloch, in Religion and Modern Thought,
. 130 ff. ; CG Clemen, Primitive Christianity, Eng. tr., EdinPargh, 1912, p. 288 ff.
:
3°'T, H. Huxley, Hume, London, 1879, p. 137.
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assert that the apostles were influenced by these,
supposing they

knew

of them, which

is unlikely.

Was there anywhere a myth of a god who had
died and risen again on earth? The revival even of
Osiris took place in the Other-world. No such
myth had ever been applied to the history of any
man, as the theory supposes it to have been to that
of Jesus.
Such myths were sensuous, and had
sprung out of nature-cults.
How could they
originate a whole new world of ethical and spiritual ideas? The theory produces the greater out
of the less with a vengeance, and sets aside every
shred of historical evidence, while it has never
explained why Christianity supplanted such myths
and cults as it is alleged to have sprung from.
. On neither theory is the Resurrection or its vast
results explainable, and each postulates a miracle
as great as the miracle of the Resurrection itself.
The change involved in the Resurrection is beyond
our ken ; yet there was

a change, not merely the

resuscitation of a dead body. We know too little
of the laws of the universe to assert that such a
change is impossible, or that there is no law of
resurrection of whose working Christ’s resurrection is the firstinstance. The new theories of matter
seem to make the change conceivable, if the ‘ basis’
of matter is to be found in a strain in the ether
giving rise to the electrons of which the atom is
composed.
Ether is described as sub-material,
while electrons might conceivably be resolved into
ether again. Matter would thus be destroyed.?
Others regard matter as a complex of energies.®
If these theories be true, might not Christ’s body
be resolvable without corruption into the ultimate
constituents of matter and then re-formed as a
new _etherial body, since ether is sub-material,
the indwelling spirit moulding it as ifit were a
material body, yet not subject to the limitations
of such a body? Atallevents these new theories
lessen the difficulties in the way of accepting the
Resurrection.
.
(0) The Ascension was probably a final vanishing
(Lk 24%!) from the sight of the apostles, interprete
conventionally and symbolically as ascension, and,
as far as the vision of angels is concerned, objectively. Heaven being regarded as a place above,
this was inevitable, and was in keeping with the
symbolism of up and down, high and low. Christ
vanished out of space conditions into a higher
state, and

this is the

essential

truth

behind

the

descriptions, while it is the natural corollary of the
Resurrection.
i
8. Miracle in the Apostolic Age.—The miraculous powers included in the apostolic commission
may have received additions—e.g., raising the
dead (Mt 108)—while some are allegorical (Lk 10").

Mk 16% probably is an addition mingling the
authority with the record in Acts and this passage
in Luke.
Certain it is that some miraculous
power was transmitted to the apostles or made
accessible by their faith. In Acts we see it at
Faith on the part of the recipients of cure
work.
is also clearly in evidence, sometimes of a superresulting in cures by
stitious kind (5% 9") perhaps
both appeals to these
auto-suggestion. . St. Paul
powers

of

healing

and

refers

to them

(Ro

15”,

1 Co 12% , Gal 3°), They are regarded as credentials of the apostolic mission—perhaps not a
ose who believed because they
sound theory.
saw signs and wonders had not the highest faith,

1 Paean sceptics never tried to derive the Resurrection story
in
from their own mythology. See, further, J. A. MacCulloch,
‘Religion and the Modern World, p. 137. 1909, pp. 83, 87, Life;
London,
Space,
of
Ether
30. Lodge, The
the Untrerse?,
and Matter, do. 1905, PP 98, 32f., Bfan and
. 172, Blodern Views on Matter, Oxford, 1903, p. 13; W..C. D.
The Recent Development of Physical Sciences,
Whetham,
London, 1909, pp. 36, 244f., 2561., 280 ff.; T. G. Bonney, The

Present Relations of Science and Keliyion, do. 1913, p. 25.
3 Whetham, p. 205 f.

.
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unless the signs were accepted as tokens of divine
love. It is obvious that St. Paul meant more than
mere faith-healing, some actual miraculous gift,
by_ his xaplopara lapdrwv or évepyjpara Suvduewy
(1 Co 12%), There was, in some cases at least, the
influx of divine power into the diseased. In the
case of Eutychus it is doubtful if a miraculous
return to life is intended. In that of Dorcas it is
so, though some unusual recovery from apparent
death may have been locally exaggerated into a
miracle.
:
.
The account of Pentecost.and its marvels describes an incursion of the spiritual audibly and
visibly into the material world. Such an incursion would be difiicult to describe, but it is no more

than what might be expected on such an occasion.
A distant analogy may
be found in the phenomenon
of light or of a cold breeze accompanying phantasmal appearances. As tospeaking with tongues,
the phenomenon is perhaps no more than ecstatic
utterance, and it is one which is apt to be degraded.
The kindred phenomena of trance-utterance and
inspirational address studied in our day have little
value.
Whatever might be the value of the
tongues at Pentecost or at other times, St. Paul
came to have a low opinion of the gift. The
effect of a spiritual invasion would vary with the
nature of the person invaded. The real miracle of
Pentecost was the power shown by St. Peter and
his fellows, and the spiritual results following.
The stories of release by means of an angel have
been regarded as
bolic accounts of connivance
or friendly interposition interpreted as divine aid.
Yet, if other orders of beings exist, they might so
intervene, and might have
power over matter.
The real question is one of
adequacy to the occasion, and we find no such intervention in the case
of James (Ac 12%).
.
St. Paul’s experience on the way to Damascus is really
similar to that of the Resurrection appearances, though there
ig more splendour, so that he ia blind for a season.
If these
appearances are accepted, St. Paul's ‘ vision’ at once falls into
place, even if the accounts vary. That he himself should
cause blindness is perhaps no more wonderful than that he
should heal. Did his words cause a temporary auto-suggestion
of blindness to Elymas?
The incident of the viper Cee
though viewed as miraculous, is not necessarily so. This is
algo true of the death of Ananias and Sapphira. Emotional
shock might account for the deaths, and this would lend itself to a miraculous interpretation.
.

9. Ecclesiastical miracles.—The question as to
the time when miracles ceased, if at all, used to be
much debated. Some supposed that they continued down to the 3rd, 4th, or 5th cent. ; others,
like

Middleton,

made

them

end with

the

age

of

the apostles and characterized all later records of
them as stupid and untrue.?_ The evidence alleged
for miracles is continuous to the present time ; how
far it is based on fact is an open question if
miracles are possible at all. The miracles of some
individuals in the early Church are far more
amazing and numerousthan those of Christ. They
were wrought not only on the sick or the dead, but
on nature. Miracles of the last class are of a most
stupendous character, incredible on the face of them
and quite beyond all adequacy to the occasion. The
age was doubtless one of considerable credulity,
when miracles had to be forthcoming to rival those
of

paganism,

in which

the

ecclesiastical

writers

believed, though. attributing them te demons.
Many accounts of miracles are too rhetorical to be
taken seriously—e.g., the Benedictine editors of
Chrysostom’s account of the miracles of St. Babylas
say that it is rhetorical and for the most part
destitute of truth.?

In some cases, again, natural

Ch Myers, UJ. 128, 823, 515, 638; E. Gurney, F. W. H.
Myers, F. Podmore, Phantasms of the Living, London, 1886, {.
550, and passim; Carrington, p. 366.
:
30. Middleton, ‘Free Enquiry into the Miraculous Powers
which are supposed to have subsisted in the Christian Church,’
afiscellaneous Works?, London, 1755.
3 Opera, Paris, 1718-38, fi. 530 (= PG 1. 6271.).

or perhaps supernormal events have been interpreted miraculously.
Many are wrought to support some doctrine or practice not always of the
essence of Christianity—e.g., the use of relies, at
bottom a species of fetishism. Some concern the
Eucharist, but many of these are magical rather
than miraculous.
:
.
Some miracles copy those of the Bible. Others are such as
are found in ethnic sources—e.g., changing the course of a
river, drying up a lake, causing a staff to become a tree.2

The healing of the sick and the possessed is
referred to from the time of Justin? onwards.
The evidence for many of these miracles is of a
very slender kind ; credulity accepted them, sometimes pious fraud suggested them ; but their possibility need not be denied. Gifts of healing ma
have existed with certain persons who had fait:
to use spiritual power or to aid the faith of others.
In ‘an age of spiritual exaltation and spaciousness,
of enlarged consciousness and deepened faith and
more buoyant hope’ such miracles might be expected.
On the other hand, there are few instances
of such cures as our Lord performed.
Most are
wrought in connexion with relics or the Eucharist.
That cures should thus occur need not be doubted.
Where the power of these was believed in or the
patient’s faith was strong, suggestion might heal,
even if there was no power to heal in these media
themselves.4 There may also have been an influx of

~

power from another sphere, as a reward of faith or

an answer to prayer, and this would be a miraculous cure (§ 12). So in the case of exorcism, while,
here again, the use of relics or the Eucharist is found
quite as much as prayer, it need not be doubted
that the patient might respond to the treatment,
which was really a form of suggestion. Indeed,
where the resources of a spiritual religion were
called upon, why should not these have brought
calm and order to the disturbed mind ? (see § 7 (h)).
There is, however, no such evidence for cures as
exists for Christ’s healing method.
Patients continued to be afflicted at intervals in many cases.
Exorcism tended to become a business, and the
‘cure’ was often of a very drastic kind®
.
The most circumstantial accounts of raising the
dead come from St. Augustine. . These are all connected with the shrine or relics of St. Stephen.
The evidence is perhaps no more than hearsay, and
there is no real proof that the persons were really
dead. Elsewhere Augustine
describes what was
really a case of trance as the return from death.
to. Medieval miracles.
— During the Middle
Ages nothing seemed too incredible to be related
or believed. Every saint was expected to work
miracles, and miracles freely adorned the
popular
Lives of the saints.
It was said of St.
Vincent
Ferrer that it was a miracle when he performed
no miracle. Any saint in whom a particular
district, monastery,

or church was

interested

was

apt to have many miracles attributed to him.
‘he people seemed incapable of being content with

his spiritual victories;

these had to take material

form, to be symbolized as miracles.. As in the
earlier period, many miracles were alleged in
support of particular doctrines or practices—the
cult of the Virgin _and saints, of relics, the
Eucharist, the use of images.
Protests were made
from time to time by theologians, but in vain.?
. 1 Some of

these are

2

on Biblical andor eeles Miran a tonion aso

Pssays

2 Apol. ii. 6, Dial, 39, 85.
os
:
sW.R, Cobb, Spiritual Healing, p. 45.
<The right reception of the Eucharist might have effect in
ill-health, Cf, the words, ‘preserve thy body and soul.’

_,) J-sBingham, Origines Ecclestasticee, London, 1821-29, 1. 284,

maint giv. Det, :xxii. 8. Prayer was also used, but the relicsare
7 See passages in J. A. W.

Neander, General History of the

Garistian Religion and Church, Eng. tr., London, 1851-58, vii.
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The folk expected miracles, and miracles were
freely provided for them.
Many of the miracle
stories are repeated in countless Lives of saints;
one biographer plagiarized freely
from another,
and later Lives are often more ful
of miracles than
the earlier. Lives of the same saint.
Biblical
miracles were freely imitated; only in any given
case they were multiplied a hundredfold.
Other
miracles belong to a floating tradition, and repeat
those already found in ethnic sources or in classical
writings. Some are versions of folk-tale incidents.
Frequently the quite ordinary or the particular
ifts of a saint were exaggerated into miracles.
thers can be traced to a misunderstanding of
Christian artistic motifs—e.g., the stories of saints
carrying their heads in their hands can be traced
to pictures where they were thus represented to
symbolize their death by decapitation—or to the
visions

or

hallucinations

of

hysterical

devotees,

though these were supposed to belong to the highest
state of ecstasy, in which reason played no part.
All these miracles may be divided into four classes:
(a) miracles wrought on nature, often of a most
extravagant type—arresting the sun’s course, hanging a cloak on a sunbeam; (4) miracles wrought
by or upon inanimate objects—the numerous moving, talking, smiling images, already met with in
paganism, or the opening of locked doors at the
touch of a saint’s finger ; (c) miracles occurringto
a saint—e.g., light streaming from his fingers, talking at birth, carrying fire, ‘bilocation, levitation;
and {@) miracles of healing, exorcism, and raising
the dead.
“The practice

Church and
Damian, but
The methods
mutandis.)
already been

,
of incubation passed over to the Christian

was mainly associated with St. Cosmas and St.
the cures were often of a prolonged character.
were much the same as in pagan temples, mutatis
As to healing miracles in general, what has
said of these applies here also (cf. also § 12).3

Possibly some miracles were actual instances of
supernormal phenomena of the « region, so long
scoffed at, but now more or less investigated by
science.
There are incidents corresponding to
cases of hypnotism, telepathy, clairvoyance and
clairaudience, telekinesis—the movement of objects
‘without being touched—appearances of phantasms
of the living or dying (perhaps that which underlies
cases of bilocation), and the occasional superiority
of the senses to outward effects (carrying fire). Of
these as well as of levitation there has been @ constant tradition through the ages, and in the mass
of alleged occurrences there may have been some
genuine instances.
Such phenomena are not
necessarily miraculous or even evidence of saintliness.

On

the other

hand, if mind

can communi-

cate with mind, communications from another
sphere may be made to minds on this earth, and
these would have a miraculous quality—e.g., the
voices and visions of Jeanne d’Arc or those which
prefaced the healing of Dorothy Kerin.?
The
communication may be coloured
by the preconceptions of the
percipient—a divine message may
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nected with healing, though supernormal phenomena in connexion with spiritualism have been
claimed as miraculous.!
ypical cases are associated with shrines and

relics—e.g., the cures at

the tomb of the Abbé Paris or by the Holy Thorn
related by Pascal?—or are accomplished by various
personages representing every form of Christianity,
or by mind-cures, faith-healing (g.v.), and Christian
Science (g.v.).

The cures at Lourdes (q.v.) are associated with the vision of
the Virgin seen by Bernadette Soubirous in 1858, though nothing
was said to her aboutthese. The number of pilgrims amounts

to some 600,000 yearly, but no more than 2 per cent of the cures

are regarded ag ‘miraculous.’ Some vouched for
almost instantaneous nature.S Christian Science ig
with a theory of the unreality of matterand of pain.
the result of false thinking. The Divine Spirit heals

out ‘ mortal-mind.’¢

are of an
associated
Disease is
by casting

All these various methods of healing are traced
to the spiritual value and truth of the creed or
theory or practice with which they are associated.
Yet some of them flatly contradict each other.
They are rather means by which a cure is mediated,
uite apart from their truth or value. A key to
the problem is perhaps found in ‘spontaneous
cures’ occurring in medical practice, which may
be traced to suggestion. This is probably the
main factor behind the cures effected by these
various methods. It is the power of the unconscious as well as of the conscious self over the
body, when once an idea has been accepted.’
Existing
initiated

beliefs are strengthened ; new hopes are
; fears and inhibitions are removed; and

the physical processes by which
pathological conditions are removed begin to be atfected. Thus in
all the various methods ‘the differences are subjective rather than objective, differences in the
mind of the sufferers, rather than in any scientific
evidence as to the nature of the healing agency.
Susceptibility to suggestion may vary, and it
should not be forgotten that there may be evil as
well as healthful suggestions. But that it isa real
psychic process is undoubted.?
The suggestion
may come from belief in a relic, a saint, or from
the ‘mystic theism’ of Christian Science. The
main

fact is that it often works, even if the cures

are seldom instantaneous, though they may occur
in a quicker manner than in ordinary physical
therapeutics. We are still left to inquire, however, whether any other exterior force’ works in
connexion with the vital healing force inherent in
the organism, and set in motion by suggestion.
If so, we should be in presence of the miraculous.
This possibility must now be considered. —
12. Mental and spiritual healing in relation to
Christ’s miracles of healing.—Psychic forces affect
the body in normal life, and of these suggestion is
one,

But

is there also at times, with the healing

suggestion or as an answer to prayer, an influx of
exterior,

divine,

spiritual

power

to heal?

This

appear as a voice or vision of Virgin or saint,or a

would correspond to the exaltation of mind by
spiritual influences in inspiration. - It would be a
particular and outstanding
instance of what we
find everywhere, if all life is dependent for its
energy on some all-environing Life. It might not
be regarded as miraculous or supernatural, for, if

normal

sense

case of real spiritual healing may be associated
with belief in @ relic. Divine power might also be
manifested from time to time through the superphenomena

referred

to,

making

them

miraculous. - There should, in fact, be no cleavage
between normal and supernormal and supernatural
in our appreciation of the divine working.
.
11. Modern miracles.—These are mainly con-

1L. Deubner, Kosmas und Damian, Leipzig, 1007; M.
Hamilton, p. 109f.
2 For these groups of miracles see AS; J. J. von Gorres, Die
christliche Mystik, Regensburg, 1836-42; Gregory of Tours, de
Miraculis: A, Butler, Lives of the Fathers, Martyrs, and other
Principal Saints, Dublin, 1833-36; S. Baring-Gould, Lives of
the Saints3, London, 1897-98; cf. W. R. Inge, Christian
Bysticism?, do., 1912, pp. 143f., 2643 J. A. MacCulloch,
* Saintly Miracles,’ Exp7' xix. [1908] 403 ff.
3 On this see E, L, Ash, Faith and Suggestion, London, 1912,

miracle is part of the
testifies clearly

power

process of the universe, in a

it is natural.
of a

But in so far as the result

to processes outside our ken, to the

divine person

thus making

Himself

1A, R. Wallace, Sfiracles and Jfodern Spiritualism ; see § 14.
. 3D, Hume, ‘Of Miracles,’ Essays and Treatises on Several
Subjects, ii, 181, ed. Green and Grose, ji. 88; B. Pascal, Zuvres
complates, Paris, 1858, ii. 143.
3 J. Jorgensen, Lourdes, London, 1914, p. 161f.; A. T. Myers
and F, W. H. Myers, ‘Mind Cure, Faith Cure, and the Miracles

of Lourdes,’ Proc. of Soc. for Psych, Research, ix. [1893] 160-210.
4M. B. G. Eddy, Science and Health, Boston, 1902, passim,
8B. Sidis, The Psychology of Suggestion, pp. 15, 180,

- 6 Myers, i. 213.

.

7%t is accepted by medical science; see
Journal, Supplement, July 15, 1911, p. 211.

..
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known, the current of whose energy is entering
our life for a particular purpose, this is a sien, or
miracle. The spirit has let loose ‘life-giving forces
which sweep before them the evils of sickness and
disease.’2 There is more than mind-cure; faith
has

tapped

a divine

unconscious

mind.

source, and it has aided

That

place cannot

be affirmed,

healing

practised,

this has never

though

the

taken

a Jeader of the

movement for applying the spiritual powers of the
Church to disease? in conjunction with medical
treatment is still seeking
for an
authentic
instance. The appeal to spirit in one form or
another has been made in all religions where
spirit

was

and doubtless

the

divine

has not confined His work to any one of

them, if thus He

works at all.

But, while uncer-

tainty attaches to all mental therapeutics, our
Lord’s healing methods were never uncertain.
He
always set free the healing
power, the. divine
life which healed, whether iis own or acting
through Him as a perfect channel, unsusceptible
to disease.

This is seen by His words,

‘I will, be

thou clean.’: The result was swift and certain
cure. Thus Christ as healer differs in degree and
kind from all media of occasional cures.
‘That He
cannot effect such cures where perfect faith exists
isnot credible
.;
13. Hostile criticism of miracles.—-Though the
Schoolmen were probably refuting current objections to miracles, no serious criticism’
appeared
until the 17th cent. with Spinoza’s attack. The
laws of nature are the decrees of God.
Miracles
cannot happen because they violate the order of
nature, and thus God would be contradicting Himself, for nature is fixed and

changeless.

Miracles

could tell us nothing of God, since they surpass our
powers of comprehension. .
Spinoza’s view is mechanical and takes no account of the
interaction of existing ‘laws,’ their interference with each
other without violating the order of nature. This may also be
true of miraculous action.
The material universe may be
subject to the spiritual order. God may bring in new forces
from time to time, or combine existing forces for a definite end,
and His guidance exists through all. Moreover, evenif miracles
are incomprehensible, they do tell
us certain definite things
about God, as Christ’s miracles did.
Spinoza’s pantheistic
doctrine of God deprived God of all real freedom.
.

The Deists opposed miracles on the ground of a
fixed order of nature.
God, having made the

world,

never

interfered

with

it,

and

to

assert

miracle was a kind of treason to Him.
Hence the
Gospel miracles were explained away or allegorized. Miracle was a possibility, but it never
occurred. This also was the position of David
Hume, whose argument, aimed at Roman Catholic
miracles primarily, was regarded by him as invulnerable. Miracle was a violation of the laws of
nature by a particular volition of deity, of whose
attributes or actions, however, we could know
nothing otherwise than from our experience of
them in the ordinary course of nature. No testimony

could

establish

a miracle,

unless its

false-

hood
would be more miraculous than the alleged
miracle itself. The belief in miracles arises from
the pleasing sensations which they arouse, and the
are common adjuncts of religious enthusiasm.
miracle could never be proved so as to be the
foundation of a system of religion.®

Huxley criticizes Hume's argument on the ground that
every event is a part of nature and proof to the contrary is
impossible.
‘Calling our often verified experience a law of
nature adds nothing to its value,’ since we cannot affirm that
the experience will be verified again. Any seeming violation of
the laws of nature would be investigated by science, and its

1 Cobb, p. 224.

:

oe

2 McComb, Worcester, and Coriat, Religion and Medicine, p. 4.
3 Cf. the remarksof P. Dearmer, Body and Soul, p. 315; J. M.
Hickson, The Healing of Christ in His Church, n.d, and The
Heater, passim.
4 Tractatus Theologico-Politicus, Eng. tr., London, 1862, ch, 6,
5 Op. cit. ii, 115 ff. For the sources of Hume's argument see
7,3 Burton, Live and Correspondence of D. Hume, Edinburgh,

» i,

57.

existence would simply extend our view of nature. - Miracle 1s

conceivable, and involves no contradiction, yet evidence for it
must be complete!
It may be added that Hume's ‘experience’ is such as he only would admit.
His own criterion of
evidence, even when fulfilled, is at once rejected by him,? and
some of his admissions—¢e.g., as to the hypothetical eight days’

darkness—tell against his own argument.

A particular volition

of deity may reveal a world transcending ours without violating
laws of nature, which are also volitions of deity. Christ's signs
are part of our experience of the working of God. -As to
miracles establishing a doctrine, the argument has little force
now. Miracles of healing, e.g., need not prove the truth of the
system in which they are found (§ zr), and it is questionable
whether any ethnic system was founded on a miraculous basis.
Christ, not His miracles, established Christianity, but His
miracles are inherent in His religion in a way that those alleged

of ethnic teachers are not.

.

German rationalism, represented by H. S. Reimarus, opposed miracles as impostures effected by
Christ.
. E. G. Paulus, however, regarded them
as ordinary or perhaps unusual events interpreted
by readers as miracles—a thing which the authors
of the Gospels never intended, though they sometimes had mistaken ordinary action for miracle.
D. F. Strauss started, like Paulus, from the
Spinozan principle, and regarded miracles as
legendary accretions—a halo of wonder placed
round Christ’s head by the early Church, because
the Messiah had been expectedto work miracles,
Yet, mythical as they are, the miracles are symbols
of metaphysical ideas.
Literary
criticism in the persons of FE. Renan,
M. Arnold, and W. E. H. Lecky set aside miracle
altogether. ‘Miracles do not happen,’ was Arnold’s
eatchword..

Renan maintained that Jesus

had

to

either renounce His mission or become a thaumaturgist. Miracles were a violence done to Him by
His age—a statement incompatible with Lk 13°—
and yet He believed in miracles,

and had no idea

of an order of nature. Arnold, while opposed to
explaining miracles in detail, thought it a mistake
to rest Christianity on miracle, for, when that was

discredited, ashe believed it had been, Christianit
was apt to go with it. Both Renan and he admitted some truth in the miracles of healing, but
Renan’s description of these comes short of what
is said of their thoroughness and ease, and is, in
fact, grotesque.® Arnold’s idea of ‘moral therapeutics’ assumes that

illness was due to sin, while

Christ, as bringer of happiness and calm, addressed
the moral cause of disease.
Such a method might
be used extensively in the healing art.
.

The assumption that illness was due to sin is not proved, and
some healing miracles are notexplainable by moral therapeutics.
In any case Christ had a power which has not been imitated,
and the other miracles are quite as well attested as those of
ealing.

a

.

The literary pantheism favoured by BR. W. Emer.
son (g.v.) saw miracle everywhere, therefore definite
miracles nowhere.
Miracle as taught by the
churches was & monster.°
Christ’s miracles are
explained by saying that He felt man’s life and
doings to be a miracle—an insufficient account of
onucia.6
There is some truth, however, in the
saying that ‘to aim to convert a man by miracles,
is a profanation of the soul.’? Not dissimilar is
Carlyle’s ‘natural supernaturalism,’ though he admitted that such an event as the raising of one
from the dead would violate no law, but prove the
entrance of some deeper law.®
| Materialism rejects
miracle altogether and
refuses to investigate individual miracles — too
often the attitude of science.
Agnosticism, as
represented by Huxley, admitted the possibility
of miracle,

but,

. 1 Huxley, Hume,

in the

event

of such

‘wonderful

p. 129 ff.; cf., for further criticism, T. De

Quincey, ‘On Miracles as Subjects of Testimony,’ HWorks, Edin-

burgh, 1862, vii. 224f,

2 Cf, ii. 122, 131 with p. 483.
3 Vie de Jésus,

:

Paris, 1863, ch. xvi.

(4 Literature and Dogma,

uo

.

p. 126 ff. (Works,

London,

5 Works, Riverside ed., London, 1898, f, 128; cf. ii. 66.

6 Ib. i, 128,

:

8 Sartor Resartus, bk. ili. ch. 8, Essays, iv. 37.

:

1903,
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events’ happening, would widen its view of nature.
All that would thus be shown would be that all
experience, however long or uniform, is apt to be
incomplete. There would be no necessary divine
power behind such a wonderful event.
But, while science might investigate any ‘wonderful event,’
has it yet explained even an ordinary event? Christianity
regards all events as expressions of divine will, direct or in-

direct, and such as are miraculous are more striking evidence

of that, not just because they arouse wonder, but
use of
their appeal to what is ethical or spiritual in us. They witness
to the supremacy of spirit over matter (§ x5).
:
.

On the whole, the scientific attitude to miracle
is less hostile now than it once was.
Many
scientific men are also religious men, and the new
vistas open to science have made a, spiritual interpretation of the universe more possible.
14. The defence of miracles.—The Apologists
generally connected miracles with prophecy, and
showed that they fulfilled predictions of such deeds
made long ago. They are by no means the sole
evidence for Christianity, though, as the Greek
Fathers maintained, they might help those who
through sin could not see God in His works.
Origen pointed out that Christ’s miracles were not
done for show, like a juggler’s wonders, and that,

unlike a juggler, He demanded a new way of life.
The Fathers commonly appealed to the miracles
done in their day, and Arnobius devotes much
attention to miracles as proving Christ’s divinity.
Augustine first gives a philosophy of the miraculous.
God’s will is the ultimate source of all
things, and nothing can be contra naturam which
happens by God’s will.. Everything is natural,
not to us, but to God.
Miracles are part of an
established order. They are not contra naturam,
but may be contrary to what is known to us of
nature.?
The Schoolmen start from this idea of
uniformity, forestalling the ideas of science, but

not on experimental grounds.
There is a higher
-and a lower order of nature, the former at once
natural and supernatural, God’s ideal plan. In it
are causales rationes et primordiales of miracles.
Tn the actual order, known to us, with its chain of
causes

and

effects,

miracles

could not

originate,

but these have the capacity for higher powers being
inserted in them—all parts of God’s original plan.
Miracles

are not such

to God,

who

can interfere

with the ordo secundarum causarum which is
subject to Him.
Miracles are preter hance
ordinem—the order known to us—but not contra
naturam3®
Again, as the course of things can
be changed by creaturely power, so God’s power
may bring an event to pass otherwise than in the
usual course, so that men may know His power.
This is equivalent to the view that there may be
guidance of forces in nature to a particular result
which may appear miraculous to us (§ 15). Later
the idea came generally to be held that miracles
were areal suspension or violation of the laws of
nature, the view attacked by Spinoza and Hume,
both sides arguing as if all mature’s ‘laws’ were
known to them. Bishop Butler wisely points out
that, while we see nature carried on by general
laws, God’s miraculous interpositions may have
also been by general laws of wisdom.
Nature is
plastic to

Him, and these laws are unknown to us.

There may be beings to whom the miraculous is as
naturalas ordinary natureistous. Butler was arguing against the Deists, but he sometimes forestalls
Hume’s objections, as when he says that miracles
should be compared not with ordinary but with
extraordinary events in nature. With the Schoolmen he tends to regard miracles as part of the
original plan of things. He again forestalls Hume
when he argues that fraudulent miracles do not
le, Cels. i. 68; cf. iii. 22.

disprove
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those

of Christianity,

but

he

is on less

sure ground when he says that Christianity was
offered
and received on the ground of miracles
publicly wrought to attest its truth. J.B. Mozley
continued Butler’s position that miracles are
necessary to arevelation,! but argued, withhim, that
no miracle could make us acceptanything contrary
to moral or true religion. There is order, cosmos, in
nature, but the mechanical expectation of recurrence which would keep out miraclecannot be proved
true, Anything contradictory to experience might
be either some event in accordance with an order
of nature or a direct divine interposition, spirit prevailing over matter: Such a miraculous event, as
the act of a Personal Being, would show moral will

and intention and be evidence of a higher world.
The order of nature might be suspended, if there was
useinsuspendingit.
But the laws of nature would
be suspended, not the laws of the universe, which
would be a contradiction. Suspension of the laws
of nature is possible, and it happens—e.g., where
the laws of matter are suspended by the laws of life.
If spirit be regarded as above matter and capable of
moving it, miracle becomes possible.
,
In opposition to German rationalism Schleiermacher, in his Der christliche Glaube (Amsterdam,
1830-31), maintained that nature admitted of new

elements, consonant as it was to God’s will and
work, even if conditioned by it:

Nature may con-

tain the cause of the miracle, but it appears only
when God callsit forth. Christ had a supernatural
origin and,as sinless, was a moral miracle. Yet
the Virgin-birth, Resurrection, and Ascension were

set aside along with many of the miracles, though
miracle was admitted, since God has complete
power over nature. : Our belief in Christ, according to him, does not depend on miracles.
Thus,

though.

Schleiermacher

‘still

opposes

certain

miracles, he offers 2 constructive theory of miracle.

Later A. Ritschl refused to regard miracles as
contrary to natural law, and held that they were
akin to Providential action. J. Kaftan argues
from the same side that ‘laws of nature’ are unreal, a mere formula allowing us to grasp the
course of nature. . Miracle is such an unusual
event as will awaken us in a special manner to
God’s living government of the world. He works
in all things, but can use special means

to enable

faith to trace His presence. Hermann Lotze also
refuses to regard miracle as setting aside laws
ofnature.
The miracle-working power, by virtue
of its internal connexion with the inner states of
things, can alter these and so modify the result of
the laws. Law is thus turned to account. Even
if there be mechanical necessity, this changein the

internal state of things subject to it causes it to
produce an external miraculous phenomenon.
The
elements of the universe are not ‘selfless and void
oints of attachment

for unalterable

forces,’ but

iving parts of the living One. No law is altered
when miracle occurs, but the bearers of the forces
obedient to these Jaws are altered. The conditioning cause of miracles is in God and nature both,
hence there is no arbitrariness in miracles. Yet
Lotze sets aside Christ’s miracles, partly because
the change in man’s conceptions of nature has
made them dubious
-=.
|:
an
On the whole, modern theology tends to regard
the universe as plastic to God and miracles as the
evidence of will. Even man can produce effects in
nature not producible by nature itself. Such a
view is elaborated by H. Bushnell.*. Again, as by
1 Eight Lectures on Miracles,
Miracles, far from being a
decisive proof of revelation, have now themselves
to be proved !
2 Truth of the Christian Religion, Eng. tr., Edinburgh, 1894,

ti i icrocosmus, Eng. tr., Edinburgh, 1885,
. 2e, Faustum, 26, de Civ. Det, xxi. 7f., de Gen, ad Lit. vi. 13.
4 Nature and the Supernatural, London,
3 Ct. Aquinas, Summa Theol. 1. cv., cvi., Summa ¢, Gentiles,
J fii, 45.
:
ur. xcix. f.
tote
.
.

i. 450f., ii. 478.
1863.
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J. R. Illingworth, divine immanence is made the
ground of miracle.
There is unity rather than

uniformity in nature ; it is due to spirit which uses

matter for its purposes.
The moral aspect of
miracles is also emphasized by him and by other
writers. Christ’s miracles do not interfere with
Jaw, but restore laws which were broken. Disease
is here regarded as due to sin. As to the Resurrection, there is no reason why asinless soul should
. not resume at will asinless body.1_ The supremacy
to an extraordinary degree of spiritual force over
the mere material is also emphasized by A. C.
Headlam in his recent book on miracles.?
From a spiritualistic point of view A. R. Wallace argues for
miracles on the ground that intelligent beings, unperceived by
us, have power over matter, producing supernormal phenomena,
the occurrence of which has been noted in all ages. By this
view he claims that Christ’s miracles as well as answer to prayer
find new support.3

to Him, either because of what He was or because
He was in perfect harmony with that supreme
spiritual power.
.
.
.
It is easy to hold a wrong idea of the uniformity
of nature or, rather, its unity, to adopt Illingworth’s dictum.
Theology has been apt to insist
upon miracle as a sort of catastrophic gap in an
existing uniformity.
Science has tended to forget
the

possibility

or,

rather,

the

fact of

endless

variety in that uniformity.
Such variety is only
the more in evidence with the new discoveries of
science, which now
postulates either an energy
as
the only physical reality or a sub-material basis of
matter with a psychical significance. But, apart
from that, how endless is the diversity even ina
uniform nature, not even two blades of grass precisely the same!
Nor is life explainable in terms
of mechanical uniformity. ‘It uses and controls
matter and energy, and
may exist apart from

15. The question of the miraculous.—Miracles
are not fortuitous events, breaking in upon a fixed them.! Unity, with endless variety, is a better
order of nature. Both they and that order are description of the universe than mere mechanical
evidences of divine will. The more the nature of uniformity. | In the interaction of the forces of the
the universe is revealed to us, the more impossible universe a slight increase of one force will produce
is it to believe that it all merely happened, that a different result.. And, if the forces, the interthere was no guidance or control to produce such action, the result, are guided and controlled, this
a vast and complex result, This impossibility is would not detract from, but only augment, the
only the more increased by recent discoveries in theory of science that this is an orderly universe.
science. * If there is an infinite number of ultimate Such guidance and control are not occasional but
elements all of precisely the same form, it is most continuous, for a true theology can never postulate
unlikely that all these should have happened upon a God outside the universe, interfering with it on
the same form.
Neither matter nor energy pos- occasion. Healways does what is best for it, and all
sesses the power of automatic guidance and con- that the universe contains—not merely its physical
trol. Hence some form of
guidance is essential, contents—is utilized for definite ends. Thus, if a
some directing mind and will, Life is outside the slight increase of one force in any combination of
categories of matter and energy, yet it can use forces—a, re-arrangement of forces—will produce
both, guiding and controlling them in accordance a different result from what is generally produced,
with the laws which govern them. Such guidance miracle becomes possible. The result would show
should not be denied to a supreme will and source more definitely will and beneficence in the guiding
of all life. But, if such guidance is granted, then process. ' Science might investigate this result,
miracles—particular instances of that guidance— might even conceivably reproduce it. Could it
become possible. A fixed order of nature does explain the process? Could it tell how Christ
not necessarily mean that nature is self-contained could do such things in a pre-scientificage? There
and self-sufficing or subject to unalterable mechani- must have been some influence working with Him
cal necessity.
We
do not know all of that order,
or in Him to produce such purposive, intelligent
nor is it likely that it is the only possible order. results,
Science might create life, say, out of
We cannot assert that a limit has been set to certain chemical combinations of: dead
matter.
every combination of matter and energy, to every But could it explain why precisely that combinamethod of guiding these, to every possible result. tion, that arrangement of forces or conditions,
If.so, a miracle is not a breach of the order of produced life? There would not be an act of
nature, which, modifying St. Augustine’s formula creation, but the setting in motion of certain
of known and unknown, may be regarded as one forces already possessing the potency of life.
of which we do not know everything.. As to the Why or how they possessed this would remain un‘laws of the universe,’ all that this means is gover- explained.
oo
‘
:
nance of the universe according to law. If things
- As there are physical so'there are moral and
always happen in an unvarying sequence, this does spiritual facts, not explainable in terms of the
not exclude guidance, nor does it mean that the
former, though they interpenetrate.
Miracles, as
ultimate cause of the sequence has been discovered. such, are not isolated physical phenomena or
Nor, if some phenomenon happened but once, prodigies.. They are not unrelated to any moral
would it be outside law or happen apart from or spiritual sequence. They
have a moral and
guidance,
Man can interfere with nature, utilizspiritual purpose, a clear relation to surrounding
ing its forces to produce new results, without circumstances,
Unlike the vast majority of ethnic
breaking any single law of nature. What man
miracles, Christ’s miracles have that moral and
can do is possible for the mind and will behind the spiritual quality which differentiates them from
universe. Law, again, if it exist in the material, physical prodigies. . They are distinct revelations
must also exist in the screr-material universe of God or of God's nature in relation to the universe
which interacts with theformer. By its laws those and man.
As in a less degree in all His miracles,
of the material universe may be suspended, and in so in a higher degree in the Resurrection, there is
so far as any such action is purposive and benefi- a union of physical and spiritual, such as is
seen
cent it reveals a law of love, a universe governed
also wherever mind and life control matter and
all through according to law by a competent and energy.
Matter is here completely controlled,
good will, A miracle would thus be a beneficent spiritualized, and such an event could scarcely
and intelligent control and guidance of existing have been imagined or: invented.
miracles
forces in accordance with law by a supreme spirit- imagined or invented would have been little
else
ual power, and this is precisely what we find in than wonders.
But Christ’s miracles,
their
the miracles of Christ.
They were natural actions spiritual and moral quality, are continuouswith
with the

1 Divine Immanence, chs, iv. and v., The Gospel Miracles,

3 The Miracles of the NT.
3 Miracles and Modern Spiritualism,

10. Lodge,
Life and Matter, p. 133 ff.; J. S, Haldane, Mechanism,
Life, and Personality . London,
p. 60; cf H.
Bergson, Creative Evolution, Eng. tr., do., 1918,
1911, 5. 13."

MIRACLES
system of the universeas a whole.
Soagain many
alleged supernormal phenomena, are not miracles ;
they do not show a direct moral, purposive action
on the

part of a divine power,

pected
.

and

unexplained human

the

whole

directs

but reveal unsus-

powers.

universe, miracles

If God

are

in

no

sense a rectifying of His own mistakes, They are
instances of the overcoming of evil and disorder
in a universe where these exist and where evil
may have been

necessary

to the world-process,

a

stage on the way to perfection. Yet that perfection is being brought about, and miracles are an
instance of this, since they
clearly show Geod’s
purpose, more clearly perhaps than the more
quietly-working process.
They show, as Lotze
says, that God is so related to matter that it cannot resist Him at all. So Christ’s healing miracles
show that spirit and will are superior to the causes
which produce disease. . Thus in nosense is miracle
contra naturam; rather is it an expression of
divine action in ways which may contradict our
ordinary experience, i.e. our real ignorance of the
universe,
‘
,
The
as an
years
was a
of the

unchanging nature of radium might have been regarded
unalterable law; yet the lapse of time (it takes 2500
for an atom of radium to change) would show that this
mistaken view, a parable of our
knowledge of the laws
universe.

The divine will, acting normally in certain ways,
may act in different ways, perhaps in our limited
view contrary to these.
One set of laws is put
aside for the moment, just as man can transcend
the physical order by his will. Yet order is not
interrupted, for the whole order of nature—all that
happens—is

just the divine

will to which, ¢.9., a

swift ‘miraculous’ process of healing may be as
natural as a slower process, or the turning of water
to wine as natural as the slower growth of the
vine. In either case there is a quickening of a
natural process, and yet to God that quickening
may be perfectly normal.’ Does this take away
the miraculous from what we call ‘miracle’? In
a sense it does, for we tend to draw too straight a
line between natural and supernatural. All events,’
inasmuch as they express the divine will, are
natural, yet they are supernatural in so far as they
all end for us in mystery.
What constitutes a
miracle is its quality, its instant suggestion of
divine
power and goodness.
Mazn’s spiritual vision
is clouded, and he does not always see these in
the ordinary event, nor is that always the fullest
revelation of God. All things speak of God, but
some speak more clearly.
Yet these are by no
means abnormal; they do not occur on inadequate
occasions, nor do they contradict the fundamental
laws of experience. The reign of Jaw is not set
aside,

for the ways

in

which

miracle

is brought

about are still in accordance with law, even if the
miracle happen but once.
.
Certain

persons,

for: no

manifested

through

them;

very

obvious

reason,

seem to possess supernormal powers, or these are
others

have

genius;

others, men of God, have spiritual gifts. What
powers may not be open to one like Christ, in
whom divine power existed and whose sinless will
was in perfect harmony with God’s?. He claimed
to possess divine power, and He said that He came
to do the Father’s will.
Things were therefore
natural to Him which might have been unnatural
to another. Yet His miracles were in subordina-

tion to the moral miracle of His sinless personality,

and therefore in harmony
with it. Divine power
and goodness overflowed, as it were, from Him
upon nature and man.
His miracles are perfect
examplesof the control of the material by the
spiritual, and they prove that all force, all guidance, are in the last resort spiritual. Yet the real
reason for following Him was Himself, not His
signs.
The power by which He wrought these
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was in Him because of what He was.
open

to all who

live upon

the same

It might be
plane, as He

pointed out,
As has already been said, there is no evidence in
Christ’s miracles of the lawless breaking of a ‘law
of nature.’ ‘Rather is it as if existing forces were
being directly influenced, whether neutralized or
quickened, or as if a new force was working with
a natural force to produce a result different from
what the latter could produce.
In the case of
healing disease a slow
process gives
place to a
swifter process, So in the calming of the sea a
natural process is heightened.
In either case there
is the power of will, When walking on the sea,
Christ must have exerted a power which witnessed
to some law quite as much as the law which for
the moment it displaced.: When
water was
changed into wine, was this more marvellous for
Christ than the transmutation of one element into
another as proved possible by science?
In tho case of feeding the multitudes analogy is more difficult
to find. Were bodily needs forgotten through a miraculous
mental exaltation, so that a sacramental partaking of a small
portion of food sufficed? This does not account for the frag-

ments that remained.

We cannot trace the method, but our

limited vision need not detract from its miraculous aspect.
Those most concerned believed that a miracle had occurred,
unless the texts are wholly fictitious.

In Christ it is not a question of divinity breaking through a humanity in acts which are superhuman, but of a constant superiority to humanity
in one who is its perfect type. It 1s therefore no
stranger that His actions should be more wonderful than those of other men than that His teaching
or His sinless life should surpass theirs,
Apart from the general control or guidance of
the universe, divine will may work through normal
or supernormal actions, or may act directly in

specific

cases, for what

are to us miraculous pur-

in some

of Christ’s miracles, we

poses, Speaking is a normal action, but where a
man speaks under the influence of the Spirit there
is inspiration.
Healing by suggestion is supernormal, but, if the suggestion is aided by spiritual
influences, there is a miraculous cure. Again, as
trace more direct

action upon material things. Such action may be
regarded as supernatural because mysterious ; yet
to God it is natural.

All action, human or divine,

is part of an ascending series ; we cannot ey where
the natural ends and the supernatural
begins;
what we can assert is that Christ’s confidence in
His power or in God’s
power working through Him
never faltered.
He intimates that, if men had
faith enough, they could do even greater works.
Have we yet sounded ‘the abysmal depths of
personality,’ or used

to the full the power

of the

ivine spirit working with us?
:
16. Prayer.—The relation of miracle to prayer
may be briefly touched on. If miracle is a special
instance of divine control, then answer to prayer
has a miraculous aspect. Human mind and will
can control existing physical forces or overcome
the laws which govern them.
There is readjustment without catastrophe. To every single fact
there are countless antecedents, and 2, *ittle of less
or more will produce a new result, as _is seen, eg

by the different chemical products obtainable by
even the slightest increase in the number of similar
atoms combining with others to
produce these.
Man himself can produce new effects in the physical
world.
Must we deny this power to God? He
can surely guide, deflect, or neutralize one force
by another, or act directly upon matter and energy

so that a new result will follow, subject, of course,
to every limitation of reason and order.
How
little exercise of power on God’s part would be
necessary to cause rain in answer to prayer!
Since man and man’s actions and thoughts, hence
also his prayers, are a part of the forces of the
universe, when we do not pray, the result, even in

-
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the antiphonal tropes of the liturgy to its final
expression in the great Passion-plays, ‘ Mystéres,"
.
a
and earnest prayer cannot be useless, even if its and ‘ Miracle-cycles.’
The probability of some survival of classical inresult is not just what man wants. If God’s plan
for the universe is so far conditioned by man’s fluencein the medieval drama has led some writers
misuse of free will, how speedily will that plan be to trace all possible ancient dramatic and mimetic
accomplished when man’s will is at one with God’s ! traditions in the period between the closing of the
It is
His will that we pray, and every
answer to theatres and circuses in the 6th cent. to the estabrayer, asa direct manifestation of
His will, is so lishment of a developed liturgical drama in the
‘ar miraculous, and yet, like all miracle, quite 10th and llth; but, notwithstanding the efforts of
natural. God foresees all that will happen in the the modern Greek scholar K. N. Sathas (Ieroprxdy
the

physical world, may be different from what it
d fave been had we prayed. Prayeris energy,

universe;

therefore

He foresees whether we

shall

pray, and whether any particular prayer will be
answered in one way or another. If the occurrence
of certain things in God’s plan depends on prayets
then we must pray. Are we then not free?
Still
we have the feeling of acting as free agents, and
feeling is perhaps here truer than reason.
LrrzraTurE.—The following works for the most part deal
exclusively with miracles. For others, patristic, scholastic, and
modern, see references in the article.
J. Bois, Le Miracle
moderne, Paris, 1907; T..G. Bonney, The Present Relations of
Science and ‘Religion, London, 1913; A. B. Bruce, The
Miraculous Element in the Gospels, do. 1886; G. Campbell, A
Dissertation on Miracles, Edinburgh, 1823; C. G. Clarke, art.

‘Wonders,’ in DCA il. 2041ff.;

W. F. Cobb, Spiritual Heal-

ing, London, 1914; E. O. Davies, The Miracles of Jesus, do.
1913; P. Dearmer, Body and Soul, do. 1909; H. Farmer,
Dissertation on Miracles, do. 1771; P. Fiebig, Antike Wundergeschichten zum Studium der Wunder des
Neuen Testamentes,
Bonn, 1911; A. C. Headiam, The Sfiracles of the NT,
London, 1914; D. Hume, ‘Of Miracles,’ in Essays and
Treatises on Several Subjects, Edinburgh, 1804, Essays, ed. T.
H. Green and T. H. Grose, London, 19073 J. R. Illingworth,
Divine Immanence, do. 1898, The Gospel Sfiracles, do. 1915;
H.
Latham, Pastor Pastorum, Cambridge,
1891; Abbé
Lecanu, Dictionnaire des prophéties et des miracles, in J. P.
Migne, Encyclopédie théologique, ser. it., vols. xxiv., xxv., Paris,
1844-66; W. E. H, Lecky, Htstory of Rationaliem, London,
1865; J. J. Lias, Are Miracles Credible2? do. 1890; Oliver
Lodge, Jan and the Universe, do. 1908; S. McComb, E.
Worcester, and I. H. Coriat, Religion and Medicine, do.
1908; Conyers Middleton, ‘Free Enquiry into the Miraculous
Powers which are supposed to have subsisted in the Christian
Church,’ Miscellaneous Works?, do. 1755; J. B. Mozley, Eight
Lectures on Miracles, do. 1865; J. H. Newman, Two Essays
on Biblical and on’ Ecclesiastical Miractes3, do. 1878; H.
Langhorne
Orchard,
The Attitude of
Science towards
Miracles, do. 1910; Blaise Pascal, Pensées, Questions sur les
Biracles, Giuvres, Paris, 1758; O,. Paeiderer, The Early
Christian Conception of Christ, Eng. tr., London, 1905; R.
Reitzenstein,
ellenistische
Wundererzdhlun, en, Leipzig,
1906; C. A. Row, The Supernatural tn the NJ’,
London, 1875;
P, Saintyves, Le Discernement du miracle, Paris, 1909; W.
Sanday, Bishop Gore's Challenge to Criticism, London, 1914;
T. B.
Strong, The Miraculous in Gospels and Creeds, do. 1914;
M. Carta Sturge, The Truth and Error of Christian Science
; F.
Temple, The Relations between Religion and

Science, do. 1884; J. M. Thompson, Miracles tn the NT, do.

1911; T. Trede, Der Wunderglaube im Heidentum und tn der
alten Kirche, Gotha, 1901; R. C. Trench, Notes on the Miracles
of our Lord’, London, 1847; A, R. Wallace, Miracles and
Modern Spiritualism, do. 1896; O. Weinreich, Antike Hetlungswunder, Giessen, 1909; J, Wendland, Miracles and Christtanity, tr. H. R. Mackintosh, London, 1911.

J. A. MACCULLOCH.
MIRACLE-PLAYS,
MYSTERIES,
MORALITIES.—1. Introduction.—As was indicated

in the introduction

to the art. DRAMA,

the origin

of the medieval drama, like that of the Greek, is
to be found in religious observances.
It is true
that from the earliest reigns of Norman kings in
England secular pageants were common features
of any day of special rejoicing ; but these were not
strictly dramatic in their nature, nor did they contribute to the essential development of the form.
The true beginning of the long course which leads
up to Shakespeare and Racine is found in the
Churches; the most striking fact in the history of
the medieval drama is its evolution from the
simplest germs in the responses of the liturgy
into
anelaboratenew
form without the influenceof either
antecedent or contemporary dramatic material.
Though many steps and many dates in the history
of the Miracles and Moralities are still to be discovered, and their due place to be assigned to many
influences, it is possible to write a clear history of
the drama in the Middle Ages from its origin in

Soxlwsov wept Tod Oedrpov Kal rijs povorkys Toy Bufaytwayv, Venice, 1878) and his followers to found the

medieval ‘religious drama on the ruins of the
ancient Greek, preserved in Byzantium and carried
to the west by the returning crusaders, it is the
opinion of most scholars.that no more can be said
than that there was possibly a continuance of the
mimetic tradition, kept alive by wandering, outlawed entertainers—a tradition that may have
helped the development of the drama by aidin
the survival of some feeling for dramatic form, an
may later have had a part in the secularization of
the religious drama.
(For the Byzantine stage see
K. Krumbacher, Geschichte der byzantinischen
Litteratur?,

Munich,

1897,

BP.

for the views of Sathas, J.
Traditions

of the

Dark

644-648,

746-749 ;

8. Tunison, Dramatic

Ages,

Chicago,

1907;

for

the subject in general, Chambers,
Zhe Medieval
Stage, i. ch. 1.)
ot
2, The liturgical drama.—The antiphon, of
Eastern origin, introduced into Italy by St. Ambrose, was the germ from which the medizval
drama developed.
Certain antiphonal services had
many dramatic possibilities, which more or less
unconsciously began to take form in the tropes, or
interpolations in the liturgical text for certain
feast-days. The most important from the standoint of dramatic history were the tropes of the
aster mass, the earliest dramatized form of which
is the ‘Quem
queritis.’ This, assigned to about
the year 900 and ascribed to the trope-writer Tutilo
of St. Gall (Karl Young,

‘ The Origin of the Easter-

Play,’ in Publications
Assoc.

of America,

of the Modern

March

1914),

Language

seems

to

have

have

sent

developed into a considerable play as a trope of
the introit

for

the

day,

and

to

out

branches which, combining with other ceremonies,
such as the ‘ Visitatio sepulchri,’ and other dramatic
forms, such as the ‘ Prophete,’ grew into the great
Passion-plays and Miracle-cycles.

This earliest form is:
*Interrogatio.

,

Quem quaeritis fn sepulchro, Christicolae?
Responsio.
:
Lot
Jesum Nazarenum crucifixum, o caelicolae.
Non est hic, surrexit sicut praedixerat ;
ite, nuntiate quia surrexit de sepulchro.

.
The last word,

Resurrexi.’
‘ Resurrexi,’ is the first word of the

at

etc.), this

Easter introit. By textual accretions, partly by
additions from. the Vulgate, but more often by
‘free composition,’ and
by the development of a
dramatic setting (the ‘sepulchrum’) and truly
dramatic personalities (the three Marys, the angel
the

tomb,

trope

grew

into

a well-

developed though brief liturgical play (MS Brescia,
15th cent., quoted by Young), and attained a much
larger development as a ‘Visitatio sepulchri’ at
the end of Easter matins.
.
.
The altar served as the setting for the ‘Quem
uzeritis’ plays, as was natural, for it
symbolized
the tomb of Christ (Young, p, 45). This made
easy the

ritis’

transition

to the

as part of the

Easter matins

use of the ‘Quem que-

‘Sepulchrum’

(the ‘ Elevatio

ceremony

crucis’ following

at

the

‘ Adoratio crucis’ and ‘Depositio crucis’ on
Good
Friday; the ceremonies were symbolical of the
burial and resurrection of Christ). This second
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and dramatically more fruitful use of the ‘Quem
queritis’
grew by textual additions, such as the
sequence ‘Victims paschali,’ and by additions of

incident—first,

details of the

Biblical

the visit of the three Marys

Peter

and

John);

story (¢9.,

to the tomb, and of

secondly,

secular

imaginative

details (e.g., the visit of the Marys to the ‘unguentarius,’ or dealer from whom they bought the
necessary
spices, a character who later
became
popular in the vernacular Passion-plays).
Though there was a considerable dramatic development of the ‘Quem queritis,’ it remained
strictly a liturgical drama; it was chanted, the
parts were taken by churchmen, there was little
real dialogne, and the setting was of the simplest.
In certain late forms there are introduced motives
that do not belong to the events of Easter morning,
such as the kiss of peace accom anying the greet-

ing ‘Surrexit Christus,’ or the “Rollive

ortas ’ cere-

mony prescribed by the ritual for the dedication of
a church. These
point to the possibility of a development of the Easter play which, however, was
not to take place in the ‘Quem quzritis’ proper.
This matter will be considered in speaking of the
Passion-play.
‘
But the ‘Quem queritis’ was not the only

drama

of Easter-week. The ‘Peregrini,’ attached to the
vespers of Easter Monday, established in the 12th
cent., was known in England, France, and Germany.

The simplest form tells of the journey to Emmaus
. and the supper there (Petit de Julleville, Les Bfystéres, i. 67; Chambers, ii. 37). In others Mary
Magdalene appears, or the Virgin and the other
Marys greet the risen Christ; or a new scene is
added of the incredulity of Thomas; or there is
even a merging of a developed form of the ‘Quem
queritis,’ the ‘Peregrini,’ and

the Easter morning

ceremony of the ‘ Elevatio crucis.’
Parallel with the plays of the Resurrection,
other liturgical plays developed as parts of the
office of other feasts, The Christmas season was
the most productive; but there were plays for
Epiphany and certain saints’ days, particularly
that of St. Nicholas,
Though evidence of their
existence has been found, the plays for many
oceasions have entirely disappeared. A Christmas
drama, the ‘ Pastores,’ commemorating the visit of
the shepherds, grew out of a Christmas introittrope,

modelled

on

the

Easter

‘Quem

quaritis.’

It
begins ‘Quem quaeritis in praesepe, pastores,
dicite.’ It is purely liturgical, very simple in
form, and of infrequent occurrence in the MSS,
but is of interest for its connexion with the ancient
and still popular representations of the crib, or
creche, of the infant
Christ (see BAMBINO), and for

its influence on the more fruitful dramatic forms
into which it was absorbed.
The essence of the
play is the visit of the shepherds, 4 crib with
images of the Virgin and Child, the announcement

of the birth of

Christ by a boy ‘in similitudine

angeli,’ the singing of the ‘Gloria in excelsis’ by
the angels and a hymn by the shepherds, a dialogue
between the shepherds and two priests * quasi
obstetrices,’ the adoration of the shepherds, and
a finel hymn,
/
. A. more common form of Christmas drama was
the ‘Stella,’ a play of the visit of the Magi, origin.
ally consisting of antiphons and simple prose dia
logue, representing the following of the star, the
visit to the Infant,

the offering

of

gifts, and

the

warning to the Magi (Creizenach,
Geschichte des
neueren Dramas, i. 60; Chambers, ii. 45; Petit de
Julleville, i. 51; textsin du Méril, Origines latines,
and in Coussemaker, Drames liturgiques).’ The
simplest and probably the earliest examples are
from Rouen and Limoges.
This form of liturgical
lay

developed

MSS of the

early.

Dates

are

uncertain,

but

late 11th cent. have the play in a well-
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developed form. As the Easter ‘Quem
quzritis’
centred about the ‘Sepulchrum’
and thatof Christ-

mas about the ‘ Presepe,’ the ‘Stella’ had as its

starting-point the star. <A gilt star, the points
sometimes holding candles, was lowered from a
hole in the ceiling or held up’ by an assistant.
Like the Nativity plays, the ‘Stella’ developed

partly

from

dumb

show,

and

the

simpler

forms

continued parallel with the expanded forms and
outlived them.
The dozen or so complete extant versions of the
play vary considerably. The drama developed by
the representation, in action instead of narrative,
of the visit to Jerusalem, by the addition of various
scenes in which Herod plays a part, as, eg., his
anger at the escape of the: Magi and his order for
the massacre of the innocents, and even the actual

representation of the massacre, and finally the
Jament of Rachel, which had received independent
dramatic treatment. As Chambers puts it, ‘the
absorption of the motives proper to other feasts of
the
Twelve Nights into the Epiphany play has
clearly begun’. (ii. 48). This absorption was to
result in certain larger and more complex plays
made

up

by

the

joining

of

the

‘Pastores,’

the

‘Stella,’ and the ‘Rachel.’ It is only in view of
the result from this fusion and of the expansion of
certain parts that the ‘Stella’ is of great importance for the later history of the drama. ‘The part
of Herod fev by expansion and emphasis even to
take the first place in the English
Corpus Christi
cycles. ,
:
Y More important:for
the future of the medieval
drama than any of ‘the forms thus far. considered
was the ‘Prophete,’ which had a curions origin,
first studied by Sepet (Les Prophetes du Christ).
It was based on the a ooryp hal Sermo contra
Judeos attributed in the’
Middle Ages to St.
Augustine,

but really of later origin, and

used in

many churches as a lesson in the Christmas offices. .
In the passage so employed, the author invokes
thirteen witnesses to the divine mission of Christ
and calls upon them to predict His coming. The
rophets invoked are Isaiah, Jeremiah, “Daniel,
Hoses, David, Habakkuk, Simeon, Zacharias,
Elisabeth, John the Baptist, Vergil, Nebuchadrezzar, and the Sibyl.
‘The dramatic growth of
this sermon had certainly
begun by the llth
century. In the earliest forms the play follows
the sermon closely, but is written in verse.

Clas-

sical language and even direct quotations from the
Eclogues appear in the prophecies of Vergil aud

the Sibyl.

In later examples from Laon and Rouen

the dialogue is expanded, the ‘precentor’ is relaced by two ‘appellatores’ or ‘vocatores,’ and
Balam is added to the Prophets,
More remarkable is the little added
drama of Balaam and his
ass, which has been considered by many writers
the origin of the notorious Feast of the Ass, but
which is perhaps more probably a reaction from
the disturbing festival. In the Rouen text the
part of Nebuchadrezzar is also expanded into a
miniature play: Shadrach, Meshach, and Abed-nego
refuse to worship the image, are cast into the fiery

furnace, and escape all harm, whereupon the king
testifies to the might of the coming Saviour.
- Tt will be seen that at this stage of development
the ‘Prophets’ necessitated a much more complex
setting than was usual with liturgical drama—the
throne of the precentor, the fiery furnace, distinct
costumes (described in the rubrics), Balaam’s ass.

This was a beginning of the complexity that was
to characterize the great Miracles. * -:
This complexity and the fusion alludedto above
may be seen in a Latin play preserved in a 13th
cent, MS (Royal Library, Munich; text in du
Méril).. It is a combination of most of the Christmas dramatic forms. St. Augustine sits with the

prophets at his right, the chief of the synagogue
and the Jews at his left. The prophets foretell the
Messiah; the head of the synagogue is angered at
their blasphemies.
A new character, the ‘bishop
of the children,’ interposes the suggestion that St.
Augustine shall be questioned. The Rabbi in
anachronistic and pedantic words argues the impossibility of the
Virgin-birth, and St. Augustine
answers,
The argument is taken up by the choirs
of prophets and Jews, the one singing ‘Res
miranda,’ the other ‘Res neganda.’ So far the
lay is an expanded ‘Prophete,’ still mostly
fitergical in feeling and form, The prophets take
their places in the church, and a play of the
Annunciation begins abruptly. This part is brief.
The Scriptural dialogue between the Virgin and
the angel is followed by the visit of Elisabeth.
The next direction is that Mary
‘vadat in lectum
suum... et pariat filium.’
The choir hails His
coming, and immediately
the ‘Stella’ begins. A
star shines forth,

the

three kings

follow

hints

the

it, and

appear before Herod; an angel
announces the
coming of Christ to the shepherds (the ‘ Pastores’
element).

The

devil

that

angel

has

deceived them, but they are convinced
by the
chanting of the ‘Gloria in excelsis’ by a heavenly
choir; they seek the cradle and worship Christ ;
they meet the Magi bearing gifts. The Magi are
warned not to return to Herod, who orders the
killing
of the innocents. The mothers lament
their Tost

children (the ‘Rachel’ element)

the idols

fall,

; Herod

falls dead, and is seized by demons.
An angel
sends Joseph into Egypt. The king of Egypt
advances, accompanied
by a choir singing ‘choses
fort profanes.’ The Holy Family arrives in Egypt;
and

the priests,

unable

to restore

them, are converted.
Finally the choir chants a
malediction against Herod and the Jews.
The
Jast part is free and individual in composition.
Petit de Julleville thinks it unlikely that it
was played in church (because of the ‘ episcopus
puerorum’),

and that

more

likely it was

given

in

& monastery school.
:
As this play well represents the form attained
by the liturgical drama through the combination
of types and free composition, certain plays founded
on the stories of Daniel and Lazarus represent
another development — the expansion of single
scenes in the older plays into independent dramas.
Most interesting, because the first liturgical play
attributed

to a definite author, is the ‘

aniel’ of

Hilarius, a cosmopolitan Goliardic scholar, disciple
of Abelard, who flourished in the first half of the
12th cent. (text in J. J. Champollion-Figeac,
Hilarii versus et ludi, Paris, 1838, and in du
Méril). The ‘Historia de Daniel representanda’
opens with the feast of Belshazzar; the mystic
words appear, and Daniel interprets them; Darius
enters Babylon with his army and kills Belshazzar ;
Daniel appears at court, refuses to worship the
king, and is thrown to the lions; the angel brings
Habakkuk

to

him;

Daniel

is again

in

favour.

The play is expanded by choruses in honour of the
various personages, ‘conductus Danielis,’ ‘conductus regine,’ etc. The chant to Daniel (as also
in the similar
play from Beauvais) is a hymn in
honour of the
birth of Christ.
This, as well as
the rubrics, indicates the connexion of the
lay

with the liturgy; but the note at the end, ‘This
done, if the play has been given at matins, let
Daniel sing the Te Deum, if at vespers the Magnificat,’ indicates

the office.

that it was

not a regular
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part

In this partial detachment from

of

the

liturgy we see the beginnings of that development
which was to take the drama entirely out of the
hands of the clergy.
.
_ 3. The secularization of the drama.—The indications of a tendency to make the liturgical drama

more popular that we have seen in the expansion
of certain

themes

in the ‘ Prophetz,’ in the freer

and more poetical composition of many of the later
liturgical plays, in their comparatively independent

position

in relation

to the Church

offices, are

emphasized by the gradual change in the language,
spirit, and setting of the plays, as they progressed
towards that final and almost complete secularization which should take them out of the Church and

out of the control

of the clergy, and

make

them

great popular spectacles rather than expositions of
hristian faith. The degrees of popularization
were innumerable.
In the 15th cent., even when
the purpose was edification, whole scenes were
often frankly amusing and vulgar, with no religious
significance whatever —¢.9., in the scene or playlet
of Mak and the shepherds in the Towneley cycle,
and in the comic scenes of the German Passion-plays.
The vernacular came by slow degrees to replace
Latin. At first the two languages appear side b
side; in the earliest examples the local speec
appears only in refrains or in the lines of a few
minor characters, or in the less impressive passages.
But there is no discoverable rule; the same character may speak Latin in one passage, French in
another.
One of the earliest cases of the two
languages used together is the ‘Sponsus,’ a 12th
cent. play of the wise and foolish virgins from
Limoges (text in Romania, xxii. [1893];

du Méril).

Here a considerable part is in the ‘langue d’oc’;
the angel who announces the coming of the
bridegroom speaks only French, the virgins both
languages.
Therefrains arein French. The final
words in which Christ condemns the foolish virgins
are

first

Latin

and

then

French,

ending

thus,

perhaps to make the lesson clear and impressive
to the congregation :
:

‘Amen dico
Vos ignosco,
Nam caretis lumine ;
Quod qui perdunt [MS pergunt)
Procul pergunt
Hujus aulae limine.
Alet, chaitivas! alet, malaureast
A tot jors mais vos penas livreas ;
En efern ora seret meneias.’

Occasionally, as in the ‘St. Nicholas’ of Hilarius,
the vernacular is found only in the refrains. In
other plays it is a translation of the preceding
Latin lines—an indication of the reason for the
use of the common tongue—as in the 12th cent.
‘ Adam’ (text from Tours, first ed. by V. Luzarche,
Tours, 1854;

K. Bartsch, Chrestomathie de?ancien

francais‘, Leipzig, 1880), and in many. German
plays. Latin and the vernacular were even mingled
in the lines, as in the Beauvais ‘Daniel’ (text in
Coussemaker, no. iv.):
‘Vir propheta Dei, Daniel, vien al Rol,
Veni, desiderat parler & toi,’ etc.

Some late dramas are wholly in the vernacular,
except for refrains or certain impressive passages,
In France particularly the development of the
drama was marked by the adoption of a more
varied versification,
The earliest liturgical plays
were entirely in prose, the later ones mostlyin verse.
In these later forms ‘the versification is rather complicated,

very varied; almost all are written in stanzas.
But these
stanzas differ in the numberof lines and in metre; the lines are
syllabic, but vary in length from four syllables to ten’ (Petit de
Julleville, i. 23).
.

Dactylic hexameters also are used, sometimes
leonine, as in the lament of Rachel in the Fle
‘Interfectio puerorum’ (cf. Petit de Julleville, 1.
49; text in du Méril; MS in Orléans Library):
‘Odolor!

O patrum mutataque gaudia matrum!’

Occasionally lines are quoted or imitated from
the classics; ¢.g.,
.
*Quae rerum novitas aut quae vos causa subegit

Ignotas temptare vias? Quo tenditis ergo?
Quod genus?
Undedomo? Pacemne huc fertis, an arma?’
. (cf, En, viii. 112-114),

As important as this change in language

is the
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adual secularization of the spirit of the plays.
The last part of the composite Munich
play referred to above will illustrate this point.
Though
written

in Latin, one

part

is an

original secular

poem in praise of spring, filled with pagan allusions and with no liturgical or Biblical connotation. The introduction of the comic element and
of the melodramatic in the passages relating to
Balaam’s ass and Herod points to an equally strong
secular influence, one that was to lead to some of
. the most striking and unfortunate developments of
the great Miracles and even of the Passion-plays
of the 15th century. We must not make the mistake of ascribing all the crude humour and vulgarity of Miracles to a naive and simple taste for such
things; as Petit de Julleville points out, even in
plays as early as those of
Hilarius a conscious
vulgarization has begun, a conscious appeal to an
audience rather than a congregation, and the
author’s intention is even satirical.
The secular tendency which
perhaps had most
to do with the final almost complete secularization
of the medivval drama was the elaboration of the
setting required by the constantly increasing
length and
complexity of the plays; for this
development brought about the transference of the
plays to the open (first the churchyard or square
in front of the church, then the main square of the
town,

or several

places

at once),

and,

still more

important, gradually brought the plays under the
control of the laity. It is a long way from the
simple ‘sepulchrum’ or ‘preesepe,’ the two
chanted
parts, the lack of appropriate costume,
of the ‘Quem queeritis’ to the varied setting, the
many characters, the costumes of the ‘Conversio
- Pauli’ (Petit de Julleville, i. 69; text from Fleury
MS, mentioned above, in du Méril, and in Cousse-

maker, no. xiii.) with its several ‘sedes’ for Saul,
Judas, etc., its two scenes, Jerusalem and Damascus, its armed men, and its ‘lectus’ for Ananias,

or the Munich
its ‘sedes’

‘Prophets’ described above, with

for the

prophets,

its ‘lectus’

for the

Virgin, its shining star, its mouth of hell, its
many characters. Henceforth the change in setting was one of degree rather than of kind; the
elaboration merely followed the increasing complexity of the plays as they added one incident
after another.
the altar, the

Within the church, the crucifix,
‘sepulchrum,’ the rood-loft (repre-

senting heaven), and the crypt furnished the chief
accessaries

of the play.

To

these,

which were in

the sanctuary and choir, were
probably added in
the more elaborate plays ‘sedes,’ ‘domus,’ and
‘loca’ extending down the nave. This natural
arrangement was apparently followed when the
drama left the church, as in the 12th cent. Norman
*Resurrectio.’?
Chambers (ii. 83) suggests such an

arrangement of the ‘lius,’ ‘ mansions,’ and ‘ estals’
required by the prologue, following the analogy
of a Donaueschingen Passion-play of the 16th cent.,
the plan of which is extant (given in Froning, Das
Drama des Mittelalters, p. 277). The prologue
gives the order of the required sets: the crucifix,
the monument (‘sepulchrum’), the gaol, heaven,
hell, Emmaus, Galilee, and six ‘estals’ or ‘sedes,.’

The only other extant French religious play of the
same period, the ‘Adam,’ shows even better how
far the drama had outgrown the simplicity of the
‘Quem queritis.’ The Latin rubrics indicate not
only a complex setting, but great care in stage
management, even extending to the gestures and
voice of the actors.
:
For instance:
Jace; around it
be sweet flowers
hang fruits. ...
dalmatic ; before
ared tunic, Eve
ailk’ (Chambera,

‘Let there be built a paradise in a higher
let there be'draperies of silk. . . . There shall
and foliage; various trees from which shall
Then the Saviour shall arrive, clothed in a
him shall be placed Adam and Eve, Adam in
in a woman’s white robe and a veil of white
if. 80).
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The rubrics mention not only the costumes for
all the characters, and the localities—paradise,
hell, a cultivated field—but also ‘ properties’—a
spade, a rake, chains for the devils to use, cauldrons for them to beat upon, flames.
The development of the liturgical drama was
practically complete by the 13th century. Thereafter the growth was mainly outside the church,
secular and more vernacular, much more rapid and
national.
Theliturgical drama was much the same
in different countries, but the vernacular religious
plays took on national characteristics in the 14th
cent. ; so that thenceforth,

to be understood with

any clearness, the special literary types that developed must be studied by countries. Furthermore, the influence of particular authors and of
particular methods of representation makes itself
€.

.

4. England.—The early dramatic history of
England is difficult to trace, for much the larger
number of plays have been destroyed. The
development of the liturgical drama in England
must be partly guessed at from that of France,
Only the slightest indications of what it originally
was are extant. The earliest dramatic piece is the
‘Quem queritis’ from the Winchester troper
dating probably from about 979 (text in W. H.
Frere, The Wrnchester Troper, London, 1894).
This is not nearly so simple as the St. Gall ‘ Quem
ueritis’ mentioned above. More interesting is
the very full account of the ‘Quem qusritis’ ceremony
in Bishop Ethelwold of Winchester’s Concordia regularis, which probably dates from 965
to 975 (Chambers, ii. 14, 306;

[1891] 365).

text in Anglia, xiii.

This includes a simple trope not much

more elaborate than the St. Gall

ever, Chambers (ii. 15) says:

one.

Of it, how-

:

‘The liberal scenario of the Concordia regularis makes plain
the change which has come about in the “Quem quaritis”
since it was first sung by alternating half-choirs as an introittrope. Dialogued chantand mimeticaction have come together,
and the first liturgical drama is, in all its essentials, complete.’

The only other extant English text of the
liturgical period is a 14th cent. ‘Quem quzritis’
from Dublin.
But church inventories, accountbooks, and statutes indicate the existence of the

‘Pastores,’

‘Peregrini,’

‘Resurrectio,’

‘Stella,’

* Propheta,’ etc., at_ a number of places, including

York, Lichfield, Salisbury, and
William Fitzstephen, writing of
cent.

in London,

Lincoln; an
the late 12th

records

‘repraesentationes miraculorum quae sancti confessores operati
sunt, seu repraesentationes passionum quibus claruit constantia
martyrum’ (Vita S, Thome, quoted by J. P. Collier, History of
English Dramatic Poetry 2, London, 1879, L 11).

. OF a Beverley ‘ Resurrectio’ (c. 1220) the (bilinal) text of only one actor’s part remains. So
ittle do we know of this ear. Y. period that it
cannot be decided whether the liturgical drama
passed directly from Latin to English, or whether
there intervened a Norman-French period.
The full development of the English Miracleplay came in the 14th cent., and during the next
two centuries and more it can be studied more
clearly from extant texts... Whether or not the
English drama received a special impulse from the
establishment

of

the

Corpus

Christi

festival

in

1311, the most characteristic English dramatic
form, the Corpus Christi processional cycles, were
founded soon after that date. The Chester plays
were probably given first in 1328. The dates of
the establishment of the other cycles are not
known, but references to them are found as follows:

Beverley, 1877; York, 1378; Coventry, 1392. In
1350 there isa reference to a‘ludus filiorum Israelis’
at Cambridge,

From

this time on there was

the

greatest activity throughout the country.
~
It will be impossible to analyze at all adequately
even the chief monuments of the period under consideration ; the four great Corpus Christi cycles
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.and the minor ‘instances of dramatic activity can
hardly be mentioned.
Generally the English
Miracle-plays were represented in separate scenes,
each

by

a

‘pageant ’—

different.

:

trade-gild,

o

on

.

its

own

:

‘a high scafolde with two rowmes, a higher and a lower, upon

_

four wheeles. In the lower they apparelled them selves, and in
the higher rowme they played... . They begane first at the
abay gates, and when the firste pagiante was played it was
wheeled to the highe crosse before the mayor, and so to every
streete ... to se which playes was greate resorte, and also
scafoldes and stages made in the streetes in those places where
they determined to playe theire pagiantes’ (Archdeacon Rogers’
description of o
play at Chester, 1594, quoted by Pollard,
Ean Miracle Plays, p. xxv).
.
.

Though the plays were given by the gilds, they
were under the direction of the town council,
which made the strictest rules concerning the
manner, thoroughness, and promptness of the per-

formance—e.g., at York (1415):
‘And all maner of craftsmen yat bringeth furthe ther
pageantez in order and course by good players, well arrayed
and o aly spekyng, upon payn of lesyng ot ©.8, to be paide to
the
chambre without any pardon’ (York Plays,
Lucy
Toulmin Smith, p. xxxiv).
:
.

The plays of the cycle were not the work of one
author, but an ‘organic growth.’ The number of
gilds acting varied ; hence there was also a variety
in the number of plays or scenes. The play for
each gild was often slight in subject—e.g., ‘Adam
and Eve, an angel with a spade and a distaff
assigning them to work,’ played by the armourers
at York. An outline of the subjects of the York
cycle (probably composed towards the middle of
the 14th cent.) will give an idea of the wide range
of the plays:
:
the Creation, the Temptation, the Fall, Noah

and the Ark, the

Sacrifice of Issac, Moses in the Wilderness, the Prophecies of

Christ, the Annunciation, the Birth of Christ,
the Magi, the Slaughter of the Innocents, Christ
the Temptation, the Woman taken in Adultery,
Lazarus, Judas, the Last Supper, the Crucifixion,
* of Hell, the Resurrection.

the Shepherds,
in the Temple,
the Raising of
the Harrowing
.

Although this list is incomplete, we can see in it
all the elements that we have found in the Continental liturgical plays, and may be permitted to
suppose that the Miracle-cycles developed by the
extension and amalgamation of liturgical forms
such as the ‘ Prophets,’ the ‘Stella,’ the ‘ Pastores.’
Though, like their French and German contemporaries, the authors

allowed

themselves

con-

siderable freedom in expanding the Biblical text
(as, ogra in the part of
Herod), yet the characters
most freely drawn are almost exclusively those of
persons to whom neither Scripture nor legend
ascribes either name
or individuality.
Such
personages as Cain’s ‘garcio,’ or servant, Noah's
wife, the shepherds, are introduced for the sake of

relief—often inappropriately, it seems to us, as in
the Crucifixion scene.
fo.

‘It is to this desire for dramatic relief that we owe the story
of Mak and his sheep-stealing in the Coventry cycle—our first
English comedy’ (Pollard, p. xli).
.

_

In the Coventry cycle there are’ various characters that link the Miracle with the Morality, the
dramatic form more characteristic of the later
years of the pre-Elizabethan drama. _ Such characters appear as Death, Veritas, Misericordia, Pax.
The earliest known English Morality is lost. It
was a 14th cent. play,
,
‘setting forth the goodness of the Lord’s Prayer... in which
play ali manner of vices and sins were held up to scorn, and the
virtues were held up to praise’ (J. Toulmin Smith, English
Gilds, London, 1870, p. 137).
:
cot

_ The earliest Morality that has survived is ‘The
Castle of Perseverance.’
.
.

Ita purpose waa ‘to trace the
spiritual history of Zumanum
Genus... from the day of his birth to his appearance at the
Judgment Seat of God, to personify the foes by whom his path.
way is beset, the Guardian Angel by whose help he resists them,
-and the ordinances of Confession and Penance by which he is
strengthened in his conflict’ (Pollard, p. xlvi).
,

The play is wordy but impressive ; it has logical
development and unity of purpose. - The stage

directions show that it was

e aborately presented.

‘The

most
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famous morality is ‘Everyman,’

com-

posed in the 15th cent. ; it is thoroughly dramatic

in Janguage and treatment...
The great Moralities were followed by shorter
ones dealing
with narrower subjects
— ‘didactic
interludes,’ Pollard calls them. . From these are derived most of the common notions regarding Moralities. One of the earliest is ‘HyckeScorner.’ Some
are written in praise of religion, others In praise
of learning (e.g., the ‘Interlude of the Four Elements’).
Some of the later interludes are real plays,
in the modern sense—e.g., ‘A New and Pleasant
Enterlude; intituled the Marriage of Witte and
Science,’ licensed 1569-70. The amusing lines, the
act-division, and the characterization make
the pla:
modern rather than’ medieval. John Heywood's
plays illustrate still better the change that was
taking place in dramatic art—a change which was
to lead rapidly to the splendid Elizabethan drama.
5. France.—The development of the liturgical
drama outlined above carried us into the 12th
century. In France there are few plays known of
the 12th and 18th centuries, the period when the
drama became thoroughly secularized.
Of the
12th cent. two lays are known, Jean Bodel’s ‘ Jeu
de Saint Nicolas’
and Rutebeuf’s ‘Miracle de
Théophile.’ In the 14th cent. the French drama
first acquired its national character.
Petit de
Julleville says that forty-three plays of the period
are extant, all except one being ‘Miracles de
Notre Dame.’
Here we have a form not found
generally in other countries.
That there must
have been other forms of plays in this century is
certain ; the

derivation of the dramas of the 15th

however they

vary in story and in source, all

the medieval

drama

cent. from those of the 12th and 13th makes this
clear, Forty of the plays of the Virgin are in one
MS in the Bibliothéque Nationale. These plays,
have

as a central
theme a miraculous event brought
about by the intervention of the Virgin—always a
mechanical and unexpectedintervention.
In other
respects—in style, stage-management, songs—the
plays are so similar as to make them seem, if not
the work of one author, at least the répertoire of
one company ; and this is the more likely
as such
lays were performed by societies, called * Puys,’
ormed for the purpose.
In the 15th cent. for the first time the word
‘Mysttre’ appears as a dramatic term, and in this
century it meant a representation of either Biblical
story or the lives of saints. The NT was more used
than the OT, for, as we have seen, the interest of
the Middle Ages in the OT was chiefly in the foreshadowing of the redemption of mankind.
This
view accounts for the inequality and lack of dramatic feeling in theuseof OT story.
Furthermore,
was not original;

it did

not

build up a play from a situation as did Corneille or
Racine,

but

transcribed

Scriptural

narrative

re-

gardless of dramatic effect. mo,
Though the French ‘ Mystéres’ seldom approach
the completeness of the
English cycles, they are
often cyclical in form and extremely long. The
famous ‘Passion’. of Armoud Gretan is about
65,000 lines, a length attained not merely by prolixity but by following
the career of each of
the apostles after the Crucifixion. ._The French
Passion-plays, the most notable of the ‘
Mystéres,’
centred, of course, around the Passion, which they
developed in a painfully realistic manner; but

they were extended at the pleasure of the author

by the addition of any scenes preceding or following the main event.
‘The Mysteries based on the
legends of the saints, also popular in this period,
had often a local interest.
. ‘Many were composed for a certain province, city, or brotherhood, in order to celebrate a patron saint, to commend a relic,
or to give sanction to a pilgriiage’ (Petit de Julleville, i, 230).
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6. Germany.—The

Germany,

but

from

early

those

texts

that

are

are

scarce

extant

in

it

appears that the liturgical play had much the same
history as in other countries, and that the transition from the Latin to the vernacular took place in
the same manner. As early as the 12th cent. the
Tegernsee ‘ Anti-christus’ (textin Froning, p. 206),
though written in Latin, has several secular characteristics:

an

ambitious

plan,

allegorical

figures,

and particularly a political motive, for it is ‘a
subtle vindication, on the one hand, of the Empire
against the Papacy, on the other of the ‘rex
Teutonicorum” against the ‘‘rex Francorum”’
(Chambers, ii. 64). In the 14th and 15th centuries
the religious drama flourished in Germany, its
‘most characteristic form being the Passion-play, of
which numerous texts survive. There were also
some cycles, such as those for Corpus Christi from
Swabia (15th cent.). The Passion, which came in
the 14th and 15th centuries to be the chief theme
of the religious drama in France and Germany,
had seldom been represented in the liturgical
drama. . The nearest approach to a Passion-play
was found in the dialogued versions of the ‘Planctus
Marie.’ The earliest Passions seem to have been
in Italy (Siena, c. 1200; Padua, 1244),
The
earliest text is German from Benediktbeuern.
Like other medieval dramatic forms, the Passionplay grew by additions and by amalgamation with
other forms, either ‘prefigurations’ of Christ or
events following His
Passion. By the 14th cent.
the form was well developed, but its main period in
Germany was from 1400 to 1515. Great ‘ Passions’
were played at Frankfort, Alsfeld, Friedberg, and
other

towns.

Some,

as at Eger

and

Donauesch-

ingen, were cyclical in extent.
7. Modern survivals.—Traces of medieval dramatic ‘custom can be found here and there in
Europe to the present day. In general the survivals areno more than dumbshow like the popular
creche, or representation of the infant Christ at
Christmas, which is, however, rather a reversion

to the ceremony from which the Christmas play
was derived than -a survival of the play. Most
notable in this way are the representations of the
Passion-play that have been either kept alive in
out-of-the-way places or revived, most famous
among them being that of Oberammergau.
The
first mention of it is in 1633, and the oldest text,

dating from about 1600, contains traces of two
earlier texts (K. Trautmann, Oberammergau und
sein Passionsspiel, Bamberg, 1890). In 1662 the
text was altered by the weaving into it of the
version of Sebastian Wild, the Augsburg Meistersinger, and parts of that of Johann Aelbel. In
the middle of the 18th cent. it was further remodelled by the Benedictine Rosner after the
model of the Jesuit drama, and in 1780 Rosner’s
bombastic version was simplified by Knipfelberger.
Its present simple and dignified form is the work
of two authors, P. O. Weiss and M. Daisenberger.
The play is given every ten years, in pursuance of
the original vow on deliverance from pestilence.
Other versions of the Passion-play have been performed in recent times at Brixlegg and Vorderthiersee in the Tyrol and at Héritz in sonthemn
Bohemia (A. Hautfen, Ueber das Héritzer Passionsspiel, Prague, 1894). Representations of this kind
occur to this day in southern Italy (T. Trede, Das
geistliche Schauspiel in Siiditalien, Berlin, 1885).
Lrreraturz.—i,

GexzraL.—W.

Creizenach, Geschichte des

neueren Dramas, Halle, 1893 ff.; E. K. Chambers, The Mediaval Stage, 2 vols., Oxford, 1903; bibliography in Chambers, ii.
R xiiiff., and in F, H. Stoddard, References for Students of
firacle Plays and Mysteries, New York, 1887; lists of texts in
Chambers, fi. 407-461, and Petit de Julleville, op, cit. infra, il.
ii, Lrtureicay Prays.—Léon Gautier, Hrstotre de la poésie
liturg’
au moyen age, vol. i., ‘Les Tropes,’ Paris, 1886 ; C, E.
H. de Coussemaker,
rames liturgiques du moyen dge, Rennes,
1860; Carl Lange, Die lateinischen Osterfeiern, Munich, 1887 5
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E. du Méril Origines latines du thédtre moderne?, Paris, 1896;
M. Sepet, Les
'rophetes du Christ, do, 1878, Origines catholiques du théatre moderne, do, 1901.
:

li, Exaanp.—A, W. Pollard, English Miracle Plays

Oxtord, 1890; K. L. Bates, The English Religious Drama,
New York, 1893; C. Davidson, English Mystery Plays, New
Haven, 18923; texts, The Chester Plays, re-ed. H. Deimling,
London, 1893; The Digby Plays?, ed. F. J. Furnivall, do. 1896;
us Coventria, ed. J. O. Halliwell, do. 1841; Towneley
Plays, re-ed. G. England and A. W. Pollard, do. 1897; Jer,
Plays, ed. Lucy Toulmin Smith, Oxford, 1895.
iv. Fraxca.—G, Paris and U. Robert, Miracles de NostreDame, 8 vols., Paris, 1876-93; L. Petit de Julleville, Histoire
du thédtre en France: les Myst2res, 2 vols., do. 1850.
vy. Grrmany.—-R. Froning, Das Drama des Mittelalters,
Stuttgart, 1891; L. Wirth, Oster- und Passionssptele bis zum
1éten Jahrhundert, Halle, 1889; J. B. Wackernell, Alideutsche
Passionsspiele aus Tirol, Graz, 1897; E. Wilken, Geschichte
der
geistlichen Spiele in Deutschland, Gottingen, 1872; G.
Milchsack, Die
Oster- und Passionsspiele, Wolfenbuttel, 1880.
vi. Irauy.—F. Torraca, It Teatro italiano dei secoli XIII,
XIV,e XV, Florence, 1885; A. d’Ancona, Origini del teatro
ttaliano?, Turin, 1891, Sacre Rappresentazions det secoli XIV,
XV,¢ x VI, Florence, 1872;
A. Lumini, Le Sacre Rappresentaziont italiane, Palermo, 1877.
'

A. I. pu P. COLEMAN and A. D. CoMPToN.
MIRROR.—The invention of the mirror! seems
to coincide with the beginnings of the higher civilization, following upon the institution of metallurgy. It is clearly an instance of adaptation of °
the polished reflecting surface of metals, The
Egyptian mirror apparently set the mode for all
subsequent developments of the instrument, at
least in the Western world.
:
1. Mirrors of the anctents.—-These were almost
invariably hand-mirrors for ladies’ toilette purposes.
The Egyptian

were made

of bronze

(not brass, as

often stated), or similar mixed metal.

From six

to eight inches in diameter, they were elliptical in

shape, with the long axis at right angles to the
handle, which also served as a stand. The polish
was

extraordinarily

fine, and

in

some

cases still

remains?
: Mirrors are not mentioned

in Homer, but were

used in classical Greek times, and borrowed by
Rome.
Few Greek mirrors are extant, but their
shape suggests derivation from Egypt, as does
that of the Roman mirror from
Greece. Both
Greek and Roman artificers preferred the absolutely

circular

form,

with

the

handle

as in the

Egyptian original. They were usually made of
bronze, with 20 to 30 per cent of tin ; some specimens are silver or silver-plated. The. Romans
developed the box-mirror, consisting of two circular disks
joined by a hinge. At the back of Greek
and Roman mirrors embossed work was _usual.®
The most numerous collections are from Etruria.
The Etruscans were sedulous imitators of Greek
art, and much of their work on mirror-backs is
interesting and intelligent, though lacking the
fineness of Greek technique.
Pliny
notes the
manufacture of glass mirrors backed with tinfoil
at Sidon, but the invention did not succeed, and
had to be repeated in the Middle Ages, The
Romans made large mirrors also, similar to the
modern cheval-plasses, but fixed in the walls of
rooms, and working up and down like a windowsash.° The mirror-case was especially developed

1 The word is derived from Lat. miratorium (mirari) (OED,
8.0.) Similar formations are foundin Skr. darpaga, * mirror’;
Gr. Spwrdgw, Spdrrw, ‘see’; Pers. dyinah, Baluchi ddénk,
di, ‘see’; O.H. Germ. spiagal, Germ. Spiegel,
‘mirror’; Av.
‘mirror’; Lat. speculum; O. Ch. Slav. zriicalo, ‘mirror,’
The mirror is also connected with the shadow
‘see.’
pozricats,
-0.H. Germ. sefikar, ‘mirror,’ sc, ‘shadow’; O. Ir. scathdn,
O. Ir. scaterc, “ mirror,’ for *sedth‘shadow’;
scdth,
‘mirror,’
derc, ‘shadow-seeing’ (0. O. Ublenbeck, Kurzgefasstes etymol,

ere

scr alting,

Sprache, Ainsterdam, 1809, p. 122; W.

Geiger, ABAW, 1 Cl. xix. i. (1890) 213; O. Schrader, Reallezx.
der indogerm. Altertumskunde, Strassburg, 1901, p. 784). Here

also belong Heb. 7x72, ‘mirror,’ 7x9, ‘see.’

:

2J, Q@. Wilkinson, Jfanners and Customs of the Ancient
oo
Egyptians?, London, 1878, ti, 350,
3 W. Wroth, in Smith’s Dict. of Gr. and Rom. Antiquities’,
lum * (xérorrpoy {class.}, éxowrpov, Evowrpov).
8.0. ¢
xxxvi. 26 (193); one was found at San Remo.
4 EIN
5 J. H. Freese, in EBrll, 3.0,
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by artists. Metal mirrors were known in northern
India by the Christian era,! and they were used to
some extent by the Central American peoples,?
while the Hebrews were familiar with them at
an early period for women’s use.’ In Greek art
Aphrodite is sometimes representedas holding a
mirror; and in the Indian marriage ritual a mirror
is placed in the left hand of the bride to enable her
to dress her hair.4 A mirror and a comb are not
infrequently found on Scottish sepulchral monuments of the early medieval period, but their
precise signification is still uncertain.®
2. Medizval mirrors. —The mirror-case continued
to be popular among the rich, but the mirror itself
became smaller, and was usually carried on the
erson.

‘Probably the largest mirror known in the Middle Ages did

not exceed the size of a plate.’6

:

The circular shape was retained.

This method is a noteworthy, but futile, attempt
at a combination of metal and glass.
‘Considering the
great quantity of glass manufactured for
windows from the thirteenth century onward, it would have
been curious if the idea of employing a substance admitting of
80 high a polish had not suggested itself to the mirror-makerg
of theday.
But until a really satisfactory metallic backin
was discovered, the advantage of a looking-glass over a stee
mirror would be slight, and
this fact may account for the
persistence of the latter for domestic use down to so late a
period. The amalgam of mercury and tin which gives the
modern looking-glass its efficiency was not known before the
sixteenth century.’8

_ A final improvement was effected in the middle
of the 19th cent. by the French invention of plateglass. Backing
for glass was known in the 13th
cent., and in the 14th there was a gild of glassin

Niiremberg,

but

it was

consciousness.

The philosophy of

Hinduism
was fond of mirror-analogies when discussing this connexion.

-

.

‘The person .. . thatis seen
in the eye,

This is Brahman.1

thatis the Self. ...

‘The person that {s in the mirror, on

him I meditate.”
‘I meditate on him as the likeness, Whoso
meditates on him thus, to him a son is born in his family who
ig hia likeness, not one who is not his likeness.’ 2
:

In the simpler thought

of uncultured peoples,

however, the reflexion is « spiritually real soul.
The Andamanese ‘do not regard their shadows, but their reflectiona (in any mirror) ag their souls,’? and in one account of

‘the Fijians a man’s likeness ‘in water or a looking-glass’ was

regarded as his soul.4
Savages of New Guinea when first
looking into a mirror thought their reflexions were their souls,5
while the New Caledonians believed that their reflexions in
mirrors or water were their souls,6 and the Macusis of Guiana
held the same belief about the reflexion in the eye of another.7
Many terms for the soul point to thesame notion, The Melan-

esian atai (‘soul’) means ‘reflexion,’8 and the same meaning

belongs to many terms among the Indonesians.9

a,

‘The reflecting surface was usually of polished steel or other
metal, and steel mirrors were still in use in the sixteenth century.’
There is a reference to a ‘round “looking-glass ” of Catherine
of Aragon, which was probably a polished metal surface with a
sheet, of glass over it. An arrangement of this sort had been
employed
since the thirteenth century, and in the inventories
of the Dukes of Burgundy, dating
from the fifteenth century,
we hear of the Verre 2 mirer, evidently a looking-¢!
27
:

mirror-makers

soul, self, and

first in

Hence the frequent notion that there is something uncanny about a mirror, a belief which
culminates in the idea that the reflecting surface
has abstracted and retains the soul.
‘ There is a pool in a Saddle Island river (Melanesia) into which
any one who looks dies; the malignant spirit takes hold of his
life by means of his reflexion in the water.19 The Zulus havea
similar terror of looking into any dark pool; a beast therein
will take away their reflexions.11 “The Aztecs supposed that to
see one’s reflexion in water wherein a knife had been
meant a stab to the soul,l2 and the Galelarese forbi
children to look in mirrors, which will take away their beauty.15
Manu said (in rules for a sndtaka): ‘Let him not look at his
own image in water.’14 The old Greeks had the same maxim ; to
dream of seeing one’s self reflected foreboded death, and Frazer
explains the story of Narcissus on these lines.J5 The Rabbis
laid it down that one must not look into a mirror on the
Sabbath, unless it were fixed on a wall, Later they forbade
men generally to use mirrors, as being effeminate, reserving,
however, the privilege to their own relatives, as being ‘close to

the government.’16

The Rabbinical,idea was doubtless merely

puritanical.

'

:

With these notions is connected the custom of
covering mirrors or turning them to the wall after
a death.
‘It is feared that the soul, projected out of the person in the

shape of his reflection in the mirror, may be carried off by the
Venice that mirror-making acquired commercial ghost
of the departed, which is commonly supposed to linger
importance.’ :
/
:
about the house till the burial.'17
:
oo
he mirror naturally has lent itself to the pro- This practice is widely spread over Europe, and
duction of curiosities, mostly the result of experi- occurs in Islim.’® Similarly, sick persons should
mentation.
The effects of concave and convex avoid looking into a mirror, and it is advisable for
surfaces seem to have been known at an early time a bride to refrain from using a mirror in modern
in both the East and the West. The ‘magic mirror’ Greece. Since the mirror holds the soul, it is
of China and Japan reflects on a screen an image said to be extremely unlucky to break a lookingof its back.’° In medieval Europe small spherical glass.”
:
glass mirrors were known as Ochsenaugen.
The
‘A mirror,’ say th sectarian Russian Raskolniks generally, ,
:
use of reflectors to
produce light and heat was “is an accursed th thing.’21
:
early discovered, as
by the Greeks and Central
Americans.
Mirror-writing is often practised by
1 Chhandogya Upanigad, vu, vil. 3 (SBE £ [1900) 135).
ambidextrous persons, as by Leonardo, and it also
‘an,
‘On
the
Aboriginal
tants
of the Andam:
occurs pathologically in forms of aphasia.
Islands’ SAT xil. [1882] 162.
=
3. Superstitions connected with
the mirror.—The 18 2, Williams and J. Calvert, Fiji and the Fijians, London,
property of reflecting images naturally inspires
wonder, and thus tends to produce superstitious 109. 3 Chalmers, Pioneering in New Guinea, London, 1887, p.
beliefs and practices. Most of these are connected
oe pt. iL, Taboo and the Perils of the Soul, London, 1911,
with the common idea that the reflexion of a
P
7E,
F, im Thurn, in JAT xi, [1882] 363.
oul.
personishiss
. -

3 Bi Man, “On the

Oneof Darwin’s children,

at nine months old, turned to the looking-glass on hearing his
name called.’ 12
iz
:
:

p. 196 ff.

These two cases illustrate the connexion between
1 Milinda-paftha, rv. i. 60 (SBE xxxv. [1890] 189).
2G53, pt. 1, The Magie Art, London, 1911, ii 243.

3 J, Jacobs, in JH, 8.0.!; Ex 888,18 323, Job 8718, 1,Co131,

“ glass’ refers to the metal mirror.

.

.

AV

4A. Hillebrandt, Rituallitteratur (=GIAP iil. 2), Strassburg, 1897, p. 65.
5 J. Anderson, Scotland in Early Chr, Times, 2nd ser., Edin-

burgh, 1881, pp. 61, 62, 68, 178, 181.
6

Guide to the Medieval Room,

9 EBril, ¢.v,

British

Museum, 1907, p. 213.

wp

1 Archimedes was said to have set fire to enemy ships by
means of gigantic mirrors or burning glasses.
p 2. H. Hofiding, Outlines of Psychology, Eng tr., London, 1891,

of th

8k. H, Codrington, The Melanesians, Oxford, 1891, p. 250f.
9A, C. Kruijt, Het Animisme in den Indischen Becki
The Hague, 1906, p, 13. See
generally GB3, pt. ii., Taboo,
p. 92ff.; A. E. Crawley, The I
of the Soul, London, 1909,

‘ Asavage who had been made to look into a mirror exclaimed,

“YT gaze into the world of spirits!"

Aborig a l Inbabitante

y Godrington, in JAT x. [1881] 313.
ollaway,
Nursery
Tales,
ete.

London, 1868,p. 312 f, PY

13GB3, pt. ii.,
1s Zb., quoting
J. won Negelein,
ib iy. 8 aS :

ANE, Cling of

the Z

the

Zulus, Natal and

Taboo, p. 93, quoting B. de Sahagun.
M. J. van Baarda.
For further instances ct.
ARYW v. [1902] 24-26.
xxv, [1886] 135).
:

38 Jacobs, in JE, a.v.,

quoting

Shab. 149a.

17 GBS, ph. ii, Taboo; pe O4 Ls cf, PRU. 233,
18 Jacobs, loc. cit. ; GB, pt. il.,

Taboo, p. 95.

|

19 J. O. Lawson, Modern Greek Folklore and Ancient Greek

Religion, Cambridge, 1910,

20F, T. Elworthy, Evil

p. 10.

Lye, London, 1895, p. 83, and esp.

von Negelein, p. 23f.
21 GBS, pt. ii, Zaboo, p. 96.

MISHMIS
On

the other hand, a mirror,

as when set in a

ring, may be used to repel demons.! ivination by means of a reflecting surface is an
ancient and world-wide practice, its principle being
that figures representing the souls of persons at
the moment or in fature actions may be seen, A
pool of ink is a common substitute for the mirror
(cf. art. CRYSTAL-GAZING), and a combination of
mirror and pool of water was used at Demeter’s
sanctuary at Patre, where was a sacred spring,
but its use was permitted only in cases of
sickness,
‘They tie a mirror to a fine cord, and let {t down so
far that
it shall not plunge into the spring, but merely graze
of the water with its rim... they look into the the surface
mirror,
and
it shows them the sick person either living or dead.'2
--

It is also used, especially

- lands,

to discover

one’s

in German and Slavic

future husband

or wife.?

Divination by mirrors is a variety of a widespread method of ‘seeing,’ the most frequent
instrument being the crystal ball. A magic mirror
possessed of the power of speech is not uncommon
in folk-tales ;5 and in Shintoism actual worship is
rendered to mirrors which, originally presented to
deities, have come to stand for the divine beings
themselves.¢
:
The supernatural associations of mirrors are
chiefly the foregoing, but one or two of a miscellaneous order may be noted, as illustrating the
general subject.
Pausanias describes a temple near Megalopolis, within
which
was a mirror fixed on the wall. ‘Any one who looks
mirror will see himself either very dimly or not atall, into this
images of the gods and the throne are clearly visible"?but the
The
Greeks kindled sacred fires by means of the mirror
crystal,
and the same was the case in China and Siam, while inor the
Inca
kingdom the new fire was kindled at the summer
solstice by
means of a concave mirror turned to the sun.8

4. The mirror in metaphor.—The optical properties of the mirror are so important and impressive
that all civilized thought is. permeated by ideas
derived thence.
One or two only can be cited.
The Hebrew paremiographer says: ‘As in water
face answereth to face, so the
heart of man to
man,’® while the Buddhist suttas speak of ‘a way

of

truth,

called the Mirror

of

Truth.2°

Mirror

was a favourite component of titles of books in
Elizabethan literature, in its meaning of ‘true
description,’ and its meaning of ‘ pattern, exemplar,
model’ is similar. Shakespeare writes ‘the mirror
of all Christian kings.’ ‘To hold as ‘twere the
mirror up to Nature’ uses the simplest connotation of the term. An interesting metaphor is
used of psychic processes; ‘the mirror of the
mind’ occurs both in Chaucer and in Shakespeare.
Among new sources of metaphor are the two remarkable biological and chemico-physical analogies
to the optical fact of mirror-image (in which Tight
becomes left and vice versa).
All vertebrate
animals, many invertebrate, and the leaf and
other systems of plants are bilateral, one side

being

the

mirror-image

of

the

other,

while

the

formation of right-handed and left-handed crystals
is connected with the division of acids into right
and left according to the effect produced in relation
to polarized light,

LITERATURE.—With the exception of the well-kno
wn archnoJogical works on antique mirrors and popular
folklore collections, the relevant literature is included in the article,

:

MISHMIS.—The

A. E. CRAWLEY,
Mishmis are a tribe who in.

habit the Mishmi hills, a section of the mountai
n
1 PRG. 35%,
.
:

2 Paus. vil. xxi, 12 (tr, J. G. Frazer, London, 1898),
3 Von Negelein, p. 28.
“Eng. ‘mirror’ has the meanings of ‘a Magic
glass’
‘crystal’ (OLD, &.v.).

SCP, p. Sit.

or

6 W. G. Aston, Shinto, London, 1905, pp. 218, 72, 134f.
L. A. Waddell, Buddhism of Tibet, do. 1895, pp. 303, 445. 5 cf.
7 Paus, Vil. xxxvii. 7.
- 3 GBS, pt. i, The Magic Art, ii, 243 ff.
9 Pr 2719,
10 Mahaparinibbdna-sutta ii. 8 (SBE xi. [1900] 26),
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ranges on the northern frontier of Assam,
shut in the eastern end of the Brahméputra which
between that river and the Dib&ng, a region valley,
prac.
tically unexplored, consisting of steep ridges,

covered as a rule with tree forest, and
including
some peaks 15,000 ft. in height (IGI
xvii. [1908]
377f.).
The
are divided into four tribes, speak.

ing

three

distinct

but probably connected lanmost western tribe is known
fidu, Midhi, Nedn, or Chillikata, ‘ hair-cropped as
they inhabit the Dihang valley with the adjoin ’ ;
ing
guages,

hills.

. The

To their east are the

Lithun, or

Bebijiya,
‘outcasts,’ who speak
ractically the same language.
East of the Bebijiyas are the Taying or
Digaru Mishmis, beyond the Dig&ru
river.
The
Mijus are still further east, towards the
valley of Dzayul, a sub-prefecture of Lhasa, Lama
of these live beyond the British frontier. Most
The
numbers counted
at the last three Censuses in
Assam were 217, 98, and 271 (Census ep. Assam,
1891, i. 203; 1901, i, 189; 191], i. 134).
x. Ethnology.—The Mishmis have been identified
by some authorities with the Miaotza or Hmeng
,
the aborigines of Yunnan, whose name has been
interpreted to mean ‘children of the soil,’ ‘roots,’
or as a contemptuous reference to their ‘simpl
dirt’ (J. G. Scott and J. P. Hardiman, Gaz.e
Upper Burma, pt. i. vol. i. (Rangoon, 1900] p.
597 ff.).
,
.

*8o far as the means at our disposal permit
us to draw
conclusions, it seems most probable that
belong neither to the Tibeto-Himalayan northese four tribes
to the AssamBurmese branch of the Tibeto-Burman languages.
They seem
to be descendants of clans which, when the parting of
the ways
between the two branches took place, accompa
nied
neither,
but made their own way at different periods into
looking the Assam valley from the north’ (G. the hills overA. Grierson,
Census Rep. India, 1901,
263).

2. Relations with the British Government.—
The British first came in contact with the Mishmi
s
in 1825, when Lieut. Burlton reported that the
‘Mishmah’ were inhabited by tribes ‘who were
very averse to receive strangers.’
Other officers
visited them between that time and 1851, when
M. Krick, a French missionary, was murdered
by them.
Then followed a succession of outrages,
In 1885 one of their headmen was taken to visit
the Calcutta Exhibition.
Soon after his return
he died, and the tribe, holding the British Government responsible for his loss, decided that the
head of a British subject should be buried with
him, in_order to propitiate his spirit.
So the
slew a British subject and carried off his head.

An expedition in 1899-1900 reduced them to submissio

n, and since that time they have given little
trouble.
But they are keen fappers of rubber,
and it has been found expedient to prevent them
from crossing the Brahmaputra into British territory for that purpose (B. C. Allen, Gaz. Lakhimpur,
1905, p. 55 ff.).
:
3. Religious beliefs.—The best account of their
religious
beliefs is that by E. T. Dalton, Descriptive Ethnology of Bengal,
Calcutta, 1872, p. 16£.:

‘The religion of the Mishmis is confined to the propitia
of demons whenever illness or misfortune visits them. tion
On
these occasions the sprig of a plant is placed at the door to
intimate to strangers that the house is for the time under
tabu.
They appear to have no notion of a supreme or
benevolent deity.
They worship Mujidagrah as a god of
destruction, Damipaon as
god of the chase and knowledge,
and Tabla as a god of wealth and disease, and a great many
others without name.
It appears both from Lieutenant
Rowlatt and the Abbé Krick’s notes that the Mishmis have
riests, but they are few in number and have to be brought
From & distance when required.
M. Krick describes one that
he saw at a funeral ceremony... . For several days previous
to the arrival of a priest, an attendant was employed in

singing a devotional chant to the accompaniment of a small

bell There was also a preliminary sacrifice of a red cock
and hen, the blood of which was received in a vessel con-

taining

some other fluid, and the mixture carefully examined,

as it ia supposed to indicate if the result will be fortunate
or otherwise.
At last the priest arrived, dressed like an
ordinary chief, but he wore a rosary of shells, and, attached

°
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like horns.
to the front of hia headdress, two appendages
employed
For two days, et intervals, the priest and his son by waving
themselves in singing chants, marking the time
on_ his
put
he
day
third
a bell; on the
a fan and ringing
as
chief’s Tibetan robe, and assumed what may be regarded
cotton,
colored
of
coat
ing
hia pontifical dress—a tight-fitt
shoulder
a small apron, a deer skin as a mantle; from his right red, and
descended a fringe of long goats’ hair dyed bright

with
over his left shoulder he wore a broad belt embossed
to it fourteen

four rows of tigers’ teeth, and having attached
small bells. On his head he placed a bandeau

shells, and round

ornamented

the knot of hair at the top

of his

with
ock.
head a movable plume which turned like a weatherc
by a wild demonlacal dance; but whether
This was followed
generally
a pas seul by the priest, or one in which the people
The object was, however, to
joined, we are not informed.
After
make as much noise as possible to frighten the devils.
from
this, lights were all extinguished, till a man suspended
He was to
the roof obtained a fresh light from a flint.
the
as
it,
produced
careful not to touch the ground as he
light thus obtained was supposed to be fresh from heaven
pt.
234ff.;
ii,
1911,
-[ct. GBS, pt. i, The Magie Art, London,
vil., Balder the Beautiful, do. 1913, i. 2ff.). When the burial
arranged
skulls
the
is of a person of note, animals are slain, and
The
round the tomb {et. BRE &. 499; PRii. 225; L. A. Waddell,
Buddhism of Tibet, London, 1895, p. 484 n. 11, and under the
and
ain
with
flesh
cooked
and
raw
grave,
the
over
built
shed
spirits are placed (the share of the dead), and all the arms,
clothes, and implements he was in the habit of using when
living. The poor, it is said, bury the dead without much ceremony, or throw the bodies into the river’ —

About 1872—the writer gives no clear dates—
~. T. Cooper (The Mishmee Hills, London, 1873)
visited the tribe, and gives some account of their
(p. 180 ff).
appearance, dress, manners, and customs
An earthquake occurred, and they told the chief, Chowsam,
mountain had been
in a neighbouring
‘that the devil residing
angry, and rent the side of the mountain ’(p. 193),
“The Mishmees being polytheists, though of the lowest order,
it was not difficult to make Poso [another chief] understand the
‘The Mishexistence of one Great Spirit above all’ (p. 197).
We are everywhere surmees,’ he said, ‘are very unfortunate.
demons; they live in the rivers, mountains, and
rounded by
trees; they walk about in the dark and live in the winds; we
are constant! suffering from them. ... In answer to a question as to which demon he thought the strongest, after some
hesitation he sald that the demon of fire was the strongest
and most dangerous, as he dried up the water and burnt the
mountains; he was also good-natured, as he warmed them
‘
and cooked their food’ (p. 198).
Polytheism,
‘As to religion, their notions are very vague.
encumbered with all the rites and ceremonies of fetishism,
The yearly sacrifice and feast in honour
is their true creed.
parenta shows that they have some idea
of their deceased
but I could not find out their particular
of a tuture state,
ideas, as death is a disagreeable subject of conversation among
to interpret questions rethem, and Chowsam always declined
‘The two most important ceremonies of
lating to it’ (p. 238).

the Mishmees

are undoubtedly those attending deaths

and

In the case of sickness a soothsayer is called in,
marriages.
and he generally prescribes the sacrifice of fowls or'pigs, accord-

ing to the state of the patient.

These sacrifices he orders as a

propitiation of the demon who is supposed to be instrumenparticularly in
When death ensues,
1 in causing sickness.
the case of a chief, mhittons (mithan, also called gaydl, bos
Mammalia,
frontalis (W. T. Blanford, Fauna of British India,
London, 1890-91, p. 487 ff.)}, pigs and fowls are killed without
stint, and all the old men and women feast to their heart’s content, hospitality being considered a great virtue. They eat in
honour of the departed, talking the while of his great and good
qualities. The body is burnt after two days, and the ashes are
collected and placed in a miniature house, erected close to the
This unique tomb is then surrounded by some
family residence.

of the skulls collected by the chief during his lifetime, which

serve ag a monument of his past hospitality, while the rest of
his treasures are divided amongst his sons, the son-and-heir
taking the lion’s share. When there are no sons the skulls go
tothe nearest male relations, The eldest son takes the title of
am, or chief, and holds a yearly feast in honour of his deceased
father, which is considered one of the most sacred observances
.
among them’ (p. 237).

When Cooper suffered from an abscess in his
ankle, a soothsayer or exorcist was called in... He
was dressed like the other Mishmis, but allowed
his hair to fall in long, unkempt masses over his
shoulders. After inspecting the atient’s foot, he
strip) ed himself naked except for a small loincloth, and produced

a handful

of rushes

from

his

waistbelt, These he began to plait and unplait,
accompanying the operation with a buzzing noise,
he were counting. Occasionally he
as though
would place his hand on the painful spot, and then

shake the rushes over it, keeping his eyes shut the
whole time. After nearly an hour he announced

(Inner)
that two fowls must be killed, which would ensure
He declined to answer what devil had
recovery.
been at work, and what effect the rushes had on
him (p. 252).
LiTgRaTuRE.—The chief authorities are quoted in the article,

W.

MISHNA.—See
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(Inner).-—Die

innere Mission

is the

name used in Germany to describe the sum-total
of those efforts which are made by the Protestant
Churches to ameliorate the conditions of the
suffering of the poor and to bring the institutions
and usages of society into harmony with the will
It is to be distinguished from Die dussere
of God.
Mission (‘foreign missions’) in that it confines its
activities to Germany and Germans resident or
sojourning in foreign lands. It is an endeavour to
overcome the heathenism found within the borders
professedly Christian. It is to be
of a count
om mere humanitarian effort in
distinguish

that it definitely makes temporal and material aid

& means to spiritual redemption, and from the
official activity of the pastors and paid officers of
the Church in that it works through the voluntary
agency of individual Christians or groups of Christians, the pastor’s office being to arouse the spirit
of willingness and marshal its powers for the purpose of redeeming love. It aims at realizing in
sacrificial service the universal priesthood of
believers.
The movement originated after the close of the
Napoleonic Wars when orphan homes were established for children whose parents had lost their
lives in the war (Johannes Falk, Graf Adalbert
von

der Ricke, C. Heinrich Zeller).

A number

of

societies and institutions arose organized on a large

scale for the care of the poor,

sick, and

the saving of

the nursing of the

destitute children.

grew out of the pietistic movement

This

(see PIETISMI),

and was largely inspired by the efforts of Great
Britain in the foreign missionary field, the foundation of the Bible Society, the work of Mrs. ElizaConspicuous
beth Fry, and the City Missions.
Wichern
among the leaders were Johann Hinrich
(1808-81), who in 1833 founded at Hamburg the
Rauhe Haus (a reformatory institution built upon
the household system with a training home for layworkers), and

Theodor

Fliedner (1800-64), who

in

1826 founded at Kaiserwerth the first society for
rison-visiting in Germany, in 1833 the first refuge
or discharged
female prisoners, and in 1836 the
famous Diakonisseninstitut for the training of
nurses and infant teachers. —
mc
‘The name ‘ Innere Mission’ was first employed in
a narrower sense by Friedrich Liicke, of Gottingen,
in Die zweifache, innere und dussere Mission der
evangelischen Kirche (Hamburg, 1843),to mean work

among the lapsed members of the different Christian communities and the fortifying of a weak
church with the help of a strong, while Wichern
broadened out the meaning
of the term to include
all practical Christian work in the homeland and
among Germans in foreign lands (Diaspora).
It was Wichern who first organized the movement on a comprehensive scale in 1848.
The
revolution of that year roused the Church from its
apathy, and opened its eyes to the glaring evils of
heathendom which had grown up in the midst of
the nation.
A Church Diet was summoned at
Wittenberg, where 500 representatives of Protestant German Churches assembled.
Standing on
Luther's grave, Wichern delivered a memorable

address, picturing the wide-spread power of the

paganism which had

arisen

in their midst and the

ita which it had produced, and calling upon the

MISSION
Churches to join hands in remedying these evils.
He sketched on large and statesmanlike lines the
programme of the remedial activities needed, and
proposed the formation of a central committee
(Centralausschuss), consisting of ministers and laymen, to make a survey

of the fields of work, place

the various societies already at work in touch with
one another so as to save overlapping, point out
the need of new effort and help such effort to

succeed, guide the movement as a whole, and,
above all, make it clear that all the several ministries, of whatever kind, were animated by the

one divine spirit of redeeming lovein Christ. Thus
was established a free confederation of all the
activities of the Protestant Churches, so far as
these were extra-official. The object of the Innere
Mission, as defined in the first report of the Central-
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Prussian prisons, and Wichern was commissioned
to visit

the prisons,

investigate

their conditions,

and sug estreforms. Later, Wichern was appointed
Councillor of the Ministry of the Interior and made
a& member of the Evangelischer Oberkirchenrat.
The work of the Innere Mission paved the way for
the social legislation which followed the FrancoGerman War. The most notable results of the |
Innere Mission are the mobilization of women for
Christian work, especially
in sick-nursing, the
Elberfeld system of poor-relief and its extension to
other German towns, and the work of Pastor F, v.
Bodelschwingh (b. 1831), who founded at Bielefeld
a colony for epileptics and unemployed, and organized, with the help of the Government, the national
scheme of relief-stations for tramps.

In the Church the Innere Mission has

given the

ausschuss, is ‘that the Christian Church with all
its resources, and through all its agencies, may fill
and quicken the whole life of the people in all ranks
of society, inspire all social arrangements and
institutions with the might of a love energizing
heart and life—and through all its living members
labour to save the neglected and the poor.’ The
Innere Mission was to be ‘the practising doctor
in the great hospital of the people.’ Its programme
and
policy are set forth in full in Die innere

laity, and especially women, their sphereof service ;

Mission

(Wilhelm Beck), Norway (P. Harem), and Holland

der deutschen

evangelischen

Kirche,

eine

Denkschrift an die deutsche
Nation, written by
Wichern at the instance of the Central Committee
and published in April 1849. This book sets out the
scope of the work and the relations of that work
to the activities of the State on the one hand, and
of the Church on the other. For twenty years
Wichern remained practically the directing spirit.
Pamphlets (Fliegende
Blatter) were published annually at the Rauhe Haus giving reports of the
various agencies carried on.
_The most comprehensive survey of the work is
given in two Jubilee publications of the Centralausschuss in 1899 (Statistik, Fiinfzig Jahre).. These
contain reports by different authoritative writers
on the work done in each of the following departments:

:

.

(1) The care of children, créches, infant schools, care of
cripples,
Sunday schools and children’s services,
reruges and orphanages, country holidays for city
¢

(2) The care of adolescents, associations and homes for
apprentices and journeymen, schools of domestic
economy, Rescue homes, Jugendbund
fiir entschiedenes
gue
{analogous
to
Christian
Endeavour
Ocleties,

(8) The care of tramps and the homeless, colonies for unemployed, homes for girls, railway-station missiona,
Girls Friendly Societies and Lodges, missions to
soldiers and sailors, river and canal boat population,
railwaymen, navvies, brickyard-workers, waiters. |
(4) The quickening of the Christian spirit, city missions,
men’s brotherhoods, support of weaker Churches,
Christian art associations, lectures.
.
(5) Work among emigrants and Germans ifn foreign lands
(Diaspora), pastorates at holiday resorts.
(6) Care of the poor, sick, and infirm, district nursing
associations, Red-cross work in war, homes for imbeciles,
epileptics, inebriates, blind, deaf and dumb.
(7) Combating of social evils, Sunday observance, housing
‘reform, prison missions, temperance work, savings
banks, anti-gambling work, friendly societies, building
societies, Christian education.
.
(8) Christian literature, dissemination of Bibles, tracts,
and sermons, periodicals, libraries, colportage,
(8) Organization of Inner Mission according to province
and district, conferences.
(10) Training of workers for prisons, asylums, unemployed
colonies, nursing, etc., courses of instruction for
social workers,
.

As the result of the Innere Mission the whole
of Germany has been covered with a network of
philanthropic agencies, imbued with the Christian
spirit; the social conscience has been Qnickened and
enlightened, and the efforts of the
Churches have
been co-ordinated and wisely directed. The State
has co-operated.
In 1852 the brothers of the
Rauhe
Haus were allowed to act as warders in

it led to the official institution of the diaconate
in the Evangelical Church in 1856, and gives
material expression to the universal priesthood of
believers.. It has filled a place in the educational
system by caring for orphans and infants, and
counteracting the movement for the secularization
of schools,
;
.
The movement has affected other countries,
especially Switzerland (J. A. Bost), Denmark

(O. G. Heldring). Florence Nightingale received
her first training at Kaiserwerth.
The work of
Thomas Guthrie (Ragged Schools), William Penne- .
father

(Mildmay

Conference),

and

John

Brown

Paton (Lingfield
Homes for epileptics, trainin
colony for unemployed at Wallingford, Nationa.
Home Reading
Union, Social Institutes, Boys’ Life
Brigade, Girls’ Life Brigade, Civic Leagues of
Help) was consciously influenced by the Innere
Mission.
In 1873 J. B. Paton and Francis Morse
summoned a conference at Nottingham ‘to consider the practical relations of Christianity to the
social wants and evils of our time,’ at which Paton
expounded the Innere Mission of Germany, and a
union of allexisting Christian charities and societies *
working for social ends was formed at Nottingham.
W. T. Stead took up the same idea in his agitation
for a Civic Church.
The nearest approach in
England has been the organization of Civic Leagues
(or Gilds) of Help (beginning 1906), which represent
an attempt to adapt the
Elberfeld system to the
conditions of English city life and bring all the
social activities of the civic community into touch
with each other.
LrrrratorE.—J. H. Wichern, Die innere Mission der deutschen Kirche, Hamburg, 1849, Kongressvortrdge, do. 1891 (sea
esp. 12 theses at Second Stuttgart Congress, 1850), Prinzipielles
zur inneren Mission (Collected Worke, vol. iii.), do. 1002; T.
Fliedner, Kurze Geschichte der Entstehung der ersten evang.
Liebesanstalten su Kats
, Kaiserwerth, 1856, Nachrichten
tiber das Diakonissenwerk in der christlichen Welt alter und
neuer Zeit und tiber die Diakonissenanstalt zu Katserwerth5, do.

1867; T. Schafer, Die weibliche Diakonie

in threm ganzen

Umfange dargestelit, Hamburg, 1879-80, Lettfaden der inneren
Mission, do. 1903; Monatsschryt filr die innere Mission, Giitersloh, 1876 ff, (ed. T. Schifer); I,
Nitzsch, Praktische Theologie,
Bonn, 1867-68, vol. fii.;
F. Oldenberg, J. H. Wichern: sein
Leden und Wirken, 2 vols., Hamburg, 1884-87; G. Uhlhorn,
Die christliche Liebestdtigkeit, Stuttgart, 1882-90, vol. ili.; P.
Wurster, Die Lehre von der inneren Bftsston, Berlin, 1895;
P. Worster and M. Hennig, Was jederman heute von der.
inneren Mission wissen muss, Stuttgart and Berlin, 1002; W.
Martius, Dies innere Mission, thre Bedeutung und thr Wesen,

thr Verhdltnis zu Kirche und Staat (ein Wort zur Orientirung

und zur Mahnung), Gitersloh, 1882; J. B. Paton, The Inner
Mission of Germany and tts Lessons for us, London, 1888; W.

Fleming Stevenson, Praying and
Howson,

Deaconesses,

Jiccount of the Institution

do.

1862;

forD

Working, do. 1887; J. S.
Florence

Nightingale,

do. 1851;R. Volf,

Indre Atission, Gens Historie og Grundtanker t kort, Udtog,

1870.

ope rere critics have not been wanting: F. v. Holtzendorff,
Die Brilderschaft des rauhen Hauses, ein
protestantischer Orden
im Staatsdienst, Berlin, 1861; F. A.
W. Diesterweg, Die
innere Mission in threr Gefihrlichheit, Berlin, 1852; G. Rasch,
Ein protestantisches Monchkloster in Moabdit, 1870.

J. L. Paton,

.
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‘

MISSIONS.
"1

Buddhist (M. ANESARI), p. 700.

' Christian—
Early and Medizval (C. R. BEAZLEY), p. 705.
Roman

Catholic (M. Spitz), p. 713.

MISSIONS (Buddhist).—r. In China.—Buddhist missionary enterprises outside of India were
started by King ASoka in the latter half of the
3rd cent. B.c.
On the other hand, a later Chinese
record informs us thatin 217 B.c. (in the reign
of Shih-Huangti of the Tsin dynasty) eighteen
Buddhist monks were brought to the capital of the
empire. The authenticity of the information may
be questioned, but, when we take into account the

facts that Chinese Buddhists used to ascribe the
7th cent. B.C. to Aéoka’s reign, and that, in spite
of that, the date of the story almost agrees with
the historical date of ASoka, the tradition seems
not to bea mere forgery. About one hundred years
after that

event,

as

stated

in

an

official

record,

another contact of Buddhism with the Chinese
took place. An expedition sent to the Western
regions by the Emperor Wu, the most ambitious
sovereign of the former Han dynasty, in 121 B.c.
brought a golden statue and prisoners; and in
2 B.c. the
Yuechi ambassadors are said to have
brought some Buddhist scriptures. These stories
point to the spread of the
Buddhist missions in
entral Asia in the centuries immediately after
ASoka’s missionary enterprises.
Historical records agree in assigning
to A.D. 67
the first official introduction of Buddhism into
China.
The Emperor Ming, stimulated by
a
dream, sent an expedition in search of the golden
man of whom he had dreamt (A.D. 64), and, when

oe

Christian—

. Protestant (H. U. WEITBRECHT), p. 727.
_, Muhammadan (T, W. ARNOLD), p. 745.
Zoroastrian (L. H. GRAY), p. 749.
this period consisted chiefly in translations of the
scriptures and in miracle-working.
Certainly the
works of art and architecture in a new style, aided
by elaborate rituals and music, were great attractions;

the

Pai-ma

temple

relics

(farira,

Chin.

is

said

to have

been

decorated with
mural.
paintings representing
Buddha and his saints; but the worship of
Buddha’s relics and the miracles worked by them
are mentioned oftener than the works of art.
The

shéli) were

represented

by pearls of mysterious origin, and the miracles
ascribed to them were mostly the rising of variegated mists from them.
Little is heard of works
of charity, though they are sometimes mentioned
later than the 4th century.
That the translations
played s great part in the Buddhist missionsis
proved by the work done during the five centuries
after the first undertaking. This was quite natural,
because the Chinese already had rich literatures,
both Confucianist: and Taoist, when Buddhism
came

to China,

and

the

new

religion

found

it

urgent to confront them with scriptures of its own.
esides the translations, the first apologetic
writing is ascribed to A.D. 195, and a series of
apologetics and polemics followed.’ This literature
continued throughout the whole history
of Chinese
Buddhism.
Its most flourishing period was in the
4th and the 5th centuries, during which Taoism
was & powerful rival of Buddhism. These polemics
were mostly carried on by native teachers, while
foreign missionaries were occupied with trans-

the expedition returned .in 67, it brought not only
/
Buddhist statues and scriptures, but also two lations, .
monks, both Indians, KaSyapa Matanga and _ Though polemics do not belong properlyto missionary works,
we may here consider one instance, in order to throw a sideDharmaraksa by name. The
first Chinese Bud- light on our subject. In 195 Mou-tzu, a Confucianist convert,
dhist book, containing the forty-two sayings of wrote 87 sets of questions and answers in defence of his new
Buddha, was written by KaSyapa, and translations faith, These questions may be divided into two groups : (1)
of several texts are said to have followed it. The those from the Confucianist side, asserting that Buddha's
religion was against humanity, and (2) those from the
Pai-ma, or White Horse Temple, was built in ascetic
Taoist side, asserting that immortality (or, rather, physical
Loyang, the capital, and soon after the emperor’s longevity) was attainable only by Taoist practices, not by
brother built another temple.
Conversions en Buddhist teaching. Mou-tzu defended his religion with abunquotations from Confucius and Lao-tse, but the doctrines
masse are said to have taken place in 71, many dant
with which he confronted the attacks were really Buddhist.
nobles and Taoist priests being among the converts. The transcendental idealism of supreme enlightenment was the
The new religion was received with open arms and position which he assumed against Confucianist positivism, and
the teaching of impermanency of physical life was his standingheart 5 the way must have long been prepared ground
against Taoist mysticism.2 This may be taken as a
or it.
.
:
typical example of the apologetic writings of the period.
There is a gap of about eighty years between the
The fall of the Han dynasty in 220 and the
mention of the first missionaries and the advent of subsequent division of the country into the Three
two other monks, one of whom was Shih-kao of Kinedoms were of great significance for the history
Parthia, who came to China in 148 and worked till of the nation, both politically and religiously.
170. He is said to have been of royal blood and to From this time down to the close of the 6th cent.
have left his country because of the fall or decline the country was divided into many contending
of his own royal family. This is one of the evi- dynasties and kingdoms, and in a country like
dences that Buddhism had a strong foothold in China,. where the ruler’s will determines everyParthia and Central Asia. It is quite conceivable thing, the fate of the Buddhist mission was always
that Chinese Buddhism had its source close to influenced by
the vicissitudes of the ruling
China’s western borders at that time. Shih-kdo’s dynasties.
Centres of missions were identical
works are mostly texts from Agamas,! the counter- with the residences of dynasties, and the missionparts of the Pali Nikadyas, and some of them treat aries worked under their patronage, or were
of hygienic matters, connected with the practice expelled by rulers who preferred Taoism to
of counting the respirations, or dndpdna.
Perhaps Buddhism.
Under
these circumstances three
we may see here the first of the medical works of important centres of the mission grew up:
the missionaries.
_
1There are collections of these writings; see Nanjio, nos.
For a century after the great Parthian translator
1472, 1479, 1480, 1481.
os
fio,
we have only scanty records of missionaries, yet - 1471,
2The question begins with ‘Who is Buddha?’
The answer
we have reason to suppose that missions were to it shows that the author was acquainted with Buddha’s
life
going on slowly.
The
Buddhist propaganda in through information which is very similar to the Lalitavistara,
1Cf. B. Nanjio,
Buddhist
171,
2834. Agamas
gamas
o

in

Catalogue, B 382; Anesaki, ‘The Four
Chinese,’
Chinese,
TASS xxxv. . 3 [1908], pp. .

Some critics doubt even the existence of this person, on the
‘ound that the polemic literature flourished not earlier than
he 4th cent., but we omit discussion of the question and follow
the legend,
i

MISSIONS
(1) Chang-in (the modern Sing-an), (2) Lo-yang
(on the
Hoang-ho) in the north, and (3) Chien-yeh
(the modern

Nanking) in the south.

During

the

first half of the 3rd cent. the last two were the
respective capitals of two of the Three Kingdoms,
while the third was situated far in the west,
beyond the reach of Buddhist influence. After
a short interval of unity (280-302) these three
places remained as the three centres of China in all
the vicissitudes of rulers and States. Thus the
missionaries who came to China by land routes
worked mostly in the north, deriving their sources
from Central Asia or the north-west of India,
though some went further to the south.
The 4th cent. was a period of confusion in China,
caused by a hopeless division of the country and
by intrusion of invaders from the north. Yet
Buddhist missions proceeded to cover the greater
part of ,the land, and many of the contending
rulers welcomed missionaries from Central Asia.
One of these men, Fo-t'u-cheng, who came in 310
to Lo-yang from a ‘ western country,’ laboured not

asa translator but as a social worker. . It is said
that he was ‘well versed in magic formule and
saved many people from diseases and sufferings by
his supernatural attainment.’ No fewer than 893
monasteries and sanctuaries were established by
him, and his ‘ disciples’ numbered 10,000. But
his significance in Chinese Buddhism lay perhaps
more in his having educated one of the most
powerful

thinkers,

Tao-in,

than

in

his

actual

works ; though he laboured mostly in the north,
his influence was later propagated to the south by
‘his disciples.
=.
:
.
The demarcation between north and south became more conspicuous when, at the beginnin
of the 5th cent., two comparatively powerfu
dynasties divided the country into two. While
the northern, the Wei dynasty, patronized those
who

came

from

or

through

Central

Asia,

the

southern, the Sung dynasty, invited missionaries
from S. India, who came by the sea route. Moreover, the repeated persecutions of Buddhists by
Taoist rulers of the northern dynasties drove many
missionaries and Chinese monks to the south, and
it was through them that a start was made in
establishing groups of men of similar tendencies,
which became the origin of sectarian division in
Chinese Buddhism.
.
Among those who worked in the north the most
rominent was Kumarajiva, a native of Karachar.
e came to Chang-an in 401, having been invited
by the prince of the Tsin dynasty, and, being
highly patronized by the latter, he worked there
with great success for more than ten years. His
lectures were attended by crowds from various
. Classes of people, and his work of translation was
assisted by the best scholars and men of letters.
It is no wonder that the translations ascribed to
him are ranked as classical Chinese, and that his
translation of the Lotus of the True Law ((9-%]
Saddharmapundarika) remains the most valued
and revered. of the Chinese Buddhist scriptures.?
Kumirajiva was apparently a monk, but his conduct was very irregular, for he lived with many
concubines ; yet his talent was so appreciated and
his fame so high that his patron and the people
honoured him, despite his neglect of Buddhist
discipline and in spite of attacks heaped upon him.
A powerful rival, however, appeared in the
erson

of

hdng-dn in
at the coast
once failed
Kumarajiva,

Later

Buddhabhadra,

who

was

to

in the 6th cent., the Indians Bodhiruchi and

Jhainagupta, the famous translators of many

worked

invited

398. He is believed to have arrived
of Shantung by the sea route, having
to come by land. In contrast to
he observed austere rules of monastic

in the north.

.

Mahayana texts,

mo,

(Buddhist)
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life, and instructed his followers in discipline and

in meditation. At last a critical rupture between
the two great men broke out, and
Buddhabhadra
took refuge in the south, where Tao-dn’s disciples
were living secluded in a monastery on Mount
Lu-shan, in the modern province of Chiang-hsi.
The leader of the group was Hui-yiian (+ 416), and
its members were monks, poets, ‘and philosophers
who were disgusted with the troubles of the world
and devoted themselves to meditation and conversation with one another.
Here Buddhabhadra
found men more congenial than the Buddhists of
the

north,

and

instructed

them

further

in

the

secrets of Buddhist mental training. In this group
of thinkers we see Chinese Buddhism quite acclimatized to the native soil, especially to the
oetic and transcendental mood of the southern
Jhinese, and preparing. for further union of
Buddhist meditation with Chinese quietism. It
was on this ground that a definite school of
meditation, known as Shan-no (Skr. dhyana), later

established itself and further impressed Buddhism
with the poetry of the valley of the Yang-tzu.
Although the followers of the Shan-no school trace
their origin to Bodhidharma, who is believed to
have come to China by sea in 520, the further
source is to be found in the group of recluses at
Lu-shan who welcomed Buddhabhadra. _ After all,
we can assign the foundation of Chinese Buddhism,
relatively apart from foreign missionaries, to Taoan and
Hul-yiian. Yet, parallel with this native
movement, missionary work was proceeding, both
in the north and in the south.
As

we

have

mentioned,

the

south

welcomed

Indian missionaries, many of whom came by sea,
and we find a sudden growth of sea-communication
with India from the dawn of the Sth century.
The pioneer of the sea-voyage from Ceylon to
China was the famous pilgrim Fa-hian, who
arrived at Shantung in 414, and who was followed

by aseries of Buddhists who sailed to China and
worked mostly under the patronage of the southern
dynasties.
The most eminent of these was
Gunavarman, who came to Canton from Ceylon,
via Java, in 424.
He laid the foundations of two
monasteries called Chao-t’i (Chetiya) and Ch’i-ynan
(Jetavana) in Nanking.
Here he instructed his

followers in the strict discipline of the Vinaya and
instituted the system of ordination, as an initiation
into Buddhist mysteries, by establishing a special
centre for the purpose, after the model of the Sima
of Nalanda(q.v.).
The arrival of anumber of Simhalese nuns in 434 under the leadership of a certain
Tissara (?) was probably connected with his institutions and intended for starting nunneries after the
model of Sinhalese Buddhism.
Another group of
nuns came from Ceylon in 438. Among those who
followed the footsteps of Gunavarman are to be
mentioned Kalayasas and Dharmamitra, both
translators of Mahayana

texts;

Gunabhadra,

the

translator of the Sasnyukta-dgama ; and Sanghabhadra, the translator of the Pali Samanta-pusddika, a commentary on the Vinaya written by the
famous Buddhaghosa.
The last of these is said to
have come together with his master, a Tripitakaacharya.}
;
:
In the 6th cent. we have two notable instances
of sea-journeys.
One was the journey of Bodhidharma, mentioned above, who is said to have
remained silent for nine years after his arrival in
China, but who yet succeeded in impressing his
spiritual influence and in opening a powerful stream
of meditative naturalism in China and Japan,
1See

|

J. Takakusu,

Pali | Chrestomathy,

,

»

Pp.

.

Tokyo, 1900,
1s

Tal

pp.

u's con-

fecture tae this ‘master of the Three Baskets’ might have
een Buddhaghosa himself is plausible, but requires further
confirmation.
The translation of the Samanta-pdsddikd is
dated 489.
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The next instance was the voyage of Paramiartha,
who arrived in China in 546 and was invited to

‘To him we owe the translations of

in 548.

Nanking

many of Asanga’s and Vasubandhu’s works and
some other books.
He was the first propagator of
the Yogichira Buddhism in China, even before
Yuan-chwang,

century.
Thus

Middle

the

‘

the

great

.

Buddhist

Kingdom

from

translator

missionaries
two

sides

of

the

7th

to

the

came

by two_routes,

one via Central Asia and the other via Ceylon.’
Their works of translation laid the foundation for
the further development of their religion in the
East, and have given usa rich store of information.
On the other hand, we must not forget the pious
zeal of the Chinese pilgrims who went to the West
in search of truth and scriptures, the most prominent of whom was Fa-hian. It is related that the
missionaries coming eastward and the pilgrims
going westward met one another everywhere in
the 5th and 6th centuries. By the conjoint labour
of these men were completed
the translations of
the four
Agamas, together with several of their
single
parts; the Vinaya texts in various versions,
belonging to different schools;?_and the
important Mahayana texts, such as the Lotus, the
Flower-garland (Avatainsaka), ete.
From these

works we can see how Buddhist ideas and expressions were naturalized in the Chinese language,
which is totally of different structure from the
originals, These books and expressions now form
an integral part of the Chinese language and
literature.
Up to the 5th cent. Buddhist missions in China
consisted chiefly in the work of translation, though
we may suppose that popular propaganda was not
neglected.
Besides these, the monastic institutions
were an integral part of the Buddhist religion,
The first translation of the Pratimoksa (Pali
Patimokkha) and the regular monastic discipline
based

on it were

carried

out by Dharmakéla,.an

Indian, who came to Lo-ying in 250.
In the
5th cent. we see a further establishment of the
regular method of ordination under the government’s patronage and supervision, carried out by
Gunavarman in the south, as mentioned above.
The sustenance of these ordained monks and nuns
was eagerly patronized as a deed of
great(merit by
rulers as well as private persons,
We hear that,
when, in 446, Emperor Ta-wu of the northern Wei
dynasty persecuted Buddhists, there were 3,000,000
of these monks and nuns in his territory alone.
This may be an exaggeration; but it is quite
conceivable

that

there

were

83,000

ordained

patronized by the Emperor Wu (reigned 502-549)
of the Liang (southern) dynasty, the
great protector
of Buddhism,

and

himself

an

ordained

monk.

Besides these regular monks many ascetics were
revered as saints by the people, and they contributed much to the propagation of the religion, but
as much to the
dissemination of superstitions.

They formed an eclectic element in Buddhism by
adopting Taoistic and Indiah ways of living and
practices,

but

there

were

some

who

were

really

saintly, or at least beyond the world. Their lives
are described in the
Book of Saints and Miracles
(Nanjio, no. 1484), and many of them are hardly
to be distinguished from the Taoist ‘men of
mountains.’’ The people accustomed to look upon

1 According to Nanjio, App. if., among 72 translators who
worked between 67 and 420, there were 15 Indians, 7 Yuechis, 5
Parthians, 7 Kubhans, 21 from the western countries and 17
Chinese; among them 22 worked in the south, of whom 5 were

Chinese,

Among 43 workers who worked between 420 and 550,

14 were Indians, 10 from Kubha and other western countries,
4 Sitihalese and Indo-Chinese, and 4 uncertain. Among them
27 worked in the south.
3For the whole extent of the work done up to 520 ‘see

Nanjio,

pp.

xiii-xvii;

for the

Agama

texts

see

Anesaki,

(Buddhist)
the Taoist miracle-workers as holy men were also
attracted to these Buddhist ‘ saints,’
‘We can mention only one instance of a definite
record of charitable work.
That was a method of
famine relief, called Seng-chi-su, or ‘Church grain’
(Seng-chi= Pali Sanghika), which was inaugurated
by Thin-yao, a man of unknown origin, in the
southern kingdom in 469; a certain percentage of
the crops was stored in monasteries and distributed
in cases of famine.
:
:
While missionary work was advancing, the
foundations of doctrinal division, based on the
schools prevalent in India, began to arise, The
man who stood foremost in systematic treatises on
doctrines was Tao-in, mentioned above, who wrote
commentaries and essays and emphasized the
vacuity of the phenomenal world.
In his time a
translation of an Abhidharma text (Nanjio, no.
1273) was produced, and prepared for the promulgation of Vasubandhu’s philosophy by Paramartha,
sixty years later. The group of Lu-shan, already
mentioned, was another sign of sectarian divisicn,
and these men opened the way for the later growth
of the meditative Shan-no school and of the pietistic
religion of the Buddha Amitibha.
These were,
however, only precursory movements for real
sectarian division and dogmatic systematization ;
a really independent growth of Chinese Buddhism
and formation of branches date from the latter
half of the 6th cent., and then we pass from the
missionary stage. ©.
.
The unity of China achieved by 580 and the rise
of the glorious T'ang dynasty in the beginning of
the 7th

cent, mark

a new era of Chinese history,

political as well as religious; and we may close
our survey of the Buddhist missions with this time.
It remains to be added that, in the 8th cent., the
mystic Buddhism, known as the Mantra sect, was
introduced by two foreign missionaries, Subhakarasihha and Amoghavajra. This form of Buddhism
became influential in Japan after the 9th century.
Towards the close of the 10th cent. there was

again an influx of Indian missionaries, but they

are of no great significance. |
2, In Tibet.—As in the case of China, the early
history of Buddhism in Tibet is shrouded in
nebulous legends. The missionaries dispatched by
King ASoka touched the Tibetan borders, probably
along the western parts of the Himalayas; but it
is more than a hundred years after his time that
legend tells us of the establishment of a Buddhist
temple on the Tibetan side of the mountain range.
This legend and the story of the miraculous descent
of four caskets containing Buddhist treasures, in
the 4th cent. A.D., may be taken as indications of
Tibet’s contact with Buddhist missions, Dismissin
these legends, the first date that can be assigned
with certainty for Buddhism in Tibet is the 7th
century.
he reigning king was Srong-btsan
Gam-po (t 698), and Buddhism was introduced into
Tibet by his marriage with a Chinese princess and
also with a Nepalese princess. The former marriage
is confirmed by Chinese history ; the name of the
princess was Wen-ch’eng, and the marriage took
place in A.D. 641. She brought with her Buddhist
statues and

books, and probably some priests, and

established a firm footing for Buddhism in that
country, which had gradually been coming into
contact with the religion through its eastern and
southern borders, The Nepalese princess was the
agent in introducing the occult worship of the
Buddhico-Hindu goddess Tard, the event which
determined to a great degree the nature of
Buddhism destined to prevail in Tibet.
The ‘legends concerning this introduction of
Buddhism into Tibet and the succeeding events
throw little light on the nature of the missionary
labours undertaken by the Buddhists; we are
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told only of the actions taken by the rulers and
their ministers. Certainly the propaganda proceeded among the people
by supplying them with
new objects of worship and new methods of cult,
but the most important factor in determining the
fate of the new religion was in the hands of the
rulers, The stimuli given by the Buddhist conSorts of Srong-btsan
Gam-po cansed him to send
his able minister Thummi Sambhota to India,
where he
performed a great service for Buddhism
and for Tibet by inaugurating a Tibetan alphabet
after the model of the Skr. Devanagari. Translation of Buddhist books, partly from Chinese, but
much more from Sanskrit, was made possible by
this system of Tibetan letters. A decisive step
in-the work of translating Buddhist books into
Tibetan

was

taken

more

than

a century

later,

in the reign of Khri-Srong De-btsan (reigned 740786), who was a successful conqueror of borderlands.
It was he who invited learned Buddhists from
India and gave a decided turn to the nature of
Tibetan Buddhism, because those Indians mostly
advocated occult mysticism based on the belief in
the efficacy of dhérani, or mystic formule, and
magic practices. Among these agents of mystic
Buddhism we mention two names: Padmasambhava (or ‘ Lotus Growth,’ with an allusion to the
lotus as the womb of the cosmos), who introduced
many writings, and his disciple, Pagur Vairochana,
the ‘Great Translator.’
The 9th cent. was a period of confusion in
Tibet, and the fate of Buddhism passed through
various vicissitudes in association with the inclination ‘of the rulers and with their rise and fall.
From the latter part of the 10th cent. we see fresh
streams of N. Tndian Buddhists and a firmer
establishment of mystic Buddhism.
Besides the
translations, many original writings, historical
and

doctrinal,

were

composed

in Tibetan;

and

the missionary stage may. thus be closed in this
period. After all, accessible material concerning
uaddhist missions in Tibet is scarce, and what is
known relates only to political support by the
government, and to translations produced by
oreigners and Tibetans.
The 13th cent. was an epoch-making period in
the

history

of

Tibetan

Buddhism,

in connexion

‘with the conquest of Asia by the Mongol Kublai
Khan,
Buddhist missions seem to have been
active before this time in Mongolia, and the
Mongol conquerors were partly converted to
Tibetan Buddhism, though all of them were eclectics of promiscuous nature.
Tibetan Buddhism
was definitely established as a theocracy by the
energy and ability of Phagspa, the ally of Kublai
Khan,

and

its

influence

was

extended

to the

northern countries and even to China. The definitely independent, and totally isolated, growth of
Tibetan Buddhism is to be dated from the latter
part of the 14th cent., when the Mongol dynasty
im China fell and the Tibetan reformer TsongKha-pa
arose.
,
- 3. In Korea.—When, in the 4th cent., Buddhism
was being naturalized in Chinese culture, its pro-

pagation further eastwards began. At that time
orea was divided into three kingdomsand several
minor States. Of these three Koryé (or Kokuryi)
was situated in the north, and first came into contact with Buddhism,

In 374 two monks, Atao and

Shuntao, both of whom are said to have been
foreigners, were invited from N. China to the capital of Koryé (the modern Pien-yang), and in the
next year two temples} were built for them, while
in 384 a certain
Malananda was welcomed by the
court of Pdikehydi, which was situated in the
middle of the country. Historical records tell of
1 The names of these temples, Syo-mun and T-pul-lan, sound
nelther Chinese nor Korean.
.
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the construction of temples and of the arrival of
missionaries, both Indian and'Chinese, from China,

but little information is given of how they worked
in their propaganda, this fact being partly due to
the circumstance that these records were compiled
by the Confucianists of the anti-Buddhist dynasty
of the 15th century.
The Buddhist propaganda
advanced to the
southern extremity of the peninsula in the middle
of the 5th century. An ascetic, nicknamed the
‘Black Foreigner,’ preached the Three Jewels in
the south and is said to have cured a princess of
the Silla kingdom by means of incense and spells.
He was followed by some missionaries who came
to the south and gained hold of the people’s minds.
The worship of Buddha was received officially b
the king of

Silla in 528, and this monarch and

his

successors were not less zealous in the Buddhist
cause than the rulers of the north. The construction of temples and organization of Buddhist rites
came into vogue. A king who ruled in ‘540-576
became

a monk,

and

his consort became a nun;

and the propaganda advanced so far in his reign
that a Korean
priest was appointed archbishop of
the realm of Silla.
4. In Japan.—In nearly a century and a half
Buddhism

had converted the whole

of Korea, and

it was quite natural that the tide of the mission
should also reach Japan, which had a close communication with the peninsular States and had
introduced Chinese learning in the beginning of the
5th century. The religion was first advocated by
the Korean immigrants, and then bysome natives.
After these preparations, it was presented officially
by the king of Paikchyéi to the Japanese court
as a sign of homage and friendship in 538 (the
date is usually, but erroneously, given as 552).
The presents consisted of a gilt statue of Buddha,
scriptures, banners, and other ritual instraments,!

and the message which accompanied these presents
said :
‘ This teaching (dharma)is the most excellent of all teachings.
It brings infinite and immeasurable fruits to its believers, even
to the final enlightenment (bodAi), Just as the Chintdmani2
jewel is said to give inexhaustible wealth to its possessor, so
the jewel of this glorious Law never ceases to give response to
those who seek for it. Moreover, it has come to Korea from
India, far distant, and the peoples of the countries lying between these two are now all adherents of it,’ etc.

These words, accompanied with a fine image and
works of art, were & marvellous revelation to a
people who knew only how to invoke spirits supposed to be little superior to men. The court, on
the other hand, was divided into two parties, one
favourable to the new worship, and the other hos-

tile, the point of their dispute being whether the
newly-offered deity was more
powerful than the
national deities or not. The hidden motive of the
difference, however,

was

the

political

clan strife,

intermingled with the difference of progressive and
conservative policies. During fifty years of strife
the fate of the new religion seemed always wavering.- But the presents were followed
by an incessant influx of priests, monks, artisans, and
physicians, as the rearguards of the religion. It
was natural that elaborate rites and the practice
of medicine should be most effectual means in the
conversion of a rather primitive people like the
Japanese at that time. - Though the religion was
not yet accepted officially by the court, some
sovereigns cherished it as their faith, and the Soga
family, the head of the progressionists, became its
zealous advocates. They built topes and temples,
and we hear of a nunnery founded by the family
in 584. The fall of the conservative part in 587
marked a decisive step in the progress of Buddhism,
and to commemorate this event
a temple was built,
1Ct. W. G. Aston, Nitongi, ii. 652
2The

chintamant is a mythical jewel;

*to his heart’s content,’ is not accurate.

Aston’s translation,
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for the first time at State expense. The erection
of these and other Buddhist buildings caused constant

importations

of Buddhist

statues,

utensils,

etc., accompanied by missionaries and artisans,
and these
displays of art were associated with
works of charity. Three institutions—an asylum,
a hospital, and a dispensary—were attached
to a
temple

built in 593,

and

similar institutions were

founded here and there in the subsequent centuries.
‘In the regency of Prince Shotoku,

the Constan-

tine of Japan (reigned 593-622), the new religion
became the State Church. Not only were missionaries

and

learned monks

invited

from Korea,

but direct communication with Chinese Buddhism
was

opened (605),

and Japanese

monks

were sent

to China for study. The number of the Korean
missionaries who worked in this period was considerable,

and

their

achievements

in

preaching

religion, in teaching science, especially astronomy,

and in other matters, were a great credit to them ;

but the new religion found native teachers in
less than a hundred years after its introduction.
The prince himself gave lectures on Buddhist
scriptures and organized various institutions. In
short, the Buddhist propaganda in this century
consisted first in the display of forms, then in
works of charity, chiefly medical practices, and
lastly in teaching. The mission, however, did
not extend very far from the capital in Yamato.
The acceptance of Buddhism was closely connected
with the diplomatic relations with the Korean
States and
China, on the one side, and with the
efforts to centralize the government and to unite
the divided clans by religion, on the other. The
development of religious institutions and the
management of State affairs assisted each other.
After the decisive step of the adoption of the
Buddhist faith had been once taken, the progress
of the religion was sure and steady. Its influence
was propagated pradually from the capital to
the provinces. Many Korean immigrants, some of
whom were usually monks and nuns, were offered
homes in various provinces, and the number of
native workers increased, some of whom studied
in China or Korea. The donations given not only
to large monasteries and toclergy of higher ranks,
but also to the poor and aged monks and nuns,
show how numerous were the ordained natives and
immigrants.
Besides these Korean and Japanese
priests, a certain number of Chinese, Indians, and

other. foreigners carried on the Buddhist propaganda, the most famous of whom were Kanjin, a
Chinese, and Bodhisena, an Indian. The former
founded the central institution for ordination and
monastic discipline, and was appointed archbishop
(754-763 in Japan).!_ He was
also an organizer of
medical practice and founded a botanical garden.
The Indian was of the Brahman family Bharadvaja.
He came to Japan in 736 with his
Annamese and
Chinese

followers, some of whom were

musicians,

and worked as a bishop till his death in 760, being
known as the ‘Brahman bishop.’ These missionaries brought many useful arts and things Indian,
which contributed to the influence of the religion,
such as musical instruments, Indian harps, and
the bas-relief in the Greeco-Bactrianstyle, preserved
in the Imperial treasury, dating from the 8th
century.
ong the native workers there were
some learned men, who laboured mostly in the
capital as teachers and bishops; others were practical men who worked in the provinces in bridging
rivers,

constructing

roads,

canals,

harbours,

ponds,
opening mountain passages,
avenues, etc.
We do not know how
these men

learned their

an

planting
or where

arts and crafts, but

their

works were so wonderful tothe people that many
miraculous stories are told of them even to this
1 Travels of Kanjin, tr. J. Takakusu (in preparation),

(Buddhist)
day.

The mention of some Ainu monks, whom

the court favoured with gifts in 689, shows the
advance of the propaganda to the far north-east.
The elaborate system of ritual, medical work,
ete., which had been the chief means of the propaanda, remained in vogue for a long time.
The
distribution of medical stores and the dispatch of
combined bands of monks and physicians into the
provinces are constantly mentioned in the 8th
century.
In addition to these methods, religious
ceremonies for the welfare of the ruling families
and for the tranquillity of the country became the
order of the day in the court as well as in the
temples, and were patronized by the government
and by the nobles. These pious deeds
were, extended to the provinces, and scriptures were distributed wherever there were any priests.
The
founding of provincial cathedrals (kokubun-ji) was
followed by the founding, near the capital, of the
central cathedral, which was dedicated to the
great statue of Lochana Buddha, now known as
the Daibutsu in Nara, and was

completed

in 754.

These works and dedications converted the whole
of Japan into a Buddhadom before the close of the
8th century.
There are many remains of these
works to this day, and Japan owes the sculptures,
which have never been excelled by later works, to
the same period.
It is obvious that the methods of the religious
mission contributed to the unification of the
country.
Charitable works were regarded in the
provinces as the boons not only of the Church but
also of the State; splendid religious buildings were
held to be signs of the power of the court.
It was
not merely by the mysterious efficacy of the worship and ceremonies that the security of the throne
and the tranquillity of the country were maintained
and increased ; the Buddhist mission in the provinces during these two centuries was at the same
time a political mission.
By the 9th cent. the unity and centralization of
the national government were complete.
From
that time Japanese Buddhism began to stand on
its own feet,

even

though the

Japanese Buddhists

were still indebted to their co-re igionists on the
continent. The two brightest stars of the Buddhist
history of Japan, Dengy6 (f 822) and Kb (+ 835),
were

once students

in China, but these

two

men

opened the way for the development of Japan’s
own Buddhism.
Thus the beginning of the 9th
cent. may be taken as the end of the Buddhist
mission in Japan.
One thing remains to be added, viz. a newinflux
of Chinese influence in the latter half of the 18th
century. The introduction of the Zen (dhyana)
Buddhism, which was produced by Bodhidharma
in China, as mentioned above, necessitated a fresh
influx of monks and artists, whose great influence
upon Japanese art, literature, and social life in

the Mth
Tea,

and 15th centuries must be recognized.

fans,

kakemono,

and

similar

things,

now

known in the West as ‘things Japanese,’ Japan
owes to these
communications with
Chinese
Buddhism.
Taking a general survey, we see a remarkable
contrast between the Buddhist missions in China
and those in Japan.
In China works of charity
seem to have played rather an insignificant part
and translations of scriptures an important part;
the opposite was

the case in Japan;

no Japanese

translation of the Buddhist scriptures was made
till quite recent times.
Chinese has remained the
sacred language of Japanese Buddhism almost
throughout, though there have been some original
writings in Japanese.
This antithesis is due to
the ditierent levels of civilization on which China
and Japan stood at the time of the introduction of
Buddhism.
.
.
:
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MISSIONS

(Christian,

Early

and

Medizval).

—1. From the close of the Apostolic Age to the
conversion of the Empire (c. A.D. 100-323).—
Missions were the main external activity of th
Christian community in the earliest time. Before
the middle of the 2nd cent. (c. 140) Justin Martyr
claims for them a very wide field of operations—not
merely over the Helleno-Roman world, but beyond.
‘There exists not a people, whether Greek or barbarian, or
any other race, by whatsoever title or manners they may be
marked out, however ignorant of arts or of agriculture,
whether they dwell under tents or wander in covered waggons,
among whom prayers are not offered in the name of a crucified
Jesus to the Father of all things’ (Dial. ¢. Tryph. 117).

Much

Irenzus

to the

tells us

same

effect,

(c.

180)

but

that

more guardedly,

even

then

many

barbarous nations held the Christian faith, written

not with
pen and ink, in books or papers, but by
the Holy pirit in their hearts (adv.
Her. U1. iv,
2). Tertullian likewise (c. 200) boasts of the rapid
spread of the Church:
:
‘We are a people of yesterday, and yet we have filled every
place belonging to you... your very camp, palace,...
forum... we leave you pour temples only. We can count
your armies ; our number in a single province will be greater’

(Apol. 37).
Britons beyond the Roman pale, Sarmatians,
Germans, and Scythians are among the more
distant races that he reckons as already touched
by Christianity (adv. Judeos, 7). Origen (c. 230~
240) declares the gospel not merely to have won
myriads of converts among ‘all nations,’ but, more
precisely, to have penetrated into many parts of
the barbarian

world

(c.

Cels.

i. 27, ii. 18); while

Arnobius (c. 304) denies that any nation of the
barbarians was then without some Christian influence

(adv.

Gentes, i.

16, ii. 5).

. From

Eusebius

(c. 320-330) we hear of the ex-Stoic Pantenus of
Alexandria undertaking a missionary journey to
India about 180 (HE v. 10); here Pantzenus is said

to have found a Gospel of St. Matthew in Hebrew
which had been left there by the apostle Bartholomew.
Even if by this ‘India’ is understood the
‘ Lesser’ or ‘ Third India’ of some early geographers,
including parts of the S. Arabian shore-lands and
of Abyssinia, this isa noteworthy journey. Origen
again, about 215, was invited to teach the Gospel
in Arabia, and accepted the invitation (Eus.
HE

vi. 19). From Edessa in N. Mesopotamia, where
the Church was firmly settled by 150, Christianity
was propagated in the Persian kingdom, even to
Bactria.
ishop
John, ‘of Persia and Great
India,’ attended
the Nicene
Council in - 325.
Armenia,

which

may,

however,

be

reckoned

as

usually within the Roman Empire, or at least
within its sphere of influence, till the disasters of
the later 4th cent., was won by the Church, shortly
before the winning of the Empire, at the end of the
3rd century.
Gregory the
Illuminator was the
leading person of this mission (c. 302), and Armenia

was the first country in which Christianity was
adopted as the national religion. In the early days
of Constantine (c. 311) Bishop Hermon of Jerusalem
sent missionaries (Ephraim and Basil) to ‘ Scythia’
and to the Crimea, part of which at least may be
considered Roman.
About A.D. 100 St. Clement,
the fourth bishop of Rome, had been martyred
at Kherson, representing the modern Sevastopol.
2. From the conversion of the Empire to the
rise of Islam (c. 323-632).—Important extensions
of Christianity followed the conversion of Constantine,
.
- (a) Africa.—Among these one is African. The
Abyssinian Church was founded, or at least Christ-
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janity became the religion of the nation, from
about 330, through the work of missionaries from
Alexandria, Frumentius, a follower of Athanasius,
who consecrated him as bishop
of Ethiopia, or
Nearer India, was the leader of this mission. From
356, again, the Arian emperor Constantius entered

on @

far-reaching scheme of Arian proselytism in

Abyssinia,

Southern

and

South-Western

Arabia,

and the coast lands of Persia and India, as far
as the Indus, and perhaps beyond. Even before
250, perhaps by 200, Christianity had begun to
spread among
the native African tribes, on the
fringe of the Roman Empire, in modern Tunis and
Tripoli. In the6thcent., in thereign of Justinian,
and largely through the influence of the empress
Theodora, Christianity was
Nubians (from c. 548)
Till

planted among the
the 14th cent. a

Nubian Church maintained itself, though cut
short by Muhammadan conquest, when, less fortunate,

if not

less

heroic,

than

the

Abyssinian

(protected by

its highlands, and saved, at a critical

moment, by

Portuguese aid), it succumbed to Islam.

(6) Asia.—In: Asia, beyond the limits of the
Empire, Christianity, Orthodox or Nestorian,
went

far afield, before the outbreak

of

-Muham-

madan conquest in the 7th century. Bishop John,
‘of Persia and Great. India,’ as we saw, attended

the

Nicene

Council

in 325;in 334 we

hear of a

bishop of Merv; the line of the metropolitans of
‘Babylon’ (i.e. Ktesiphon and Seleukeia (Zedevxera
% év BaBvAGy)) likewise began in the 4th cent.;
and in the same period the Persian Christians
suffered fierce persecutions from the government,
largely at Magian instigation. In the 4th cent.
a Syrian mission went to Malabar. Arnobius even
speaks vaguely of. Christianity having been
reached among the ‘Seres,’ or Chinese of the
interior—‘ China as approached’ by land’—before
the conversion of Constantine, but this is unsupported and in itself doubtful.
i the 5th cent. Nestorius and his followers were
cast

out

of

the Church

(431);

a Nestorian

or Ktesiphon

was

or

Rivers,’ district

com-

munion was rapidly organized; and a wonderful
missionary energy was shown by this ‘ Protestantism of the East.’ In 498 the Nestorian patriarchate
of Babylon

set up;

this in 762

followed the*Abbiasid khalifs to their new capital
of Baghdad. About 505 Christianity reached China
in Nestorian form.
In 551 Nestorian monks
brought the eggs of the mulberry silkworm from
China to Constantinople.
Before 540 Nestorian
bishops appeared at
Samargand and Herat, and
from the same time we have sepulchral evidences
of Nestorian Christianity
as
tar as the Semirechensk,

‘Seven:

alkhash basin, close. to
frontier of to-day.
These

of

the

the Russo- Chinese
funeral monuments

extend from A.D. 547 to 1027,

but are mostly

of the 10th and early 11th centuries; they
commemorate clergy, laymen, and women.
One re-

fers to a priest ‘sent round to visit the churches,’
perhaps something of a missionary. Gregory of
Tours in the 6th cent. collected some information
about Indian Christianity, partly from an Indian
Christian who had come to
Western Europe from
the ‘Thomas Country’ near Madras. : Nestorian
missions had now penetrated to India, and were
transforming the native Christianity.
.
Cosmas Indicopleustes of Alexandria, the author

of the Christian Topography, who in his earlier .
life was probably a
Nestorian himself, describes
the vast extent of an Eastern Christianity, beyond

the Imperial limits, which must have been largely
Nestorian,

about

be found, he

550.

Socotra, with ‘a bishop
sent from Persia’; in

Huns;

Churches

declares, in

in Mesopotamia,

Ceylon,

were

then

and clergy ordained
Bactria and among

Scythia,

to

Malabar, and

Hyrcania,

and
the

and
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‘other lands east of the Euxine (see bks, iii. and xi.,
‘esp. p. 178 f. of B. de Montfaucon’s ed. (Coll. nova
Patr, et Script. Grec., Paris, 1706, ii. 113 f.J=PG
‘Ixxxviii.. 168 f.).

At

no

time,

perhaps,

till the

Russian colonization of North
Asia was Christianity more strongly supported in Eastern lands
than at this time.
:
.
oe
. (ec) Europe.—St. Patrick’s conversion of Ireland
{from ¢. 430) opened to Christendom a land that
had never been Roman, and was practically unknown to Continental Europe, after Honorius
withdrew the legions from
Britain.
The: full
discovery of Ireland was the work of Christian
missionaries.
Within a century of St. Patrick’s
death the Irish took up a great mission-work of
their own.
From about 550 to 800 the Irish
Church showed its greatest energy abroad, and perhaps reached its highest prosperity at home.
Its
followers preached with remarkable success among
the English who had overrun Eastern Britain.
They carried the gospel further into Caledonia
than Agricola had ever carried Roman conquest.
Some of their pioneers reached the Orkneys, the
Faroes, the outermost Hebrides, and even Iceland

(of ‘the last Irish monks were the first discoverers,
in
795).
co
Me
:
-

Despite the fictions with which the early history
of Scotland is overlaid, it need not be questioned
that some progress was made by Christian missions
beyond the Firth of Forth even in the 5th century.
St.

Ninian,

the

founder

of

‘Candida

Casa’.

in

Early and Medizval)
The radical principle of the new faith, he thought,
birth to perfection and fixed the will.’ It ‘was exempt
verbosity, and considered only good results.’ Therefore
‘useful to man, and should be published under the

extent of the Heavens,

‘gave
from
it was
whole

. . , And I command the magistrates to

erect a temple of this religion in the Imperial city, and twentyone religious men shall be installed therein.’

T'ait-sung’s successor was no less friendly.
‘He fertilized the truth, and raised luminous temples [Christian Churches] in all the provinces,’ till they ‘filled a hundred
cities... . The households were enriched with marvellous

Joy.’

:

:

‘Olopan’ himself became a ‘Guardian
Empire,’ and ‘lord of the Great Law.’
Then

followed,

from

about

A.D.

disfavour and oppression.
Chinese
rallied against the new worship.

653,

of the
.

a time of

conservatism

‘The children of Che (Buddhists) resorted to violence, and

spread their
jesta.. 2

calumnies;

low-class

men

of letters

put

forth

But after a time the Nestorian Church in China,
as

in

India

(and

about the

same

time),

revived.

Fresh missionary enterprise was one cause of this,
in both fields.
In‘a.p. 744 ‘there was a religious man of Great China named
Kiho, who travelled for the conversion of men’; on his arrival
in the Middle Kingdom, illustrious persons united ‘to restore
the fallen Law.’
In 747 the emperor brought back ‘the venerable images’ to the Temple of Felicity, and firmly raised its
altars; with his own hand he ‘wrote a tablet’ (probably for the
great church of the capital).
His three successors all ‘ honoured
the luminous multitude.’
One observed Christmas by burning
incense; another ‘ instituted nine rules for the propagation of
the doctrine’; various high officials of the court, a member of

the council of war, and several governors of provinces ‘rendered

perpetual service to the luminous gate.’ The inscription closes
Galloway, who was apparently
working in the Pith
words of thankfulness; never had the mission been more
south-westand centre of modernScotland about 390rosperous than when ‘in the year of the Greeks 1092(a.p. 781),
bb the days of the Father of Fathers, the Patriarch Hanan430, is specially associated with these enterprises.
The
Roman mission dispatched by Pope
Gregory Yeshuah, this marble tablet was set up with the history of the
preaching of our fathers before the kings of the Chinese.’
I. to England in 597 was concerned with a country ««.
Hanan-Yeshuah died in 778, but news of his death would
lying within the Old Empire, and so outside the naturally take a considerable time to travel from Baghdid to
.
:
proper field of this article. It was, however, the Si-gan Fu.
commencement of a movement which in course of
The general truthfulness of this record (the most
time penetrated to non-Roman_lands-—Scotland,
remarkable witness that we possess of Christian
Treland, Central’ Germany, the Scandinavian activity in the Further East before the 13th cent.)
kingdoms—and played a great part in winning is supported by what we know of the Chinese
them to Christianity, or in turning them from mission from other sources.
.
.
their native Church to Roman allegiance.
Between 714 and 728 the Nestorian patriarch
3. From the rise of Islam to the Crusades (632- appointed the first metropolitan for China; in 745
1096).—The vigour, or at least the extent, of the Chinese emperor decreed the name of ‘ Roman
Nestorian missions in South Asia in the first age temples’ to the Christian churches of his empire;
of Islim is evident from aletter of bitter complaint about 790 the
patriarch of Baghdad sent a new
from the Nestorian patriarch to the bishop of Fars metropolitan to Si-gan Fu, and after his murder at
(or ‘ Persia’
proper) about 650. It was owing to the hands of robbers a successor was dispatched,
his neglect, the patriarch declares, that the people with six other bishops and a party of monks.
of Khorasin had lapsed from the faith, and that
Like the Chinese mission, the Indian was revived
India, ‘from Fars to Colon’ (Kulam, or Quilon,
in the middle of the 8th century. About 745 a

near Cape Comorin), was now being

deprived

of a

regular ministry. . We find the same patriarch
writing to the Christians of Socotra and of Balkh,
and undertaking to provide a fresh supply
of
bishops for his spiritual subjects of the
Upper
Oxus.
His successor, in order to appease an old
quarrel between the Christians of Bactria and the
metropolitan of Persia, visited Balkh about 661.
But the crowning achievements of. early Nestorian enterprises were
in China,
and.
of
these we have an account in the famous monument of Si-gan Fu. In 635-636 a missionary, who
appears in the Chinese Record as ‘Olopan’
(Rabban), entered the: ‘Flowery
Land,’ and
reached Si-gan Fu, the capital of the Tang dynasty.

He had come, we are told, from ‘Great China’
(the Roman Empire) ; he was received with favour ;

his teaching was examined and approved; his
Scriptures were translated for the Imperial
library ; and within three years an Imperial edict
declared Christianity a tolerated religion. With
the speculative fairness of his race (and of one of
the greatest of Chinese rulers) T'ait-sung welcomed
any religion whose spirit was ‘ virtuous, mysterious,

and pacific.’ :

re

Mt

party

from

Baghdad,

Nineveh,

and

Jerusalem,

under orders from the arch-priest at Edessa, arrived
in

India,

with

the.

merchant

Thomas

—

the

‘Armenian merchant’ of Gibbon (Decline and Fail
of the Roman Empire, ed. J. B. Bury, London,
1896-1900, v. 150).
.
Le
In 774 the Hindu ruler of the Malabar coast
granted a charter, graven on copper, to the Christians of his dominions.
A famous inscription discovered in 1547, onSt. Thomas Mountnear Madras,
probably of the 8th cent., but perhaps even earlier,
another charter of 824, to the Malabar Christians,
the journey of Bishop Abraham about 800 from
Basra to
hina, and the Arab references to the
strength of Christianity
at this time and down to

the Var Eastern revolution of 878, may also be
cited. Finally, the continuance of the lines of
metropolitans in China, India, and the Merv
region, and the permission granted them, about
850, to_be absent from the central councils of the
Nestorian Church (at or near Baghdad, every four
years), are other fragments of evidence to the
vigour of Nestorian missions at a time (c. 750-850)
which perhaps marked the close of their greatest
development.
Dots
coe
.

.
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From the end of the 9th cent., however, this
Nestorian expansion began to be seriously checked.
The Nestorians had been in high favonr, not only
with the Chinese emperors,
but also with the
Muhammadan khalifs, as guides to the Greek
treasures of letters, science, and medicine.
But,
as Arabic learning progressed, the Nestorian position became less important and privileged; the

spread of Islam tended more and more to contract
the
area still left open for Nestorian activity in
many regions; and in China the old conservatism
revived.
The disorders of 878 and the years
following produced another
Chinese reaction
against alien importations.
The baleful effects of
civil war were attributed to foreign devilry, and
in the next cent
Chinese Christianity much
declined.
Thus a Muslim writer of the later
10th cent.

(c. A.D.

987)

reports

a conversation

in

Baghdad with a monk who had been sent to
China seven years before, and had returned in
despair on finding but one person of his faith
still extant there. This was probably pessimism.
Nestorianism,

even

to the

14th cent., maintained

a.certain position in.the Far East; it was the
only form of Christianity that the Polos found
(and in many a city they found it) scattered, how- ever

thinly,

throughout

the

Chinese

Orient;

in

the 11th cent. ithad won fresh triumphs in Central
Asia. About 1007-08 the Khan of the Keraits (one
of the four main branches of the Mongo! Tatars,
living in the basin of Lake Baikal) was converted
to
Nestorian Christianity.
With him doubtless
went many, perhaps the bulk, of his tribe; and in
this event is apparently the ultimate source of the
tradition of ‘ Prester,’ Presbyter, or Priest, ‘ John.’
In all its earliest forms this tradition is : not

African,

but

Asiatic;

it

refers to

a

Christian

: potentate in the ‘extremity of the East’ or the
eart of Asia, supposed to unite in himself royal
and

sacerdotal

power

and

office,

to have

great

military and political importance, torule extensive

dominions, and

to uphold

the

faith of the Cross,

though surrounded by unbelievers, and cut off by
vast distance from the main body of the Church.
This is the story, as it takes shape in the 12th
cent., and asit isreferred to by the
great European
travellers

of

the

138th;

not

Frankish,

Irish, and

English

of Crediton

(680-755),

of S.

obedience to, Rome,

and

all their

Central European work was turned to the profit of
the RomanChurch.
By the end of the 9th cent. the
victory of Latin Christianity among most branches
of the Czechs may be accepted as complete.
‘The conquests of Charles the Great brought
Frankish Christendom into close proximity to the
Scandinavian peoples and the Slavs of the North
European: plains, and soon after the death of
Charles the conversion of these races was seriously
commenced, Ansgar or Anskar, the ‘ apostle of the
North,’ was born about 801, and about 826 left the
monastery of Corbie for the ‘Northern mission.’
First _he worked (with his helpers) in Nordalbingia
(or Holstein) on the Danish
border, and in
Schleswig ; obliged to quit this field by a pagan
reaction, he made his way even to Sweden in 829,
preached before the king, won a great measure of
success, and in 831 was consecrated

the first arch-

bishop of Hamburg.
He was driven hence by a
Scandinavian invasion about 845; but in 848 he
was appointed to the vacant see of Bremen, with
which the missionary diocese of Hamburg was now
united. He resumed his work in Denmark (848853), won the favour of the Danish king, converted
a large part of the people, and again opened his
campaign in Sweden (c. 853).
At his death in 865
Danish, Swedish, and perhaps even Norse Christi-

anity had been securely founded, though complete
triumph was not reached for more than a century.
-The Bulgarians of the Balkans, settled within

the limits of the Old Empire, received Christianity

from Constantinople about 845-865, largely by
means of the patriarch Photius.. This gain was
fiercely disputed

between

Rome

and

the

East, for

the Bulgarian Czar, instructed and probably baptized by Photius, also turned his inquiring mind to
Pope

Nicholas 1., and received from

him a further

have been translated to Dunkeld, which became
for a time the centre of Scottish Christianity—till
St. Andrews, from about 905, took its place.
Poland. perhaps received its first knowledge of
Christianity from Bohemia and Moravia. . From
about 967 the court and ruling classes accepted
the new faith in its Roman form, and before 1000
the establishment of Latin Christianity was comleted, under the great conqueror Boleslav, who
first raised Poland to the position of an important
European State.
:
ok
.
The earliest mission among the heathen Prussians
was probably undertaken
by Adalbert (or Voytyech), second bishop of Prague, who travelled into

who

became

the

great success among the (Turkish ?) Khazars

Russia.

tions with, and

missionaries in

‘apostle of the Germans,’ the first bishop of Mainz
and primate of Germany, the reformer of the
Frankish Church, .
:
Charles the Great’s very forcible conversion of
the Old Saxons, between the Ems and the Elbe,
again advanced the borders of Christendom on the
North (772-804).
The same emperor compelled
the prince of the Slav Czechs of Moravia to receive
baptism (801); but the real conversion of this
eople, as well as of the neighbouring sister-race of
Botlemia, was begun by the Byzantines Cyril and
Methodius of Thessalonica, the ‘apostles of the
Slavs,’ from about 863. Cyril had already worked
with

Cyril and his brother formed a Slav alphabet still
prevailing in Russia, Serbia, and Bulgaria, and in
Toravia down to the 16th century. Greek formed
the basis of the ‘Cyrillic’ letters in most cases;
but some were entirely new—either invented by
the missionaries or adapted from various Oriental
writings.
By the diplomacy of Pope Nicholas 1.
Cyril and Methodius were brought into close rela-

supply of Christian teaching and practical advice.
The struggle over Bulgaria was one of the chief
surface-causes for that schism of Eastern and
Western Christianity which now became decisive,
and was never really healed again. . But the
Orthodox Church remained in possession of her
Bulgarian gains—in spite of the appeal of Nicholas
to listen first to Rome amidst the claims of conflicting teachers, and to cleave to that Church
‘which had always been without spot, or wrinkle,
or any such thing.’
,
In the 9th cent., after the sack of Iona by the

14th

the obedience of Rome; chief among these was
the church-statesman and martyr St. Boniface or
Winfrith

707

(from

till the

c. 1330) do we find it transferred to Africa and
associated with the ‘Emperor of the Ethiopians’
or Negush of Abyssinia,
.
' In Northern
Europe, beyond the limits of the
Old Empire, the Roman missions advanced rapidly
in the 8th cent., after success in England had
once been achieved, and largely as a result of the
reflex action of that English mission. The movement that Gregory had started flowed back upon
the Continent with new force from the converted
island.
In Frisia, Thuringia, and Bavaria the
tribes beyond the Rhine were cradually converted
by

Early and Medizval)

Like Ulfilas with the Gothic script,

Northmen (806), the relics of St. Columba seem to

Prussia

in 996,

and

was martyred

on

the shores

of the Frische Haff in April 997. Boleslav ‘the
Great’ of Poland, who had encouraged this mission,
laced the martyr’s relics at the court-town_ of
Gnesen, which now became an Archbishopric.

:
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The Hungarians, whose attacks on Germanic
and Italian Europe were finally ended by the
defeat on the Lechfeld in 955, at the hands of Otto

the Great, were rapidly won to the Western Church
by mission enterprise. By about 975 considerable
progress had been made; the reigning Hungarian
prince Geisa (972-997) was a nominal, if semiagan, Christian; but the complete victory of
Christianity was gained by the first king, Stephen
‘the Saint,’ baptized by Adalbert of Prague about
Stephen was called to succeed his father
983.
Geisa in 997; he took the royal title in 1000; he
ut down the pagan opposition; and before his
Heath in 1038 he had completed the establishment
of the Latin Church in his Kingdom, had organized
that kingdom with remarkable success, and had
He
iven it a first impression of civilization,
- and
founded colleges, hospitals,
Hungarians in Rome, Ravenna,

monasteries for
Constantinople,

and Jerusalem, and his hospitality to pilgrims was
so generous that the overland route through the
Hungarian plain came to be generally preferred by
the mass of those travelling from Western Europe
to Constantinople and Syria.
Roman Christianity, as introduced by Ansgar,
won the allegiance of the king, court, and ruling
classes of Denmark in the days of Harold Blaatand,
or ‘Blue Tooth,’ a century after Ansgar, from
about 966. Yet even after this there was a pagan
reaction, accompanied by some persecution (100004),

Swegen,

or

Svend,

under

‘Forkbeard,’

the

conqueror of England, who vacillated between the
old heathendom and the new faith, but finally
embraced the latter, after his triumph in the
Great, Svend’s son and successor

Cnut the

West.

(1014-35), was almost a Danish Clovis, and identified his policy with the work of the Christian
:
Church in all ways.
Christianity in Sweden, likewise founded by
Ansgar, did not become the faith of the court and
the governing classes till the end of the first
millennium,

under Olaf the ‘ Lap-King’ (955-1022).

Pagan reactions still occurred till far on in the 11th
cent., a final one on the eve of the First Crusade—

but the battle was really won by 1020.
_ The first faint beginnings of (Latin) Christianit
in Norway may also be traced back to Ansgars
Haakon 1. (935-961) it began to
Under
time.
struggle for predominance; the king for a long
time endeavoured to promote it, but in his later
years,

for political

1000),

who

and

other reasons,

he

yielded

bulk

of his

Heathen
much to the wishes of.the pagan party.
and Christian struggled for ascendancy till the
short and brilliant reign of Olaf Tryggvason (995forced

the gospel on the

subjects with every kind of violence and every art
The work was completed by Olaf
of persuasion.
the

Saint,

the

godchild

and

third

successor

of

‘
Tryggvason (1015-30).
from Norway Christianity was carried to the
The
Norse colonies of Iceland and Greenland.
German priest _Thangbrand, a truly. militant
missionary, who killed opponents in single combat,
was sent to Iceland by Olaf Tryggvason in 997;
in 1000 the new faith was accepted (with some
important concessions to heathenism) in a National
Assembly; and at the same time the gospel
Greenland, where it soon won the allegireached
,
ance of the colonists.
Leif Ericson, probably the first discoverer of
America, was commissioned by Olaf Tryggvason
proselytize his countrymen, on his
in 1000.to
return from the court of Norway to his home in
Erie’s Fiord, but the missionary journey was

yterrupted
Vinlanc

Russia
Vladimir

by

storms,

(Nova Scotia

was
the

2).

which

drove

Leif

to

not really won till the time of
Great (‘St. Vladimir,’ 986-1015).

The

patriarch

Photius,

it is true,

claims

(c. 867)

that the fierce and barbarous Russians had already
been converted by the missions of the Eastern
Church, but even a century
later the mass of the

people were thoroughly heathen. Decisive Christian

success began with
the conversion of Olga, the
princess-regent of Kieff, and widow of the grandprince Igor, who visited Constantinople in 955,
and was there baptized into the Greek Church.
The full triumph of the faith was delayed for a
generation by the refusal of Olga’s son Svyatoslav
to abandon hisheathenism. The work was finished
by Vladimir, son and successor of Svyatoslav, and
the most effective and powerful head of the Russian
people that had yet appeared, under whom Russia
gave premature and deceptive Promise of playing
a

first-class

part in

the

world,

in

the

10th

and

llth centuries.
After his capture of the Imperial
(Byzantine) dependency of Kherson in the Crimea
(on the site of the later Sevastopol), and his
marriage with an Imperial
princess in 988, he
accepted the Christianity of the Eastern Church;
and Nis court and the mass of his people followed
the example of the grand-prince of Kieff. The
progress of the faith was
both rapid and deep;
no part of Europe became more intensely attached
to its Christianity, and no nation perhaps has done
more to spread the Christian faith, as it has under-

stood the same.
Vladimir died in 1015, but under
Yaroslav the Lawgiver (1019-54), who with his
father must rank as the chief Russian statesman
of the earlier and freer age—before the Tatars—
the establishment of the Church was completed.
4. From the First Crusade to the end of the
medizval time (1096-1453).—Thus, before the close
of the 11th cent., nearly all Europe had been won
to Christianity of the Roman or the Greek allegiance, and the borders of Christendom had been
extended, to North and East, far beyond the limits
of the Old Empire—to Greenland and Iceland, to
Norway,

Sweden,

and

Denmark,

to the shores

of

the Baltic, the plains of Poland, the Carpathian
highlands, and the western regions of Modern
Russia—Kieff, Smolensk, Novgorod.
Novgorod
enterprise, it is probable, had by 1096 carried the
religion as well asthe trade of that great Republic
into some of the regions and among some of the

tribes of the furthest North and North-East—in

the White Sea basin and in'‘the valleys of the
Dvina and Pechora.
:
- A little later, in 1121, the bishop of Greenland
undertook what was probably a missionary journey
to America—he ‘seeks Vinland’—but we hear no
more of him. —
Christendom,

as thus constituted, included some

pagan enclaves, mainly along the South and East
of the Baltic, such as the countries of the Lithuanians, the Finns of Finland (and N. Russia), the
Old Prussians, and the Wends and other Slavs of
Pomerania and other lands afterwards included
in Eastern Germany.
In the 12th cent. much of
this land began to be won. The Finns of Finland
were conquered by the Swedes in a war which had
something of a crusading character (c. 1157-58), and
the profession of the
Roman Catholic faith was
gradually enforced.
Russian Christianity meanwhile appears expanding in the far North and
East by its foundation of the St. Michael’s monastery, on the site of Archangel (in the 12th cent.),
and of the important Novgorod colony of Vyatka,

north of Kazan (1174). Latin Christianity accompanied the early victories of Germanism beyond the
Ibe in the 10th century. The pagan and antiGerman reaction which set in about 983 was equally
injurious to Teutonic Christendom and Empire,
and much of the new mission ground was lost.
Polish and German
attempts to convert the
Pomeranians led to small result till well on in the

.
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12th cent., when Otto of Bamberg (in 1124-28)
became the: ‘apostle’ of this country. From the
time when the main German advance beyond the
Elbe was permanently resumed, about 1130, the
progress of Christianity was rapid between the Elbe
and the Oder; and the extension of the bishoprics
of

Magdeburg,

nessed

to

German

this.

Oldenburg,

‘and

German

conquest,

and,

Ratzeburg

colonization

as

the

wit-

followed

colonists were

at

least nominal Christians, the Church prew steadily
stronger.

-

.

German Christianity (accompanying German
colonization) was planted as far east as the Dina
or Western Dvina (the river of Riga) in the later
12th cent.; some Bremen merchants formed a
settlement on or near the site of Riga about 1158,

and about 1168 Meinhard, an Augustinian canon
of Holstein,

headed

a

mission

to Livonia.

The

work was difficult, for the Livonians were a faithless race who professed the proper sentiments when
advantage was to be gained from them, but turned
upon the mission with mockery
and insult when
they no longer needed its help (Meinhard built them
not only churches, but fortifications). An eclipse
brought the missionaries into
peril—they were
accused of swallowing the sun.
Their danger was
hardly less when they were justly suspected of a
more successful cultivation of the land than was
then usual in Livonia. Baptisms were constantly
‘washed off? in the Dvina by lapsed converts,
Meinhard, consecrated bishop of Livonia in 1170,
died in 1196, without having achieved much success.

His

second

successor,

Albert

of Apeldern

and Riga, had superior fortune, tact, and abilities.
He organized a
Livonian Crusade (permitted by
Innocent ul. to rank as a fulfilment of the vow
for the Holy War in Syria); he enlisted considerable

forces of warriors

the

Fratres

and

missionaries;

in 1200

he founded, or re-founded, the city of Riga as
a new base for conquest and proselytism, and as
the seat of the bishopric; and in 1202 he started
Militie

Christi,

the

‘Knights’

or

‘ Brethren of Christ,’ or ‘ of the Sword,’ the Schwerttrdger or Port-glaives of German and French historians, an important element in the Teutonic
Order and a main source of its dominion on the
Baltic. Pope Innocent gave the ‘Sword-Brethren’
the statutes of the Templars. Albert’s missioncrusade had rapid success, and most of Livonia
was baptized betore the close of 1206. —
A mission in Esthonia was commenced 4 little
earlier than this by Bishop Fulk, formerly
a monk
of La Celle; and
tenant in Livonia,

Dietrich, Meinhard’s chief lieubecame bishop
of Esthonia in

1213. He was killed in 1218, and the next bishop
transferred the headquarters of the mission (now
thoroughly German) to Yuryev, Derpt, or Dorpat,
in 1924.

A Danish

mission

in Esthonia,

at this

time largely in Danish hands, was organized from
Reval, which became a bishopric in 1218.’ Even in
Lithuania a Roman mission appears to have started
in the first half’of the 13th cent., but its progress
was slow, and general or definite success was not
attained till the first Union of Poland and ‘ Litva’
in
.
,
:
:
In 1236-37 the ‘Sword-Brethren’ united with the
Teutonic Knights, founded at Acre in 1190, and
summoned to help in the conquest and conversion
of Old Prussia in 1226. They had much in common—an origin from Bremen, a constitution on the
model of the Templars, the patronage of the Virgin, the

protection of the

emperors, the

‘duty of

fighting for the Cross,’ the championship of the
German raceand German interests against allother.
This brings us to the Prussian crusade and mission. The early unsuccessful attempts at proselytism in Old Prussia, mainly under
Polish patronage, have been noticed.
In 1207 the Poles began
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again, with better appearance of success. In 1215
a Prussian bishop was consecrated.
But a violent
heathen reaction soon followed, accompanied by
massacre, and

by the destruction, it is said, of 250

churches.
The supporters of the mission now fell
back on the idea of a holy war, and in 1218 Pope
Honorius 11.. allowed a Prussian Crusade as a
substitute for the Syrian.
In 1226 the Teutonic
Order, already despairing of much permanent effect
in the Levant, though its nominal headquarters
remained at Acre till 1291, was invited to help, and

terms were made between the grandmaster, Hermann of Salza, and the Poles, mainly represented
by duke Conrad of Mazovia.
The emperor Frederie I, the intimate friend and patron of Hermann, gave the fullest support in his power, bestowing on the Order the sovereignty of all such
territories as they had acquired by gift or should
win by conquest. A long, bloody, and desperate
struggle of over fifty years brought about (by 1283)
the complete submission of the Prussians, the partial extermination of the race, the enforced conversion of the remainder, and the German coloniza-

tion of a great province which was to become one
of the most Teutonic of lands, and to give name,
by union with Brandenburg, to the chief German
State of modern times, the creator and core of the
present German Empire.
The opening of intercourse in 1245 between
Western Europe and the new Mongol masters of
Asia, through the embassies sent by Pope Innocent Iv. to the Tatar

courts, proved to be the be-

ginning of an important and romantic chapter of
mission history. Among the distant enterprises of
the Christian

Church, or the forgotten incidents of

past intercourse between remote civilizations, there
are few more interesting than the early Roman
missions in Further

and

Central

Asia, and

in the

border-lands of Eastern Europe. We have seen
how, in the earlier Middle Ages, Nestorian missionaries carried the gospel to China, Turkestan,
and the Indies. Almost to the close of the crusading period, their creed was practically the sole
representative of the Nazarene faith in Asia, out-

side the narrow limits of the shrunken Byzantine
Empire and the crusading
principalities. But in
the 13th cent. the Church of Rome began to be
heard of in the depths of ‘Tartary,’ and between
1245 and 1255 the great overland travellers of the
first. generation, the Friars John de Plano Carpini,
William de Rubruquis or Rubrouck, and Andrew
of Longumean, appeared in the Mongol courts, on
the ‘Volga, or in the Baikal or Balkhash basins.
Yet their work was primarily that of diplomatists,
of envoys from the pope or the king of France, in
their capacity as Christian leaders ; the missiona

was not prominent in their work; Rubruquis
alone, of this famous
group, seems to have spent
time or energy in doctrinal discussions or proselytizing efforts, and even he does not claim in any
way to have founded a mission church in Asia or
in Russia.
.
The Polos, again, who represented Roman Chris-

tendom among the Mongols from 1260 to 1295, and
aye us our first good account of the Chinese and
ndian worlds and of so much of Central Asia,
cannot be considered active propagandists. Kublai
Khan expressed a desire for official Christian instructors; but his wish remained unfulfilled.
Marco Polo and his relatives were primarily merchants, adventurers, men of the world. No mis.
sion work can be credited to them. |
But, while the Polos were still in China, the
founder of the Latin churches both in Cathay and
Friar John de Monte
in India started onhis way.
Corvino, a Franciscan like Carpini and Rubruquis,
and s man of untiring energy, courage, and patience, began his life-work in Asia about 1275, and
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in 1289 was sent by Pope Nicolasiv.
the great men of the
Tatar empire
bouring Jands—the supreme Khan
khan in Persia, the ‘emperor of
others.

Corvino

reached

(Christian, Early and Medizval)
with letters to
and of neighin Cathay, the
Ethiopia,’ and

athayin 1292 or 1293,

apparently by the Sonth Asiatic sea-route from
Ormuz, making a long halt upon the way in the
Madras region (or ‘St. Thomas’s country’).
He
achieved conspicuous success in the Far
East; he
was repeatedly reinforcedfrom home;

and his work

led to the creation of a regular Roman hierarchy,
with at least two bishoprics, in the ‘Middle Kingdom.’ He was even credited, by one tradition,
with the conversion of a Mongol-Chinese emperor.
To him is due not only the first planting of Western
Christianity

in China

and

in the Indies, but

the

earliest noteworthy Christian account of South
Indian climate, people, manners, and customs, and
some valuable evidence upon the overland and
oversea, routes which connected the Levant and
the Far

East,

as well a3 upon

the association

of

Western traders and Western missionaries in the
European penetration of Asia.
_Corvino seems to have made his way into Persia
by much the same route—through Sivas, Erzerum,

time to build a fine church for his new allegiance,
‘called the Roman Church,’ at a place twenty
days’ journey from Peking—perhaps at Tatung in
Shan-si, just east of the great Ho-ang-ho elbow,
where Friar Odoric seems also to fix ‘ the capital of
Prester John’

(id. vi. 70).

The‘

Prester John’ and

Prince George here referred to are probably of the
royal

house

of the Kerait

Tatars,

of the

Baikal

and

begun;

basin, apparently converted to Nestorian Christianity in the 11th century (cf. above, p. 707"). Nor
was this all. Prince
George’s heir was named
after the missionary; a translation of all the
Roman_service-books

was

ordered

many Nestorians embraced Corvino’s faith.
.
With the death of King George, however, the
sky was again overcast; apostasy succeeded conversion ; there

was

no

more

translation

of

the

Latin ritual; and Corvino was left alone to endure
the slanders of the Nestorians—a community ‘ professing the Christian name, but deviating from the
Christian faith,’ and now so powerful in Catha

that they would tolerate no Christian rivals (id.
vi. 69).

At

last

the

a

prospect

brightened;

a leading

enemy confessed; in 1303 the friar was at last
permitted to live at court; in 1304 Brother Arnold

and Kars—as merchants then took between the
‘Gulf of Scanderoon and Tabriz. At Tabriz, however, he was joined by a ‘great merchant and
faithful Christian,’ Peter of Lucolongo, and with
this companion he turned aside from the continental main track and made his way south into
India, with the view of there taking ship for
Cathay (1291).. Some time, however, was yet to
elapse before the friar committed himselfto the
frail barks of the Indian seas—‘flimsy and uncouth, without nails or-iron of any sort, sewn

oined him; with a little more aid the emperor
himself, ‘Imperator Cham,’ might be gained. The
writer was now old and grey, more with toil than
with years, for he was but fifty-eight § yet he was
now
building.a second church in Peking; New
Testament and Psalms he had just done into the
‘language most used among the Tatars.’
For
one thing he still yearned—news of Europe, of the
Church, of his Order. Twelve years had passed
in silence ; and now a farrago of incredible blas-

together with twine like clothes, without caulking,
having. but .one mast, one sail of matting, and

phemies about the court of Rome, the Order of
St. Francis, and other matters of the Western world

some ropes of husk’ (cf. Bfiinchner gelehrte
Anzeigen, xxii, [1855] 175).
.
In the sacred region of St, Thomas’s shrine, near
Madras, he remained eighteen months, and here
died his comrade,

Nicolas of Pistoia, ‘on his way

to the Court of the Lord of all India.’ He was
buried in the Church of St. Thomas, while Corvino
transmitted to Europe (22nd Dec. 1292) a quaint
and memorable sketch of the Deccan and its people
from his own observation—one of the earliest pictures of Indian life drawn by a Roman Christian
or Western European — which seems to have
awakened the papacy to the possibilities of Hindu
conversion.

Meantime,

while

Friar

John

was

writing, the Polos were off the Coromandel coast
—on their return to Europe—and here Messer
Marco Millione may have met the man who was
to represent Christendom in the ‘ Middle Kingdom’
during the next thirty years, as the Venetian
merchants had done for the past thirty.
We next meet with Corvino in China itself—at
the Imperial city. _ His second letter (of 8th Jan.
1305) is dated from Peking, or ‘Cambalec,’
and tells
how for eleven

years, from

1293, he had laboured

in Cathay; how he had struggled against pre:
judice and calumny ; how brilliant successes
had
followed dismal] failures; and how, in 1304, he had

at last been joined by a colleague, Friar Arnold of
Cologne. Probably he landed at the great port of
‘Zayton,’ or Amoy, in Fo-kien; apparently he
made his way immediately. to Peking.
In any
case, he failed to convert the emperor, Timtr
Oljaiti, son

and

successor

of Kublai, and a great

favourer of the Buddhist Jamas—‘nimis inveteratus in idolatria,’ as Corvino puts it. But he was
not long without a triumph.
In his first year at
Cambalec he won the Nestorian Prince George,

the

family

India’

of the

(Wadding,

great King
Annales’

‘ of

Prester John’ of

Minorum,

vi.’

69).

George died in 1299, but before his death he found

had been spread abroad by a Lombard surgeon
newly come to Cathay—‘ ante duos annos,’ otherwise in 1302 or 1303.

Brother John, therefore, on

every account was anxious for fresh help; but,
warmed by his own troublous sea-voyage, he laid
down the best route for subsequent travellers—by
the Crimea, the Volga, and the Steppes. By this
overland. path, travelling along with the Imperial
messengers, @ man might get through to Peking
in six months.
:
.

Corvino’s third letter is also from Peking, and

was written on Quinquagesima Sunday, 13th Feb.
1306.

Its tone

steady progress.

is

hopeful;

its record

is

one

of

In 1305 a new church and ad-

joining mission buildings had been commenced in
*Cambalec’; the emperor honoured the friar above
all other ‘prelates’ at his court; and, like Kublai,
his

great

ancestor,

the

local Church,

he

desired

earnestly

to

see

was

not

envoys from the see of Rome and the nations of
Western Christendom.
With such a soil to work
upon, the writer joyfully anticipated the harvest
that might reward the friars who had lately arrived
in Persia and the Crimea.
In a postscript Corvino tells of yet another
triumph.
Some time previously, either during his
stay in India or after his arrival in the Flowery
Land, an embassy from Ethiopia had waited on him
with entreaties to come over and help them,to visit
their country himself, or to send good preachers
there. Since the days of St. Matthew and his
disciples, they declared, they had never seen a
Christian teacher.
It is with Nubian Christianity
that tradition especially associated St. Matthew ;
though

long

doomed;

everywhere extinct ; and the earlier 14th cent. saw
more than one effort of the Roman see to win this
difficult and dangerous country.
,
_Corvino addressed _ these letters to the Brethren
of the Franciscan and Dominican missions in Persia
and the Steppe lands of Southern Russia.
His
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appeal was not unheeded ; and the authorities of
the Church, fired with his own enthusiasm, took
up the mission that he had begun with something
of the spirit that he desired.
.
New conguests seemed now to open before the
Church of Rome. Friar John was created archbishop of Cambalec (with exceptional powers) in
the springof 1307, and seven. bishops (of whom
three only persevered) were dispatched to consecrate and help the new primate of Cathay. In
1308 these three suffragans—Gerard, Peregrine,
and Andrew—reached China, and carried out the
consecration of Corvino.
Each‘of them appears
successively in the history of the mission as bishop
of ‘Zayton’ in Fo-kien, where a powerful Latin
mission was gradually established, and where some
Genoese traders appear to have settled in the early
years of the 14th century.
A Franciscan tradition
maintained that the emperor Khaishan Kuluk
(1807-11), third of the Yuen,

or Mongol, dynasty

in China, and grandson of the great Kublai, was
_ converted by Monte Corvino; and it may have
been the news or legend of this success that led
Clement V. in 1312 to send three more suffragans
to the aid of Archbishop John; in any case, we
find one of these later bishops, Peter of Florence,
becoming head of a monastery in this harbourtown of ‘ Zayton.’
.
The remaining fragments of our knowledge of
Corvino are soon told. In 1322he appoints Andrew
of Perugia, one of his first group of suffragans, to
the see of ‘Zayton’; in 1326 Andrew, writing
home, refers to the Archbishop, without naming
him; and about 1350 the Franciscan chronicler,
John of Winterthur, makes

a, confused allusion to

what is evidently Corvino’s first Peking letter,
supposed by the annalist to be the work of a nameless Franciscan of Lower Germany, possibly the
very Arnold of Cologne who joined the mission
in 1304.

Lastly,

in

1328,

we

hear

of

the

death

of that aged missionary who first carried Roman
Christianity as an active faith to India and China,
who perhaps converted the ‘Emperor of Emperors,’
and who was the first and last effective European
bishop in the Peking of the Middle Ages.
Le
The best days and brightest hopes of the Chinese
mission really closed with the life of its founder;
but the Church at home showed no consciousness
of failing energy. A certain Brother Nicolas, apparently a Franciscan like Corvino, was nominated
to succeed him, and, with twenty friars and six
laymen, set out

for Cathay.

We

are

not

sure,

however, that he ever reached the Middle Kingdom.
All that we do know of his journey is that he
arrived at Almalig, the modern Kulja, now on the
Central Asian frontier

of China

and

Russia, that

he received good treatment there, and thatin
1338 Pope Benedict xu. wrote to the Chagatai
Khan (June 13), thanking him for his kindness to
Nicolas,

:

‘

,

s

Meanwhile, a little earlier (in 1838), an embassy
from the Great Khin then reigning—Timir Ukhagatu—had appeared before Benedict xil.; and
with this embassy letters had arrived from certain
Christian princes of the Alan nation in the Khan’s
service, begging for a bishop and legate worthy to
replace Corvino. In reply to these communications, four Franciscan envoys and a large company
of less important representatives carried the papal
briefs from Avignon, by way of Naples, Constantinople, Kaffa in the Crimea, and Almalig-Kulja,
to Peking, which they reached in 1342, After
four years in China they returned, like the Polos,
by the southern waterway from Amoy to Ormuz,
making @ lengthy stay
in Southern India, and
finally re-appearing at Avignon in 1353. The historian of this embassy, John de Marignolli, draws
a glowing picture of the prosperity of the Roman

Catholic

mission

in

the

m1
Far

East;

but

of

the

mission history after this time we know almost
nothing.
Of one thing we may be certain: the
Chinese national reaction which broke out in 1368
set the Ming dynasty upon the throne, and expelled
the

Mongol

the

14th

uen,

put

an

end

for

centuries

to

-Western Christianity and to European trade within
the Middle Kingdom.
When this calamity befell,
it is said that the friars, flying across Asia from
Peking to Sarai and the Volga, carried with them
the relics. of the Grand Khan converted by
Corvino.
/
:
In Persian, Mesopotamian, Armenian, and Caucasian lands the religious explorations of the
Western Church began about the middle of the
13th century.
The Dominicans penetrated to
Tiflis about 1240; in 1255 Rubruquis found several
friar-preachers in Armenian towns, and tells us of
their travels to Tabriz as well as to Tiflis. “Yet it
was only with the Tatar conquest of Baghdad, and
with the overthrow of the khalifate, in 1258, that
Roman Catholic influence assumed real importance
in Persia. From this time to the early years of
cent., Latin

missions

and

Latin

trade

played an important put in the empire of the
khans; several of
Hulagu’s successors seem to
have been ‘almost persuaded’ to accept some form
of Nazarene faith; not till about 1304 did they
definitely end their religious hesitation by embracing Islim. Even then, for more than half a century, Rome struggled bravely against the current ;
though her cause might be declining, she continued

to maintain the airs of a conqueror—founding
bishoprics, creating provinces, vaunting the submission of heretical
patriarchs. In 1318 we hear
of the inauguration ofa complete Persian hierarchy,

with a metropolitan at the Ilkhans’ capital of
Sultdniyah (a little south of the Caspian), whose
jurisdiction included not merely Persia, but also
Central Asia, India, and ‘ Ethiopia.’
Yet after the death of Abit Said, the last true
Ilkhan, in 1336, Roman proselytism seems to have

completely lost touch of the
governing classes
among the Mongols of South-West Asia; in the
age of Timir (1380-1405) the Islimizing of the
latter was fairly complete.
The Middle, like the
Farther East, though
less completely, shut its
door on Christian’ enterprise before the age of
Henry the Navigator.
' The first trace of a Roman Catholic mission in
India is the visit of Monte Corvino to the Madras
region in 1291-92, an incident of deep significance
in the history of mankind, not only as evidencin
a fresh opening of intercourse between India an
Europe, but also as bearing upon the Persian and
Chinese enterprises of the
Roman Church, and as
representing the first joint effort of the Franciscan
and

Dominican

Orders,

under

papal

direction,

upon the remoter heathendom of Southern and
Eastern Asia. The chief incident in this chapter
of European enterprise is the foundation of a
Roman mission in
the Bombay region and in Malabar, and the establishment of a Roman bishopric
near Cape Comorin a generation later (1321-30).
In the Letters and Marvels of Bishop Jordanus,
the first and apparently the only occupant of this
see in the Middle Ages, in the Recollections of
John de Marignolli, in the Travel Record

Odoric, and
Order and
about this
cannot be
cent.

(c.

of Friar

in the official Annals of the Franciscan
of the Roman Church, we learn a. little
Its histor
remarkable undertaking.
traced below the middle of the 14t

1349-50);

but

its

leader's

references

to

Latin intercourse with Nubia and Abyssinia, and

plans for a European fleet upon the Indian Ocean

like his repetition of Indian prophecies of a coming European domination, and his personal conviction of the ease with which such domination could

_
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be established—are among the curious things of
medieval literature.
.
We have seen something of the vigour with
which the Latin missions and Western commerce
of this time fought to win and maintain a position
in China, in India, and in Persia. During the
same period (c. 1245-1370) the fates of Christianity
and of Islim were decided in Higher Asia, and
Latin missionaries and traders fought no less
keenly, no less vainly, than in Cathay and Persia
for the victory of their creed and commerce in
Turkestan, in the Volga basin, and in the Crimea.
But ‘of the latter enterprises we have a slenderer
record, and what we know of them is frequently
incidental to the larger story of Roman Catholic
proselytism in the Celestial empire or in Iran.
Before the great' Tatar invasion of Eastern
Europe,

in 1237-43,

Dominican

missionaries

had

penetrated into the countries lying east of the
Middle Volga, even if the expeditions of Carpini
and Rubruquis in 1245-55 had not to any large
extent the character of proselytizing ventures.
It
was apparently in the early part of the 14th cent.,
and especially under Uzbeg Khan (1321-40), that
Rome exerted herself most strenuously for the
winning of the North-Western Mongols,
and that
the mission stations at Astrakhan on the Lower,
and at Kazan on the Upper, Volga, at. Torki, and
other places on the west shore of the Caspian, at
Khiva, near the Lower Oxus, at Samarqand, and
at Kulja

in

the

Balkhash

basin,

by

the

Russo-

Chinese frontier of to-day, came into being. Even
more, perhaps, than in China or India, these Latin
outposts, from the Caspian to the Kama, from the
Caucasus to the Altai, represent the ‘exploring
spirit of the European at this time in its most
daring form.
For where could the enmity of
. nature and men be defied more recklessly? Where
in all the known world could distance, barbarism,
sterility, and fanaticism present a more formidable
combination of obstacles?
.
Even as late as 1362 we find traces of Roman
Catholic effort in Northern Tartary.
But about
this year the Latin missions in Central Asia may
be supposed to have ended in a final storm of
ersecution ; and before Timir’s death, in 1405,
uropean missionary activity had really withered
away in other Western Mongol lands.
In Europe the later 14th cent. witnessed the
conversion of the last considerable people which
still professed heathenism. The ‘Litva,’ or Lithuanians, whose central region is the Vilna country,
had become an important power by conquest from
the Russian nation, now lying, for the most part,
helpless and crushed beneath the heel of the Mongol
Tatars. Most of Western Russia had fallen into
their hands (some valuable districts had become
Polish), and the Lithuanian dukes aspired to a
great position in the world. In 1382 the Polish
throne was left to a woman, the daughter of Lewis
‘the

Great’;

and

Yagielo

(or

‘Jagellon’),

the

‘Litva.’ prince, hoped that by marriage with this
heiress. (in spite of her strong distaste for his
person) he might become one of the chief European
sovereigns.
His hopes wererealized ; anda Romah
Catholic Polish-Lithuanian State was thus founded
by the marriage- and

conversion-treaties

of 1386.

his State gradually became a Polish empire under
one faith and one sovereign, with one (terribly

defective)

constitution

and

administration

(1501;

1569). With Vitovt, or. Vitold, the last great
‘Litva’ conqueror, ended the brief hope that
Lithuanian conversion might after all turn to the
profit of the Eastern Church.
.
For ‘Prince Vitovt,’ the
previously been a Christian ,
dox faith, and adopted the
churches to service hateful
A.D. 1399).

Russian annalist laments, ‘had
. . but he renounced the OrthoPolish, and perverted the hol
to God’ (Chronicle of Novgorod,

In the 14th cent. we also hear of the progress
of Russian missions, the pioneer or attendant of
Russian colonization, in the most distant regions
of North-Eastern Europe.
About 1376 the monk

Stephen, afterwards canonized as the apostle of

Perm (‘Stephan
Christian church
venture of some
this country had

Permsky’), founded the earliest
on the Upper Kama.
It wasa
risk, for a former missionary in
been flayed by the natives, ‘ while

they were yet but infants in the faith.’
death (in

1396), however, Stephen

with

hermitage

Before his

had confounded

the heathen priests and sorcerers of the Kama,
overthrown the idols of the Voipel and the ‘Golden
Old Woman,’ stopped the sacrifice of reindeer,
secured the triumph
of Christianity, and founded
Moscovite influence in a region from which, two
centuries later, Moscow overthrew the Siberian
Khanate.. Under Stephen’s successors, Andrew,
Isaac, and Pitirim (1397-1445), the Russian Church
took root in the Pechora country, just as it did on
the White Sea during the same period, through
the foundation of the most famous monastery of
the Far North in the island of Solovki, or Solo- _
vetsky (1429). The Solovetsky monastery began
the

of

the

monk

Savvaty,

or

Savvatii, in 1429; after this, Zosima, with the
sanction of Archbishop Jonas of Novgorod, joined
in founding the community which became so celebrated.
On the neighbouring mainland Christian
enterprise appears much earlier: the St. Michael
monastery, the germ of Archangel city, was established in the 12th cent. by Archbishop Ivan of
Novgorod.
In Lapland, again, religious enterrise accompanied political and commercial.
Like
Stephen

in the

Kama,

and

Isaac in the Pechora,

lliya of Novgorod and Theodorite of Solovetsky
appear as apostles of faith and culture to Kola and
the Lapps.
:
The Portuguese, in their
great oversea expansion
of the 15th cent., especially from
took mission-work with enthusiasm,

1445, underperseverance,

and at least considerable temporary success,
Even from the beginning of his enterprise (c. 1415)
Prince Henry ‘the Navigator’ did not entirely
forget the duty of proselytism, though at first more
absorbed by the idea of Crusade. His biographers,
even in his earlier years, emphasize his purpose of
‘extending the Catholic religion,’ of ‘showing the
natives the way of the holy faith,’ of ‘making
increase in the faith of Christ.’ The new slavetrade was used to help to create a native African
Church. From 1445 a policy of friendly intercourse
with the Negroes of the Sidan and the Moors of
the Sahara was adopted, as leading to conversion,
as well as trade, in place of the raiding and kidnapping of earlier time. For the prince’s purpose was
‘to make Christians of them.’ Professed missionaries were soon (before 1453) sent out to Negroland.
But_the history of this development, and most of
the Portuguese success in the mission-field, belong
to times aiter the close of the medieval period.
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vi, 356-377, vii. 416 #f., vill. 833 ff.; G, Milne Rae, The Syrian

BEAZLEY.

°

Catholic).—
and the Re-

deemer of mankind, had fulfilled His divine mission
in the world,

endorsed
His

had

sealed it with

His

it by His resurrection, He

apostles,

and

through

them

His

death, and

exploration,

conquest,

and

the lead in

commerce in the East

and the West. hey
gave freely of the wealth
that they had won in their respective colonies to
found missions, schools, and colleges for the propagation of the faith, and their fleets never set forth
without having on board missionaries—Augustinians,

Dominicans,

Franciscans,

or

Jesuits—

destined for the peaceful conquest of souls. To
avoid political troubles and to further the cause of
Christianity, Pope Alexander VI. in 1496, by the
famous line of demarcation, assigned the East to
the Portuguese and the West to the Spaniards, and
with a remarkable zeal they devoted their Protec:
tion for nearly three centuries to the spread of the
’ gospel, though this Protectorate had its serious
isadvantages for a healthy development. . Franciscan missionaries accompanied Columbus in 1493,
and they were followed by others to the Antilles
(1500), . Mexico or New Spain (1519), Yucatan,
Guatemala, and Honduras, Nicaragua and Costa
Rica. - In S. America the Franciscans had missions in- Colombia.
and Venezuela, in Peru and
Ecuador.
At the request of the king of Spain
Franciscans

went

to

Indians in the Pampas

Chile

and

Loyola (+1556) in 1534, placed itself from the very

beginning at the disposal of the Church for missionary work.
St. Francis Xavier inaugurated
in 1542 the Roman Catholic apostolate in India,
Ceylon, Malacca, and Japan.
Under Francis
Borgia (1565-72) Jesuit missionaries were sent to
Florida, Mexico, Pern; under Acquaviva (1581-

1615) to Canada, Chile, Paraguay, the Philippines,

and China;

under Vitelleschi

(1615-40)

to

Tibet,

of the Society of Jesus (1773) meant for the Roman

to

tolate was given when, in the 14th, 15th, and 16th

took

Scotia, while in

Church,

missionary work as an essential and solemn obligation, and upon its progress as an unfailing gauge
of her vitality. Since the day of Pentecost, when
she received her baptism by the Holy Spirit, the
Church has carried on the apostolate with more or
less successin the midst of constant persecutions
from within and from without, and in spite of unfavourable political conditions and anti-Christian
legislation. The missionary character which she
displayed in apostolic and sub-apostolic times
equally manifested itself in the Celtic, Germanic,
and Frankish missionaries, till the Benedictine
missionaries SS. Gregory, ‘Augustine, Wilfrid,
‘ Boniface, Ansgar, and Adalbert gave to the missionary movement its definite shape. When in
subsequent ages new countries were discovered
or opened up, the Orders of St. Francis and St.
Dominic became important factors in the missions
among the followers of Islam and the Mongols, in
Morocco and Egypt, in Syria and Palestine, India
and China. In 1252 a special missionary congregation was formed out of members of the two orders
known as Societas peregrinantium propter Christum. Anew impetus to the Roman Catholic aposand Portugal

Nova

Tongking, Maranh&o, ete.

ment of Christ, the Church has always looked upon

Spain

(1615) and

Africa, they continued their work in Morocco,
Tunis, Tripoli,
Egypt, and Abyssinia.
.
“The Society of Jesus, founded by St. Ignatius

empowered

continue the same in His name and by His authority.
That apostolate of salvation was to be
catholic, or universal in space, doctrine, and time,
to teach all nations all things. at all times
(Mt 28'8-2°),. Mindful of the Last Will and Testa-

centuries,

five Franciscans went with him, and

aries in. Canada

and the Apostle Thomas,
ndon, 1905; J. A. Letronne,
Matériaux pour Thist. du Christiantsme, Paris, 1833; T.
Wright, Early Christianity in Arabia, London, 1855 ; Trans. of
Russian Archeological Society (Oriental section); G. Pauthier,
De UAuthenticité de inscription nestorienne de Si-ngan-fou,
Paris, 1857; G. T. Stokes, Ireland and the Celtic Churchs,
London, 1892; N. M. Karamzin, Hist. of Russia, Petrograd,
1842, vol. v.: V. O. Kiyuchevsky, Lives of the Saints as
Historical Material, Moscow, 1871.
:
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from there they extended their work to New
Biscaya, New Mexico, Arizona, Texas, and California. French Franciscans were the first mission-

Church én'Maiabar, Edinburgh, 1892; A. E. Medlycott, India

:

Catholic)

Chaco, and in 1538 they landed in Southern Brazil.
When in 1664 Narvdez undertook an expedition

Kirchengesch. Deutschlands, Leipzig, 1886-1905; J. Labourt,
Christianisme dans Uempire perse sous la dynastie sassanide,
Paris, 1904; A. Fortescue, The Lesser astern Churches,
London, 1913; Beazley, The Dawn of Modern Geography, do.
1897-1906, i. 205-242, ii. 275-381, lil. 160-309; J. C.
Robertson,
Hist. of the Christian Church, do. 1876, esp. i. 214-216, 411-418,

MISSIONS
(Christian,
Roman
When Jesus Christ, the Son of God

Roman

Bolivia,

to

the

of Argentine and in Gran

What the suppression

Catholic apostolate may be best realized by the
fact that by one stroke of the pen the Church was
deprived of 3300 Jesuit missionaries alone in that
ear,
:
‘
y Besides

the Franciscans and Jesuits, other mis-

sionaries belonging to various religious orders were
engaged in the mission field of the Roman Catholic
Church, although not tosolargean extent. Among
these may be mentioned the Theatines (1524),
Capuchins (1528), Barnabites (1533), Oratorians
(1575), Carmelites (1565), Augustinians
(1588),
Lazarists (1624), the missionary seminaries of Rome

(1608) and of St. Sulpice (1642), and, lastly, La
Société des Missions
Etrangéres of Paris (1663).
For the sake of unity and conformity all these
various missionary organizations were finally
centralized from Pope Gregory XIU. (1572-85) to
Gregory XV. (1621-23). By the brief of 22nd June
1622 (Inscrutabdili) the latter, with the help of the

Carmelite Thomas a Jesu and the Capuchin Girolamo da Narni, instituted the Congregatio de propaganda. fide, or Propaganda, whose sphere of
urisdiction has recently been circumscribed
. by
Pins X. (29th June 1908). The Congregation consists of 25 cardinals with a cardinal-prefect, 4
secretaries, 10 minutanti, and some 50 consultors.
Their chief work is to establish and circumscribe
the boundaries of the missionary jurisdictions or
districts, 7.e. mission, prefecture, vicariate, diocese,
etc., to entrust the particular field to the various

missionary

societies,

to appoint

superiors, etc.

the

missionary

:

hus from the beginning of the 16th cent. the
Roman Catholic Church carried on her apostolate
throughout the world in N. and S, America, in
Africa and
India, etc.

the adjacent islands, in Asia, China,
On the other hand, the struggles and

the storms which she had to endure in the 18th
cent. from the tyrannical absolutism of European
rulers, from the crippling tutelage of the State,
from a false philosop. Ys the Encyclopzdists (2-0),
and finally from the
French Revolution and the
subsequent suppression of almost all the religious
prders and missionary societies, brought

her apos-

tolate to a temporary standstill, till it was revived
between 1820 and 1830.
The 19th and so far the 20th centuries are witnesses of the unswerving fidelity of the Church to
the command of Christ and o pledge of her vitality
and energy in the mission field. Unsupported by
emperors and kings as her protectors and promoters,
nay, hampered in her efforts by Roman Catholic
governments

and

anti-Christian

legislation,

she

has carried on the work. of reconstruction and
reorganization, has recovered her ground, and,

finally, has carried

her propaganda into every

corner of heathen lands.

The ancient orders have

+
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(Christian,

from

the

missions, are now to be found

everywhere, about 20,000 taking

their share in the

educational,

charitable, and industrial work.

Faith

and

Camerino

To

the Society

of the Holy

Coast,,

Child-

1x.,

Leo xu,

and

Pius

x., as well

as

the Roman Catholic hierarchy throughout the
world, have given their support-to promote the
revival of missionary work among the heathen.
According to H. A. Krose (Katholische Missions-

statistik, Freiburg,

1908), the total

result

sionary work on the part of the Roman
Church

in the

19th

cent.

converts from paganism..

amounted

to

have

Roman

Catholic

8,321,963

mission

Theatines

Ceylon

300,000,000 souls, is one

owing to the babel-tongued tribes (120), the man
non-Christian religions (Hindu, Brihman,
Buddhist, Muhammadan, pagan) and Christian denom-

inations (40), and the prejudices
developed caste system.
In 1498

Vaseo

de Gama

landed

of the

highly

in Calicut,

the

capital of Malabar, accompanied by the Trinitarian
Pedro de Covilham, who in 1500 became the protomartyr of the missions in India.
In the same
year eight secular
priests and eight Franciscans
arrived with Pedro

Alvarez Cabral, three of whom

were put to death by the Muhammadans, . Yet, in
spite of persecution and death, the Franciscans,
and after 1503 the Dominicans, went forth to
India as the pioneer missionaries, to sow the seed
of Christianity in Cochin (1503) and Goa, (1510),
and gradually extended their work to Bombay,
_ Madras, Damio, Bengal, Agra, Ceylon, Mailapur,
etc., under Fathers
Porto, and Padrio.

firm footing Pope
of Goa (1534) with
its first occupant;
bishopric by Paul

Antonio do Lazal (1530), do
To establish the Church on a

Paul ml. erected the bishopric
Bishop John of Albuquerque as
the see was raised to an archry. (1557) with three suffragans

and

[+1711])

Oratorians

shared

in

from Leo x. to Paul

Siam
with

of the most

on the Fishery

Coast

(90-

Menezes
Bengal,

(Father

Vaz, apostle of

whilst,

after

with

India,

them

in

this new
1656,

the

v. (1514-1616) had

granted to

her kings. When, however, the power and the
influence of Portugal began to decline and the
Dutch and the English took her field in the East,
the supply of missionaries became limited, the
missionaries themselves were put to death or
expelled, the churches were destroyed, and the
native Christians were cruelly persecuted.
The
Sultan Tippu Sahib of Mysore between 1782 and

Korea. The early history of missions in this continent has been outlined in the ‘Early and

important and probably one of the most difficult
mission fields of. the Roman Catholic Church

and

and carried
Brahmans of

faithful to the duties and sacred obligations that
she had promised in connexion with the Padroado
—the right of patronage—which the Holy See

India with Ceylon,
Burma, and Malay Peninsula,
(2) the. Chinese Empire, - including: Mongolia,

tion of some

Quilon,

were entertained, and, no doubt, would have been
realized to some extent, had Portugal remained

be divided
Empire of

.

Cochin,

Carmelites worked for the return of the Syrian
Christians of Malabar to Roman Catholic unity.
- With so many missionary labourers in the Indian
mission field, hopes of a speedy conversion of India

The review of missionary societies and their
respective missions given on the opposite page will
help the reader to understand the position of the
Roman Catholic missions in our own days.
I. Asta.—As far as missionary work in its

1. British India.—British India and Ceylon,
with an area of 1,800,000 sq. miles and a popula-

Criminalis

harvest of souls

According to Kar! Streit (Katholischer Missionsatlas, Leipzig,
1906) there were : 7933 European and 5837 native priests, 6270
brothers, 21,320 sisters, 24,524 catechists, 42,968 stations, 28,470
churches, 7,441,215 native members, 1,517,000 catechumena,
24,033 schools with 840,974 pupils, etc. The Atlas Hierarchicus, by the same author, published at Paderborn in 1913, does
not give a summary of the apostolate.

Medieval’ section, above.

(1544),

Barnabites and Augustinians (Archbishop
of Goa [1594-1610}) in. Hyderabad and

field

Manchuria, and Tibet, (3) Indo-China, with
and Laos, and (4) the Japanese Empire,

to

members of the Society such as da Costa, Martinez,
Laynez, Bouchet, Martin, Calmette, Courdoux,
and
Constantine Breschi (1700-40).
Franciscans
in Agra and Delhi, Capuchins in Madras (1642),

:

strictest sense is concerned, Asia may
into: (1) India Proper, or the Britis

out

the Great ; Father Goes penetrated from India into
China, and Andrada crossed the Himalayas and
went to Tibet. They were followed by other

of mis-

Catholic

‘When we add the results of the Roman
in the

set

130,000 converts) (1602), de Britto among the
Maravas (1693), Acquaviva at the court of Akbar

This flock is attended by

30,000,000 native converts.

Mansilhaes,

Madura (1605-48), Tanjore, and Mysore (30-100,000

Catholic missions since the time of the Reformation,

we

Travancore

converts),

12,305 missionary priests, of whom 5369 are natives,
4863 brothers, and 17,284 sisters, with 30,414
stations, 22,736 churches, 17,834schools with791,878

pupils,

Francis

Ceylon.
His Jesuit successors took up
on his work: de Nobili among the

hood have done good work, while Popes Gregory
XVI., Pius

and

inaugurate a new period of missionary labours,
From Goa he extended the faith to the Fishery

support the missionaries and the missions materially, the Association for the Propagation of the
(1822)

Catholic)

James of Borbas and Vincent of Lagos, founded
the college of St. Paul at Goa for the purpose of
training a native clergy.
_.
In 1541 the Jesuits entered the mission field of
India and, at the request of John 111. of Portugal,
St. Francis Xavier, accompanied by Paul of

taken up their work in the field, new missionary
societies have been founded during the course of
the century, training colleges have been established,
and religious orders of women, formerly
almost
excluded

Roman

:

1799 put 100,000 Christians to death, forced 40,000

into apostasy, and sold 30,000 as slaves to Muhammadan dealers. The dispute regarding concessions
to Hindu usages or Malabar rites, commencing
with de’ Nobili in 1606 and ending in 1744 with the
bull of Benedict Xiv., Omnium sollicitudinum,
greatly divided the missionaries to the disadvantage of their work, which suffered a heavy blow
by the suppression of the Society of Jesus in the
Portuguese dominions in 1755, in the French possessions in 1762, and throughout the world in 1773.
There were at this time 150 Jesuits in Goa, 47 in
Malabar, and 22 in Pondicherry.
True, their

places were

partly

filled by

Capuchins,

fissionary Seminary of Paris (1776), and

by

the

by some

native priests, who were ordained without a vocation or an adequate education. Thus the missions
in India, which in 1700 numbered some 1,500,000
or even 2,500,000 Roman
Catholics, were only
ruins and wreckage (500,000 or even less) in 1800.

The archbishopric of Goa, with its three suffragans
of Cranganore, Cochin, and Mailapur, numbered
340,000 members with 400 priests, and outside the
Goanese jurisdiction there were four missions—
Agra, with 5000 converts under the care of 10
Capuchins, Pondicherry, with 42,000 and 6 priests,
the

Carmelite

missions

of

Malabar,

with

88,000

converts and 5. priests, and Ceylon, with
1
missionary and 20 native priests for 50,000
members.
All this was due to the anti-Christian
at Cochin (1557), Cranganore (1600; archbishopric
olicy of Pombal and the neglected obligations of
1605), and Mailapur (1606).
Two Franciscans, | ortugal’s right of the Padroado.
The Holy See,
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ROMAN

CATHOLIC
‘

(Christian, Roman

RELIGIOUS ORDERS
AND THEIR FIELDS

ao
Name.
Augustinians (Hermits) - .
o
(ecollects)
.
Benedictines
sof.
.

.

.

Founded.

ELS. Aug.
1”
oo»
0.S.B.
-

1526
1588
1629
'

°
.

:
Capuchins

Abbreviation.

:

.

ee

te

.

,

O.F.M, Cap.
,

;

,
;
Carmelites(Discalced).
Dominicans

.

:

.

.

.

.

.

.

O. Carm.
QO. Pr.

:
Franciscans

.
.

.

|.

.

.

ee
:

.

er

en

6

.

O.F.M.

:
/

.
Jesuits.

:

/

;

:
8.J.

Aq.

oO

,
Lazarista

2

.

(2

OM.
.

’
Marists .

-

°

‘| Missionary Seminaries—
Lyons
.
.
.
Milan.

.

.

>

Mill Hill

.

.

-

°

°

Paris.

=.

Parma
Rome

.
.

Scheutveld
:
Steyl.

a
:

,

.

.

-|-

:
°

3.M.

.

ALA,
.

|.

08
.
e

(e

.

SM.
S.M.H.

.
.

M.E.P,
‘

.
‘

.

.
.

.
S.P.
. | 8.8. Apostl.

.

7.

8

eo}.

.

.

:

.
»

et

|

po

Petri
.

Pauli

2.

6

£§v.D.°

1875

Missionary Societies—
Congregation of the Holy

-

M. Consol.
.

Ghost

.

C.Sp.8.

.

,

- 1901

F.82.0,

.

.

,
:
.
.
.
Algerian Miss. or White Fathers
.
PB.
.
.
:
Picpus
.
.
.
.
C.Ss.CO.
Pallotinians
.
.
.
.
PSM
Oblates of Mary Imm:
.
-|'°
OBLL
.
.
Missionartes of the S. Heart
:

Salesiansof
Missionaries
of Mar:
Company ot
: Priests of S.

Don Bosco
of Immac.

.

.

.|.
Heart

Mary a Montfort .
Heart of Jesus.

’

M80.
:

‘

C.Sal.
OM.F.
S.ALM 8.83.0.
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SOCIETIES,

Mission-fields (A.D. = Archdiocese, D.= Diocese, Prel.=2
Prelature, V.= Vicariate, P. =Prefecture, M.=Mission).

.

1865

.
ee

AND MISSIONARY
OF WORK.

_

VY. North Hu-nan, Cooktown; P. Amazonas.
V. Casanare; P. Palawan; M. in Brazil.
.
Prel. Rio Branco;
Abbeys of New Nurcla; Seoul;
Vv. Dar-es-Salam 5 P. Katanga and North Transvaal;
.
.
M. Drisdale River; Indians in U.S.A.
:
:
1528
D. Candia, Agra, Allahabad, Lahore; A.D. Simla; V.
Arabia, Caroline-Marianne, Erythrea, Gallas, Somali,
Goajira, Guam, Seychelles, Sophia; P. Araucania,
Bettiah, Southern Borneo, Caqueta, Upper Solimées,
.
Miso Calanga, Belgian-Ubanghi, Rafputana, Sumatra 3
M. Mardin, Syria, Trebizond, Kephalonia,’etce.
1562
| D. Quilon, Verapoly, Mesopotamia, Kurdistan, Armenia;
:
Mf. Baghdad.
1216
=| V. Amoy, Canelos y Maeas, Curacao, Fo-kien, CentralEast and Northern Tongking; P. Shikoku, Urubamba;
M. Mossul, Trinidad, E. Uuelle.
- 1209
Palestine; V. Aleppo, 8. and N. Shan-si, E. and N.
Shantung, N. and
Central Shen-si, S. Hu-nan, S.-W.,
N.-W., and E. Hu-peh, Egypt, Morocco, Zamora;
P. Rhodes, Tripoli, Ucayali; Prel. Santarem; M.
Mozambique.
1534
D. Calcutta, Bombay, Galle, Madura, Mangalore, Poona,
Trichinopoly, Trincomalee; V. Batavia, Kiang-nan,
8.-E, Chih-li, Central Madagascar, British Guiana,
British Honduras,
Jamaica;
P, Alaska, Kwango,
Zambesi; M, Albania, Syra, Tinos, Armenia, Adana,
Syria, Philippines, Australia, U.S.A., Mexico, Cuba,
Colombia, Ecuador, Peru, Chile, Argentine, Brazil,
.
japan. .
“1625
D. Ispahan; V. ‘Abyssinia, S., E., and N. Kiang-si, 8.
.
Madagascar, O., 8.-W., N., E., and Maritime
Chih-li,
,
E. and W. Che-kiang; M. Macedonia, Constantinople,
Syria, Palestine, Egypt.
.
_ 1816
Y. Fiji, New Caledonia,
New Hebrides, Central Oceania,
an
Samoa, Solomon Islands.
:
:
1856
V. Benin, Dahomey, Gold Coast, Nile Delta, Ivory Coast,
.
:
Liberia; P.E. and W. Nigeria, Korhoga; M., Negro
‘
Missions U.S.A.
1850
D. Krishnagar, Hyderabad; V. E. Burma, 8. and N.
.
Ho-nan, Hongkong.
1866
A.D. Madras; V. Upper Nile; P. N. Borneo, Kashmir;
AL Auckland, Congo, Philippines, Maori, Panjab.
1658
A.D. Tokio; D, Nagasaki, Osaka, Hakodate, Pondicherry,
,
Mysore, Coimbatore, Kumbakonam, Malacca; V. Seoul,
.
’Taiku, N. and 8, Manchuria, S., E., and W.Sze-ch’uen,
oo
Tibet, Kientchang,
S., W., Upper, and Maritime Tongking, E., W., and N. Cochin China, Cambodia, Siam,
Malacca, Laos, S. and N. Burma; P. Kwang-tung,
Kwangsi, Kwei-chow, Yun-nan.
_
“ | W.Ho-nan.
.
1
1867
S. Shen-si, Lower California.
:

OLeaL

‘

Turin (ia Consolata).

“Verona.

,

.

Catholic)

1867

.
:

Vv. E., O., and S.-W. Mongolia, N. Kansuh,
P. 8. Kansuh, Upper Kassai; M. Kulja,
Vv. 8S. Shantung,
Togo;
P.
Kaiser
Niigata ; Mf. Philippines, Mozambique,
Negro Missions
U.S.A., and amoung

America,

pper Congo;
Philippines.
Wilhelmsland,
Dutch India,
Indians in 8.

V. Kenia; P. S. Kaffa.

V. Siidan.

:

.
.
:
1703 and 1842! V. Bagamoyo, Kilimanjaro, Zanzibar, N. Madagascar,
| eye’? { = French Upper Congo, Gabun, Loango, Senegambia,
Unitedin1818{
Ubanghi, Sierra Leone; P. Lower Katanga, Upper
:
a
Cimbebasia, Portuguese Congo, French Guinea,
North
Katanga, Nossi Be, Lower Niger, Senegal, Teffe; M.
Bata, Lunda, Cunene, Réunion, Mauritius, Hayti,
”
Guadeloupe,
Martinique,
Trinidad, Ubanghi-Chari,
:
Landana.
.
1868
V. N. and 8. Nyanza, Kivu, Unyamyembe, Tanganyika,
;
Upper Congo, Nyassa, Bangweolo, Sahara;P. Ghardaia;
:
M. Siidan, Algiers, Jerusalem, Kabylia.
1800
V. Hawaii, Tahiti, Marquesas; P, Kaiser Wilhelmsland.
1835
Y. Cameroons; M. Kimberley, Australia, Brazil.
1816
4° | D. Jaffna; A.D.
Colombo;
V. Athabasca,
Basuto,
Keewatin, Mackenzie, Natal, Oranje, S, Transvaal,
Kimberley; P. Lower Cimbebasia, Yukon.
New Pomerania, British New Guinea,
D. Port Victoria + V.
1854 Gilbert Islands, Marshall ‘Islands; P. Dutch New
,
Guinea; M. Philippines, Brazil.
1846. | ¥. Mendez-Gualaquiza, N. Patagonia; P. S. Patagonia.
.
Y. Fernando Po; P. Choco.
1849
.
.
V. Lianos de S. Martin, Shire; Mt. Hayti.
1705
V. Stanley Falls; Mf. Belgian Congo.
1877

(O. Praem, 1120), P. W. Uuelle; Silvestrines (0. Silv, 1231), D. Kandy;

(S.D.S. 1881), P. Assam; Premonstratensians
P. Benadir; Redemptorists (C.Ss, Redempt. 1732),
Tra mh ‘Missionaries (.3L.M. 1909), Natal; Trinitarians (0.Ss.Tr. 1198), Assumptionists
(A.A. 1845), Missions in the Orient;

Salvatorians

Vv. Re einam (Dutch Guiana), Matadi; Passionists (C.P. 1735), Bulgaria;
Salesians of Annecy, D. Nagpur; Oblates of St. Francia of Sales, Great Namaqualand, Orange River.
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(Christian,

recognizing the inadequacy and the unwillingness
of Portugal, began to provide for the neglected
field of India.
Hitherto only missionaries of
Portuguese

origin

had

been

admitted,

and

this

by way of Lisbon and Goa.
For years Portual left the bishoprics vacant and in 1827 withrew all material subvention.
The misery was
too evident, and Gregory xvI. took matters into
his own hands without consulting the interests
of Portugal.
India was opened to all Roman
Catholic missionaries irrespective of nationality
or religious orders, In 1837 the French Jesuits
entered Madura, and they were followed by the

Roman

Catholic)

2, China.—The revival of Roman Catholic missionary activity in China after the close of the
mediseval
period dates from the time when the
Jesuit Father Ricci was allowed to settle there
(1583). Science was to pave the way for religion
and missionary work. In 1600 Ricci went to Peking and with the help of his Jesuit brethren started
missions at Canton, Ranking, and Kian-si, receiv-

the
the

ing converts from the highest to the lowest classes
of the population, till his death in 1610. The persecution which broke out in 1617 was brought toa
speedy end by the invasion of the Manchu Tatars.
In 1628 the Jesuit Adam Schall arrived in Peking,
gained great influence by his learning, and turned
it to the advantage of religion. In the meantime

Burma (1857), those of Milan in Krishnagar (1855),

selves on the island of Formosa, had also opened
missions in Fu-kien.
One of these Dominican mis-

Germans
Belgians

(Bombay
(Calcutta

and
1859,

Poona 1854, 1857),
Galle 1895), and

Italians (Mangalore 1878).
The Missionaries of
Paris took up their work in Malacca (1840) and
Hyderabad (1863), and E. Burma (1866),

in Jaffna (1847) and

Colombo

the Oblates

(1883), etc.

In

1832

(1836),

etc.

the Propaganda asked Portugal either to fill the
vacant sees or to renounce the Padroado. As no
answer arrived for two years, Gregory XVI. began
to institute vicars-apostolic in Bengal and Madras
(1834),

in

Ceylon

and

Pondicherry

But new trials and difficulties commenced.
The
Portuguese Government protested against sending
missionaries into India and against the establishment of new vicariates without the consent and
the co-operation of the kings of Portugal, and the
patriarch of Goa placed himself at the head of a
schism in India—the Goanese schism—which was
maintained under the patriarchs of Goa, Joseph
de Silva y Torres and Joseph de Matta.
Pius 1x.
tried in 1857 to come to a settlement, but this was

accomplished only by Leo XIII. on 23rd June 1886.
A million and a half of native Christians were
again under the allegiance of the Holy See when
on Ist Sept. 1886 Leo xu. established the hierarch
in India—8 archbishoprics : Goa, Verapoly, Colombo, Pondicherry, Madras, Calcutta, Agra, and
Bombay, to which Simla was added in 1910, the

patriarch of Goa holding the dignity of primate,
and twenty-five dioceses, ete. For the furthering
of the mission work Leo x1. also established a
papal delegation for India in 1884, which since then
as been administered by the titular archbishops
Agliardi (1884-87), Ajuti (1887-92), and Zaleski.

he first thirty years of the Indian missions
after the reorganization under Gregory XVI. was a
period of reconstruction in gathering together and
strengthening in the faith the remnants of the old
Roman Catholic congregations. With the decline
of the Goanese schism and establishment of the hierarchy a steady flow of conversions began, and since
then remarkable progress has been made, more conspicuously among the Tamil races in S. India and
eylon, less so in the Aryan landsof thenorth.
In
1887 the numbers of Roman Catholics in India were:
India.
.
989,381
Ceylon
os
8
ew
207,692
1,224,427
Three vicariates of Burma
27,354
According to the Census of 1911 (including Burma):
Native
Roman Catholics of the Latin Rite .
1,394,000
Native Roman Catholics of the Syrian Rite
413,142
Eurasian and European Roman Catholics .
97,144
.
Total
Ceylon (native Roman Catholics)
Total tor India and Ceylon

.
.

.

1,904,286
322,163

.

2,226,449
ees

To complete the survey of the Roman Catholic missions in
British India, we subjoin the general statistics taken from the
Atlas Hierarchicus (1918): the hierarchy
consists of 9 archbishoprics, 22 dioceses, 8 vicariates, and
4 prefectures, with
1268 foreign and 1230 native priests, 638 brothers, 3592 sisters,
2776 catechists, 4920 native teachers, 2,215,682 Catholics, 1108
princi al and 7208 secondary stations, 5S91 churches, 27 theological seminaries with 1121 students of theology, 2343 elementary schools with 163,696 pupils, 619 higher schools with 82,616
boys and 15,273 girls, 200 orphanages with 14,706 orphans, 48
hospitals, 175 dispensaries, 18 printing presyes, etc.

the Dominicans, who in 1625 had established themsionaries, the native priest Gregory Lopez, or A-Lo,

known as the Chinese Bishop, the first and the
only Chinaman who has been raised to the episcopate, rendered the
greatest services to the
Roman Catholic Church in his native land (1654).
At the request of Bishop Pallu, Clement x.
divided China, which had hitherto been under the
jurisdiction of the bishop of Macao, into two vicariates and entrusted the northern part to Gregory
Lopez, consecrated bishop at Canton in 1685.
bout this time the emperor K’ang-hi, a pupil
of Father Schall, repealed all the edicts against
the Christians, and the missionaries who had

been

imprisoned were released and resumed their work.
Like

Fathers

Ricci

and

Schall,

another learned Jesuit, who
1660, became

the

Father

Verbiest,

arrived in China in

favourite of the Mandarins,

and

K’ang-hi appointed him president of the faculty of
mathematics and gave the missionaries permission
to preach the gospel throughout China.
hrough the influence of Verbiest and his learned
successors Christianity made great progress within
a century, and when he died the Roman Catholic
Church was in a flourishing

Court,

professed by

numbering

about

the

800,000

condition, honoured at

highest mandarins,
members.

and

Since,

how-

first

class

ever, the Roman Catholic religion was not officially
recognized, and the natives were forbidden by law
to embrace the faith, the local mandarins put
many obstacles in the way and caused many a
local persecution, till Father Gerbillon, in 1692,
obtained an edict from the emperor giving full
liberty to all his subjects to embrace and practise
the Roman Catholic religion.
But, whilst the Church was enjoying peace from
without, she was sadly disturbed from within by
a controversy about the Chinese rites, i.e. the
lawfulness of taking part in the Chinese ceremonies
in honour of Confucius and of using the word Tien
(‘heaven ’) to express the idea of God, and whether
the prostrations and sacrifices in honour of Confucius and of the ancestors were merely civil ceremonies or connected with idolatry and superstition.
Instead of preaching the gospel, converting the
infidels, and
applying their abilities to other
clamant

duties,

missionaries

of

the

wasted their talents, time, and work in useless and
fruitless discussions,

for

Jesuits

most

missionaries,

and

Dominicans

were divided in their opinions. Father Ricci, as
well as the Chinese bishop, Gregory Lopez, and
of

the

Jesuit

considered

the

Chinese rites as merely civil ceremonies, while
the Dominicans strongly objected to this view.
In

1693,

however,

the controversy

became

acute

in

who,

by the action of Bishop Maigrot, vicar-apostolic of
Fa-kien, who condemned the rites and threatened
with interdict all the missionaries who refused to
conform to his command.
To settle the dispute,
@ papal

legate

was

sent to China

1705,

owing to lack of tact, only offended the emperor.

MISSIONS

(Christian,

In 1706 K’ang-hi made all the priests in China
promise that they would teach nothing contrary
to the received usages in China, and in the follow-

ing year issued an edict threatening death to all

who should preach against the rites. Alarmed lest
the Government should be provoked to harsher
measures, the Jesuits appealed to Rome, asking
for instructions. A new papal legate arrived in
China in 1721 with letters to K’ang-hi, assuring
him that the Holy See would ask nothing more
than that the Christians should be allowed to pay
their respects to the dead in a manner not preIn spite of this decision
judicial to their religion.
the controversy continued till 1742, when Benedict
xrv. condemned the rites and forbade the ChristAfter peace was reians to take part in them.
stored, Jesuits

and

Dominicans,

Franciscans

and

revoked all the edicts against them, raised them
to the highest offices in the empire, and made the

ministers of the Christian religion his companions,
He died in 1721 without
friends, and advisers.
embracing Christianity, although he desired to be
baptized in his last illness.
After the death of K’ang-hi, a reaction took
place. His son and successor, Yung-chin (1722-

35), drove the missionaries from the Court, and
ordered them to leave the country, with the excep-

tion of Father Parenin and three of his colleagues.
A general edict of persecution was issued in 1724,

the missionaries were seized and banished, and 300

churches were destroyed or turned into pagan
temples, while 37 Manchu princes who had become
Christians, with 300 of their servants, were sent
into'exile (1724). The accession of Kien-lung

mitigated for a time

the severity of the anti-Christian laws, but in 1745
anew persecution broke out in Fu-kien, where, in
the following year, Bishop Sanz and four Dominibeheaded, and soon the
cans were tortured and
flame spread to other provinces. All the hatred
was turned against the priests, who were obliged
to seek refuge in flight.
Scareely had the Church recovered from her
trials when a new misfortune overtook her. The
Jesuits, who from 1583 to 1773 had worked in
China as‘elsewhere, were suppressed. At the request of the Propaganda, the Lazarists took charge
of the Jesuit missions in China—i.e. four large
churches in Peking and the missions in 13 out of
18 provinces—in 1783. For many years, however,
the Lazarists were unable to send a sufficient
number of missionaries to continue the work of
the Jesuits; seven missionaries seem to be all that
were sent from 1773 to 1793. Finally the French
Revolution cut off the supply of missionaries from
France, and for over thirty years the Lazarists
were unable to send a single priest to China. The
Roman Catholic Church in China, which in the
reion of the emperor BKang-hi is said to have
numbered 800,000 members, was reduced at the

beginning of the 19th cent. to 220,000, divided
the
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by the literati and carried into effect by members
of secret societies, the Taiping and Boxers, the
Roman Catholic Church has made good progress
during the course of the 19th and erecially since
the beginning of the 20th century. The Franciscans and Dominicans, the Jesuits and Au
tinians,
the Lazarists and the Missionaries of Paris who
had been in the Chinese missions for the last two
centuries, have strengthened their ranks and ex-

Augustinians, priests of the Society for Foreign
Missions of Paris and Lazarists worked hand in
hand for the evangelization of China, Some shed
their blood, while others, such as Gerbillon,
Bouvet, and Parenin, became the scientific advisers
to the Court or wrote learned books and treatises
or published works of piety for their converts.
The emperor K’ang-hi, during his long reign of
sixty years, treated the Christians with justice,

(1735) to the throne of China

Roman

among the Lazarists at Peking and Nanking,
Franciscans in Shan-si, the Dominicansin Fu-kien,
the Missionaries of Paris in Sze-ch'uen, and the
Portuguese secular priests at Macao and Canton.
Yet, in spite of bloodshed and persecution, of
cruel edicts issued by the emperors, and the antiChristian hatred of provincial and local mandarins,
and notwithstanding anti-foreign policy fostered

tended their work, while

new missionary

societies

founded in the 19th cent., such as the Scheutveld and _ the Steyl missionaries, and the missionary
seminaries of Milan, Rome, and Parma, haveopened
up new fields, and all the European missionaries
engaged in China have strengthened their ranks
with a large number of native priests.
True, the opening of the 19th cent. did not
promise a bright future, for Kia-k'ing (1795-1820)
proved to be oneof the greatest persecutors, having
revived the old anti-Christian Jaws. Bishop Dufresse was beheaded in 1825, Father Clet in 1820, and
Father Perboyre in 1840. But China wasshaken to
her very foundations when in 1842 Britain declared
war on her and compelled her to open certain
ports, while France demanded religious liberty for
the Roman Catholic missionaries in 1844. The
Chinese

Government

acceded, and

in 1844-45 two

edicts were issued by which Christianity received
legal recognition in the empire, and in 1846 a third
Roman Catholics of all
ordered the restoration to
the churches which they had lost since the reign
of the emperor K’ang-hi, The eighty missionaries
who at this period were at work in China were
strengthened in 1841 by the arrival of the first
missionaries of the Society of Jesus, who were once
more entrusted with one of their former fields of
labour, the vicariate of Kiang-nan.
Though religious liberty was granted by the
edicts of 1844, 1845, and 1846, they remained a
dead letterin many of the provinces in the interior.
In 1851 the emperor Hien-féng revoked them, and
renewed those against the Christians. The murder
of Father

Chapdelaine

(1856) brought

matters

to

acrisis, France joined Britain in a war against
China, and the result was the Treaty of Tientsin
(1858) and the Convention of Peking (1860) ; the
churches were restored as well as the religious and
charitable institutions, the missionaries obtained
free passports throughout the empire, the faithful
were guaranteed unrestricted exercise of their
religion, and all the edicts against the Christians
Yet the Christians were not safewere abrogated.
arded from local persecutions, which broke out
in Kiang-si, Kwang-tung, Sze-ch'uan, Hu-nan, and
finally in Tientsin in 1870. After the accession of
Kwang-su in 1875 the Roman Catholic Church
enjoyed a long period of peace, and, though the
Hsi was not favourable to Christiempress Tsze
anity, yet she did nothing against its progress and
development. In 1895 an 1899 the French minister
in Peking obtained new concessions for the Christians, among them the privilege that the Roman
Catholic missionaries were put on an e uality with
the Chinese local authorities—a privilege which
was cancelled a few years later.
The political plunders of Europe in China, by
Kiaochow (Germany, 1897), Talienwan
taking

and
(Russia, 1898), Wei-hai-wei (Britain, 1898),
in the
Kwang-chou-wan (France, 1898), resulted

Boxer riots, which brought sad days forthe missions.
lives;
Bishops, priests, and sisters ost their
to
churches, schools, and hospitals were levelled
the ground ; and native Christians were slaughtered,
Peace was restored only when astrong international
ten
army entered Peking on 14th Aug. 1900 and
foreign Powers dictated their terms in the Chinese
towards
Capital on 7th Sept. 1901. A movement
great
the Roman Catholic Church then began, a
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number of Chinese entering the list of the catechumens, and it has steadily advanced since the
Boxer

rising.

The

overthrow

of

the

Manchu

dynasty in China and the proclamation of a Chinese
republic have not interfered with missionary work.
Yuan-Shi-Kai, the first president of the new reublic, promised absolute religious liberty, manBaring and governors eulogized the tact of the
Roman

Catholic

missionaries,

and

Christian

and

non-Christian sects look up with admiration to the
spiritual power of the Church whose missionaries
are living examples of the poverty, zeal, and heroism of apostolic times.
,
During the flourishing period of the Roman
Catholic Church in China, from 1583 to 1773, the
hierarchy was not developed, though the Propaganda had resolved in 1651 to appoint a patriarch,
two or three archbishops, and twelve bishops.
In
1577 Gregory XII. created the diocese of Macao for
China and Japan, which was divided into two, viz.
Macao and Funay (Japan) in 1587. In 1659 Alexander VII. erected within the diocese of Macao two
vicariates for China, and to satisfy Portugal
Alexander VI. created the dioceses of Peking and
Nanking under the jurisdiction of Goa, to which
were added three vicariates, viz. Shan-si, Fu-kien,

and Sze-ch'uan. In 1800 there were in China five
missionary districts divided between the Franciscans
(Shan-si), the Dominicans (Fu-kien), the Missionary
Society of Paris (Sze-ch'uan), the Lazarists (Peking,
Nanking, Hu-nan, Hu-peh,
Kiang-si), and_ the
secular priests (Macao) with 200,000 members.

Fifty years later the number had increased to 18

districts with 330,000 members, in 1890 to 40
ecclesiastical jurisdictions with 601,000 members ;
in 1905 we find 43 vicariates with 931,000 mem-

bers, and in 1911-12, 48 vicariates and prefectures

with 1,345,376 members (1913=1,431,000;
1,605,107) and 496,912 catechumens.

1914=

3. Indo-China.—Indo-China, the bridge between

India and China, the most easterly of the three
of

S.

Asia,

is

politically

pper and Lower Burma

divided

(British),

into

the Malay Pen-

‘insula (British and Siamese), Siam (independent),
French Indo-China, which consists of Cochin China,

Annam and Tongking, Cambodia and Laos, covering a total area of some 735,000 sq. miles with a

population

of

35,000,000

or 40,000,000

souls.

As

urma and the Malay Peninsula are—ecclesiastically—included in British India, we have to deal
here only
Laos, and

with
Siam.

French

Indo-China,

Cambodia,

The area of French Indo-China has been estimated
at 262,000 or 309,000 sq. miles with a population of
16,000,000

or

21,000,000

inhabitants.

The

first

attempts to preach the gospel in French IndoChina were made in the 16th cent. by a French
Franciscan,

Bonfer

(1554),

and’ two

Portuguese

Dominicans, Gaspard of the Cross, who penetrated
into

Cambodia,

and

Sebastian

de

Cantu;

both

were put to death in Siam in 1569. These were
followed by Lopez Cordoso, Sylvester Azevedo, and
John Madeira, who
bodia, while Louis

preached in Siam and CamFonseca and Diego Advarte

(martyred in 1600) went to Cochin China in 1596.
These

cess.

early missionaries, however,

had

little suc-

When the Jesuits engaged in the missions

of Japan

were

expelled in 1614, they made

Catholic)

way to Indo-China; such were Francis Buzoni,
Diego Carvalho, and Francis del Pina, who in 1615
entered Cochin-China and Cambodia in 1617, and

they were followed by Alexander of Rhodes, the
pioneer missionary of Indo-China, in 1624. From
Cochin-China Father Julian Baldinoti extended the
work to Tongking in 1626. In a short period of
time the Church made such rapid progress that, in
spite of repeated persecutions, the number of Christjians amounted to 108,000 in 1641, while Father
Tissanier on his arrival in 1658 found 300,000 con-

verts under the charge of only 6 Jesuit priests and
30 lay catechists. To plead the cause of the Church
in Indo-China and the insnfficient number of workers, Father Rhodes returned to Europe to appeal
for help.
_In the meantime
persecutions raged
against the native Christians in 1644, 1645, and
1647; but, on the other hand, a new missionary
society was founded in Paris (Les Missions Etran-

gtres), whose members were to become the instruments for a rich harvest in the East. Among the
first missionaries of the Society of Paris we find
Fathers

Chevreuil,

Haingues,

their

Brindeau,

Mahot,

and Vachet.. To strengthen the work Pope
Alexander VI. appointed in 1659 two, members—
the actual founders of Les Missions Etrangtres—
viz. Francis Pallu and Pierre de Ja Motte Lambert,
as vicars-apostolic of Tongking and Cochin China.
Under their administration parishes were established, schools and seminaries were opened for the
training of anative clergy, and dela
Motte founded
a congregation of native sisters called ‘ Les Amantes de la Croix.’ A persecution which broke out
in 1664, during which the Jesuits were temporarily
expelled till 1669, greatly reduced the number of
native Christians, partly by martyrdom, partly by
apostasy, so that on the arrival of the Missionaries
of Paris there were only 100,000 Christians left,
but this number was

According to the Atlas Hierarchieus, we find for China and
her dependencies, Mongolia and Manchuria, the following
statistics: 49 missionary dioceses or vicariates and prefectures,
1365 European and 721 native priests, 247 European and &6
native brothers, 743 European and 1429 native sisters, 4327
male and 2752 female catechists, 7191 native teachers, 1,406,659
native Christians and 613,002 catechumens, 1442 principal and
13,806 secondary stations, 9214 churches and chapels, 54 theological seminaries with 1638 students, 6974 elementary schools
with 129,320 (?) pupils, 157 higher schools with 4439 (7) boys and
906 (?) girls, 392 orphanages with 29,193 inmates, 97 hospitals,
427 dispensaries, and 21 printing presses.
.
oo

eninsulas

Roman

increased

to 200,000 in 1681.

To strengthen the Rosition of the missionaries
Pallu in 1672 urged Colbert, the French minister,
to establish commercial relations between France
and Indo-China, and persuaded Louis XIV. to use
his influence on King Le-hi-tong to allow the freedom of Christian worship. In 1678 the vicariate of
Tongking was divided into Eastern and Westem
Tongking; the former, since then divided into
Northern

and

Central, was entrusted

to Spanish

Dominicans, and the latter to the ‘ Missions Etrangeres’ of Paris. —
The rapidly growing religious influence exercised by both bishops and priests led to renewed
persecutions, which

till our own day.

have scarcely been interrupted

Yet in 1737 we find there 250,000

Christians, #.e. 120,000 under the care of the Jesuits,
80,000 under the Missionaries of Paris, 30,000 under

the Augustinians,
field,.and

20,000

who

under

in 1676 had entered the
the

Dominicans,

This

number was not only maintained but increased in
spite of civil wars and uninterrupted persecutions
during the 18th cent., and notwithstanding the
suppression of the Society of Jesus and the consequent decrease of European missionaries. In 1800
we find the following table of statistics:
Cochin China: 2 vicar-apostolic, 5 mi.
i
priests, 50,000 native Chriotings Others ane a Dative
_ Tongking W.: 1 vicar-apostolic, 6 missionary and 63 native

Tongking
E.1 viear-apostolo & piseouary wed ay mauve
ot
prieste: 140,000 native Christians (Dominicans).
8 bishops,

Christians.

15

missionary
and 119 native priests,

310,000

. In the meantime a political movement had taken
place in Indo-China which at first seemed ver
favourable to the spread of Christianity, but whic
in reality became

the cause of serious hindrances,

obstacles, and persecutions. During the civil war
which commenced in 1777, Nguyen-anh, the ruler
of Cochin China, implored the help of the European
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Powers against the rebellious Tai-Shans.
Britain,
Holland, and Portugal willingly offered their help,
but Pierre-Joseph Pigneaux de Béhaine, since 1771
vicar-apostolic of Cochin China, offered to enlist the
help of France, and Nguyen-anh accepted the proposal. Accompanied by Prince Canh, the king’s
son, Pigneaux set out for France, and, as plenipot-

entiary

of the Annamese king, signed a convention

on 28th Nov. 1787, according

to which

France was

to assist Nguyen-anh to recover his throne.

Roman

Catholic)

of N. Cochin China, appealed to Napoleon II. to
intervene. In August 1858 France and Spain,
roused by the slaughter of their countrymen, took
joint action, and seized Touran (1858) and Saigon
(1859).

The

persecution

over 100 native

sisters, and 5000

put to death,

100 towns,

to his dismay the bishop, on his return to the East,

communities,

were

was

restored

in

That

peace,

(1802-20),

however,

was

only

a

preparation

for

future trials. In 1819 the
Christian community
included 4 bishops, 25 European and 180 native
priests, 1000 catechists, and 1500 sisters. . Gialong
was succeeded by. his son, Minh-mang (1821-41),
a cruel and profligate tyrant anda bitter enem
of Christianity and foreigners. He dismissed his
father’s trusted friends, summoned all the missionaries to appear at court, and resolved to obliterate the very name of Christianity within his realm.
Though his object was defeated for a time, he
issued a new edict in Jan. 1833, ordering all Christ-

ians to renounce their faith, to trample the crucifix under foot, to raze all churches and religious
houses to the

ground,

and

to punish

all the mis-

sionaries with the utmost rigour. Hundreds of
Christians, 20 native and 9 European priests, and
4 bishops fell as victims to this tyrant—Fathers

Gagalin (1833), Marchand (1835), Cornay (1837), de
la Motte (1840), Mgr. Borie (1838), and Mgr. Delgado (1838), 84 years old.
The ‘persecution abated
under Minh-mang’s successor,
Thieu-tri (1841-47),

who did not possess the energy of his predecessor,
and was afraid of Britain’s successes in China and
of a threatened interference of France. Instead of
being annihilated, the Church’s missionaries and
converts increased year after year in spite of all the

edicts and tortures of. Minh-mang.
find

s

,

In 1840 we

po

Cochin China: 1 vicar-apostolic, 1 coadjutor, 10 missionary
and 27 native priests, 0,000 Roman Catholics.
.
Tongking W.: 1 vicar-apostolic, 8 missionary and 76 native
priests, 180,000 Roman Catholics.
Tongking E. : 1 vicar-apostolic, 1 coadjutor, 6 missionary and
41 native priests, 160,000 Roman Catholics.
3 bishops, 2 coadjutors, 24 missionary and 144 native priests,
420,000 Roman Catholics. .
.
:

To facilitate the work of the missions in the
Annamese empire, Gregory XVI. in 1844 divided
Cochin

Western,

China

and

into-two

W.

vicariates,

Tongking

into

Eastern

Western

and

and

Southern in 1848, while in 1850 Cambodia and N.

Cochin China were also raised to vicariates.
Though King Thieu-tri did not shed the blood of
the priests, yet they did not escape imprisonment ;
such were Fathers Gali, Berneux, Charrier, Miche,
and Duclos, who were set free by Captain Levéque
of the Héroine in 1843. This and similar interferences by the French in 1847 and 1856 provoked the
resentment of King Tu-duc (1847-83), whose

reign

of 36 years is one uninterrupted Reriod of persecution of the: bishops, priests, and
Christians. - In
1848 he issued an edict setting a price on the heads
of the missionaries, and in 1851 he ordered the
European priests to be cast into the sea and the
native priests to be cut in two; Fathers Schiffler
(1851), Bonnard, and Minh (1852) were martyred.
In 1855 a universal proscription of Christians followed, and in 1857 Bishop
Pellerin, vicar-apostolic

meanwhile

raged

with

unabated vigour.
Bishops Diaz, Hermosilla, Garcia, Cuenot, etc.—altogether 5 bishops, 23 Dominicans, 3 Missionaries of Paris, 116 native priests,

But

found that France had abandoned the project, and,
therefore, he persuaded 20 officers and 500 men of
Pondicherry to come to the rescue of the king,
who defeated his enemies and in 1802 proclaimed
himself as emperor of Indo-China and Annam
under the name of Gialong.
”
:
:
Owing to this success Gialong was favourable to
Christianity, which madesplendid progress throughout the Annamese empire.
This period of peace

719

Christians—were

all centres of Christian

razed

to

the

ground,

40,000

Christians died of ill-treatment,
and all the possessions of the remainder were confiscated.
Peace
1862,

when

Annam

ceded

to

France the southern
provinces of Cochin China
and guaranteed freedom of religious worship.
broken

however,

did

by the interference

not

last long;

of the

French

it was

free-

booters Dupuis, Dupré-Garnier, and Philastre, and

Mgr. Puginier, vicar-apostolic of W. Tongking,
became involved to the detriment of the missions.
A new treaty was signed between France and
Annam on 15th March 1874, which again
guaranteed religious freedom and the safety of the
missionaries, and from 1874 to 1882 the Christians
enjoyed a period of relative peace, till the Anmnamese mandarins disregarded the treaty and
compelled France to interfere. Hue was captured
on 25th Aug. 1883, the Annamese were defeated,
and on the same day the new treaty was signed,
and on its ratification, 23rd Feb. 1886, Annam became a French protectorate. Yet, before this was
accomplished, the Christians, who were considered
as friends of France and enemies of Annam, had
to suffer severely. At the close of the year 1886
Tongking, Cochin China, and Laos had to mourn
the loss of 20 European and 30 native priests, and
50,000 Christians ; “E. Cochin-China alone lost 8
European and 7 native priests, 60 catechists, 270
sisters, 24,000 Christians, 17 orphanages, 10 convents, and 225

chapels, ete.

Yet the blood of the

martyrs has been
here as elsewhere the seed of
Christianity, and surely during the 28 years of
peace the Roman Catholic Church has made marvellous progress in Indo-China, and has never been
in so flourishing a condition as she is to-day.
Of
this the statistics given below are ample proof.
Stam.—The first Roman Catholic missionary
who

entered

Siam

was

the

French

Franciscan,

Bonfer, who preached the gospel there from 1550
to 1554, but without result. . He was succeeded by
two Dominicans, Jerome of the Cross and Sebastian de Cantu, who converted some 1500 Siamese
from 1554 to 1569, when

they were

put to death.

The Dominicans were replaced by Jesuits in 1606
and 1624, and in consequence of a persecution the
field was abandoned till 1662, when Alexander VII.

made it a vicariate and in 1669 entrusted it to the
Missionary Society of Paris with Mgr. Laneau as
its first bishop.
The Siamese king, Phra Narai,

in 1687 signed the treaty of Louvo with Louis xrv.

of France, by which the Roman Catholic missionaries obtained permission to preach the gospel
throughout Siam.
This was done till 1727, when
@ serious persecution broke out which lasted without interruption for the rest of thecentury. After
the Burmese inroads and wars were over, the
12,000

Siamese

Christians

were

reduced

to

1000

with Bishop Florent and 7 native priests in charge.
In 1826 and 1830 fresh European missionaries
arrived, among them Fathers Bouchot, Barbe,
In 1824 Courvezy was
Pallegoix, and Courvezy.
appointed bishop, and under his administration
Siam had 6390 Roman Catholics with 11 European

and 7 native priests.
goix

(1840-62),

His successor, Bishop Palle-

the best

Siamese

scholar

and

the

most successful missionary among the Laos, induced

Napoleon mt. to renew

the French alliance with

(Christian,
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was

obtained

new

Polo

Marco

(1295-98),

under

Mendez

Pinto,

the Portuguese

helpers

in 1551, St. Francis

from

Goa,

such

as

on joined by Gaspar Coelho, Vilela, Louis Froes,
Melchior, and Antonio Diaz. For forty years the
Jesuits remained in sole charge of the missions in
Japan, and their work progressed under the protection of Nobunaga, then actual ruler of Japan
(1573-82).

Torres is said to have

>

baptized 30,000

converts and built 50 churches from 1549 to 1570.
Thirty years after the death of St. Francis, we
learn from Coelho’s annual report for 1582 that at
that time ‘the number of all Christians in Japan
amounts to 150,000 with churches great and small

200 in number.? Down to the year 1563 there had
never been more than 9, down to 1577 only 18, and
to 1582, 72 members of the Society engaged in the
Japanese mission-field. In 1582 a Japanese embassy, consisting of four Japanese princes and a
Japanese Jesuit, went to Rome and were received
Gregory xur. In the meantime
in audience b

died that same year, and _ his
Nobunaga ha
successor, Hideyoshi Taikosama, became a fierce

persecutor of the Christians, ordering the destructionof all the churches and the immediate exulsion of all the

-a
$
°

Roman

Berse, Edward
Fathers Balthasar Gago, Gaspar
da Silva, and Peter de Alcavera, who were later
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traveller
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12,500

sisters,

14 native

who, on 23rd Sept. 1543, landed on Tanegashima
and became instrumental in the conversion of three
shipwrecked Japanese, Anjiro and his servants.
In 1549 St. Francis Xavier, accompanied by the
Jesuit Cosmo de Torres and by Brother Fernandez,
set out for Japan and landed _at Kagoshima,
whence he extended his work to Hirado, “Hakata,
Yamaguchi, Meako, and Bungo, forming everywhere nuclei of promising Christian centres.
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which

Catholics with 23 principal and 56 secondary
stations, and 64 churches and chapels with 53 ele.
.
mentary schools.
4. Japan.—The existence of the island empire of
Nippon, or Ji-pen, ‘the Land of the Rising Sun,’
was first revealed to the Western world by the
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and

8 European

o
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Laos,

in

missions

858 students

in 1876 and formally opened in 1883, were separated from Siam as‘a vicariate in 1899. In 1913
we find there 32 European and 4 native priests,
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Siam

of

Mongkut

broadmindedness of Mongkut (1851-68) and Chula-s
longkorn (1868-1910), the Roman Catholic mission
in Siam enjoyed peace under Pallegoix’s successors,

|s |

*syeyidsory

Catholic)

Roman

Roman

Catholic

priests

(1587).

he return of the Japanese embassy from Rome in
1590 and the arrival of Father Valignani with new
European Jesuits effected a change, however, and
Japanese Christians began to breathe more
the
freely, In 1593 the Japanese missions numbered
56 European Jesuit priests, 11 European scholastics,
Japanese and 3
87 Japanese Jesuit brothers, 5
Portuguese

novices with

23 residences, and about

Pius v. had
300,000 or even 600,000 members,
appointed the Jesuit Antonio Oviedo bishop of
Japan with Melchior Carnero as his coadjutor, but
the latter died at Macao, and his successor,
Sebastian Morales, who was appointed by Sixtus
v., came only as far as Mozambique.
Bishop

MISSIONS
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Pedro Martinez, also a Jesuit, appointed in 1591
and consecrated at Goa in 1595, arrived in Japan
in the following year.
In 1593-four Spanish
Franciscans—Peter Baptist of San Estevan, Bartholomew Ruiz, Francis de Parilla, and Gonsalvus
—arrived in Japan and started work at Meako,
Nagasaki, and Osaka, thus trespassing upon the
privilege
esuits.

anted by Gregory
XIII. in 1585 to the
The progress of Christianity roused the

Bonzes, who aceused the Roman Catholic missionaries of being only political, agents of Spain and
Portugal, and Hideyoshi gave the signal for a
cruel persecution,
during which 6 Franciscans,
15 Japanese Tertiaries, 3 Japanese Jesuits, and
2 servants, known as the ‘26 martyrs of Nagasaki,’
were put to death on 5th Feb. 1597. Instead of
destroying Christianity, however, the persecution
only helped to make it known.
Hideyoshi died in
1598, and his successor, Jeyasu Daifusama (1605-15),
left the Church in peace, which was then governed

by the Jesuit Bishop Luiz Serqueyra. In 1602 the
Jesuits were reinforced by Franciscans, Dominicans,
and Augustinians, and by the year 1613 we find in
Japan 130 Jesuits and some 30 priests belonging to
the other missionary societies, The actual number
of native Christians, however, is doubtful.
Between 1549 and 1598, 500,000, between 1598 and
1614, 152,000, and between
adults were baptized, and

actual

number

amounted

to

of

native

1,800,000..

1614 and 1630, 25,000
we are told that the

Christians

But

the

peace

in

1614

and

pro-

sperity were the prelude to one of the most terrible
persecutions begun by Jeyasu for some unknown
reason. In 1614 Bishop Serqueyra died and was
succeeded by the Franciscan martyr, Bishop Louis
Sotelo, who was burned alive in 1624.

In order to

weaken the Christians the Shogun arrested 117
Jesuits and 27 other missionaries, together with
the Roman

Catholic leaders, and transported them

to the Philippines (1614); but many of them
returned...
me
Jeyasu died in 1615. and was succeeded by
Hidetada, who renewed the edicts of his father,
and from 1617 to .1640:the persecution went on
without interruption.
The ‘Great Martyrdom’
took place at Nagasaki on 2nd Sept. 1622, when
10 Jesuits,

6 Dominicans,

4 Franciscans,

and

32

Japanese nobles were put to death. . Jemitsu, the
following Shogun, is said to have killed about
20,000 every year from 1623. Over 200 of the
missionaries, some 800 native catechists, and
200,000 Christians .suffered actual martyrdom.
From the year 1638 Christianity appeared
to be
extinct in Japan; though sporadic efforts were
made by Jesuits in 1642 and later, all these failed.
Father John Sidotti was the last Roman Catholic
priest who

entered

Japan

(1708),

and

he was

put

to deathon 15th Dee 1715.
5
|
st
The bloodof so many
martyrs, however, was
not destined to be shed in vain. When in 1832
Gregory .XvI. erected the ‘vicariate of Korea,
Japan was included. In 1844 Father Foreade and
Ko, a eatechist, landed on Liu-Kiu Island, and
they were joined by Father Leturdu in 1846. In
the same year the vicariate of Japan was erected
with Father Foreade as vicar-apostolic... But
Japan was still a forbidden land till, in 1853, the
United States broke down the barriers by a treaty,
which was followed by others with Great Britain,
Russia, etc., and Father Petitjean was able to
build a Roman Catholic church at Nagasaki,
which, on 17th March 1865, became instrumental in

finding that there were in Japan still 25 Christian
villages with several thousand
Christians who for
200 years had kept the faith. In 1866 Petitjean
was appointed vicar-apostolic. Though some minor
persecutions broke out, the Church made progress,
and in 1873 the laws and edicts against Christianity
VOL, VIIT.—46

.

721

were abolished. In 1876 Japan was divided into
two vicariates, and under Leo xii. two more were
added in 1888 and 1891, till on 15th June 1891 Leo
XIIL re-established the Roman Catholic hierarchy,

t.¢, the archdiocese of Tokyo with three suflragan
sees of Nagasaki,. Osaka, and Hakodate, which
were placed under the care of the Missionaries of
Paris, to which have since been added the prefectures of Shikoku (1904) and of Niigata (1912)
under the care of the Dominicans and the Missionaries of Steyl. The number of Roman Catholics,
which in 1870 amounted to 10,000 with 13 priests,
reached 23,000 in 1880, 44,000.in 1891 with 82
European and 15 native priests, 63,000 in 1910

with .150 European and 33 native priests, and
69,755 in 1913.
.
a,
Korea.—From 1636 to 1876 Chosen, ‘the Land
of the Morning Calm,’ was known only under the
name of the ‘ Hermit Kingdom of the Far East’ on
account of the rigorous enforcement of her policy
of isolation against all foreigners. Yet Roman
Catholic missionaries made their way and found
their faithfal children in Korea, whose very name
became known in Europe as the symbol of persecution

and

martyrdom.

«When,

in

1592-94,

Taiko

Sama of Japan sent his soldiersto Korea, the
Jesuit Gregorio de Cespedez accompanied: the
troops as chaplain to the numerous Roman
Catholics in the army, and in his spare time
instructed the Koreans also, baptizing, on his
returnto Japan in 1593, some 300 Korean prisoners
of war. Nothing, however, is known of the fate
of his converts in Korea, as in the beginning of the
17th cent. all traces of Christianity had disappeared
from the land. In 1783 Seng-hun-i, one of the
Korean Jiterati, joined the annual: embassy to
Peking and interviewed there Alexander de Govea,
the Franciscan bishop, who baptized him by the
name of Peter. On
his return he was joined by
two friends, Pieki and II-sini, who: became. the
pioneers of Christianity in Korea.
From 1784 to
1794 they received some 4000 neophytes into the
Church, who were persecuted by the Bonzes from
1785 to 1791. ‘An attempt made by de Remedios
in 1791 to penetrate into Korea failed. In 1794
Father Jacob Tsiu (alias: Padre Jayme Vellozo),
a Chinese priest, succeeded in entering, and for
six years continued the apostolate, during which
time he baptized 6000 converts and thus increased
the flock from 4000 to 10,000 souls. In. 1801 new
edicts were published against the ‘new religion’;
among the martyrs were Peter Seng-hun-i, Father |
Tsiu, and 300 of his flock. . For thirty years the
Christians in Korea remained without a pastor in
spite of repeated requests both to Peking and to
ome, owing to persecutions in China. In 1827
the mission field of Korea was entrusted to the
Société des Missions Etrangtres of Paris, and on
Oth Sept. 1831 Korea was made a vicariate with
Bruguiére as its first bishop, Fathers Chastan and
Maubant being his only. assistants. The’ bishop
died in the sight of Korea, while Fathers Maubant

and Chastan reached Seoul in 1836 and’1837 respectively. -At the end of .the year the newlyappointed bishop, Imbert, arrived and found the
flock reduced from 10,000 to 6000, which was increased to 9000 two years later, when the bishop
and the two priests were put to death (1839). In
1845 Bishop
Ferréol, accompanied_by, Fathers
Daveluy and

Kim,

the

first. native

Korean priest,

took over the field, but the latter died the death
of a martyr in the following year. From 1846to
1866 the Church in Korea enjoyed comparative
eace, during which numerous converts were made

Poth under Ferréol and under his successor, Bishop
Berneux—from 11,000 to 25,000. This was the
most flourishing period in the annals of the Church

in Korea, which then possessed 2 bishops (Berneux
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and Daveluy) and 10 priests. In 1866 the persecution raged again, and during it the 2 bishops with
7 priests were put to death and 3 priests had to
leave the country... In 1867 attempts were made to
reopen the mission, but failed. In 1869 Ridel was
appointed bishop, but was not able to enter Korea
until 1874, was

treaties

The

of

expelled in 1877, and died in 1884.

the

Korea with Japan,

States, Britain, France, and Austria

United

again o ened

the gates of the Hermit Kingdom. Bishop. lane
Roman
found on his arrival in 1883 only 13,000
Catholics out of 25,000 in 1866, but the’ flock
During the
numbered 16,590 at his death in 1890.
long reign of Bishop Mutel (since 1890) the missions
in Korea, which was declared an independent

kingdom in 1895, a Japanese protectorate in 1905,
and a Japanese general residency in’ 1910, have
enjoyed freedom. In 1897 we find 32 European
and 3 native priests with 32,217 members in 497

stations, in 1909, 46 European and 10 native priests

with 68,016 members.
Mutel, Korea was
vicariates of Seoul

Bishop

At the request of

divided in 1910 into the two
and Taiku, and numbered, in

priests with 59
1913, 58 European and 17 native
principal and 978 out-stations, and 150 churches
,

with 80,500 members.

:

:

Il, AFRICA.—There is hardly a more glorious
chapter to be found in the annals of the Roman
Catholic Church than that of Africa. After the
decay of early Christianity there, except for a few
sadly corrupted remnants surviving in Kabylia,
and among the Copts and the Abyssinians, Africa
remained for many centuries a closed continent to
Christianity, though the Franciscans and Dominithe Order of Our Lady
in the 13th, 14th, and

cans, the Trinitarians and
of Mercy tried their best

15th centuries to alleviate the lot of Christian
captives and to instil the lessons of Christianity

into the hearts

of the Muhammadans of Morocco,

the Navigator,

son of King

Tunis, and the Barbary States. When in the 15th
cent. the Portuguese, under the leadership of Hen
began their discoveries and

John

1.’ of Portugal,

expeditions along the

west coast of Africa, passed Cape Bojador (1433),
reached the Rio de Ouro (1442), and doubled Cape
Verde (1444), they unfurled the banner of the Cross.
In 1471 they crossed the equator, Diego Cam discovered the Congo(1484), Bartholomew Diazdoubled

the Cape of Good Hope (1487), while Vasco da Gama
came as far as Mozambique, Malindi, and Mombasa (1497). Pope Alexander VI. in 1494 assigned
. to Spain all the Jands discovered and still to be
discovered 370 miles west of Cape Verde Islands,
and to Portugal all the land to the east, with the
one obligation to further the propagation of Christianity and to support mission work in the east
and

west.

_Dominicans

and

Franciscans,

Augus-

tinians and Jesuits, Capuchins and Carmelites,
supported by secular priests, vied with one another
in carrying into effect the command of Christ ‘to
teach all nations.’ Bishoprics were founded on
the adjacent islands of the Dark Continent, viz.
Las Palmas in the Canary Islands, Funchal in

Diaz, Soveral, Noguera,
Fathers Vaz, Ribera,
Gomez, ete.—who founded a college at San Salva-

dor. From 1554 to 1592, 8 bishops occupied the see
of San Salvador, and, when in ‘1592 the bishopric
of Angola was united with that of the Congo, the
see of San Salvador was transferred to St. Panl
With the growth and expansion
de Loanda.
of Portuguese power in the E. and W. Indies,
however, Portugal neglected to supply the Congo
with a sufficient number of missionaries, so that
in 1587 we find only 12 priests for thousands

of Christian villages. King Alvaro Nn. therefore
applied to Rome for help in 1608; but it was only
in 1640 that 6 Italian Capuchins under Francis of
Pamplona were sent, and these were strengthened
between 1648 and 1683 by Italians and Portuguese, such as Dionysius Mareschi, Bonaventure Carriglio,
Joseph of Antiquera, Jerome of Puebla, Francis of
Monteleone, and Anthony Zuchelli, as well as b

It
Carmelites who arrived in the Congo in 1659.
seems that these earlier missionaries extended their
work as far as Stanley Pool and to the valley of
the Kassai.

Carmelites, Franciscans, Jesuits, and

Senegambia,

Sierra Leone, the Gold Coast, Benin,

work

also started missionary

priests

secular

in

‘Angola, and Upper and Lower Guinea. Among
these pioneers we may mention the Jesuits Barreiva (+ 1612), Fernandez, Barros, Almeida, Netto,
and Alvarez, and the Capuchins Bernardine Renard

and Angelus of Valencia, On the east coast missionary work was commenced soon after its discovery—in Mozambique by the Jesuits Sylveira

Fer1561), Acosta, an
llth Aug.
(martyred
nandez; at Sofala by the Dominicans (1586) John
de Pietate, and Nicholas de
dos Santos, John

Rosario;

Nacquart

in Madagascar
de

by the Lazarists

Champmartin,

Gondren,

and

(1648)
Bour-

daise (1657). In Egypt the Franciscans continued
their work: among the Copts, and the Jesuits
among the Ethiopians (Bermudez, John Nufiez,
Andrew Oviedo, Melchior Carneiro, etc.).

The various wars waged between the Dutch and
the Portusuese, the slave-trade which was encouraged by the Christian European Powers, the
civil feuds among the natives, the more promising
colonies in the east and in the west, and

the de-

crease of Portuguese
power in Africa soon made
the Portuguese forget their solemn obligation, and,
ng
instead of furtheri
the welfare of Christian civilization, they only became a standing obstacle to

the work of evangelization, since they would not
allow any missionaries but Portuguese in their
colonies. Unable—or, rather, unwilling—to support
the missionary work, the flourishing churches on
the west and east coasts of Africa became weaker

and weaker,
disturbances,
Pombal,

and social, political, and religious
such as the sectarian policy of

the

anti-Roman

Catholic

attitude

of

Holland and England, and, finally, the French
Revolution, brought every missionary enterprise
in Africa to a standstill.
According
(Les Missions catholiques au Xtx*™*

to Louvet
siécle), the

some missionaries of different religious orders
(Dominicans, Franciscans, and Augustinians), who,

total number of Roman Catholics of continental
Africa at the beginning of the 19th cent., including
Uniate Copts and Abyssinians, amounted to 47,000.
With the formation of the Society for the Propagation of the Faith in 1822 we perceive the first
signs of a change for the better. The conquest of
Algiers by France in 1830, which broke down the

uinea), to whose jurisdiction the Congo belonged,

openingof the missions among the Copts in Egypt
and their kindred in Abyssinia by de Jacobis in

Madeira (1514), Sio Thiago

do Cabo Verde (1532),

Sao Thomé (1534), etc... King Emmanuel of Portugal took a special interest in the evangelization
of the Congo, and from 1505 to 1512 sent annually

Alphonsus, made
supported by the native King
ood progress. The bishop of St. Thomas (Gulf of
adopted the title of bishop of the Congo, transferre
his see to San Salvador, and erected a chapter consisting of 28 canons. As the missionaries already

engaged in the Congo did not suffice for the growing demands, St. Ignatius, at the request of the
king of Portugal, sent some Jesuits—among them

ramparts of Muhammadan

fanaticism, and the re-

1839 were the preludes to the Christian awakenin,

of the Dark Continent. The son of a Jewish Rabbi
was destined to take up anew the Roman Catholic
missions in Africa and to inaugurate the magnificent

apostolic

movement,

for Libermann

became

the founder of the Missionary Society of the Holy
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Heart of Mary and the Holy Ghost, usually called
the Congregation of the Holy Ghost, whose members
(since 1843) have devoted themselves to the evangel-

ization of the Negroes in Senegambia and Gabun

(1844), Sierra Leone

(1873), French

(1864), the

Guinea

Portuguese Congo

(1878), Cimbebasia (1879),

Kunene (1882), Loango (1883), Lower Nigeria (1885),

Ubanghi (1887), Zanzibar (1863), Bagamoyo (1891),
N. Madagascar, etc.. When Mer. Marion de Bresillac returned from the depth of India to France
in 1858, his feelings were drawn to the Dark Conti-

nent, and he founded the African Missionary
Society of Lyons, whose fields principally lie in
the districts known as the ‘ White Man’s Grave’
—Dahomey (1861), Benin (1868), Gold Coast (1881),
Ivory | Coast.

(1895),

Liberia

Tunis to the

Sahara

and

(1906),

E.

and

W.

Nigeria, Korhogo (1912), and the Nile Delta. Ten
years later another missionary society came into
existence, viz. the Missionaries of Our Lady of
Africa, or the White Fathers, whose field of action
extended rapidly from Algeria to Kabylia, from
hand of its founder,

the Siidan, till the bold

Cardinal Lavigerie, came to

drive it, in spite of all obstacles, right to the heart

of the African continent. To-day they have charge
of 11 missionary districts—Kabylia, Gardaia, W.
Siidin, Nyasa, Bangweolo, Upper Congo, Tanfanyika,
njanjembe, S. and
-N. Nyanza, and
Kivu, with 187,129 members, 196,000 catechumens,

138 principal stations, 502 priests, 52 brothers, 244
sisters, 2289 catechists, 85 native sisters, 2 native
priests, 30 students in minor orders, 378 aspirants,

1974 schools with 79,521 pupils, and 341 charitable
institutions.
:
a
:
Besides these three African Missionary Societies
par excellence, work is also carried on by the orders
which in days gone by laboured as pioneers in
Africa, such as the Franciscans (Egypt, Tripoli,
Morocco), the Capuchins (Erythrea,
Galla, Somaliland, Seychelles),
the Trinitarians (Benadir),
the Lazarists (Abyssinia, S. Madagascar), the
Jesuits (C, Madagascar, Kwango,' Zambesi), and
the Missionary Seminary

of Verona (C. Africa), the

Benedictines of St. Ottilien (Dar-es-Salam, Lindi),
the Trappists (Natal, Congo), the Belgian, English,

and German missionary
societies of Scheut (Congo
Free State), of Mill
Hill (Upper Nile), of Steyl
{Togo), the Oblates of Mary Immaculate (Natal,
‘Transvaal, Orange, Kimberley, Lower Cimbebasia,
Basuto), etc.

The missionaries, if they do not precede the
explorers or conquerors, accompany them ; nowhere
are they wanting.
From the valleys of the Atlas
to the highland plains of Abyssinia, from the Sidan
to the Cape, on the great rivers and lakes, in the
desert plains and in the equatorial forests, in the
heart of the continent and in the islands, the Cross
of Calvary is found to-day set up as the sign of redemption. Where the missionaries have been able
to labour they have laboured, and where they
conld only die they have died. According to the
Katholische Missionen, Oct. 1912, Africa, as far as

it is a missionary country, consists of 6 dioceses,
44 vicariates, and 28 prefectures apostolic, 1 prelature nullius, and 7 independent missions, with
1,100,000 native

members

and

some 600,000

cate-

chumens.
When we add the dioceses of Africa
and her islands which are not under the jurisdiction of the Propaganda, and, therefore, do not fall
under the heading of the African mission field
strictly speaking, we find the total number of
Roman Catholics amounting to 3,742,000—insignifieant when compared with the number of inhabitants,

which

is said

to amount

to 165,000,000

or

180,000,000 or even 200,000,000 souls.
Ill. N. sawp S. AMERICA.—When, in 1492,
Columbus landed on the island of San Salvador,

he found a brown-skinned people whose physical
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appearance confirmed him in his opinion that he
had at last reached India, and he called the inhabitants, therefore, ‘Indios,’ or ‘Indians.’

Subse-

quent navigators and explorers found that.the
same race was spread over the whole continent
from the Arctic shores to Cape Horn, and that the
people were more or less everywhere alike in their
main physical characteristics, whence they extended the name ‘Indians’ to these aborigines in
both S. and N. America with the exception of the
Eskimos in the extreme north. Much
has been
written about the atrocities and cruelties of the
white invaders—Spanish, French, Portuguese,
Dutch, and English—committed against the Red
Men, the original inhabitants and owners of the
soil. The Roman Catholic Church, from the very
outset of the political conquest of S., C., and N,
America, has acted as the protectress of the downtrodden Indians, and her missionaries—Franciscans, Dominicans, Jesuits, and Hieronymites such
as Las Casas, Montesino, Nobrega, and Anchieta—

have taken up their cause of liberty and religion.
Lopez de Vega, one of the greatest Spanish poets,
unfolds the whole aim and purpose of the Spanish
conquerors in 8. America in two lines :
.

:

: *Al rey infinitas tierras
Ya Dios infinitas almas,’

i.e. *to extend the boundaries of the Spanish
empire over the vast territories of the new world
and thereby to gain an infinite number of souls to
God.’ Religion was her great end and aim, her
all-pervading motive. The soothing influence of the
Roman Catholic missionaries in S. America is still
to be seen in the splendid churches and colleges
and the thousands and millions of devoted converts ;

and, as long as Spain remained faithful to her
solemn obligations, she was successful and proserous.

The

destruction

in which the

Roman

of the Indian

Catholic

missions,

missionaries had

worked for two hundred years, was due to the anti-

Roman Catholic policy and legislation of Spain
and Portugal; the revival is to be ascribed to the
efforts of Pius

rx.,

Leo

xt.,

and

Pius

x.,

who

worked in harmony with the rulers of the different
States and republics through their apostolic delegates. To describe the Roman Catholic missionary
work among the Indians in S. and C. America
would mean to write the history of the Roman
Catholic Church in the colonial period of these
countries from 1520 to 1820. It may suffice to
note the work of the Franciscans and the Jesuits
during this period.
. Franciscan missionaries accompanied Columbus
in 1493, and they were followed by others to the
Antilles

in

1500,

to

Mexico

or

Nova

Hispania

Yucatan

(Didacus of Landa [1579]), Guatemala

(Peter of Ghent, Martin of Valencia, Molina,
Ribeira, the famous Zummaraga [1548], the first
archbishop of Mexico, and Martin of Coruiia), to
and Honduras (Peter of Betancour and Maldonado),

Nicaragua and Costa Rica. In 8. America the
Franciscans had missions in Colombia and Venezuela (John a S. Philiberto [1527], Louis Zapata,
and Ferdinand Larrea) with some 200,000 baptized
Indians, in Peru (Mark of Nizza and Jodokus
Ryke), in Ecuador and Ucayali (Philip Luyando,
Dominic Garcia, and Francis Alvarez [1686}). At
the request of the king of Spain, Franciscans went
to Chile (1553) (Martin
of Espineira (1778]), to

of Robleda and Angelus
Bolivia (Andrea Herrero

[1838] and Antonio Comajuncosa [1814]), and into’
the Pampas of Argentine and to Tucuman (Francis
Solanus {1610]). . In 1538 they landed in 8. Brazil
(Bernard Armenta, John de los Barrios [1547],
Bernardine of Cardenas, and Louis Bolaiios [1629]).
Between 1565 and 1572 Jesuit missionaries went
to Florida, Mexico, and Peru, and, under Claudius
Acquaviva (1581-1615), the second successor of St.
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Ienatius, to Chile and Paraguay, and later on to
Names

Maranhdo.

rega, and Anchieta

such

Nob-

as Nuiiez, Correa,

have become household words

among the Indiansin S. America, while the name
of Azevedo, who, with 39 of his fellow-missionaries,

suffered martyrdom in Brazil (1570), stands for
loyalty to duty. At the time of the suppression
of the Society of Jesus the Jesuits were re resented
in Brazil by 445, in Maranhdo by 146, in Paraguay
by

564,

in Mexico

and California by 572, and

in

New Grenada, Chile, Peru, and Ecuador by 192,
242, 526, and 209 members respectively.
Equally

Indians are
Bertrand,

famous_among

the

the Dominicans

Las

Montesino,

Antonio

of

the

Dominicus

de

defenders

Louis

Casas,

Betanzos, Dominicus Ortiz, the Augustinian Francis John de Medina, ete. With the suppression of
the religious orders and the downfall of the Spanish
supremacy in S. and C. America came also the
The
destruction of the flourishing missions.
Christian Indians and Negroes were allowed to
paganism,
into
drift, nay, were often driven back
were slaughtered by their cruel white taskmasters,
their plantations were destroyed or ruined, their
were reduced

schools and churches

to ashes, and

the missionary work which had been accom lished
among them by the self-sacrificing heroes of Christian charity during two hundred years with the
greatest outlay of money and valuable lives was
destroyed. . The olitical upheaval and the masonic
influence in the beginning of the 19th cent., with
the subsequent scarcity of priests in the S. American
Republics, scarcely allowed the missionaries to
resume their work among the remaining Indians
In recent years the Propaganda
and Negroes.
has once more appealed to willing workers among
the various religious orders and missionary societies
for help to establish missionary work among the
Indians ; yet it remains a difficult task to obtain
a precise record of their work, since most of them
are at the same time engaged among the numerous European colonists in the S. American Republics. In the following we give only the names
of the vicariates, prefectures, and missions in the
various States, the dates of their erection, and the

missionaries engaged.
Colombia: V. Goajira
tinians), 1893; V.

oo

a

(Capuchins), 1905 ; V. Casanare (AugusLlanos de S. Martin (Society of Mary),

1903; P, Caquetd (Capuchins), 1904; P. Choco (Immaculate

Heart of Mary), 1908.
vote
.
Guiana : V. Demerara (Brit. Guiana) (Jesuits), 1837; V. Surinam (Dutch Guiana) (Redemptorists), 1825 (1852); Cayenne
(French Guiana) (Congregation of the Holy Ghost), 1643 (1).
Ecuador: V. Canélos y Macas (Dominicans), 1893; V. 3fendez y Gualaquiza (Salesians}, 1893; V. Napo (Jesuits),
1893: V. Zamora (Franciscans), 1893.
,
Peru: P. Amazonas (S. Leon) (Augustinians), 1900; P.
Ucayali (Franciscans), 1900; P. Urubamba (Dominicans),

1900 ; M. Putumayo

(Franciscans), 1912.

:

Brazil: Prel. Santarem (Franciscans), 1903; M. Rio Branco
- (Benedictines), 1907; Prel, Araguaya, 1911; P. Rio Negro,
1910 ; P. Solimdes (Capuchins), 1910; P. Teffé (Congregation
of the Holy Ghost), 1910.
soe
. Argentine-Paracuay: V. Patagonia N. (Salesians), 1884; P.
Patagonia S. (Salesians), 1883; Gran Chaco and Pampas
(Franciscans).
Chile: V. Autofagasta (secular priests), 1895; V. Tarapaca
(secular priests), 1894; P. Araucania (Capuchins), 1901.
Mexico: V. Cahitornia, 1874.
:
_ Central America: VY. British Honduras (Jesuits), 1888 (1893).
Antilles : V. Curagao, 1812; V. Jamaica (Jesuits), 1837.
~ Krose (op. cit.) reckons the number of the uncivilized Indians
in America at 1,500,000 or 1,750,000, t.¢., Brazil, 600,000; Para-

geays 100,000; Argentine, 30,000 ; Chile, 50,000; Peru, 350,000;

livia, 250,000;
Ecuador, 200,000; Colombia, 150,000; Venezuela, 60,000. To these must be added some 200,000 or 250,000
Coolies, Negroes, and Chinese. In these missions European
colonists live side by side with the Indians, etc. According to
Krose, some 401,000 are Roman Catholics, and, allowing some
150,000 as being Europeans, there remains a Roman Catholic
Indian and Negro population of 250,000 souls.
In the whole
mission field there were 476 priests, 230 brothers, 435 sisters,
418 stations, and 340 churches. In C. America and the W.
Indies there are still 500,000 or 600,000 pagans, among whom
Jesuits, Dominicans, Redemptorists, and Lazarists are at
Gor
some 180 missionaries among 330,000 native Roman
olica.

.

Catholic)

Roman

(Christian,

United

The

former

of

States

composed

are

of America

Spanish,

British,

colonies,

French

and

1910)—
and their population—91, 972,266 (Census alof Americonsists of a small remnant of the origin
330,000

some,
can Indians (270,000, according to
of imported
or 444,000, according to other writers),
(9,827,763), of
Negro slaves and their descendants
63), and of
yellow or Asiatic immigrants (146,8
d-

settlers

or European

White

descen

their

and

Texas,
In the former Spanish (Florida,
ants.
es the
New Mexico) and French (Louisiana) coloni
the

for
Roman Catholic missionaries have worked Indian
s
conversion and Christian civilization of the Dominifrom the beginning of the colonial epoch. were supcans entered Florida in 1560, and they scans, 5
ported in 1568 by the arrival of 12 Franci
we
secular priests, and 8 Jesuits, among whom
Quiros,
may mention Fathers Martinez, Segura, de

de Solis.

and

In Texas and New Mexico Spanish

Franciscans—Marcos

of

Nizza,

John

of

Padilla,

and Louis of Escalon—had commenced in 1539,of
but made little progress. In Arizona Francis
Porras (1683) and in California J uniper Serra (1784)
commenced missionary work among the Indians,
and along the Mississippi we find Father Marquette.
The conquest of N. America by the white immigrants drove the Indians

further and

further, and

“spoliation, outrage, and murder’ were the orders
years. According to H.
for almost one hundred
G. Ganss (‘The Indian Mission Problem, Past and

Present,’ in The Catholic Mind, no. 13 (New York,
1904]), there remain in the United States some
100,000 are Roman
270,000 Indians, of whom
110,000
Catholics, 40,000 Protestants (74,0007),
‘follow the old ways,’ and 20,000 have no Church
,
affiliation. According to Streit (Atlas Hierarchicus

1914),

there

are

in

States

the United

440,931

Indians, of whom 64,741 (67,255) are Roman Catholies. These are scattered in 33 dioceses, possess

306

churches,

(Benedictines,

by

are attended

and

Franciscans,

Jesuits,

163

etc.)

priests

and

391

sisters; 100 schools are attended by 7359 children.
Famous among the Indian missionaries in the 19th
|
cent. are Father de Smet and Bishop Marty...
The Negro population in the United States (one-.
ninth of the whole population), descendants of the
slaves who for two hundred and fity years had
for the last
been imported into America, have
fifty years been emancipated, but are still treated
as outcasts. Owing to hostile legislation, the
Roman Catholic Church had for many decades a
poor chance of alleviating the miserable conditions
of the Negroes, since baptism was considered inAfter the
consistent with the state of slavery.
emancipation of the Negroes (1863) and the second
Plenary

Council

of Baltimore

(1866), Archbishop

The
Spalding raised his voice for their conversion.
same course was pursued at the third council (1884)
by Archbishop (Cardinal) Gibbons, who established
a commission for Roman Catholic missionary work
among the Negroes and the ‘Catholic Board for
It is.
Mission Work among the Colored People.’
difficult to obtain the exact number of Negroes
rofessing the Roman Catholic religion in the
nited States, since some live in coloured parishes
while others are mingled with the white population, and of the latter a report is hardly ever made.
The Catholic Encyclopedia (xii. [1911] 629) gives
the number as amounting to 200,000 or 225,000,
while, according to the Atlas Hierarchicus, there

are only 103,436 scattered in 33 dioceses, with 109
churches, 162 priests(Josephites, Missionary Society
of Lyons, Congregation
Mission of. Steyl), and
pupils.
The
People,’

‘Catholic Board

of the Holy Ghost, and
173 schools with 14,181

for, Mission Work among the Colored

in its semi-annual publication,

Our Colored Missions,

1912, gives the following statistics : churches, 72; priests work~

MISSIONS

(Christian,

85,553

Owing to the serious loss of lives, however, the
Jesuits abandoned the field, and it was only in
1886 that twelve Spanish Capuchins were able to
resume missionary work once more in the Carolines; they remained in charge till 1904. In 1911
the German Marianne and the Carolines were
united into one vicariate-apostolic with Walleser
as its first bishop, while the United States possession of Guam was made an independent vicariate
in charge of Spanish Capuchins.
The vicariate of
Guam numbered, in 1913, 12,000 Roman Catholics,
and that of Marianne-Caroline had 5395 in 1914.
With the exception of these two island groups,
the beginning and development of Roman Catholic
missionary enterprise in the Pacific belong to the
19th and 20th centuries.
It was on 7th July 1827

lived inside, the others

In the earliest days of

the French

colonial

period

Franciscans

in

Le Caron,
Lallemant,

Viel, Sagard (Franciscans), Brébeuf,
Lejeune, Garnier, Chabanel, Daniel,

1615,

Jesuits in 1625, and Sulpicians in 1657 devoted
themselves to the conversion of the Algonquins
and the Huron Iroquois—some 100,000 souls.
Famcus among these missionaries are d’Olbeau,
Jogues, Jolliet, and Marquette (Jesuits). In 1659
the ecclesiastical hierarchy was established in
Canada,
and the Church entered from the
missionary to the colonial period among the
immigrants.
:
:
.
]
Of the 107,637 Indians to-day 35,060 are Roman
Catholics;

10,906

the

who

are

remainder,

still

with

pagans,

the exception

belong

that

of

Three years later the vicariate of Oceania
(1830).
was established, and in quick succession the

Protestant denominations, who are scattered in 33

dioceses. The Roman Catholics are attended by
some 160 priests in over 110 stations, with 104
.

IV. Oczanr14.—The southern realm of islands
which stud the Pacific Ocean has been: named

Oceania, and for convenience of reference has been

divided into four districts, viz.

.

Australia with Tasmania.
Melanesia (New Guinea, New Pomerania, Bismarck Archielago, Solomon
Islands, New Hebrides,
Loyalty
slands, New Zealand). Micronesia , (Marianne, Caroline, Marshall, and Gilbert
Islands).
Polynesia, comprising all the smaller islands between

Hawail

in

the

north

and

Easter

Island

in

the

in the 16th and 17th centuries

by

east.

Discovered

Spanish and Portuguese admirals, such as Balboa,
Magellan, Mendana, Quiros, and de Torres, who
were followed by Dutch, French, English, and

German explorers—Roggewein and Tasman, La Pérouse and d’Urville, Cook and von Humbold—they
remained more or less in obscurity till the beginning of the 18th and even the 19th century. That
‘Roman Catholic missionaries set their foot on the
jslands soon after their discovery, although only
Pigafetta accomoccasionally, is certain, Padre
panicd Magellan to the Ladrone Islands in 1521,
another priest landed on the Marquesas in 1595,
Tahiti in 1774,
two Spanish missionaries visited
and Abbé de Quelen converted a few natives in
the Hawaiian group in 1819. As Spanish and
Portuguese supremacy declined, the discoveries
were of little consequence to Christianity, and,
owingto the political and religious revolution in
Europe, the suppression of religious orders, and
the scarcity of missionary vocations and pecuniary
support, the Roman Catholic missions were to
The
a Viree extent neglected in the Pacific,
Marianne and Caroline groups were the only ones
‘The former was visited
where progress was made.

Roman Catholic missions were extended to the
various island groups and entrusted to the two
pioneer missionary societies in the Pacific, viz. the
Tissionaries of the Sacred Heart (Picpus) and the
Society of Mary (Marists). From 1827 to 1845,
under Cardinal Prefect Capellari of the Propaganda and under his pontificate as Gregory XVI.
the Society of Picpus sent its missionaries to
Hawaii (1827), the Gambier Islands (1834), the’
Marquesas (1838), and Tahiti (1841), while the
Marists went to Wallis, Tonga, New Zealand
(1837), New Caledonia (1843), Fiji (1844), and
Samoa (1845). Gregory XVI. divided Oceania into
two distinct vicariates: Eastern (1833-44) and
Western

Oceania

vicariates

(1836-48),

Oceania

in

separated

was

form,

to

so

missions

were

1700

entrusted

to

1766

to German

the

Marianne

Jesuits,

who

in 1731 extended their work to the Carolines.
After the suppression of the Jesuits the Marianne

the

three
the

of

(1851), and_ Fiji (1863 [1887)), while

(1847), Samoa

(1889),

and

Micronesia

from

the

New

Pomerania

New
avere

Guinea and New Pomerania, from which
separated the Solomon (1897-98) and the

Gilbert (1897) and the Carolines (1886). Some of the
groups were again divided and subdivided, such as

The Marianne group
Marshall Islands (1905).
depended upon the diocese of Cebu (Philippines)
till it was made an independent vicariate. The
divisions demanded new helpers in the ever-expanding field, and during the colonial period of Oceania
(1882-1903) three other missionary societies were
asked to help: to the Capuchins were entrusted
the Caroline (1886 and 1904) and the Marianne
Islands

the

to

(1907),

Picpus

Marists the New Hebrides

From

Central

roots

W. Oceania was divided into the vicariates of
Melanesia (1844-89) and Micronesia (1844-97).
From Melanesia were separated New Guinea and

the Spanish missionaries were killed in 1670, 1672,
1684.

These

1842,

ecclesiastical jurisdictions in the Pacific, From
the Eastern vicariate were separated those of
Hawaii, Marquesas, and Tahiti (1844 and 1848),
and from the Central those of New Caledonia

or Hervey Archipelago and

were followed by five more in 1670; but nearly all

which

from

speak,

bythe Jesuit Diego de San Vittore, who landed
with four other Jesuits on Guam in 1668, and these

and

Abraham

by

accompanied

Bachelot,

Alexis

Armand, Patrick Short, and
Robert Walsh of the
Picpus Society, landed in Honolulu (Hawaii) to
resume the apostolate in Oceania, the whole of
which was placed under the ecclesiastical jurisdicMauritius
tion of Solages, then prefect-apostolic of

to various

schools, and 200 sisters.
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them failed, till Father Cantova succeeded in 1731.

Word, Techny, Ul., U.S.A., 1914).
.
In Canada the descendants of the aborigines are
divided into four families : (1) the Huron froquois,
{2) the Innuits or Eskimos, (3) the Dénés, (4) the
Algonquins.
In 1905 their total number amounted
to 107,637, of whom

Catholic)

Archipelago was handed over to Spanish Augustinians in 1786, and the latter were replaced by
German Capuchins in 1907.
.
Several attempts were made by the Jesuits on
the Philippines to open a mission in the Caroline
Islands in 1700, 1708, 1709, and 1721, but all of

ing exclusively for Negroes, 99; schools, 126 with 11,270 pupils ;
charitable institutions, 27 with 2520 inmates; Roman Catholics,
260,000. Two religious orders of priests devote themselves
exclusively to coloured missions, namely the Josephite Fathers
and the Fathers of the African Missions (Lyons).
Besides these
two there are eight other orders of men in the field : the Jesuits,
Franciscans, Dominicans, Marists, Lazarists, Fathers of the
Holy Ghost, Fathers of the Divine Word, and the Capuchins
(sea also Our Negro Missions, by the Fathers ot the Divine

outside the reservations.

Roman

W.

(1913),

(Steyl)

the

to

Kaiser

Societ

of the

(1882),

and

Sacred

New

1903),

Heart

Guinea,

the

of

Wilhelmsland.

Tslands (1898), and,

Society

the

Cook

Kaiser W ihelmsland
the

E.

Divine

(1896),

Word

to the

(1887) and the Solomon

finally, to the Congregation
(Issoudun)

British

Gilbert

(1888)

New

and
and

Pomerania

Dutch
the

(1884

Ellice

Catholic)
(Christian, Roman
MISSIONS
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(1897),

and,

lastly,

the

(Christian,

Marshall

the Gilbert and Castanié of the Cook Islands, and,
lastly, Brother Eugene Eyraud, the lay apostle of
Easter Island.
As space does not allow of a detailed history
of
the interesting work of Roman Catholic mission-.
ary enterprise in the Pacific, we give on p. 726
a table of statistics which will tell the story of
the heroic work which the missionaries have
achieved within the years 1830-1913 under very
trying circumstances of persecution, hunger,
poverty, and death. . In the following table of statistics we give the
summary of missionary work during the 19th cent.
and the results of previous centuries since the
Reformation. These statistics we borrow from
Krose (op. cit. p. 123).
:
'

Islands

Where eighty
years ago there were—with the
exception of the Marianne group—scarcely any
Roman Catholics, and no priest or bishop, we find
to-day an established hierarchy, with 14 bishoprics,
4 prefectures-apostolic, and 1 mission with 131,000
native and 63,000 European members, 427 priests
(8 native priests), 227
brothers, 418 sisters, 1000

stations, 990 churches and chapels, and 700 schools
with 30,000 pupils. The population of Oceania
proper (without Australia and Tasmania) amounts
to 2,650,000 or (without New

missionary

country)

others, 1,340,000

Zealand, no longer a

2,000,000,

souls,

or,

The

according

Roman

to

Catholic

population is, therefore, comparatively small, and
the work, especially

in New

Guinea, the Solomon

LitgraTure.—H. Hahn, Gesch. der kathol, Ifisstonen sett
Jesus Christus bis auf die neueste Zeit, 5 vols., Cologne, 185763; F, Schwager, Die kathol. Heidenmission der Gegentcart,
Steyl, 1907-09; L. E. Lonvet, Les Jlissions catholiques au
aizme siecle?, Paris, 1898; J. B. Piolet, Les Missions catholiques
Srangaises au xizme gidcle, ou La France au dehors, 6 vols.,
do. 1901-02; P. M. Baumgarten, Das Wirken der kathol.
Kirche auf dem Erdenrund, 8 vols., Munich, 1901-03; A.
Huonder, Die Mission auf der Kanzel und im Verein, 8 vols.,
Freiburg, 1912-14; R. Streit, Missionspredigten, do. 1013-143

oup, and other islands, is little advanced.
But,
earing in mind the social, moral, religious,
political, ethnological, and linguistic problems of
the various groups and their natives, the unhealthy
climate, in many cases absolutely unsuitable for
Europeans, the variety of dialects even among the
inhabitants

of

the

same

islands,

- A.-SUMMARY

and,

OF R.C.

lastly,

the
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Roman Catholics. :

.

8

.

vos

ee 3
a]
Asia.

2°.

| 6,209,886

eee

'e

170,054
853,931
998,092

+.
.
ee
.
8

Australiaand Oceania .
oto.
.
Africa.
.
.
.
America .

: Total

Priests,

|

}138,000]

_—.
{130,000}
| 170,000

"Totals
A and B

Christian

- 892
1,842
9

12,305 |

£:
a

:

ee,

gC
=

g
25

ro]

|

8
4a

.

2
&5

|

531
8,663 |
1,089 |

553
647
8,702 | 8,418 |
1,003 ] | 928

497 | 20,634
3,392 | 193,813
862 | 72,357

9
123 |
Jt

291
1,357

5,369 |

4,863 | 17,284 | 30,414 | 22,736 : 17,834 | 790,878

_

6,700,000 | 10,000
1,038,000 | 15,000
| 24,250,000 |
Bz | 21,983,000 | 25,000

«|

30,309,063 | 463,000

enterprise, and

the fierce
Catholic

She has
Church has made slow but sure progress.
become a Christianizing and civilizing factor in
the Pacific, and as such she is now acknowledged
by the various European governments and their
representatives, by explorers and tourists, and by
missionaries of every denomination, whatever their
attitude towards the tenets of the Roman Catholic
:
.
Church may be.
Famous among the Roman Catholic missionaries
in the Pacific are the two pioneer missionaries
(1843-77)

of C. Oceania,

the founder of the missions in New Caledonia,
Fiji, Samoa, and Rotuma, and his fellow-worker,

Oceania, Bishop Epalle, who

was murdered in 1845,
Oceania, etc. Nor must
the proto-martyr of the
‘father
Futuna (1841),

a

3
3a

a
«|

missionaries from 1830 to 1880, the Roman

Pompallier of W.

1908).

9,088 | 5,237 | 2,930 | 11,095 | 25,157 | 17,837 | 13,083 | 504,074

opposition displayed against the Roman Catholic

(later bishops), Bataillon

| 28

ft,

ee
a
a.

hostile attitude of some of the European Powers
that have divided the islands among themselves
towards every

(STATISTICS,

Mission helpers.

$s;

2

B.—RESULTS OF FORMER CENTURIES.
Asian
ww
we
‘Africa 203
3) oa
America,
1]
ew
"Total

CENT.

.

a

8,321,963 { 438,000

|

A

197

,

3
. oe
Eb

Mission field,
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Bishop Rouchouze of E.
we forget Father Chanel,
Pacific and the apostle of
Damian Deveuster, the

leper apostle of Molokai, or Fathers Bontemps of

H. Fischer, Jesu letzter Wille, Steyl, 1906, Eng. tr., Our Lord's
Manna, Operarit
Last Will and Testament, London, 1910; P.
autem pauci, Milan, 1909, Eng. tr., J. Glinchey, The Workers
are Few, Boston, 1911; K. Streit, Atlas Hierarchicus, Paderborn, 1913; H. A. Krose, Kathol. Missionsstatisttk, Freiburg,
1908, Kirchl, Handbuch, vols. i.-iv., do. 1907-13; J. Schmidiin,
Dis kathol. Missionen tn den deutsch. Schutzgebteten, Minster,
1913, Zeitschr. fiir Missionsivissenschafse, vols. i-iv., do. 19114; F, Schwager, Die brennendste Missionsfrage der Gegenwart: Die Lage der kathol. Blissionen in_ Asien, Steyl,
1914; A, Huonder, Der einheimische Klerus tn den Heidenlindern, Freiburg, 1909; M. Spitz, ‘The Native Clergy in
1909Lands,’ in Illustrated Catholic Slisstons,
Heathen
10; A, Launay, Hist. générale de la soctété des missions
missionétrangeres, 3 vols., Paris, 1894; A. Brou, Les Jésuites
natres au zixme siecle, Brussels, 1908; M. Spitz, ‘Franciscans
and Foreign Missions,” in Jlustr. Cath. Sliss., 19115 Les
Missions catholiques, 47 vols., Lyons, 1868-1915 ; Die kathol.
‘Misstonen, Freiburg, 1873 ff. ; The Illustrated Catholic Missions,
London, 1886 ff.; The Missions Overseas (Annual Review), do.,
1907 ff.: R. Streit, Fuhrer durch die deutsche kathol. Missions.
.
iteratur, Freiburg, 1911; art. ‘Missions,’ in CE.

M. Spitz.
:
MISSIONS (Christian, Protestant).—I. INTRODUCTION.—The missions of the Reformed Churches
of Christendom seem at first sight to be discontinuous from those of the medieval Church and
from the post-Reformation missions of the Roman
While the Roman Church carried on
Church.
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(Christian,

extensive missions from the 16th to the 18th cent.,

the Reformed Churches during the same period
were doing practically nothing.
Indeed, their
divines, when they touched the subject of the
Christian obligation to evangelize the world, were
mainly occupied in elaborating arguments to show
that the command of Christ to do this had lapsed
in their day... The causes of this inaction are complex.
:
} After

the

great crisis of the

Reformation

the

Protestant countries of Europe had not only to
adapt their religious life to new conditions, but
also to maintain their political existence against
powerful hostile combinations, Meanwhile it was
to Spain and Portugal, the great representatives of
the old_creed, that the discovery of America and
of the Cape

route

to India had

accordingly, the pope
over the newly-found

fallen.

To them,

had committed authority
regions of America and

Africa as well as the E. Indies, and this dominion
they were able, to a considerable extent, to make

effective.

The revival of the Roman Church which

followed the Reformation naturally threw much
of its best force into these national undertakings,

sanctioned by ‘holy Church.’ With the armies
and administrators of Spain and Portugal went
the priests and friars, whose task it was to
bring these new territories into the Roman
obedience.
:
:
With the 17th cent. began the colonial expansion of England, which resulted in the Christianization of N. America, not by the labour of
missionaries, but by the migration of Christian
peoples. A little later the Netherlands, freed from
the rule of Spain, began to take over the dominions
of Portugal in the East, and eventually founded a
great empire in the Malay Archipelago; they also
colonized the extremity of S.
Africa and thereby
founded a white nation in yet another temperate
clime. To the Dutch also largely belongs the
credit of opening commercial relations with China
and Japan.

Meanwhile, in the course of the 18th

cent., the great Indian empire of Britain came into
existence, and, following on this, relations with
the Further East developed during the 19th century.
The same period saw the penetration of Africa from
south, east, and west, and its partition between
Western
Powers,
among
whom
Britain
and,

latterly, Germany represented the Reformed faiths.
It was through these political developments that
the missionary sphere of the Protestant nations
was opened up, so that, when their religious life
was etfectually revived towards the close of the
18th cent., the missionary call of an open world
for which they were specially responsible came to
Reformed Christendom with irresistible force.
When we have indicated the main features of the
expansion of Protestant nations, we have indicated
also the main lines of their missionary development as compared with that of the primitive and
the medieval Church. At first Christianity was
conscious in principle of its universal destiny, but
-was practically confined by azlimited world-outlook
and the lack of communication between East and
West. In the Middle Ages the Church on the
one side was straitened by Islim, and on the other
was grappling with the unfinished task of absorbing and training the barbarian nations of Europe.
In both these periods the evangelist and the evangelized were, on the whole, of similar races and
of cultures not radically different.

.In the modern

period the world-outlook has become complete and
practical,

while,

with

the facility of intercourse,

the immensely greater progressin arts and sciences
since the 15th cent. by the Christianized nations
has made the intellectual and social difference
between the Christian and the non-Christian far
greater than at any earlier time.
This is at

Protestant)

once the advantage and the impediment of modern

.
missions as compared with ancient.
Modern missions generally
are continuous with
the primitive expansion of Christianity, and in the
case of Protestant missions in particular we must
go back to the primitive records of the faith and
to its early history in order to estimate their work.
But in so doing we are at once struck by certain
outstanding contrasts connected with the
historical
situation.

Since

in primitive times

the

mission-

field’ was

for them non-existent, and the economic

ary and his hearers belonged broadly to the same
level of culture and to the same sphere of thought
and language, and were members of the same or
similar communities, the whole range of problems
connoted by the terms ‘home base’ and ‘foreign
problem of modern missions was present only in
erm, or even in an inverted form, financial
help
being sent by the daughter Churches to the mother.
Not unconnected with this feature of early conditions is another fact. The propagation of the faith
was the work of the Church in each place, whether
through its officers or through its ordinary members,
for the Church itself was the evangelizing
body.
Hence in the early records of expansion the professional missionary, as distinguished from the
ordinary minister or layman, is conspicuous by his
absence. There were great leaders in the work of
evangelization among the bishops and others, but
for associations distinct from the Church, set apart

for evangelism, there was no place. Finally, the
political relation of the missionary to his hearers
was either simply that of a fellow-subject of the.
same
great empire or that of a stranger from &
land of no very different conditions.
Following on the adoption of Christianity as the
religion of the Roman State, the irruption of the
barbarians, and the rise of monasticism, these con-

ditions were modified. The missionary trained and
set apart for the work appears on the scene, more
often as a member of an order than as an isolated
evangelist. The conversion and control of virile
and turbulent barbarians seemed to demand a
sterner discipline than the Church alone could
exercise; repeatedly the arm of the State was
vigorously used, and orders came into existence
that were -half-monk, half-warrior, such as the
Knights of St. John and the Order of Teutonic
Knights. The Christianization of the West was
largely accomplished through monastic and military
agencies, though the individual missionary
was
not absent. In Asia the wide-spread missionary
work of the Nestorians had little of the political
element, but it went down before the great onrush
of Asiatic migrations—either under the military
impact of Islam or under the unified forces of
Buddhism.
On both sides of the world the faith
spread or receded amid the reciprocal contact and
strife of nations whose land-frontiers were con:
tiguous. The more stringent organization of missionary work and the training of the worker had
made progress,
but’ the political factor had deteriorated its texture.
7
_. The doctrine of the Reformation insisted on the
liberty of the individual conscience and the freedom
of individual access to God, together with the
absolute sovereignty of His
grace in the work of
salvation,
The result of this in principle, although
‘slowly realized in practice, was the elimination of
the political factor from the spiritual activity of
the
Church, more especially in missionary work.
The missions of the counter-Reformation were
still closely linked with political conquest and administration,

but

so also were

the

earlier Dutch

Protestant missions in the East. Both were in
reality survivals of the medieval method. The
modern missionary method, both in the Roman and
in the Reformed communions, is substantially that

MISSIONS

(Christian,

of free associations, working on a basis of voluntary
co-operation. The missionary orders of the Roman
Church have indeed retained continuously their
historical organization, adding new orders, as
needed,

on

&

similar

basis;

but

the missionary

societies of Protestant Christendom are, in effect,
an expression of the same
principle, only that in
them the exercise of individual freedom has been
combined with obedience to superimposed organization and discipline for a common purpose. It would
not be correct to say that Protestant missions are
differentiated from Roman by a lack of direct subordination to Church authority, for many of them
are directly administered by the governing bodies
of their Churches.
There is, however, this obvious
difference, that the missions of the Roman

Church

are all co-ordinated and guided by a single central
authority which is conspicuously lacking in Prot-
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German origin was the Moravian.
Members of the
Unitas Fratrum of Moravia, driven from their
homes for their faith, were settled by the Pietist
Nikolaus

Ludwig,

Count

von

Zinzendorf,

on

his

estate at Herrnhut in Saxony in 1722. Very soon
their zeal led them to send
missionaries to the
Negroes of the W. Indies and to the Greenlanders
who had been evangelized by the Norwegian, Hans
Egede, but were left after his return uncared for.
This was the beginning of a world-wide work,
carried on by &@ community never numbering more
than 40,000 souls in Europe, but with 100,000 converts abroad, and a roll of more than 2000 missionaries, sent out since its foundation.

art. MORAVIANS.
The Presbyterian Society

See, further,

:
for the Promotion of

Christian Knowledge, founded in Scotland in 1709,

deserves mention, because among a few missionaries
whom it sent to the Indians of N. America was .estant
Christendom.
n the other hand, the
Protestant organizations are now systematically David Brainerd, the evangelist of the Delaware
endeavouring to gain the benefits of unity, to- Indians, He died after only three years’ work,
gether with those of freedom, by voluntary co- but his biography powerfully influenced William
Marsden’ of
New Zealand, William Carey and
work,
operation and co-ordination in missionary
not only as between Churches but also as between Henry Martyn of Bengal, and many others.
By
the
middle
of the 18th cent. these early
nations.
.
movements of Protestant missions had greatl
Il. HisToRY.—1.' Formation and development
of societies.—Up to the 18th cent. the missionary slackened owing to the religious deadness which
But the
societies in Britain and on the Continent were had overtaken the various Churches.
antidote to this was already working in the evanclosely connected. The Dutch East India Company,
founded in 1602, was enjoined by its charter to care gelical revival connected on the Continent with
the names of Francke and Zinzendorf, and in
for the conversion of the heathen in the newly-won
possessions of the’ Republic, and it appointed England with those of John Wesley (1703-91).
preachers for the purpose; but the work was an George Whitefield (1714-70). ‘The inevitable
carried on mechanically under government pressure. result in the revival of zeal for the evangelization
After a century the number of registered Christians of the outside world became manifest towards the
The two great leaders and
in Ceylon was 350,000, in Java 100,000, and in end of the century.
their immediate followers were ministers of the
Amboyna 40,000, but few were left of these myriads
in Ceylon after English rule came in, and only a Church of England, but, owing to the deadness of
her leaders and people, the movement, while powerIn New
small minority in Java under Dutchrule.
England the Pilgrim Fathers at first had to defend fully influencing the Church, resulted in the forma.
tion of the strongest of the Protestant bodies, the
life and property against the Indian tribes who
Methodists of England and America. But it was
surrounded them, but in 1646 John Eliot, pastor
of Roxbury, gave’ himself to work among. the to another dissenting body that the missionary call
great pioneer William
aborigines, learning their language, carefully teach- first came effectively. The
ing them, and gathering them into organized Carey and his fellows founded the Baptist Missionchurches—the first real Protestant missionary ary Society in 1792. In 1795 followed the second
enterprise. In 1649 the Corporation for the Pro- society, at first called simply the Missiona:
pagation of the Gospel in New England was formed, Society. It was founded by Church of England,
Independent, and Presbyterian ministers. In 1796
and it is still extant, but its activities have consisted chiefly in the collection of funds. In 1698 the two Scottish associations were established, known
as the Edinburgh and Glasgow Societies, In 1799
etforts of Thomas Bray, Rector of Sheldon, Warwickshire, resulted in the formation of the Society Evangelical members of the Church of England
forthe Promotion of Christian Knowledge. During decided to establish the Church Missionary Society,
the 18th cent. this aided the Danish-Halle Mission and the undenominational society already menand other missions in India, but its principal work tioned became known as the London Missionary
Though others are not excluded, it has
since 1813 has been the publication and circulation of Society.
since then practically remained the organ of the
In
Christian literature, both at home and abroad.
The British and
1701 the Society for the Propagation of the Gospel English Congregationalists.
Bible Society was set on foot in 1804 by
was founded to provide clergy for the colonies and Foreign
dependencies of Great Britain and also to take the joint action of churchmen and dissenters. The
Wesleyan Methodists had already been carrying
steps for ‘the conversion of the natives’; but little
was done for the latter object till after 1817. These on missionary work in East and West since 1786
but
three societies are connected with the Church of under the personal guidance of Thomas Coke,
after his death in 1814 they established their own
England.
.
society. The societies named, together with the
The revival of spiritual religionin Germany
the
known as Pietism (g.v.) resulted in two missionary revived operations of the S.P.G., represent
Frederic formative beginnings of Protestant missionary
movements during the 18th century.
Board of
William Iv., king of Denmark, feelingresponsibility work in Great Britain. The American
formed
Missions,
for Foreign
Commissioners
for his colonial dominions, found the men whom
mainly by Congregationalists in 1810, and the
he needed in Bartholomaus Ziegenbalgand Heinrich
great Pietist leader, American Baptist Missionary Union (1814) were
Pliitschau, followers of the
They were sent out the earliest societies in America. Before sketching
Hermann August Francke.
the minor
Danish settlement of Tranquebar in the development of these and indicating
in 1703 to the
to mention two outside
S. India, and there founded a work which. was societies, 1t is desirable
movements which greatly influenced the history of
successors of note, especially
many
developed by
.
missions in Africa and the East.
Their
_
(1749-98).
Schwartz
Friedrich
Christian
“It is reckoned that the African slave-trade
partly maintained by the S.P.C.K.
work was
years preceding 1786 conveyed
The other far-reaching missionary movement of during the hundred
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no

fewer

colonies,

America;

than

chiefly
but

2,000,000

the

W.

Negroes

Indies

even in England

and

into

Negroes

(Christian,
British

British

N.

were sold

and bought till the judgment pronounced by Lord
Chief Justice Mansfield in 1772: ‘As soon as any
slave sets his foot on English ground, he becomes
free.’
This formed the starting-point for the
campaign against the slave-trade in the entire
British possessions, carried on within and without
Parliament by William Wilberforce from 1789 till
its victorious climax amid the throes of the Peninsular War in 1807. The abolition of the slavetrade did not as yet do away with slavery in
British
possessions outside the United Kingdom,
nor with the slave-trade carried on by foreign
nations.
But it gave a sbowerful impulse to
missionary work among Negroes, and arrangements were made at Sierra Leone for the reception
of liberated slaves, of whom many thousands were
settled there under the care of C.M.S. missionaries,

the same thing being done later on the E. African
coast near Mombasa.
Meanwhile, the agitation
against slavery in the British dominions was
continued by Wilberforce and his successors till
it was crowned with success in the Emancipation
Act of 1833, which liberated 1,000,000 slaves in the

W. Indies at a cost to the State of £20,000,000 paid
to the owners as compensation.
Slavery in the
United States, and the trade that fed it, continued

till Emancipation Proclamation in 1863. Since then
what remained of slavery under Christian rule has
been abolished, and slavery in Muslim and pagan
lands has been greatly limited. As a result of
the shifting of populations, there are now some
12,000,000 Christianized Negroes in the United
States and W.

Indies, apart from

those who have

been brought in through missionary eflort in Africa.
In the East the greatest of all colonial empires
was built up by English merchant adventurers.
~The East India Company dates its charter from
the year 1600, but for 150 years little was done for
the spiritual benefit of its European servants, and

nothing for the evangelization of the natives of the
land. After the battle of Plassey in 1757 things
improved somewhat among Europeans, but, when
Parliament, on the motion of Wilberforce, in 1793
was ready to afford facilities for missionary work
in India, the opposition of the E.1.C. threw out the
clauses, and for the next twenty
years Christian
missionaries were rigorously excluded from its
territories. At length in 1813, when the E.I.C.
charter was once more revised, not only
was the
entry of missionaries conceded, but an ecclesiastical

establishment was provided for Europeans, the
representatives of which have done not a little to
forward the cause of missions.
a
i. BRITAIN.—The later development of Britis
societies, especially Anglican, was strongly influenced by several religious movements.
The
Trish Revival of 1859 affected England in 1860 and
gave an impetus to the formation of undenominational societies, such as the China Inland Mission.
In 1875 Dwight L. Moody’s first revival in London
and the first Keswick Convention marked the
-beginning of a movement which resulted in an
immense growth of missionary zeal, both in offerings and in service on the part of university men,
especially in connexion with the C.M.S.. The
Tractarian Movement had influenced one side of
the Church of England for a generation before it
began to appear extensively on the mission-field
during the last quarter of the century.
.
(a) Anglican.—The Society for the Propagation
of the Gospel in 1817 was supporting a few clerg:
and schoolmasters in the N. American colonies and
elsewhere.
From that time it began its missions
to non-Christians (1823) by sending men to Bengal
and to S. India, where Robert Caldwell was dis-

Protestant)

tinguished as linguist and bishop. It has carried
on all its missions under the direct superintendence
of the diocesan bishops in the mission-field, and it
has included in its activities the provision of
ministration to white men in the colonies and on
the continent of Europe.
Its work among nonChristians has steadily increased and now absorbs
£165,000

out

of

an

income

of

£250,000.

In

India it has occupied Caleutta, Lucknow,

Delhi,

Bombay, Madras, Assam, and Burma.. In
advanced to S. Africa, in 1848 to Borneo, in
the Pacific, in 1863 to N. China, in 1873 to
in 1889 to Korea, in 1892 to Manchuria,

1821 it
1862 to
Japan,
and in

1903 to Siam.
By constitution the S.P.G. is as
broad as the Church of England, but as a matter
of fact it has represented mainly the High Church
side.
It has
developed in varying degrees the
community type of missions. The Oxford Mission
to Calcutta (1881) is now independent; the Cambridge Mission to Delhi and the Cawnpore Christ
Church Brotherhood are still connected with the
S.P.G.
Its most flourishing missions are those to
the Tamils of Tinnevelly and to the Kols of Chota
Nagpur, both in India.
:
The principal other societies of this type are :
(1) the Melanesian Mission, founded in 1846 b
George A. Selwyn, afterwards bishop of Lichfield,

and carried on by the martyr John C. Patteson ;
(2) the Universities Mission to Central Africa, a
response made in 1859 to the call of David Livingstone, who appealed to the youth of Oxford and
Cambridge to carry on his work. Bishop Edward
Steere was its most distinguished scholar and
statesman.

The earliest missionaries of the Church Mission-

ary Society, like those of the §.P.G. and S.P.C.K.,

were Germans, and the Basel Missionary Institution, established in 1815, supplied no fewer than 88

C.M.S. missionaries, including the Arabic scholar
and

writer,

K.

G.

Pfander,

explorers, J. Rebmann
mission
entered

and

and

the

E.

L. Krapf.

was in W. Africa (1804).
in 1813, when ‘Abd-al-Masih,

African

Its first

India was
the disciple

of Henry Martyn, opened work at Agra.

In 1814

Madras and New Zealand were occupied ; Travancore in 1816; Ceylon in 1818; N.W. Canada in
1822; in 1890 C. T, E. Rhenius began work in Tinne-

velly. In 1837 L. Krapf first
and in 1841 H. W. Fox and L.
Telugu Mission in S. India.
entered by W. A. Russell and
1850 the

went to E. Africa,
L. Noble began the
In 1847 China was
R. H. Cobbold.
In

Sindh Mission was begun, and in 1852 the

Panjab Mission was started at Amritsar.
The
N.W. Frontier was first touched at Peshawar in
1854,

1864.
Japan

British

Columbia

in

1856,

and

Kashmir

in

Uganda was opened up in 1876, Persia and
in 1869, Egypt (the revival of a previous

mission) in 1882.
.
:
:
The C.MLS. represents the Evangelical school of

the Church of. England, in touch with the more
pronounced Anglicanism on the one side and with
nonconformist and interdenominational effort on
the other. Its missionaries, after the first supply
of German recruits, were drawn largely from its
college at Islington, but of late
years they have
been furnished in increasing numbers by the universities.
It is the largest of the
Protestant
missionary societies, with a missionary roll of 1340,
an annual income of £400,000, and 450,000 adherents

in the mission-field.
The Church of England

Zenana

.
Missionary

Society, founded in 1880, works side by side wit

the C.M.S. in India and China.
In 1913-14 it had
224 women missionaries, 27,239 pupils in zenanas
and schools, and an income of £60,000. The South
American Missionary

Patagonian

work

Society

begun

by

also works in Paraguay and

(1851) carries on the

Alien

Gardiner, and

8. Chile.

MISSIONS
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Most of these societies have associations in
Treland and Scotland, but the contributions and
missionaries from those countries are not separately given.
(0) English Free Churches. — Only the chief
societies can be dealt with here. The earliest is the
. London Missionary Society (1795).
The discoveries

of Captain

John Cook moved the founders to send

their first mission to the

South Sea Islands, where

John Williams, after years of work, was martyred
on the island of Erromanga (1839). In 1798 S.
Africa was

occupied,

and

the

labours

of Robert

Moffat, followed
by those of his yet more distinguished son-in-law, David Livingstone, became
classical. The most remarkable of L.M.S. missions
was

that

in

Madagascar,

founded

in

1820,

and

resumed, after long expulsion of the missionaries,
with extraordinary fruitfulness. In N. and 8S.
India L.M.S. work has been going on since 1804,
extendingto Bengal, the United Provinces, Madras,
and Travancore.
Robert Morrison of this society
was the first missionary to enter China (1807), and
missions are now planted in S., C., and N. China.
C. Africa was taken up as a memorial to Livingstone in 1877.
In 1913-14 this mission had 294
missionaries, an income of £214,000, and 316,000
adherents.
:
:
The Baptist Missionary Society, founded in 1792
on the impulse of William Carey, cobbler, preacher,
missionary, and linguist, sent him out as its first
messenger.
Moved by the narrative of Cook’s
voyages in the South Seas, his first desire was to
go there, but his destination was changed to India,
and, being debarred by the E.I.C.’s regulations
from settling in British territory, he started the
first mission in Bengal at the Danish settlement of
Serampore.
This became the centre of a unique
literary
and linguistic work, carried on by Carey
with the help of his colleagues, Joshua Marshman
and William Ward.
From Bengal the English
Baptists extended their work eastwards to Assam,
north-westwards to Agra, Delhi, and Simla, and
southwards to Orissa; also to Ceylon, where a

considerable work is done, to three provinces of
China,

and

in

Africa

to

the

Lower

and

Upper

Congo; they also did work in Kamerun, which
was eventually made over to German missionaries
when their government occupied the country.
In
1913-14 they had 463 missionaries, an income of

Protestant)

Madagascar,

India,

731
Ceylon,

China,

and.

Syria.

Like the Moravians, though very much later in
time, the Friends prosecute their missionary operationsto an extent that is in striking contrast to
the smallness of their community, reckoned, as it
is, at some 30,000 members.

.

_(¢) Presbyterian.—The Presbyterian societies,
like the Methodist, are part and parcel of the
Church organization,
Scottish Churches.
—The Glasgow and Scottish
Afissionary Societies,

founded

in 1796,

carried

on

their work in the face of considerable indifference
and even opposition.
In 1824, at the instance of
John Inglis, the General Assembly undertook a

mission

to India,

and

the

sending

out in 1829 of

Alexander Duff, followed by Murray Mitchell and
John Wilson, marked an epoch in the history of
educational

missions

in India,

which

these

men

opened up with marvellous ability and zeal. The
work at Lovedale in Kaffraria (1841) became famous
among industrial missions. At the Disruption in
1843 the missionaries in India and Kafiraria cast
in their lot with the Free Church, and this new
body soon greatly increased its operations, adding
Natal, Nyasaland, the New Hebrides, Syria, an
8. Arabia. Since the union of the Free Church
with the United Presbyterians the United Free
Church field has included operations in W.

Africa,

the W. Indies, China, and Japan. The work of
the Established Church was also revived and extended in India, C. Africa, and China.

The English Presbyterian Church (1847) is working in China, Formosa, the Straits Settlements,
and

India;

the

Irish Presbyterian

Church

(1840)

in Manchuria and India,
;
All these societies have their organizations for
women’s missionary work, in some cases distinct
from the main body, but mostly as a department
of it. Generally speaking, the women’s societies
or auxiliaries are later developments, for it was
hardly practicable to send out unmarried women
as missionaries till after the middle of the last
century; before this, work among women was
carried on by the wives of missionaries, to whom
some of the most important organizations owe
their foundation and development.
In the figures
given the women’s work

is included in that of the

main society. .
a
(d) Undenominational. —Among undenominational societies we notice the two most prominent.
£99,000, and 25,170 Church members.
‘
-The Wesleyan Methodists had already begun The Indian Female Normal School and Instruction
work in the British W. Indies under Thomas Coke Society was founded in 1852 for the educational
In 1880 the
in 1786, and in W. Africa from 1811. - After purposes indicated_in its name.
his death the Wesleyan Methodist Missionary majority of the Church of England members
seceded,
and
started
the
Church
of
England
Zenana
Society was founded as a separate organization,
Society.
Under the new name of the
and the work advanced in 1814 to Ceylon, in 1815 Missionary
Zenana, “Bible, and Medical Mission the original
toS. Africa, in 1817 to India, in 1822 to Australasia,
body has continued to co-operate with Church of
and in 1851 to China.
In the last region, and in
England and Presbyterian missions in India, and
S. Africa and the W. Indies, many of the churches
are no longer under the management of the society. has developed medical work. The China Inland
Like the Baptists in the north of India, the Mission was founded in 1865 by J. Hudson Taylor,
Wesleyans in the south have done much for the who had already worked in China as an evangelist
cause of vernacular literature. In 1913-14 their from 1853. Vocation and spiritual preparation are
insisted on, but not high educational attainments ;
missionaries numbered
392, their income was
careful training, however, is given in language£130,000, and their adherents 307,000.
Of societies connected with the minor sects of schools on the field. No direct appeals for funds
Methodism it must suffice to mention the Methodist are made at the home base, and no fixed salary is
guaranteed tothemissionary. The plan of advance
New Connexion (1824), working in China; the
has been to ‘occupy’ province after Province by
United Methodists (1837), in China, E. and W.
stationing missionaries in the inland
provincial Africa, and
Jamaica; and the Primitive Methodists
(1869), in Africa. The Methodist missions gener- capitals, instead of remaining in or near the treaty
orts on the coast. The sending out of seven
ally are an integral
part of the Church organizaambridge athletes in .1885 created great entions. The Welsh
Calvinistic Methodists (1840)
thusiasm.
The work of the C.I.M. has spread
are, properly speaking, Presbyterian.
They have
rapidly
and given an impetus to advance by other
an exceptionally successful work among the Khisis
societies into Inland China. In the Boxer Reofthe
Assam hills.
For convenience we may add here the Friends’ bellion of 1900 the martyr roll of missionaries of
this society far exceeded that of any other. The
Foreign Mission Association (1865), working in
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Salvation Army has been doing missionary work,
principally in India, since 1883; its operations
ave been mostly of a social kind, such as industrial undertakings and reclamation of certain
criminal tribes. The North Africa General Mission
works mainly in Algeria and Morocco; the Egypt
General Mission as indicated by its name; the
Regions Beyond and the Sudan
United Missions in
W. and C. Africa.
(e) Missionary publishing societies.—In all Protestant missionary work the rule has been to give
converts and others access to the Christian Scriptures as soon as possible. Occasionally this may
have resulted in premature productions which have
afterwards been the cause of misunderstanding or
hindrance, but, taken as a whole, the translation

of the Scriptures into the Janguages of the nonChristian world has been one of the most signal
and fruitful achievements of modern missions.
The Bible, as a whole or in part, is now printed
in about 500 languages and dialects. The great
bulk of this work has been and is being done b
the British and Foreign Bible Society (1804), whic
has issued 487 of these versions up to 1914. The
number of these is being increased year by year,
and the work of revision of older versions in the
light of the best scholarship is constantly proceeding. Many scores of these languages possessed
neither book nor script before they were reduced
to writing by the missionaries, who soon followed
up the spelling-book and the school-reader with
the Gospels, and gradual added the whole NT
and in many cases the OT also.
The B. and F.B.S.
circulated, in 1914, 10,162,413 copies of the Scriptures.
It received a charitable income (exclusive
of sales) of £90,000.
The National Bible Society of

Scotland and the Trinitarian Bible Society in the
same year circulated respectively 2,762,616 and
154,952 copies in 13 and 2 Janguages (besides those
dealt with by the larger society).
For the production of Christian literature of a
more general kind the Society fer the Promotion
of Christian Knowledge, already
noticed, is the
oldest society. It helps Church of England missions
in all parts of the world, principally with books of
devotion and theology, but also with works of o
more general nature. It has published in 99 lan-

guages.
The Religious Tract Society (1799), with
an income (apart from sales) of £17,196, does a

similar work on an interdenominational basis, and
. ithas been the means of founding several daughter
societies in India and China. It publishes in 200
languages. The Christian Literature Society for
India was founded in_1858 as a Christian reply to
the mutiny.
Under John Murdoch (1859-1904) it
developed a wide-spread activity in
production,
both of educational works and of religious and
general literature. A similar Christian Literature
Society for China has done much in producin
high-class literature -under the leadership o
Timothy Richards and others. The Nile Mission
Press at Cairo (1902) produces Arabic literature
for missions to Muslims in the Near East. But
the mission presses at work in the four quarters of
the globe run into many hundreds.
ii. AMERICA.—The American Board of Commissioners for Foreign Missions, founded in 1810,
sent out its first missionaries to India in 1812; but,

owing to the hostile attitude of the E.LC., they
did not secure a footing in W. India till 1814, and
in the same year they entered Ceylon. The other
princi al steps forward were to Oceania (1819),
VW. Africa (1830), S.E. Africa (1835), China (1847),

and Japan (1869).

Since the separation from this

1 The figures given are exclusive of work among Indians or
others in home territories, Unless otherwise specified, they
are for the year ending Dec. 1914. Generally speaking, these
American Boards are
part of the official organization of their
respective Churches,
@ principal ones only are mentioned.

Board of the Dutch Reformed and the Presbyterian missions the A.B.C.F.M. represents the
Congregationalists
of
the
U.S.A.
Income,
£200,978 ; missionaries, 615;

adherents, 193,742.

The American Baptist Missionary

into

existence

in

1814,

when

Union came

Adoniram

Judson

entered Burma.
In 1827 he began a remarkably
successful work among the Karen tribe, which has
come over in masses to Christianity.
Another
Indian mission of the A.B.M.U. in the Telugu
country (from 1840) has been the sphere of a large
movement.

The Union entered China in 1843, the

Congo Territory in 1866, and Japan in 1872.. The
Southern Baptist Convention, an off-shoot from the

main body, carries on missions in China, W. Africa,
and Japan.
Income, £222,885; missionaries, 701 ;
adherents, 505,600.

The Methodist Episcopal Church represents the
Wesleyan movement in the U.S.A.
The larger,

or Northern, branch carries on its missions to nonChristians in S. India (1833), China (1847), N. India
(1856), Japan (1872), Korea (1885), and Malaya

(1889).

The

Southern

branch

began

missionary

work in 1846, and carries it on in India, China, and

Japan.

The foreign work of this denomination has

spread rapidly and widely.
Income,
missionaries, 1396 ; adherents, 687,368.

£296,506;

The Presbyterian Church in the U.S.A. is also a
leading missionary force. It separated its work
from that of the A.B.C.F.M. in 1837, and has missions

in

Syria,

Persia,

India,

Siam,

W.

Africa,

China, and Japan.
Its educational work in India
especially is of a high order. The Presbyterians

of the Southern States (Presbyterian Church in
the U.S.A.; 1861) work in China, Japan, Congo

Territory, and Korea.

The

United

Presbyterian

Church (1859) maintains a vigorous work in China,

India, and Egypt (the last named chiefly among
Copts); in their Panjab Mission accessions have
been very large. The Dutch Reformed Church
(1832) works

in China,

Japan,

India, and

on

the

Persian Gulf.
The Disciples of Christ have
missions in China, Japan, India, and Turkey.
The first of these denominations in 1914 had an
income of £561,142, 1537

missionaries, and 370,238

adherents.
The Lutheran Churches of the U.S.A., numbering over
2,000,000
communicants
(and, say,
10,000,000 adherents), are divided into six chief
sects, whose first mission was undertaken in 1841.

They work mainly in India, where their most important mission isin the Telugu
country. Income,
£68,907 ; missionaries, 81; adherents, 70,426.

N.

The total
America

figures for Protestant Missions in
amount to 6627 missionaries and

1,396,631 adherents.?

Canada has eight leading Protestant missionary
societies. The principal of these are the Baptist,
the Methodist,

In addition

the Presbyterian, and the Anglican,

to the Boards connected with the

various Churches, one organization, connected with

no Church in particular, has powerfully influenced
the missionary
life of all, not only in America, but
in the United
Kingdom, and on the continent of
Europe.
The going out of the ‘Cambridge Seven’
to China in 1884 excited great interest among the
students of America as well as among those of
Great Britain, and: at a conference of students
summoned in 1886 by Moody at Mount Hermon,
Mass., the Student Voluntesr Missionary Union
was formed on the basis of a declaration by each
member of his or her intention to become a foreign
missionary.
The same movement continued ina
ess organized form in Britain till it was formall
established there also, in Edinburgh, in 1892.
It
soon became evident that the appeal for missionary
1 It is impossible to estimate accurately the distribution of
income between home and foreign missions.
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service could not be effective without a strengthening of the general Christian life of the student
world at large, and in 1893 the Student Christian
Movement for Great Britain and Ircland was
started. This has now a membership of over 9000
students, including those in theological colleges,

and it is affiliated to the World's Student Christian

Federation, with .a membership
of over 180,000
students in some 40 countries.
The S.V.M.U. has
become a department of the more general work.
Since 1896 it has systematized the study of missions among its members and outside by the formation of study circles and the provision of suitable textbooks for them.
The
Liverpool Conference of 1912 co-ordinated the foreign missionary
and home social problems of the movement more
closely than before, and the 8.C.M. works at the
solution of both as inseparable the one from the
other. From the British branch of the 8.V.M.U.
over 2000 students have left in thirteen years for
the mission-field ; 700 are still in college, and

600

are undergoing
post-collegiate training for missionary work.
The Union sends out no missionaries itself, but only through the societies.
_ tii, GermANY.—In the latter part of the 18th
cent. the Danish-Halle Mission died out, its missionaries being taken over by other societies.
The Moravians
quietly continued their work and
celebrated their first centenary in 1832 with much
cause for rejoicing ; their influence
was

felt, too, in

new undertakings elsewhere.
During their second
century the work has increased till if embraces 21
mission-fields, mostly in America, but also in
Africa, Australia, and India. The income from
home contributions is little more than one-third of
the total expenditure, the balance being met from
free-will offerings in the mission-field, government
grants, and

trade

profits.

The

fields of work are

largely the most remote and inhospitable
such as Greenland,

Labrador,

Alaska,

the

lands,

Mos-

quito Coast, N. Australia, and Lesser Tibet.
Other German Protestant missionary efforts
began with the training of missionaries for societies
outside’of Germany.
Johann Jaenicke from 1800
to 1827 carried on a missionary seminary in Berlin
whose alumni were sent out from Holland and
England. They included pioneers in Tinnevelly
(C. T. E. Rhenius) and China (C. Guetzlaif),

Ins.

Germany Christian life was strongest in Wiirtemberg, Baden, and German Switzerland, and here
missionary interest resulted in the foundation of
the Basel Missionary Institute in 1815, from which
88 candidates were passed on to the C.M.S., many
of whose early missions were founded or conducted
In 1822 the Basel Evangelical Missionby them.
Society was founded, largely. through the
ary
efforts of Christian Gottlieb Barth. Their first
ermanent mission was started on the Gold Coast
on the south-west
in 1828. In 1843 work was begun
coast of India, in 1846 in China (Kwantung), and
in 1886 Kamerun, becoming a German colony, was
taken over from the Baptist Missionary Society.
The Industrial Association connected with the
Basel Mission has taken a lead in industrial work
in S. India, where it carries on weaving, tilemaking, etc., at Mangalur and other centres.
The Berlin Missionary Society sent out its first
missionaries to Africa in 1834, and in 1872 it took
over work

in S. China,

and in 1891

in E. Africa.

The valley of the Wupper in Rhenish Prussia was
a strong centre of active Christian life, and here,
after much preliminary work, the Ihenish Mis-

This, too,
sionary Society was founded in 1828.
began work first in S. Africa, extending in 1834

to Borneo, in 1862 to Sumatra, in 1865 to Nias, in
1846 to China, andin 1887 to Kaiser Wilhelmsland.
The missions in S. Africa have attained a large
measure of self-support, and in Sumatra many

733

Muhammadans have been brought in, together with
masses of pagans,
:
The year 1836 saw the foundation of three German societies, The Bremen Missionary Society has
had a chequered career, its principal mission being
in W. Africa, where the deadly climate has carrie
off many missionaries.
The Leipzig
. Missionary
Society was first established in Dresden, and transferred to Leipzig by its director, K. Graul, in 1848.
It makes more use of university graduates as missionaries than do the other German missions, which
generally employ seminarists. It also more than
others represents the pronounced Lutheran element. The Leipzig M.S. in 1840 took over what
remained of the

old Danish-Halle Mission, and in

1892 it opened work in German E. Africa.
Gossner Missionary Society was founded by a
lin pastor of that name.
He began on
his
responsibility to train missionaries in Scripture

The
Berown
and

the devotional life, and within 22
years he had
sent out 178 to Australia, British and Dutch India,

N. America, and W. Africa. Not a few of
proved able and successful. evangelists.
ossner’s death in 1858 many of them joined
societies, but the work among the Kols of

them
After
other
Chota

Nagpur, which had been specially fruitful, was
put under a board, since then known as the Goss-

nerM.S.

Notwithstanding the secession of several

missionaries with their flocks to the S.P.G. in 1868,
the Gossner Mission (113,000 adherents) represents

the largest group of Christians in the Province of
engal.
oo
Another mission which belongs to the extreme
Lutheran section of German Protestantism, and
which also owes its origin to the enterprise of
a single man, is the Hermannsburg Missionary
Society, begun by Ludwig Harmsin 1849. After
parting with

certain

fields to others, this mission

as work now in S. Africa and India.
Besides the -eight societies mentioned above,
the following have been founded later: Schleswig
Holstein (1877), Neukirchen (1882), General Evangelical Protestant (1884), Berlin Missionary Society
for E. Africa (1886), together with a number of
minor bodies, including several small societies for
women’s work,- The
G.E.P. Society is the only
body representing a modernist standpoint approx1mating to Unitarianism.
It hasa few missionaries
in Japan.
iv. HoLLAND.—Owing, perhaps, to the State
ropagation of the faith in former years, indepenRent missionary societies have not multiplied here
so rapidly as elsewhere. The Dutch Missionary
Society, founded in 1797, has worked in the Malay
Archipelago, and the results of its work have
largely—especially in Minahassa in Celebes—been
taken over by the Established Church, which
maintains 86 pastors and 26 assistants, who
minister both to converts and to colonists. A
number of minor societies have been formed from
time to time.
The Dutch missions have had
considerable success among the Muslims of their
colonies.
:
y. FRANCE.—In France the cause of Protestant
missions is represented by the Société des Missions
Evangéliques, founded in Paris in 1824.

Its chief

mission is the very
successful one among the
Basutos in S. Africa with which the name of
Frangois Coillard is connected. It has also taken
over work from English and American societies in
territories such as Madagascar, Gabun, and the
Society Islands, which had come under French
In French Switzerland the Jission
domination.
Romande

was

founded

in

1879;

it works

in N.

Transvaal and Delagoa Bay.
vi. SCANDINAVIA.—In
Scandinavia the Danish
Missionary Society was founded in 1862, and works

in S. Indiaand China.

The Norwegian Missionary
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other

missions, phonetics, linguistics, comparative and
special study of religions, ethnography, anthropology, sociolozy, hygiene, business methods, educational methods).
Some colleges already give themselves more or less to the teaching of these subjects :
in America the Kennedy School of Missions at

1878, with missionaries in Algeria, the Congo, Ural,
Persia, China, and Chinese Turkestan, besides

Hartford, Conn., the Missions Department of Yale
University, the Bible Teachers’
Training School,

Society (1842) has missions among the Zulus and in
Madagascar.
There are minor missions connected
with

the

China

Inland,

the

Alliance,

and

societies. Sweden also has had itsown Swedish Missionary Society since 1835, working in S. India and
S. Africa, and a Swedish Missionary Union, since
minor associations. Finland has a Lutheran Mis' sionary
Society with work in S. Africa and Free
Church missions in China and India.
vii. BRITISH COLONIES. —The British colonial
Churches of various denominations maintain a
considerable and increasing amount of missionary
‘work. This is done partly through societies locally
formed, partly by assisting the older societies in
home

lands.

Australia

and

New

Zealand,

in

addition to work among their own aborigines, send
men and women
principally to Asiatic countries,
the S. African churches to the pagans of their
own

territories,

the

now

independent W.

Indian

Churches to their own neighbours and to_ their
race-fellows in Africa, In India and China, though
very few churches are as yet self-supporting, various
indigenous missionary
societies have been formed,
such as the Tinnevelly Missionary Society and the
National Missionary Society, for work in various
parts of India. These two had 2416 adherents, 5
missionaries,
1912,

and

an

income

of

about

£4000

in

2. Preparation of missionaries.—In the beginnings of societies the first step taken was freuently the establishment of a missionary seminary.
s a rule, the candidates required some school
training before entering on their theological course.
The fact that many of them had been engaged in
trades or handicrafts rendered them all the better
suited to the pioneer work which largely fell to
their

lot,

but

not

denominations,

but

a few

distinguished

scholars

developed among them.
The Free Churches in
England and America have drawn their missionaries mainly from the theological colleges of their
the

Scottish

Churches

have

New York, the College of Missions, Indianapolis,
the Cincinnati Missionary Training School, in
Britain the U.F.C. Women’s Missionary College,
Edinburgh, and the Kingsmead Training Institution, Birmingham, take up many of these subjects,
and it is in contemplation to merge the British
Board of Study in a Central College of Missionary
Study.
°
.
3 “Missionary conferences.—The lack of unity
and co-ordination in Protestant missions has long
exercised the minds of their promoters, and the
effort has been made to overcome this difficulty by
gatherings for common counsel. The general missionary conferences thus far were held in Liverpool
in 1860 (126 members); London, Mildmay Park,
1878 (158 delegates); London, Exeter Hall, 1888
(1494 delegates) ; New York, 1900 (2300 members) ;

and Edinburgh, 1910 (1206 delegates). The bulk
of the membership in these has consisted of delegates of missionary societies and boards, supplemented by missionaries from the field and experts
of eminence. The composition of these conferences
has become increasingly interdenominational and
international ; and in Edinburgh not only did High
Anglicans

attend

as

members,

greeting

were

received

prelates,

while Asiatics,

but

from Greek
Africans,

messages

of

and Roman

Australasians,

Americans, and Europeans of many nationalities
took part. The conferences have no legislative or
executive authority, but the ‘findings’ which are
formulated as the result of their debates exercise
great practical influence on missionary work and °
methods. The reports of these conferences form a
valuable record of the progress of missionary life
and policy and a storehouse of missionary thought
and argument. The report of the Edinburgh Conference especially (in 9 vols., London and New York,

usually sent out graduates of the universities. In
the Anglican Church, missionary seminaries have
a more important
position, the most prominent 1910) is indispensable to the student of missions.
being the C.M.S. College at Islington (797 mission- Its investigations and discussions are carried on
aries up to 1913, of whom 13 are bishops) and St. by a Continuation: Committee which publishes
Augustine’s College at Canterbury (307 and 5 re- the quarterly International Review of Missions.
spectively). On the Continent the great majority The same kind of work has been carried on in the
periodical conferences of repreof missionaries are seminarists, but their training mission-field by
is generally most thorough, and they seem to have sentatives from different missions at such centres
produced as many scholars in proportion as the as Madras and Shanghai, and in 1912-13 J. R.
university-trained men. In American missions it Mott convened a series of Continuation Comis difficult to distinguish accurately between uni- mittee Conferences in India, China, and Japan, .
versity and non-university men, In any case, both the findings of which are published in a bulky
there and in Europe the 8.V.M.U. has greatly volume (New York, 1913). By these and other
tended to bring men and women of good university means a& large amount of practical union in work
attainments into the missionary ranks—a tendency has been attained, and the tendency in the missionemphasized by the rapidly increasing demands of field and at the home base towards closer unity has
been promoted.
hicher education in the mission-field.:
— i. AMERICA. —The spread of
Till recently good theological training with a _ 4. The field.
university degree was considered the ne plus ultra Christianity in this continent has been mainly
Paganism is now only a
of missionary preparation from the intellectual through immigration.
side. But since the beginning of this century the fringe of the total population of 170,000,000.
The
conviction has been gaining
ground that the task work of Protestant missions has been chiefly in N.
of the missionary demands,

besides these, a tech-

nical training proper toit. This opinion was voiced
by Commission
VI. of the Edinburgh Conference,
which recommended the establishment of Boards
of Study for the special preparation of missionaries
both in Britain and in America. This was carried
into effect.. The American Board of Missionary
Studies is working on a somewhat wider basis,
taking in theological subjects as well as others,
whereas the British Board of Study, by mutual
agreement, as an interdenominational body, deals
only with general subjects (history and methods of

America,

among

Eskimos,

Indians,

and

Negroes.

For our purposes the W. Indian Islands and Guiana
go together with N. America. S. America has been
touched in Patagonia and Paraguay.
(a) Eskimos.—The Norsemen who immigrated to
Greenland in the Middle Ages had a bishopric of
their own, but both they and their faith died out
before the 18th century.
In 1721 a Norwegian
pastor, Hans Egede, having heard of them, repaired
to the west

coast

of Greenland

among the Eskimos under
to their utter indifference,

and

began

work

great difficulties owing
It was continued, how-
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ever, by his son, and eventually taken up by the
Danish

M.S.

The

west

coast

population

in

this

resion is Christianized, and missionary work is
going on among the pagans of the east coast.
further

south

on

the

west

beginning in 1733, founded

Herrnhut, and from

that

coast

the

Moravians,

the settlement of New

centre Christianized

the

tribes, so that in 1899 they were able to hand over
this territory to the care of the Danish Church.
In Labrador since 1771 the scattered Eskimos have
been mainly brought in by the Moravians, and they
are cared for with the help of trade carried on by
the mission ship
‘Harmony.’
On the other side of
the continent the U.S. territory of Alaska contains
a relatively. considerable population of Eskimos,
besides Aleutians, Indians, immigrant Chinese, and

white men.

Here in 1877 a Presbyterian mission

was founded, followed by Moravians, American
Anglicans, and others, totalling about 6000 Christjans.
The race, about 40,000 in number, is intel-

lectually apathetic and feebly organized ; hence its
contact with white traders has been unfavourable
to the development of independent Church life, but
missionary work has meant their salvation from
extinction through strong drink, disease, and exploitation,
.
(6) Indians.—These number now in the U.S. and
Canada under 400,000.

Over one-half live on reser-

vations; the rest are scattered among their white
fellow-citizens. From the 17th cent. onwards the
relations of the colonists, whether French, English,
or Dutch, with the Indians were those of perennial
warfare and commercial exploitation, till the peace
of the country
was fully established and a more
sensible and
humane policy was gradually introduced.
Missionary
efforts were never entirely
wanting.

John Eliot (from 1646), David Brainerd

(from 1743), and David Zeisberger (from 1745)
gathered many thousands of Indians into Christian
congregations of peaceful citizens, but again and
again their work was destroyed by civil war. The
later and more gradual settlement of Canada was
advantageous to the Indian
population, as the
missions of all Churches were able to gain a hold,
before land-grabbing and commercial greed came
strongly to the fore.: The first Protestant mission
was begun in the Hudson’s Bay Territory
in 1820;
it has been developed largely by the C.M.S., and
much heroic work was done by its pioneers among
the sparse native population before the colonists
came in.
Now the whole dominion is parcelled
out in dioceses of the Anglican Church, and
work among the Indiansis carried on by other
denominations also, Presbyterians and Methodists
being specially active.
Since the separation from
England the evangelizing of Indians in the U.S.
has been more and more taken over by the various
Churches, and the still pagan Indians are a small
remnant.
Their assimilation as citizens of the
Republic is still an incomplete process.

(c) Negroes.—These number (including coloured

or mixed population), in the U.S. 9,827,763 (1910),
and in the W. Indies 1,280,000. Their introduction
into the latter dates from the Spanish conguest, into
the U.S. from 1640. Organized missions among the
U.S. Negroes practically: began about 1860, but
during their time of slavery large numbers had
been Christianized, especially
by the Methodists
and Baptists. The bulk of these Negroes are now
connected with the various Protestant Churches,
‘In 1913

they

contributed

about

£20,000

for home

missions and £10,000 for foreign missions, besides
maintenance of churches, ministry, and education.
The Negroes of Cuba and Haiti are but little
touched by Protestant work, but in the remaining
islands they are incorporated into self-supporting
churches, the result

of

previous missionary effort,

and their economic condition is less complicated by

135

an overweight of white population than in the U.S,

They number about 1,000,000.

(d) S. America.——The territory of Guiana is
closely connected with the W. Indies. Anglicans,
Moravians, and Methodists have gathered converts
amounting to 90,000. These are partly from among

the E. Indian indentured coolies working on the

sugar-plantations (who are also to be found on the
islands). Catechists and clergy of Indian nationality work among them, and coolies returning home °
help to spread the faith in India.
.
Of the 38,000,000 in S. America the aborigines
number

about 5,000,000,

mostly

belonging

to the

Roman CatholicChurch.
Protestant missions have
touched them in Patagonia, where the work set on
foot by the heroic pioneer, Allen Gardiner, changed
the opinion of Charles Darwin as to the susceptibility of a savage race_to higher culture.
‘rhe
Indians of the Chaco in Paraguay have also begun
to come in, and the mission among them has been
recognized by the government of the Republic as
the best mediator between white and coloured
peoples,
.
.
ii, AFRICAW—(a) W. Africa.—It is this part of
the continent that, owing to the slave-trade, has
had the earliest and most intimate connexion with
Protestant lands, especially with N. America.
The
endeavour to influence Africa directly by means of
the liberated slave is chiefly represented by the
little republic of Liberia, founded in 1824. by the
American Colonisation Society. The Christian
Negroes who settled there were hardly ripe for
administering the Free State proclaimed in 1847,
but from this centre work is
being carried on by

sundry societies among the neighbouring nonChristians. A certain number of American Ne egroes
have been sent as missionaries to Africa by their
Churches in the U.S.A., but the effective shaping
of their work is a problem that awaits solution.
The north-west .coast of Africa as far as the
Senegal borders on sparsely-inhabited Muhammadan territory which has scarcely been entered
as yet. From this to the mouth of the Congo is
the region of Protestant mission-work.
:
At Sierra Leone the settling of liberated slaves
began in 1808, after the abolition of the slave-trade,
and its capital received the name Freetown.
Up
to 1846, 50,000 African slaves had been brought
there, chietly by British cruisers. For years great
loss of life was experienced among the C.M.S. and
other missionaries who worked there, and among
the welter of tribes represented the only common
language available was English. To some extent
the varying elements were sifted out, and Christianity spread by means of those who rejoined their
kindred elsewhere.
In 1852 an Anglican bishopric
was constituted, and in 1861 the Church, in which
meanwhile education had spread rapidly, was made
self-governing. It carries on missions among its
pagan neighbours.
Here and elsewhere in W.
Africa the missionary comes into contact increasingly with Muslims from the north, Among a
population of 75,000 in the colony 57,000 are Protestant Christians. ..
- The Gold Coast Colony has a Population of
1,500,000. The western part is worked by Wesleyan
missionaries, the eastern by the Basel Society.
The latter, since 1828, has penetrated effectively
into the back country formerly under Ashanti rule;
the Wesleyans, too, have moved into the northern

territory. The country is being opened up by railways, and the rapid increase of commerce is enriching the Christian community here as elsewhere in
W. Africa, to the advantage of self-support, but
not always to that of spiritual life and morals.

The Christian community now numbers upwards

of 30,000.
The German

oe
:
colony of Togoland, next

on the

.
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east, has considerably developed missionary work
from that country, during the last few years,
among
the Ewe nation.
Good linguistic work has

been

done.

The community numbers some thou-

sands,

The work in the lower basin and delta of the
Niger has assumed increased importance since the
constitution

of

Nigeria,

the

richest

of

Britain’s

African possessions, as a Crown Colony, with a
population of 18,000,000. The first mission stations
(from

1846

onwards)

were

started

to

look

after

natives of the Yoruba country who had returned
from Sierra Leone to their own people. Lagos,
the great port of the palm-oil trade, and the large
interior towns of Abeokuta and Ibadan were occupied, and considerable Christian communities were
gathered, amounting (1913) in the Yoruba province
to 50,000. Economic development is. going. on
rapidly, and the demand for education, especially
in English, is increasing year by year. . .
:
After the Niger had been opened up by three
voyages of exploration (1841, 1854, 1857), an African

priest of the C.M.S., Samuel Crowther, was sent
to this region. He planted several stations, and
in 1864 was consecrated bishop. The work was
carried on by Africans, with some vicissitudes but
with substantial progress, till Crowther’s death in
1891, when W. Equatorial Africa was placed under
an English bishop, assisted by two Africans, the
wealthy churches of the Delta being granted selfgovernment, In N. Nigeria the town of Lokoja
ad been occupied in 1865, but it was not till the
end of the century that an effective advance was
made

into

this territory,

where

a predominantly

Muhammadan population alternates with large
patches of paganism, while the spread of Islam
continues in a southerly direction. ‘The work here
is still in its beginnings. In Calabar at the southeast corner of ‘Nigeria a Christian community of
11,000 has been gathered in by the U.F-.C, mission.
Kamerun, a German colony since 1884, was originally evangelized by English Baptists, but their
work was taken over mainly by the Basel Society,
who were pushing into the back country before
the outbreak of the great European war. The
Christians number about 15,000 out of an estimated
Population of 3,000,000.

he Congo River was first opened up completely
by Stanley in 1876-77, and the Congo Free State,
under the protection of Belgium, “has been the
scene of rapid missionary advance along the river.
Yakuso, the furthest point, near Stanleyville, is
1200 miles from the mouth. Among the first exlorers in detail were the English Baptists G. Grenelland W. H. Bentley from 1879 onwards.
Other
missionaries of various nationalities followed.
Owing to the difficulties of climate and the great
multitudeof tribes and languages,. progress has
been limited, but some

dozen

societies are now at

work in this area. Indigenous churches are being
formed, and elementary education is being pushed.
The characteristic problems of the W. African
missions. generally are presented by the constant
advance of Islim from the north,

the demoraliza-

tion of commercial intercourse caused by the liquortrade, and the unsettling effects of a rapid acquisition of wealth formerly undreamt of. On the
other hand, the removal of the evils connected
with the slave-trade, the increase in prosperity and
intelligence, and the creation of a Christian standard
of conscience and morals, with the opportunity
given to the natives of rising to a higher life, are
elements in appreciable progress towards the regeneration of the Negro peoples.
.
(5) S. Africa.—In this we include the regions
south of the river Kunene on the east and the
Zambesi on the west. It contains three African
races: the Bantu (including Zulus and Kafirs), the

or

higher

level,

the

and

Hottentot,

Nama

last

Bushman, the

two scarcely remaining pure, the first virile and
rolific. The climate being temperate, Christianity has spread by immigration from western nations,
and the white population is reckoned at 1,300,000.
Hence the racial problem is at its acutest in 8.
‘Africa, and it specially affects the work of missions,a
which aim at raising the native populations to
religious,

moral,

social,

an

at

and

giving them the best education which they are
capable of assimilating. The earliest Dutch colonists regarded the natives as an inferior class of
beings whom it was both lawful and expedient to
keep in subjection, and this attitude has not been
confined to one section of the white races. Thus
there has been a persistent prejudice against, and
often actual

to, the work of missions,

antagonism

sometimes aggravated by lack of prudence on the
part of the missionary and by unb: anced policy on
the part of the government. The conviction is gaining ground, however, that without the moral influence of Christianity the problems resulting from
the contact and blending of two cultures cannot be
thoroughly solved. Among some 4,000,000 natives

now about 750,000 Christians, the result

there are

of the work of 30 missionary societies belonging to
The racial factor is especially in
8 nationalities.
evidence in the ‘Ethiopian Movement, composed,
of groups of congregations who in 1892 formally
Some
seceded from their missionary connexions.
of them in 1899 joined the Anglican Church as ‘the
to
appear
Ethiopian Order’; the remainder do not
be progressive either in internal life or in external
expansion.
n what became in 1886 German S.W. Africa
the principal work has been done by German missionaries of the Rhenish Society since the forties.
The fruits of their persevering and systematic
efforts have suffered greatly through colonial wars.
Protestant Christians in the colony number, by last
:

figures, 13,000.

. The largest indigenous Christian population isin

Cape Colony, num ering 1,145,000 out of a total of
speak2,500,000 ; it comprises westwards, broadly.
Katirs
Hottentots, and, eastwards,
ing, bastardized

of relatively pure race. The Moravians, who
began work in 1737, were followed in 1799 by the
in Bechuanaland

missions

L.M.S.,

whose

British

Government,

are

re-

markable for their great pioneers, R. Moffat and,
Through the persistence
above all, Livingstone.
of John Mackenzie and the intervention of the
all

attempts

to

block

the

northward way of the missionary were frustrated,
and the path of the gospel was opened up to the C.
African lakes and eventually from the Cape to
Cairo. Theconverts of the L.M.S. in Cape Colony
now form’ a Congregational Union with some
35,000 adherents.

sented by the

Efforts of later dates are repre-

adherents of the Wesleyans

(over

90,000, now independently organized), Rhenish
M.S. (16,000), Berlin M.S. (50,000), and Scottish
of the
majority
‘The
(25,000).
Presbyterians

white colonists belong to the Dutch Reformed
Church, which for a long time held aloof from
missionary work. Since the middle of the 19th
cent, its attitude has changed, and it carries on
In the
missions within and beyond Cape Colony.
latter it counts

over 80,000 native

Christians, the

majority of whom are under the charge of its
The Anglican Church in the
parochial clergy.
three

dioceses

adherents.
Among

of

the

the Zulus and

Colony

claims

over

70,000

Swazis of Natal the work

of many denominations has been greatly hindered
by. frequent and destructive wars, but Christian
congregations have grown, and some converts have
been gained from among the Indian coolies. Basutoland, blessed with a more quiet development since

.-

.
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it became a Crown Colony in 1884, has been worked
principally by the Paris M.S., which now counts
about 70,000 adherents.
Among the Bechuanas
of the Transvaal and Orange River Colony Dutch,
Anglican, Wesleyan, and
Lutheran missions have
gathered a Christian community of considerable
importance.
The problems of moral and social
development are greatly
complicated by the congestion of labourers, both

Christian and non-Christ-

tan, in the mine compounds of Johannesburg and
the Rand.
The thinly-populated Bechuanaland
Protectorate includes
Khama’s Country, where a
Christian African prince rules his people well. °
Madagascar has been a land of great vicissitudes
in missioriary work.
The first missionaries of
the L.M.S. began work with considerable success
among the Hovas, the ruling race of the central
rovince,

in

1820.

In

1836

the

accession

of

a

iostile queen brought about the expulsion of the
missionaries, and for twenty-five years the Christ-

ians were severely persecuted, yet they increased
considerably. In 1861 a new ruler recalled the
missionaries, and, when another queen was baptized

in

1869,

conversions

cope with the situation

S.P.G.,

and

began

other

Norwegians,

in masses.

.'To

societies, Friends,

entered

the island.-

In

1895 Madagascar was annexed by France, and
Protestant mission work was so severely hampered
that the L.M.S. was fain to give over a large part
of its work to the Paris M.S.: The total number
of Protestant Christians in’ Madagascar ‘is ‘estieed

44,577.

now at 287,000, while

we

‘(c) BE.

and

the scholars number

oo

-C. Africa.—Missionaries

helped

to

open up these lands both from the east coast and
from the interior southwards,
In 1844 Ludwig
Krapf,

a German

in

C.M.S.

service, landed on the

island of Mombasa and began work on the mainland opposite.
He planned (1) to carry a chain of
mission stations across Africa from Mombasa to
Gabun ; (2) to establish on the east coast a colony
for liberated slaves like that in Sierra Leone on
the west ; and (3) to work for an African ministry
under an. African bishop.. The second of: these
objects was accomplished at Freetown in 1874; the
first and third are in process of realization now.
In 1846 Krapf was joined by Johann Rebmann.
After nine years Krapf was invalided ; Rebmann
held on for twenty-nine years. By their discovery
of the snow-peaks of
Kilimanjaro and Kenia on
the equator, and of the great inland-sea of
Nyanza,
they revolutionized the geography of C.
Africa,
and their linguistic labours prepared the way for
later workers in a fruitful field.’
:
' Theyet greater work of David Livingstone is part
of history.
From his first station of Kolobeng in
S. Africa he constantly pressed northwards, crossed
Africa from east to west, and opened up the lake
regions of Nyasa and Tanganyika, exploring ceaselessly till he died at Tala in 1873..
In his opinion
the end of the geographical feat was the beginning
of the missionary enterprise.
He desired to uproot
the slave-trade, and to open up Africa to legitimate commerce and to Christian culture with
faith as its root. The Universities Mission to
Central Africa undertaken by members of the
Church of England, the L.M.S. mission on Lake
Tanganyika, and theScottish Presbyterian missions
in Nyasaland are the direct results of his lifework ;
but it affected the whole missionary enterprise of
inland Africa.
To Stanley it was given to complete the work of Livingstone by his exploration
of the Congo valley, and. in the course of it he
gave the impulse which has resulted in the formation of a virile Christian State in the centre of
Africa, now the kingdom of. Uganda.
Stanley
found the king,:Mutesa, hesitating between the

claims of: Christianity and
VOL. VIII.—47

Islim.. Through a
.

Protestant)

737

Swahili Christian interpreter he put the Christian
case before the monarch and straightway appealed
to English Christendom to enter this open door.
The result was the sending of the well-known
C.M.S. mission in 1875. The murder of James
Hannington and the barbarous persecution of the
early converts only served to increase zeal and
enthusiasm. After sundry conflicts and imminent
risk of abandonment by the Colonial Office, Uganda

became a British Protectorate, under which mission
work has gone forward peacefully. The country
now contains 96,000 Protestant

Christians, with

a

somewhat larger number of Roman Catholics and
asmaller number of Muhammadans.
The schools
contain scholars up to a secondary standard.
The
growing Church now forms an effectual breakwater
against the rising tide of Islam.
The two protectorates of E. Africa, the English
and the German, have each brought the country

under civilized administration, and the British
Government has opened up its territory by a rail.
way,
preceded or accompanied by missionaries.
The
English work in German territory has been
partly made over to German missions since the
establishment of the colony in 1884, but a grou
of C.M.S. missions remains round Mpwapwa, an
another of the U.M.C.A. opposite Zanzibar. The
German. work is chiefly on the northern frontier
and on the north shore of Lake Nyasa and its
vicinity. The principal missions of the Nyasaland
Protectorate

are

those

of the

Scottish

churches,

with the two industrial centres of Livingstonia in
the north and Blantyre in the south—fit memorials
of the great Scottish missionary
pioneer.
His
successors have seen the slave-trade
entirely wiped
‘out and fierce animist tribes subdued by the influence of Christian love, exemplified in medical
missions, and brought under training in civilized
industry
and commerce.
The Anglo-Egyptian
Siidan in its Muhammadan parts is closed to missionary effort by government ruling; among the
pagan Dinkas, Azandi, and other tribes missionary
work is in its first stages.
iii. OCEANIA. —Missions in Oceania date from
1769, and owe their first impulse to the interest
excitedby the story of Cook’s voyagesin the South
Seas. The major part of this area is suitable for
European colonization, and the aborigines belong
to more or less primitive states of culture, in which
their physical as well as mental stamina has remained weakly,
Owing partly to this and partly
to unscrupulous exploitation by white settlers and
traders, the result of contact with

the white races

has been the rapid diminution, and in some cases,

as in Tasmania, the entire extinction, of the native

races, The work of missions has therefore largely
consisted in the rescue of weaker races from extermination through contact with exponents of higher
civilizations not imbued with the Christian spirit.
In no part of the world have the results of missions
been more rapid and wide-spread, but stability is
sometimes lacking.: The effects of kidnapping, ;
strong drink, and disease have been appreciably
counteracted.
Se
.
Work in New Zealand was started by Samuel
Marsden in 1814, and after a time made rapid progress.

In 1840 theislands becamea

strong

Hau

unfortunately

wars

Hau

broke

apostasy,

British colony

out, and
a

in 1864

recrudescence

the

;

of

pagan cults mixed with Christian ‘heresies, drew
away great numbers. - In spite of this the leading
missions of the C.M.S. and Wesleyans were able,
before the end of the century, to make over their
converts to the local Church organizations. The
New Zealand Parliament: also has its Maori
members. The Maori
population of New Zealand
is

about

50,000,

of

whom

Reformed communions.

some

30,000 belong

to

There appears to be some

|
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contains a similar variety of cults, ranging

hope that, in place of declining, the native population is beginning toincrease..
_.
.
In Australia the aborigines have dwindled to
74,000, living mostly in the northern parts of the
continent. After several abortive attempts missions, with a strong industrial element, have been
continuously carried on since 1851 by English
bodies of various denominations, as well as by
Moravians and Lutherans, Despite
pessimism,
the aborigines have. proved susceptible to the
elevating influence of the gospel, and decadence
has been to some extent arrested, though independence is not yet insight. The namber of Protestant Christians is computed at 6000.
The

Islands

of

the

Pacific

may

be

spiritual

all bound together intellectually
pantheistic philosophy, socially.
system of caste (g.¥.).

of

Polynesia),

and

Micronesia

roughly

(north

of

Melanesia). Among the larger islands of Polynesia, Hawaii, now a United States territory with
Honolulu for its capital, was first evangelized by
the American Board from 1820 onwards and Christianized within fifty years. It has sent.out and
supported missionaries’to several other islands.
Tahiti, occupied by

missionaries of the L.M.S., had

asimilar history, but after the annexation of the
group by France it became necessary to transfer
the work tothe ParisM.S. Raiatea, the sphere of

community

Islands the Wesleyans have been the pincipal
workers.
Practically the entire population is
Christian, and is efficiently ruled by princes of the
. Educationis wide-spread, and

here than

in the

other islands;

number

35,000..

Wesleyan,

side, with the. Syrians, has

and

of India;

in

the

earliest

Protestant

missions the same factor of community-movements
appears, In the Danish-Halle Mission of the 18th
cent. the greatest name is that of C. F. Schwartz
(landed 1750, died 1798). The 20,000 Christians

whom he gathered in Tanjore and elsewhere were
mainly from the village labourers. Afterhis death
the work dwindled, till it was taken over by the
Anglican Church, and during the first half of the
19th cent. the work of the C.M.S. and S.P.G. in
Tinnevelly . (principally . among: the palm-tree
climbers), together with that of the L.M.S.. in

out

German.

progress, both in education

south

S.: Travancore,

missions in Polynesia
which many of them
had a
great leader in
‘The Christians now

Anglican,

stimulated reform and

Catholic missionaries of the Portuguese period is
rincipally in evidence now in the masses of fisher
olk and other labouring castes in the west and

Catholics claim

and Dutch missionaries have taken part.
:
In various parts of Oceania, especially Australia,

C.M.S., first in combination,

Xavier, Roberto de’ Nobili, and other great Roman

New Guinea, or Papua, was first entered in 187],

when Christians from L.M.S.
volunteered for the work, in
laid down their lives. They
James Chalmers (1876~1901)..

traded with

and in evangelizing zeal - The work of St. Francis

New Hebrides and contributing £1300 in one year
for Church Purposes. Pt
o
:
On the Micronesian Islands, now under British,
German, and. American protection, developments
since 1852 have been similar. . Missionaries from
Australia have taken part. Roman Catholic work
Christians the Roman

the outer

with

of the

and afterwards side by

terian Mission saw 20,000 natives converted in the

is stronger

by a subtle
y the unique

of Persia, whose members

and the work

evan-

gelists from Fiji have carried the faith to many
otherislands.
......
0.)
.
Melanesia has a population of 475,000, of whom
111,000 are Protestant Christians. . The gathering
in of these numbers has cost not a few missionary
lives, owing to resentment on the part of islanders
who had been oppressed by traders. The missionaries are British, German, Dutch, and Norwegian.
The martyrdom of Bishop Patteson in 1871 called
forth much enthusiasm and service, and during
his long life John G. Paton of the United Presby-

of G,000

. Its contact

from
orgies,

From
the Malabar Coast in their early days.
about the 4th cent. a trading and landholding
community. accepted the Christian faith, and has
continued as .a local caste to the present day.
Early in the last century they were aroused from
lethargy by contact with Anglican Christianity,

the famous John Williams, has remained in British
connexion.
In the Tonga and. Viti, or Fiji,

same faith.

obscene

world during recent centuries has ‘been mainly
through the immigration of foreign invaders, who
have brought with them the monotheistic religion
and polity of Islam,.so that Indian Musalmans
now constitute by far the largest Muslim nation
Most recently, however, India has
of the world.
come into connexion with a seafaring nation of the
West more intimately than any other Asiatic land.
Here, as elsewhere, the missionary has employed
in the first instance the agencies of preaching and
persuasion, but the form which the results of his
work have assumed has mainly been determined
by the conditions of the classes to whom he has
addressed his message. To bring out the chief
features of it, we may deal with ‘mass movements,’
education, and philanthropy as main channels of
oe
ee
_ evangelization.
The earliest form of Christianity in India is that
Cochin,
e
and
Travancor
of
of the Syrian Churches
which probably owe their origin to the Nestorian

grouped into Polynesia (south of Hawaii), Melanesia
(west

to cruel. and

adoration

?

Hawaii, and Fiji, missionary work is carried on
among the Asiatic immigrants from India, Japan,

yielded much

more

than: half

the

23,821,

and

entire number of Protestant converts in India, and
naturally. also the best organized churches. _ In
1851: these ‘missions -had 51,355 .adherents, the

remainder

of

the.

Madras

Presidency

all the rest of India 16,916. In the succeeding
sixty years these missions and others in S. India
have greatly developed, largely through the agency
of American societies. The Protestant Christians
now number 870,425 (besides over a million and a
half Roman Catholics and Syrians), and they con-

barriers of caste and social opposition are less rigid

tribute £33,721 to the support of worship and
schools. :.The Indian’ ministry includes 492 ordained men .as against 487. foreign. missionaries,
and the self-administration of the churches is on

than

the increase.

and China with the help of native preachers

from

those

The

countries,.

at home,

not

without

some

result.

but the restraints of conventional

morality are also loosened.
The total population of

,
vt
Oceania, - excluding

Australia and' New Zealand, is reckoned at some
2,000,000, of whom 320,000 are Christians.
:

iv. InprA.—The impact of Christianity on India
has been..conditioned by certain outstanding
features of the land and people. -.-The peninsula is
isolated by land and sea. . The culture of the
Reople ranges from the most primitive to a highly
eveloped,

though

stationary,

form.

Its religion

Self-extension, too, is shown

by the

activity of more than one mission of the Indian
Churches. . -The largest is the Tinnevelly MissionSociety, with an income of 12,000 rupees, 4
ary
ordained men, and 2000 converts in
on’ in the Nizam’s
which .they carry

a

mission
territory.

Part of their work was made over to the diocese of
the first Indian bishop, V. Azariah of Dornakal,
wen
when he was consecrated in 1913. In Travancore a similar movement has made
headway in the L.M.S., and C.M.S. missions, which
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now number 73,000 and 57,000 Christians respectively. Still more wide-spread is the movement
in the Telugu.country north of Madras.
Here,
especially since the great famine of 1877-78, the
out-caste village labourers have pressed into the
churches in myriads. The Christians belongin
to Anglicans, American Baptists,’ Lutherans, and
others are estimated at some 150,000,

:

In Bengal an older movement in the forties of
the last century left a considerable church in the
Nadiya district; more recently the Namasidras
of E. Bengal are turning their hopes towards
Christianity,

hundreds
vinces of
workers)
gathered
palians,

and

from
Agra
and.
in by
who

the

B.M.S.

has admitted

some

among them.: In the United Proand Oudh the Chamars (leathersweepers have been: principally
the. American Methodist Episco-record congregations numbering

102,000 adherents, while other

Protestant missions

have 22,000. The most rapid movement during
the last decade was in the Panjib, where the.
Christians entered in the government Census
returns had increased from 37,000 in 1901 to
163,000 in 1911. chiefly in the American Presbyterian missions.
Lot
ae
-,
oly
The movements among the Indian village proletariat which have’ resulted in these large and
growing accessions to Christianity all form part of
one upward tendency of populations representing
pre-Aryan inhabitants, enslaved by the Aryan
conquerors and kept for millenniums in servitude,
but now afforded the opportunity of emancipation
by rulers whose political
and social ideals are bound
up with Christianity and whose rule has been
accompanied by active Christian efforts of teaching
and philanthropy.
The effect of these efforts in
raising the masses who have responded to them is
expressed thus by the Hindu Censussuperintendent
of the Mysore State:
=<: |
.
my
ot
‘The enlightening influence of Christianity
higher standard of comfort of the converts,
disciplined and busy lives’ (Census of India,
1918, vol.
i. pt. £ p. 188).
ws

is patent in the
and their sober,
1911, Calcutta,
:
Lo
:

_To this we may. add that evidences of spiritual
regeneration and
devotional life are also to be
found.

-

:

noe

ve

a

The
populations so far referred to are the ‘untouchables’. who live among the Hindus - and
Musalmans of ;the plains,
They may number
{accuracy is very difficult to secure) some 30,000,000.
But there are some 10,000,000 more of non-Hindu

aborigines, living mainly in hilly regions, among
whom the Christian faith has found ready entry.
Such are the Karens of Burma, the
asis of
Assam, the Kols and: Santalsin Bengal. . The
‘Christian communities among these amount to
some 200,000 persons.
Both among these and
among the out-castes the expansion of the movement appears to be limited only by the capacity of
the Christian Church adequately to shepr erd and
_ -educate the candidates for discipleship.
he effect
-of education and Christian influence in raising the
-status of the Christian community as compared
with its Hindu and Muhammadan neighbours has
been very marked.;. Some progress has been made
in

improving

their

position

as

agriculturists;

in

the Panjab the Christians have been recognized by:
‘Government as an agricultural tribe, and in the
irrigation colonies there are several flourishin
‘villages of Christian cultivators, holding. lan
direct from the State.
me,
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which, through the efforts of Macaulay and others,
had already ‘been adopted by Government as the
vehicle of learning for
India. Duff was assisted in
his plans by Raja Rim Mohan Ray, the founder

of the Brahma

Samaj (¢.v.)..

Duff's converts were

counted rather by the score than by the hundred,
but they included men who made their mark on
the Christian Church as leaders throughout N,
India. His school also had a powerful effect on
the development of the Brahma Samaj and other
liberal movements in Hinduism, and not less did
he influence the educational policy of the Government of India, which in 1854 founded departments
of public instruction, and in:1857 established
universities in Calcutta, Madras, and Bombay,
followed later by others in Lahore and Allahabad,
and recently by a Hindu university
at Benares
and a Muslim one at Aligarh. Dufi’s school soon
developed into a college,:and no fewer than 8
other colleges were founded in different parts of
India during Duff's lifetime. The most noteworthy
contemporary of Duff as an educator was John
Wilson of Bombay, who founded the college which
bears his name, and added to his English work a

profound acquaintance with Hinduism.

There are

now 38 Protestant missionary colleges in India,
containing, in 1912, 5447: students, including 61

women,

the latter practically all Christians,

the total, 4481 students were.
hammadans, and 436 Christians.

Of

Hindus, 530° Mu: There is a fully-

organized missionary
college for women in Lucknow; and acollege department works in connexion
with a girls’ high schoolin Lahore.
=.
. The work of elementary and secondary education
was powerfully forwarded by the system of grantsin-aid which the Government instituted in 1854.
The
grants are made in proportion to the educa.
tional ¢efficiency of schools, regardless of the religion

of the managers.-:: Educational efficiency bein
greatest among the missionaries, they have earne
the chief portion of the grants, though their lead
in this respect is no longer so marked as it was.
Their secondary

schools

number

283, with

62,602

girls, all

Christian.

In 87

boys and 8400 girls; 880 boarding-schools contain
22,193 boys

and ‘17,566

theological schools 1852 students are in training,
and 127 training-schools have 1904 male and 1173
female students. The boarding-schools are partly
secondary and partly. primary. .The result of
secondary education in conversions has been small,
but the influence on social ideals and practice and
on religious thought has been very great. The
care bestowed-on the education of the Christian
community, especially. the women, has made it,
with the exception of the Parsis, the most literate
in\ India, far above the average of the Hindus
enerally, and little, if any, behind the Brahmans.

‘he number of Christian officials and teachers is
large in proportion to. the size of the community,
and it is not easy to keep pace with their need for
a highly educated ministry, while satisfying the
wants of the large rural populations. ‘he provision of elementary education for these is the
most urgent missionary problem of the day.. True,
the elementary pupils in mission schools throughout

India

number.-about

450,000,

but

majority of these are non-Christian.
collenes and schools

were
all

the

great

In missionary.

of every kind 576,371 persons

being educated in 1912—about one in ten of

upils.

mae

hee

ma

.

.

|

.

ristian literature took its first effective start
Edueation of a simple kind, including that of with the work of the great pioneer, William Care
-girls, was from the first a regular part of mission- (1793-1834). . Together with Marshman and Ward,
activity, but it was brought into prominence he worked chietly at Bible translations into a
by the Scottish missionary, Alexander
Dufi (1830- multitude of different languages, and also founded.
-57). He set out to evangelize the upper classes. a missionary college in Serampore. Most of these
“Of Bengal by means of
higher education, given vefsions were mere ballons d’essai, but the Bengali,
through the medium of. the. English language, became the foundation of all further work in that.
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tongue. Henry Martyn
at the same time produced his remarkable
Urdu version of the NT, and
a long line of translators and authors followed,
supported by the publishing societies mentioned
above.
Krishna Mohan Banerjea among Hindu
converts, ‘Imid-al-Din among Muslims, and John
Murdoch among English writers and publishers
of Christian literature are outstanding names.
Besides Bible versions there is also an incipient
Christian literature in all the principal Indian languages, amounting in some of them to several
hundred works.
‘These are directed both to’ the
training of the Christian Church and to convincing
and persuading outsiders.
.
Among the philanthropic auxiliaries to the
gospel message, medical work takes a. foremost
place. The effective prosecution of this in India
dates from the middle of last century, when W.
Lockhart of the L.M.S. was sent to Travancore,

and Henry
M. Scudder of the American Board to
Ceylon.
The chain of medical missions on the N. W.
Frontier was begun in Kashmir in 1864, and has since
then extended to Peshawar, Bannu, Dera Ismail
Khan, and Quetta.
The attitude of a turbulent,

tanatical, and treacherous Muhammadan population has been greatly modified by the work of medical missions, and, while converts have shown their

faithfulness in martyrdom, Christian Scriptures
and literature, illustrated by the example of disinterested Christian love, have penetrated far into
regions otherwise inaccessible to the missionary.
Similar effects have been produced on the intolerance of the caste-proud Hindu, and, while suffering

is impartially relieved, regardless of creed or condition, the ministry of healing has brought many
tothe discipleship ofthe Healer. The first qualified
woman-doctor came to India in 1880, though medical work by women had been carried on Jong before.
Medical missionary women have led the way in
relieving the once hopeless suffering of secluded
Indian womanhood, given over to treatment by
ignorant and clumsy midwives and barber-women.
f the Indian women-doctors now serving under
the Dufferin Fund and other public bodies the great
majority are Christians, with a sprinkling from the
Brahma Samaj.
.
Closely allied with general medical work is that
of the leper missions. Of the unfortunate leper

Protestant)

was the forerunner of many ex-Muslims who have
It is impossible to
joined the Christian ministry.
estimate accurately the number of converts among
their descendants they must
the laity, but with
run into several myriads. The circulation of the
Scriptures, which the Muslim professedly recognizes as divine, is especially effective as a means of
evangelism.
.
Among
the Buddhists of Burma and S. Ceylon
the results of work have been similar to those
among
the middle classes in India; #.e., conversions Shave

been sporadic, occasionally in families,

Christians

in India

with here and there outstanding personalities.
The Census of 1911 gave the number of Protestant
970,385

in 1901.

as

1,452,759,

compared

with

The largest proportion is in S.

India (626,000), where the work has

been established

longest and is most systematic. The distribution
elsewhere varies chiefly according to the incidence
of mass movements.
Protestant Christians in
other parts number: Bengal, 178,000; United Provinces, 135,000 ; Panjab, 155,000; Bombay, 51,000 ;
Central Provinces and C. India, 24,000.
In the

native States they are generally fewer —¢.g.,
Haidarabad, 29,000 ; Mysore, 9,000; Panjab States,
500; Kashmir, 700.
Syncretism, in the shape of reform

movements,

both religious and social, is much in evidence.
The earliest organized body of this kind is the’
theistic Brahma Samaj, founded in 1828 by Raja
Ram

Mohan

Ray—a

small

sect, but

influential

owing to the’ social standing, literary
ability,
and philanthropic zeal of itsmembers.
The teaching of its sections ranges from a modified Hinduism
to a kind of Unitarian Christianity with Indian
atmosphere. The AryaSamij (q.v.), founded in 1875
by Dayanand Sarasvati, represents a cruder modification of original Hinduism, professing to hold
to the Vedas

as absolutely inspired,

and

accord-

ingly forcing their interpretation to fit modern
standards. It hasastrong political and nationalist

vein, and is bitterly

hostile to Christianity ; but it

has done good work in the cause of education and
social reform. It prevails chiefly in the Panjab
and United Provinces. In Bombay the Prarthana
Samaj (g.v.) does a similar work. These bodies,
following missionary example, are beginning to
interest themselves in. the amelioration of the
depressed classes by education, and the Arya Samaj
community, hitherto uncared for, several thousands
are under care in Christian institutions, and many actually admits them and also Muhammadans into
of them have accepted Christianity.
Christian the ‘ Vedic religion’ by a ceremony of purification
institutions for the blind and the deaf and dumb (suddhi). —
. Modernist movement among the Muhammadans
are the only ones for these classesin India. Famine
orphanages

are

common,

and

have

furnished

an

appreciable fraction of the Christian community,
especially in N. India ; these have in recent years
found imitators among

non-Christians, and, owing

to the influence and example of mission schools
and colleges, the conception and practice of social
service are spreading among Indian students, as
shown by the society of the ‘Servants of India,’
promoted by G. K. Gokhale.
India afiords the largest and most influential
sphere of work among the Muslims of the world.
Its Musalmin community numbers 65,000,000, and
it is both specifically Indian in type and cosmopolitan by ties of religion—a fact hich gives this
community a greater political importance than
its numerical proportion to the Hindu population
would warrant. The largest Muhammadan community of India, that of Bengal, now numbering
24,000,000, came under British rule after the battle

of Plassey in 1757, but the first effective Christian
work among them was done by the chaplainmissionary Henry Martyn when he translated the
NT and much of the OT into the Muhammadan
lingua franca of India—the Urdu, or camp dialect
of

Hindéstani.

His

one convert,

‘Abd-al-Masih,

dates from

the efforts of Sir Sayyid

Ahmad,

who

in

the

year

sect,

too,

began in 1858 to arouse his fellow-religionists to
the imperative need for English education, which
resulted in the establishment of the AngloMuhammadan College at Aligarh and the
AllIndian Muslim Conference. It has also produced
something of a school of liberal theology.
A more
wide-spread movement was inaugurated by Ghulam
Ahmad

of

Qadian

in

the

Panjab

1879. He, like Dayanand, harked back to his
sacred Scriptures, and treated the Quran as
verbally inspired, interpreting it in a new fashion
with

an

eye to modern

thought.

This

is strongly opposed to Christianity, and some
members of it have started a mission to England at
Woking.
Despite’ their attitude of opposition,
these new sects all owe more or less of their originating impulse and of their specific doctrine to the
message of Christian missions. The Indian national
movement has a tendency to bring the reformed
sects nearer together, and its influence is being felt
in the Christian community also in a certain
touchiness and impatience of foreign influence.
At the same time

there are signs of an increased

feeling of responsibility for the evangelization of
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India, marked by the establishment of the National
Missionary Society and other efforts.
:
The Dutch Rossessions known as Indonesia were
previously under Hindu rule, but since the 12th
cent. they have gradually been overrun by Muslim
chieftains, and out of the total
population of
38,000,000 all but 2,000,000 are now Ma hammadan.
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ing to the remotest interior of the Republic. This
mission alone now numbers 1076 foreign missionaries, as against 473 of all societies and nationalities
in 1877.
In that year the number of converts was
reckoned at 13,000.
The final break-up of the Manchu dynasty was
first marked by the Boxer outbreak of 1900, directed,

The Dutch East India Company, while building
up its Eastern empire, also Christianized the

with the connivance of the Empress, against both
foreigners and Chinese Christians; 135 mission-

natives after a fashion,

aries, with

but

their condition at the

beginning of the 19th cent. was very low. Since
then it has improved, and the so-called permanent
congregations (gevestigte gemeenten) are under the
care of clergy appointed and maintained by the
State;

churches of

later converts are from time to

time placed under this organization.
Modern
missionary work began in the second decade of last
century, and has been carried on mainly by Dutch
and German missionaries on the four principal
islands of Sumatra, Java, Celebes, and Borneo, as
well as on some of the smallerones. Large numbers
of converts have been gathered in Java, in the
Batak country on the north coast of Sumatra, and in
the Minahassa district of Celebes. In the second
of these an effective barrier has been erected to the
inland advance of Islam. The total number of conyerts | from Islim in these islands is estimated at
40,000.

:

vy. CHINA.—In contrast with India, China has
but one standard language and literature, and may
therefore be regarded as a unity, despite its size
and diversity.
Modern
missionary
work was
begun by Robert Morrison of the L.M.S. in 1807.
He baptized the first convert in 1814, and before
his death (1834) he had translated the Bible into
Chinese, besides writing many
pamphlets.
But
neither he nor

his colleague,

Robert

Milne,

was

able to enter the jealously-guarded empire of
China; they could only reside in the Portuguese
settlement of Macao or in British territory at
Malacca. The opening of China to foreign intercourse, including missionary
of aseries of wars, internal

effort, was the result
and external, the first

of which, while it helped to admit the missionary,
did much to discredit his message. The three
‘opium wars’ of 1842, 1858, and 1860 resulted in
the opening of twenty-four ‘treaty ports’ to foreign
intercourse, and it was in these, especially Shanghai,
Hangchow, Tientsin, and Canton, that Protestant
missions first gained a footing. Up
to 1850, 3
American had
English societies, 1 German, and 7
begun work, and the converts may have amounted

to 100. The preponderance of American workers
in China became more marked as time went on,
.
Co
and the same is true of Japan.
The next great convulsion was an internal one,
the Taiping rebellion, which lasted from 1850 to
1864, and was eventually suppressed by the ‘ever
victorious army’ of a Western leader, General
sympathy
Charles George Gordon, himself in deep
with Christian missions: . The leader of the rebellion had once come under the influence of a
Christian missionary, and he claimed _to_ have received a divine revelation to destroy idolatry and
to put an end to the Manchu dynasty. The second
of these aims was accomplished half a century later
by

another

great

convulsion, and

we

may

believe

that the Taipings did much towards preparing the
way for the first, which is yet to come; but we
may also be thankful that their iconoclasm did not
prematurely succeed before the constructive forces
of Christian faith and practice were ready to step
into the breach.
were increasing

interior
Taylor
led the
stations

Meanwhile, missions on the coast
their-work, and the year after

China had been quieted (1865) Hudson
formed the China Inland Mission, which
way to the formation of a network of
during the last half cent ry, now extend-

53 of their children, were

killed,

and

some 16,000 Chinese Christians were massacred,
many of them accepting death willingly rather
than deny the faith.
strong impression was
created by the refusal of missionary societies to
accept a money indemnity from the Chinese Government for the missionary lives laid down freely for
the gospel.
During the succeeding decade the
number of foreign missionaries in China increased
almost 50 per cent (2785 to 4175, including wives
of missionaries), and the number of converts more
than doubled (204,672 to 469,896 in 1910).

In 1913

the number of ‘ full members’ was given as 235,303.
Counting children and other adherents who are not
included in their statistics by many bodies, the
total may be estimated at about 500,000. Foreign
missionaries, including wives, are 5186, and Chinese
workers 17,879.

The revolution of 1911-12 was the final stage in
the opening up of China to Western culture and

Christianity.

There has, it is true, been

a slight

reaction from the abolition of Confucianism as the
religion

of the State, but

a stronger

power than

the iconoclasm of the Taipings is shaking the
foundations of the old cults, namely the re-casting
of the world-old system of Chinese education in
Western

and

20th

cent.

and

Yat

Sen,

the

moulds..

Moreover,

the

official request made by the Chinese Government
on 27th April 1913 for the prayers of its Christian
subjects, whatever motives of policy may have inspired it, was a recognition of Christianity as a
power affecting deeply the interests of the nation ;
Sun

leader

of

the

Cantonese

revolutionary section and almost of the Republic,
is a Christian who seeks to model his
political
policy on the
principles of the Bible.
Happily,
too, the establishment of the Chinese Republic has
coincided with the final abolition of the Indian
opium traffic once forced on China by Britain.
The situation thus created has offered to the
Christian Churches unexampled opportunities of
access to the educated classes of China. These had
hitherto looked with contempt on teachers who
in very
few cases could master.the intricacies of
their literature, but now they are ready
to welcome

Western

language,

literature,

and

science.

Great efforts have been made, especially by the
American missions, to grapple with the task of
providing centres of higher education on a Christian
asis throughout China, and in this, as well as in
eneral work,

the tendency

towards

co-operation

etween allied bodies is strong and helpful. No
fewer than 9 university colleges are in effective
operation, 7 in coast provinces, 1 in the centre, and
1 in the west.. In several the medical faculty is
strong, and Christian missions at present lead in
the training of qualified doctors for China.
There
are some 264 mission hospitals (1913) with 126,788
in-patients and 2,129,774 out-patients for the year.
Among the agencies which have been particularly
active in taking advantage of the present opportunities the Y.M.C.A. has been specially in evidence.
The evangelistic meetings conducted by J. R. Mott,
and still more by George Sherwood Eddy (1912-14),
were attended by large audiences of educated
Chinese, sometimes up to 4000, in many of the

principal towns of China.

were

officials.

of

high

rank,

Among

the hearers

of whom

one

was

baptized, while thousands of men promised to study
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the Bible, and hundreds have actually joined the
Christian Church.
.
.
m
oak
- The creation of a Christian literature for China
has been carried on mainly by co-operation between
the missions represented in the Christian Literature
Society for China, under the guidance of Timothy
Richards and others.. The rapid opening of the
mind of China to appreciation and reception
of
Western thought has given missionary scholars
both the opportunity and the task of providing not
only religious but general and scientific literature
for readers, whether Christian or non-Christian.

Both this and the work of. Bible translation in
China have been greatly facilitated by the exist-

ence of a common

standard

of written

language,

though versions of the Bible are being produced in
several local vernaculars, as also in a

popular form

of the Mandarin. : The circulation of the Bible is
increasing by leaps and bounds; in 1910 a million
and a half copies of Bibles, New Testaments, or
single books were
and a quarter.

circulated ; in 1914 two million
:
oe
‘

The first L.M.S. woman missionary to China was

appointed

in 1868.°

The

work

among

women

has

been greatly
hampered by the custom of footbinding and by social prejudice,
but these have
been in great measure overcome, largely as the
result of missionary effort, and the desire for the
education of womenis greatly.on the increase;
some are using their education not only to qualify
for the medical and teaching professions, but also
for social service. . Over 600 members have been
enrolled in a Student: Volunteer Movement for
the Christian ministry, putting aside prospects of
lucrative careers.. The tendency in this class is to
work for the formation of an indigenous Chinese
Church free from Western control, and some progress is being made in the self-support of native
churches. Meanwhile the various cognate bodies
which have hitherto been carrying on separate
missions, such as Anglicans, Presbyterians, and
Methodists, are amalgamating their organizations
as a first step towards larger union.
~
‘
: In the outlying provinces of China work is still
in its beginnings. It is furthest advanced in Manchuria, where Presbyterians and Lutherans have a
community
of some 33,000.
The devoted work of
James Gilmour (1870-91) in Mongolia left little

visible result, and the societies which are following
it up are gathering a few converts amid great ditficulties. In Chinese Tibet. these are insuperable,
and the only quarter from which the gospel has
entered

that

land.is

Little

(or Western)

Tibet,

belonging to India, where Moravian missionaries
have some small congregations, and have done
much for the investigation of Tibetan. language,
literature, and history. Among the Muslims of
Chinese Turkestan Swedish and China Inland missionaries are in the early stage of work. .
-vi. JAPAN, KOREA, AND FormMosA.—Here, as in
China, we have countries in which, after periods

of notable success on the part of Roman Catholic
missions, the native rulers have turned upon them
as politically dangerous, and have violently persecuted the Christian Church, almost to extinction,
till, through political changes, intercourse with the
West has been resumed, but on a different footing,
and with this the way has been opened for missions
of the Reformed communions also.. In the case of
Japan this re-opening. dates from the year 1859,
when American missionaries were the first to settle

in the country.
The first Protestant Christian was
baptized in 1864, but meanwhile
persecution of

Christians continued, sometimes with

the Revolution of 1868, which

once

severity, till

more

brought

the Mikado to power, and inaugurated the modern
government

of

Japan.

G.

Ensor

(C.MLS),

who

arrived in 1869, was the first English missionary,

Protestant)

but full’ religious toleration was not granted till
1873, to be speedily followed by the serious suggestion that Christianity should be made the State
religion.

This

was, however, negatived, and

sub-

sequently there was a distinct reaction against
foreign influences, among which Christianity was
included, especially during the first decade of this
century. Buta swing back of the pendulum was
indicated by the action of the Minister of Education
in 1912, when he announced that the Government
had resolved to recognize Christianity, alongside of
Shinto and Buddhism, as a religion deserving of
encouragement,

expressing, at the same

time, the

hope that Christianity
would conform itself to
national aspirations.
this connexion it is noteworthy that the Christian message in Japan has
appealed specially to men of culture,
A quite
disproportionate number of Christians are found
among members of Parliament, high military and
naval officers, doctors and professors, and
Count
Okuma has recorded that ‘the indirect influence
of Christianity
has poured into every realm of
Japanese life’ (Intern. Review of Missions, Oct.
1912, i. 654).

adherents

- The number of Protestant Christian

in Japan

100,000.

may

be reckoned

at about

Forty per cent of the mission stations are

said to be self-supporting. Three-fourths of the
converts are attached to one or another of four
amalgamated Churches representing the Anglican,
Congregational, Presbyterian, and Methodist missions respectively.
‘The great majority of the
Protestant missions have established an organization for the

promotion of common work, called the

‘Federated Missions of Japan.’ This has formed
a general Christian Literature Society, and pronoted joint efforts for evangelization, both in the
towns and in the hitherto neglected rural districts.
The work’ of missionary education bulks less
largely at present in Japan than in China, owing
to the fact that from the first opening of the
country education has been steadily taken in hand
by the State, which now
provides a completely
organized system of education from the primary
schools (at which attendance is compulsory) up to
the universities and technical schools. There are
14

Protestant

middle

schools,

with

about

5500

scholars, and two colleges of university grade, of
which the Doshsisha College at Kyoto, founded by

Joseph Niishima, has 700 students.
missionary

education

is

backward,

Elementary

as.

Christian

children have access to well-worked Government
schools. The educational work of the Y.M.C.A.
has been much appreciated in Japan, and has
strongly

influenced the

student

world;

and

the

Y¥.W.C.A. isreaching women increasingly. Christian missionary efforts among the aboriginal Ainus
of Yezo have been appreciated by the Japanese
Government, who

bestowed

a decoration

on John

Batchelor of the C.M.S. in recognition of his work
for this dying race.
Among the dependencies of Japan, Formosa,
first entered in 1865, now has some

30,000

Christ-

jans. Korea, after three and a half centuries of
absolute seclusion, was not effectively entered till
1882, first by American missionaries, and, in 1890,
by Anglicans, : The growth of the work has been
Pe enomenal, especially in the years following the
usso-Japanese war of 1905-06.
Adherents in
1913 numbered 185,000, over 19,000 children were
under education in mission schools, and 20 hospitals
and 23 dispensaries were in operation. This progress has been accompanied

by remarkable

zeal

in

the study of Scripture and by reformation of
ea
Lot
.
:
.
vii. ToE NEAR East.—Under this term we include the lands, stretching from Morocco to Persia,
in which Islam first arose and spread. Owing to
the Jong dominance of Islim the work of Christian
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missions to Muslims in this region is either nonexistent orin itsinfancy.
For our present purpose,
we are not dealing with missions to the surviving
Abyssinian, Coptic, Armenian, Syrian, Nestorian,
or

Jacobite

Churches.

We

may,

however,

note

that the educational work carried on among Oriental Christians, principally by American missionaries, in the Turkish empire and Egypt has resulted
in the formation of considerable
Protestant communities, whose

progress in intelligence, morality,

and zeal has raised
the Christian name in -the
eyes of the Muslims and reacted’ favourably on
the ancient churches by stimulating a desire for
reform and progress.. ‘There is among the Protestant Orientals.
also the dawn of a desire to
evangelize the Muslim—a feeling that had been
eradicated from the Oriental Christian by a thousand years of oppression and misrule, which prevented him from seeing in the-Muslim anything
but an irreconcilable tyrant. The most elective
missionary
work done by men of these nationalities
is that of Bible colporteurs.:' The Muslim verbally
acknowledges the Scriptures of the OT and NT to
be inspired, and, if once induced to study them, he

is in many cases led to see that the theory of their
corruption subsequently.to Muhammad is a figment of his divines..

Thus their witness to Christ,

as well as their incompatibility with the Qur’an, is
a powerful influence in the conversion of the Muslim. ‘The British and Foreign Bible Society employs in the countries referred to 71 colporteurs,
and has 27 depots, through which 128,926 copies of
Bibles, Testaments, and. portions are circulated.
Individual conversions through these means are

fairly frequent, but the building up of Christian
communities is a slower process, hampered by
specialobstacles. ©
|
er
In Morocco, Algeria, Tunis, and Tripoli, among
a total population of ‘about 14,000,000, work is
earried on mainly by the N. Africa Mission and
other undenominational agencies.‘ There are converts here and there.: The principal agency,
besides that of colportage, is schools, which
are
elementary.
In:
Egypt
work was begun in 1854
by the American United Presbyterians, principally
among the Copts, and resuscitated by the C.ML.S.
in'1882. Considerable access has been gained among
the Effendi class, and a number have been baptized,
while medical work has to some extent reached the
masses, in both town and country..:. Schools, primary and secondary, contain 17,094 pupils (largely
of Coptic faith or origin), -and a scheme ‘for the
establishment in Cairo of a Christian university is
’ being actively promoted by American missionaries.
German and pe slish missionaries are pushing out
into the Anglo-Egyptian Sidin, - and, ‘though
Christian propaganda. is barred among the Muslims
of that region, yet in Omdurman some educational
work is being done.. Cairo is the chief literary
centre of the Muhammadan world, and from the
Christian side vigorous efforts are being made by
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celebrated Balance of Truth, laying the foundation of a Persian Christian literature, built upon
later by W. St, Clair Tisdall and others. In 1871
American Presbyterians organized work among the
tribes of N. Persia, and in 1875 S. Persia was occupiedby R. Bruce of the C.M.S.
Medical and
educational work has developed largely, and the
demand for schools on a Western model far exceeds
the power of the missionaries to supply it. The
modernist sect of Bahaism, sprung from the Babi
reform movement, has borrowed freely from Christianity but does not so far make much return (see
art.
BAB, BABIs).
Throughout these missions work
among women, visiting, teaching, and medical, has

initiated or helped on the movement perceptible in
Muslim lands for the elevation of the female sex.
viii, Misstons TO JEws.—The Jewish population
of the world is approximately 12,000,000. Protestant missionary work among them is carried on
by 95 societies, maintaining 500 men and 350 women

missionaries.. The London Society for Promoting
Christianity. among the Jews (253 missionaries ;
income in 1914, £51,000) is the principal one.
Statistics are quite imperfect. Some 250 of the
Anglican clergy are converts or sons of converts
from Judaism. J. F. de le Roi estimates baptisms
during the 19th cent: in Protestant churches at
72,740;

Roman: Catholic,

57,300;

Greek,

74,500.

The theologians Neander and Edersheim, the
missionary bishops: Schereschewsky, Hellmuth,
Alexander, and Gobat, were Christian Jews.

‘TIL GENERAL ASPECTS. —1. Principles.
—As
a result of the work of missions by the Reformed
Churches since the end of the 18th cent. there is
now & growing community of some 6,000,000 native
Christians belonging to the most varied races and
cultures, from the primitive aborigines of Australia
to the progressive people of Japan. Yet in the
age which has seen this unexampled expansion of
Christianity in -every direction the question has
been raised whether Jesus of Nazareth ever intended that His disciples should carry
the message
of His redemption into all the world, though it is
fully allowed that the world mission of His faith was
the legitimate and necessary consequence of the
principles which He enunciated and exemplified. To
suppose that the Originator of this life and teaching, which have persisted in spreading their vitalizing influences among the nations for nineteen
centuries, was Himself without desire for or inten-

tion of producing such an effect would be to face .
the most insoluble enigma of history. The development which we have sketched makes it abundantly
clear that the mainspring of this world-wide enterprise of missions has been the conviction that its
promoters and messengers were carrying out the
conscious purpose and explicit command of the
Saviour of the world. At the same time it would
be unnatural that the reconstruction of thought
which our age is experiencing in every sphere of
life should leave the conception of foreign missions
entirely unaffected. Among the Reformed Churches
the Nile Mission Press, an Anglo-American underfor
taking, to produce and circulate evangelistic litera- more especially Zinzendorf’s motto of ‘souls has
as the one goal of missionary effort
ture in Arabic. .
se
Se,
: the Lamb’
like
teachers
In Asia: Minor and Syria: Protestant work has expanded,. under the influence of
Westcott in
been done chiefly. by American missions working G. Warneck in Germany and B. F.. conception
of
among the ancientchurches. ‘Thesystem of educa- England, into the wider and deeper
morally,
tion which they have developed, from: primary a call to revenerate the nations spiritually,
up the unischools to collezes, especially the Roberts College intellectually, and socially, and to build
in Constantinople, has notably affected the Muslim

community in thought and attitude towards Christianity. Medical missions, in Palestine especially,
havetendedinthesamedirection. Arabiais touched
on its outskirts at Baghdad, Bahrain, and Aden by
schools, medical work, and colportage.. Persia was
first entered by Henry Martyn, when he completed
his translation of the NT at Shiraz in 1811. . In
1899 K. G. Pfander visited Persia, and wrote his

versal

Church of Christ.

Moreover, the results of

research into Christian origins have helped us, with
a truer historical perspective, to test our contemorary missionary work by the example and spirit
of the Apostolic Age. From subsequent early and
history, too, the: Churches have been
mediwval
learning lessons of the manifold adaptation of the
form of missionary work to the conditions and needs
of different ages and peoples, and of these lessons the
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whole modern development is an amplification.
But this larger sweep of outlook and ettort has by
no means made

the

first aim of individual conver-

able work of medical missions the physical benefits
conferred were at first entirely subsidiary to the
spiritual aim; but the conception of a Kingdom of

‘od to be realized in things temporal as well as
spiritual has led to emphasis upon the fact that
from any spiritual
expanded and co-ordinated in the larger aim that the work of healing, even apart
This
the true end of missionary work is attained.
. effects, is a worthy aim of the missionary.
involves
the
risk
that
the
medical
missionary may
2, Methods, apostolic and contemporary.—The
radical question is raised again and again whether be merged in the philanthropist. The modern
the close following of the methods of St. Paul is medical missionary would not, if he could, ignore
not the true solvent of our most fundamental diffi- the demand for the greatest possible scientific
culties, particularly of the lack of spiritual and efficiency, for he will not allow Christian zeal to
economic independence in our mission churches. be_the Vosom friend of second-rate professional
Were the evangelist to make brief sojourns instead skill; yet he will lay the decisive emphasis of his
of settling down, to devolve authority straightway calling on the specific aim of the missionary to
thome his message. Again, in the delivery of
on native helpers instead of keeping them in long
that message by the general missionary
a comtutelage, to demand instead of giving pecuni
parative
study of religion and sociology has modiassistance, Christian congregations might, it 1s
fied the method of approach by the Christian
urged, be smaller, but they would be stronger and
He is less inclined
seli-reproducing. Each of these paths has been tried messenger to non-Christians.
in modern missions, generally with scant success, for to attack their observances and rites than to elicit
the same end under different conditions may de- the need latent in each human heart of something
mand different means. Where there was a Jewish higher, less prone to controvert their doctrines an
deities than to set forth Christ in life and teaching.
diaspora standing at the threshold of Christianity,
teaching and discipline had been assimilated which The conviction is gaining ground among his hearers
may now require a generation; where habitat and that he is no ruthless iconoclast of their national
civilization of evangelist and evangelized were religion, but a sympathetic guide who would lead
ractically identical, the
problems now arising them to satisfactions which it failsto supply. But,
tom disparity of civilizations and distance of if he is to do this, his aim must still be that the
abode were non-existent. Recognizing these and may be ‘redeemed from the vain manner of life
other special difficulties and defects of modern mis- handed down from their fathers’ (1 P 18) and come
sionary work, we have to seek their solution not in to know the only true God. Without attacking
the forms of apostolic, or any
other, evangelism,
concrete sin and error this cannot be done. The
but in the principles embodied in those forms. manner of controversy has been rightly modified,
Thus in the adventure of faith undertaken by the and it is well to use points of agreement as a basis
C.I.M., which has so remarkably opened up China for approach ; but the reason for adopting one faith
to the gospel, we have a contemporary
adaptation in place of another cannot lie in their points of
of the Pauline method, rapidly following the main resemblance, but only in those of difference.
lines of communication and occupying the chief Hence controversy or polemic, in the right form,
cities of an empire which in culture and administra- can never become obsolete as a missionary weapon.
tion offers much analogy to that of Rome.
Or, Once more, in the case of missionary work for
again, in the revival of community
life in the women its first, and most worthy, aim was simply
brotherhoods and sisterhoods of Anglican missions to deliver sisters whom the Christian woman
we have a useful adaptation of early and medieval found in degradation, ignorance, and suffering
monasticism to the conditions of the mission-field from these evils into the liberty of Christian
of to-day. But both of these have the defects of womanhood.
As, in the course of generations,
their qualities,
they laboured for this end, the great task of trainThe effect of modern thought on the adaptation ing new types of Christian motherhood suited to
of NT principles ‘to contemporaneous missionary each nation gradually dawned upon them, and
work may be traced in the development of the they became aware that they had stimulated a
chief missionary methods. The mission school and greater awakening than they had dreamed of
college have no Precedent in apostolic times, and among
the women of China, India, and Africa.
they differ greatly from the cloister school of But Christian personality remains the key of the
monastic missionaries, their original purpose being position, and the feminist movement, which is
to serve as a means of conveying the message to growing in East and West alike, finds its true
the children of the literate, or would-be literate,
regulative everywhere in the principlesof the
classes who are otherwise not easily reached, and gospel.
:
.
of bringing them into the Christian Church when
3. Cognate activities—A bare mention must
they have arrived at years of discretion. The most suffice of the achievements of missionaries in works
notable effect of earlier educational work was the ancillary to their main calling. The names of
conversion of men of mark, who exercised great Livingstone, Krapf, and Rebmann among explorers,
influence on the development of. the Church. of James Legge, R. Caldwell, H. A. Jaeschke,
Within the last generation this aspect of the work and Carl Meinhof among philologists, and of R.
has receded into the background ; the conception of Codrington and John Roscoe among anthropologists
educating the mind of a nation and creating an are but a few among many.. In civil life, too, misatmosphere permeated by Christian ideals has sionaries have sometimes held a prominent place—
exercised increasing influence on missionary educa- e.g., C. F. Schwartz in Tanjore and John Mackenzie
tors, especially in high schools and colleges, and it in Bechuanaland; and in India municipal offices
is certain that their successes have lain mainly in have occasionally been held by them.
To outsiders
this direction. The value of suth preparation of these public services have been a vindication of
the community for the eventual reception of Christ the missionary’s usefulness; to some among the
as Lord and Master is immense, and it may be missionary public it has seemed that they might
hoped that much of the work which commonly falls be a hindrance to it.. In the nature of things such
to be done after conversion is thus being accom- services must remain exceptional, rendered by
plished beforehand. But there is need of balanced isolated individuals who possess the ability and
judgment and steadfast will, lest elaboration of energy.
As by-work they have been of service;
the scaffolding delay or even prevent the erection were. they more than this, they would prove a
of the building. Similarly, in the now indispens- hindrance.
.
:
.
sion superfluous.
the vital

centre

On’ the contrary, this remains

of the whole, and

it is as this is
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4. Results and problems.—The present condition
of the world mission-field shows off-shoots of the
Reformed Churches in every stage of growth.
Their members, as always, vary
in genuineness and
strength, but everywhere
they
include wholehearted followers of Christ, and, as a body, they

have advanced greatly in tone and conduct from
their former non-Christian manner of life. The animist, the pantheist, the agnostic, and the deist have
come to believe in one almighty Father, one sinless

Saviour, one indwelling sanctifying Spirit. From
this faith grow the fruits, both of higher morality
and of social amelioration, enhanced culture, and
intellectual progress.
In many directions the
desire is shown to hand on the benefits of the
gospel to others, and readiness to make sacrifices
in s0 doing is evident.
It has been remarked that
the churches of the mission-field have produced no
first-class heresy, implying thereby a lack of serious
intellectual striving.
But other causes may more
reasonably be assigned for this. The intellectual
training and status of the foreign teacher is so far
superior, in the great majority of cases, to that of
his converts that it would be difficult for them to
maintain positions contrary to those which he has
laid down—all the more so as the possible variations of intellectual formulation have been fairly
fully worked out by previous heresies, the weaknesses of which have been pointed out to them.
Moreover, no inconsiderable part of the effect produced by Christian missions is to be found in the
change of attitude, the new beliefs and ideals of
conduct,

individual

and

social,

taken

over

from

them by the still non-Christian world. In this process the analogues of early Christian heresies are to
be found in the teachings of bodies outside the
Christian Church.
Thus the BrihmaSamaj reform
of Hinduism

represents

a kind

of Arianism;

the

Bahai offshoot of Islam would stand for one variety
of Gnosticism, and theosophy (g.v.) for another.
Generally speaking, syncretism is largely practised,
and in many cases by men of noble character who
are striving for a reconciliation of the old and the
new, but the religion of the amateur collector is
_not more likely to stand now than in the early
centuries, though it is a pitfall of which the abler
intellects of the young churches need to beware.
Analogous to this is the problem of unity in the
Reformed Churches.
The majority of the divisions
which have sprung up in the West from local and
temporary causes have naturally no meaning
to
the Eastern convert; and the same holds good of
many dividing lines in doctrine. The resulting
tendency to unity in faith and practice, in face of
owerfnl opposing forces, is healthy and hopeful.
here is, however, a danger that members of the
oung churches should regard all distinctions in
Joctrine and discipline indiscriminately as mere
Western peculiarities which may be swept aside
in order to construct an edifice of truly indigenous
_A sound attitude of the missionary
Christianity.
teacher towards questions of race and nationality
,
will do much to meet this danger.
- Next to the essential spiritual element no factor
in missionary work is more weighty than the social
rogress which it has initiated or stimulated.
from these successes & difficulty often springs.
In the contact of two deeply-separated civilizations
the convert naturally assimilates that of his
Western

teacher,

but

without

the

exercise

of

wisdom and restraint he may evolve a mere caricature of Western culture without its balance and
restraint, thereby repelling alike his own country-

men

and

his Western

fellow-Christians;

and

among higher races he may acquire needs and
habits which will involve him in economic diffculties. Meanwhile, Western culture and commerce are ceaselessly flooding into mission lands,
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and the change of life connected with them is
affecting non-Christians scarcely less than Christians.
a result of this the efforts of the missionary to promote a simple indigenous style of
living may be resented as intended to repress the
progress of the native Christian. One of the
missionary’s most difficult and delicate tasks is to
decide and to convince his charges what is just!
due to the decencies and progress of Christian life
and what is illegitimate as ministering to extravagance and parasitic growth.
Thus social
progress is intimately connected
with the great difficulty presented by the economic
dependence of the mission churches on their parents
atthe home base. The amount annually expended
by home churches on the maintenance of ministers,
preachers, and teachers of indigenous races is

estimated at £7,000,000. The amount recorded as
raised by the native churches in the same connexion
is £1,500,000. Allowing for a liberal margin of
error, the disparity is still immense, even when we
consider that a large number of the converts are
drawn from impoverished strata of society whose
financial weakness must be great for some time to
come. Almost every advance is dependent on
fresh exertions made by the mother churches, who
also contribute largely to the maintenance of
worship, pastoral care, and teaching. In the last
resort the economic dependence of mission churches
is part of the larger problem of the economic dependence of the coloured races on the white, and
in all probability the one will not be solved without the other.
‘
:
Everywhere we are brought up against the racial
problem.

It

was

there

from

the

first,

and

the

success of missions has been in proportion to that
of the messenger in understanding and treating
with wise sympathy people of a foreignrace. <As
the races have become conscious of their common
ideals, traditions, and interests, the racial question

in the mission-field has developed into the national.
Everywhere the missionary is met, actively or
assively, by insistence on the rights of the race
in its own sphere and a demand for equal opportunity, as against the old idea of the inherent
superiority of the white man. The opposition thus
engendered reacts against the white man’s religion,
and there is on each continent a restiveness and’
impatience of control on the part of converts and
churches such as did not exist a generation ago.
To deal with this firmly and sympathetically as
a sign of healthy growth, and as a pathway
to
new and fruitful relations, is the part of wisdom.

Premature independence and unduly delayed emancipation both have their dangers. Smartness and
efticiency may be made an idol; but it is also a
temptation to take the easy path of lowering the
ideals of the gospel, and this leads to deterioration.
The problem is to be solved only by patient,
tenacious charity on the part of the missionary
who

understands

the

national

and

racial feeling,

and whose watchword is the responsibility of the
stronger.

.

:
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. U. WEITBRECHT.
(Muhammadan).—The materials
MISSIONS
for the history of Muhammadan missionary activity
are much less abundant than those for the history
of the propagation of Christianity. Mubammadan
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historians appear to have been singularly incurious
as to the spread of their own faith, and only
scanty references to conversions are found at rare
intervals in the vast historical literature of the
Muhammadan world. The absence of a priesthood in Islim, implying the setting apart of a
separate body of men as exponents of the doctrines
of the faith, has had its counterpart in a Jack of
ecclesiastical annals; there have

been

no Muslim

missionary societies (except towards the end of
the 19th cent.), no specially trained propagandists,
and very little continuity of missionary effort;
even the religious orders of Islim, which have at
times done much for the spread of the faith, have
not cared to set on record the story of the success
that has attended their preaching. . There is,
therefore, nothing in Muhammadan literature to
correspond to the abundant materials for the
history of Christian missions provided. in_ the
biographies

of Christian

saints, the annals of the

Christian religious orders, and the innumerable
ournals and other publications of the various

oman
Catholic
and
Protestant
missionary
societies.
In fact, the fullest details as to Muslim

missionary activity are generally to be found in
the writings of the Christian cler,
who have
watched with apprehension the rapid extension of
Islim. Yet to this poverty of information from
Muhammadan sources there is one notable exception, namely, the biography of Muhammad himself. . The missionary activity of Islam begins
with

the life of

the

founder,

and

the numerous

biographies of the Prophet are full of stories of his
efforts to win over unbelievers to the faith.

.

_ In the Qur'an itself, the duty of missionary work
is clearly laid down in the following passages
(here quoted in chronological order according to
the date of their revelation) :

co,

‘Summon thou to the way of thy Lord with wisdom and with
kindly warning: dispute with them in the kindest manner’
(xvi. 126),. ‘They who have inherited the Book after them [i.e.
the Jews and Christians) are in perplexity of doubt concerning
it. . For this cause summon thou
(them to the faith), and walk
uprightly therein as thou hast been bidden . .. and say, In
whatsoever Book God hath sent down do I believe:
Iam commanded to decide justly between you: God is our Lord and
your Lord: we have our works and you have your works: be
tween us and you let there be no strife: God will make us all
one: and to Him shall we return’ (xiii. 14)... ‘Say to those who
have been given the Book and to the ignorant, Do you accept
Islim?
Then, if they accept Islim, they are guided aright:
but if they turn away, then thy duty is only preaching’ (iii. 19).
‘Thus God clearly showeth you His signs that perchance ye
may be
guided, and that there may be from among you a
people who
invite to the Good, and enjoin the Just, and forbid
the Wrongs and these are they with whom it shall be well’ (iii.
99f.). ‘To every people have we appointed observances which
they observe. Therefore let them not dispute the matter with
thee, but summon them to thy Lord: Verily thou art guided
aright: but if they debate with thee, then say: God best
knoweth what ye do’ (xxii. 661.)
‘If any one of those who
join gods with God ask an asylum of thee, grant him an asylum
in order that he may hear the word of God ; then let him reach
his place of safety * (ix. 6).
.
:

. Further, the faith of Islim was to be preached
to

all

nations,

and

all

mankind

summoned to belief in the One God.

were

to

b

.

*Ofa truth it [t.e. the Qur'an) is no other than an admonition
to all created beings, and after a time shall ye surely know its
message’ (xxxviii. 87f.). ‘This (book) is no other than an admonition and a clear Qur‘dn, to warn whoever liveth '(xxxvi. 69£.).
* We have not sent thee save as mercy to all created beings’ (xxi.
107; cf. also xxv. 1 and xxxiv. 27). ‘He it is who hath sent
His apostle with guidance and the religion of truth, that He
may make it victorious over every other religion, though the
polytheists are averse to it’ (xi, 9).
‘

In the. hour of Muhammad's deepest despair,
when the people of Mecca turned a deaf ear to his
preaching, when the converts that he had made
were tortured until they recanted and others had
to flee from the country to escape the rage of their
persecutors, the promise was revealed :
.
‘One day we will raise up a witness out of every nation’ (xvi.

The life of the Prophet himself
resented, for
succeeding generations, an ensample of Muslim

missionary activity.
When he began his prophetic career, his first efforts were directed towards
persuading his own family; his earliest converts
were his wife, Khadijah, his adopted children,
Zaid and ‘Ali, and some members of his immediate

circle. He did not begin to preach in public until
the third year of his mission, but he met. only with.
the scofling and contempt of the Quraish. In the
fourth year of his mission he took up his residence
in the house of al-Arqam, one of the early converts,
and many Muslims dated their conversion from
the days when the Prophet preached in this house,
which was in a central position, much frequented
by pilgrims.and strangers.
The conversion of
‘Umar b. al-Khattab about two years later was
@ source of great strength to the little band of
Muslims, who now began Publicl to perform their
devotions together round
the
Kabah.
Though
Muhammad

continued to teach

for ten years, the

number of converts remained very small, and an
attempt to win adherents outside Mecca, in the
town of Taif, ended in complete failure ; but some
pilgrims

from

to take

refuge

Yathrib

(or, as

it was

afterwards

called, Medina) showed themselves to be more
receptive, and Muhammad sent one of his early
converts, Mus'ab b. ‘Umair, to Yathrib to spread
the faith in that city. Musab’s mission was so
successful that in the following year he was accompanied by more than seventy converts in the
pilgrimage to Mecca; they invited Muhammad
in

Yathrib,

and

he

according]

migrated thither in September 622—a date which
was afterwards adopted as the beginning of the
Muhammadan era. In Medina the little Muslim
community gradually. developed intoa political
organism that spread over the greater part of
Arabia before the death of Muhammad in 633, and

political expediency tended to thrust purely.
religious considerations into the background ; but
the proselytizing character of the new faith was
not lost sight of, and the Arab tribes that submitted to the political leadership of Muhammad
accepted at the same time the faith that he taught.
But of distinctively missionary activity there are
only scattered notices, and for some time after the
death of Muhammad there is a similar lack of
evidence of distinctively proselytizing effort on
the part of the Muslims during the expansionof
Arab rule over Syria, Persia, N. Africa, and Spain,

though
persons
passed
notable

in all. these countries large numbers of
from among the conquered
populations
over to the dominant faith. |
ere is one
exception in the case of the pious’ Umayyad

khalifah, ‘Umar

b.

‘Abd

al-Aziz

(717-720),

who

was a zealous propagandist and endeavoured to
win converts in all parts of his vast dominions
from N. Africa to Transoxania and Sind. - With the decline of the Arabempire the Muslim
world was faced with the task of converting its
new rulers. The conversion of the Turks proceeded very slowly; the earliest converts appear
to have been the Turkish soldiers who took service
under

the

khalifah

in Baghdad;

there

are

a few

made

little

legends of proselytizing efforts in Turkestan, but
the history of the conversion of the Turkish tribes
is obscure,

and

Islim

seems

to have

way among them before the 10th cent., when the
Seljiiq Turks migrated into the province of Buk.
hira,

and

there

adopted

Islim.

The

conversion

of the main body of the Afghins probably belongs
to

the

same

period

or a: little

earlier,

though

national tradition would carry it back to the days
of the Prophet himself. .
A more formidable task was the conversion of
the Mongols, and here Islam had to enter into
competition with two other missionary faiths,
Buddhism and Christianity, both of which at the
outset met with greater success, The devastations

(Muhammadan)

of the Mongols had brought ruin to the centres of
learning and culture in the Muhammadan countries
which they overran, and it was only by slow
degrees that Islim began to emerge out of the
ruins of its former ascendancy and take its place
again as a dominant faith.
-From the latter part
of the 13th cent. converts began to be made from
among the Mongols, and a new epoch in Muslim
missionary history then commenced, in which the
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half a century later, when Uzbeg Khan (who was
chief of the Golden Horde from 1313 to 1340)
attempted to convert the Mongols who still stood
aloof
from Islim, they objected, ‘Why should we
abandon the religion of Jenghiz Khan for that of
the Arabs?’
‘In other parts of the Mongol empire
the progress of Islam was still slower and more

of the Spaniards, in the 16th cent. checked for a
time the growing influence of Islim in the Malay
Archipelago, and the rival faiths of Christianity
and Islim entered into conflict for the adherence
of its peoples ; but the oppressive behaviour of the
Spaniards and their attempts to enforce the acceptance of their religion ultimately contributed to the
success of the Muslim propagandists, who adopted
more conciliatory methods for the spread of their
faith, intermarried with the natives, and conformed
to their manners and customs. The missionary
activity of Islam has been carried on spasmodically
in these islands up to the present day—for the
most part by traders.. From the very nature of
the case, there has been little historical record of
their labours, and this little is chiefly found in
the reports of Christian missionaries. Legendary
accounts of the arrival of the earliest apostles of
[slim in several of the islands have been handed
down, but they are uncritical and of doubtful
historical value.
:
The history
of the spread of Islim in India by
missionary effort is not quite'so scanty, but it has
largely been overshadowed by the absorbing interest of political events; for, though the Indian
Muhammadans have produced a large body of
historical literature, their references to the propaganda of their faith in these histories are few.
The biographies of saints, however, and local
traditions contain many references to a successful
propaganda, and, among much that is legendary

fluctuating, and

and

religious orders, and the Naqshbandi in

particular,

played a prominent
part.
In the
profound discouragement which filled the Muslims after the
tlood of the Mongol conquest had poured over them
their first refuge

had

to one

he

been

in mysticism, and

the

pin, er spiritual guide, who during this period
egan to exercise an increasing influence, became
of special importance among the proselytizing
agencies at work.
The first Mongol ruling prince
to profess Islim was Baraka Khan, who was chief
of the Golden Horde from 1256 to 1267; according
account,

merehants whom

owed

he met

his

conversion

to

two

coming with a caravan

from Bukhara; but the conversion of their prince
gave great offence to many of his followers, and

it did not become the paramount

religion in the kingdom of the Iikhans of Persia
until 1295, or among the Chaghatay Mongols until
three decades later. The first Muhammadan king
of Kashgar (which the break-up of the Chaghatay
dynasty had erected into a separate kingdom) was
fiqiug Timiir Khan (1347-63), who is said to
have owed his conversion to a holy man from
Bukhara, by name Shaikh. Jamal al-Din; but so
late as the end of the 16th cent. a dervish named
Ishaq Wali found scope for his proselytizing activities in Kashgar andthe neighbouring country,
where he spent twelve years in spreading the
aith.
.
.
:
The extension of Mongol rule over China gave

fantastic, there

is evidence

of the activity of

a, number of missionaries from the beginning of
the Muhammadan period. Among these may be
mentioned Shaikh

Ism@#il, a Bukhari

Sayyid

who

preachedin Lahore in 1005, Sayyid Nadir Shah,
the patron saint of Trichinopoly (where he died in
1039), and ‘Abd Allah, who landed in Cambay in
1067, and is said to have been the first missionary
of

the Mustali

Ism& ili sect

(known

in India

as

‘Bohorahs’).
Towards the'close of the same
century
another Isma@ili missionary, but of the
Khojah sect, Nir al-Din (generally
nown as Nir
Satadgar), carried on a successfu propaganda in
the Hindu kingdom of Gujarat.
In 1236 there
died in Ajmer one of the
greatest of the saints of
an impulse to the spread of Islam in that country 5 India, Khwajah Mu‘in al-Din Chishti, who settled
though Muslim merchants had been found in the in that city while it was still under Hindu rule
coast towns from a much earlier period, the firm and made a large number of converts; ten years
establishment of their faith in China dates from later died one of the apostles of Islim in Bengal,
the 13th cent., and the settlements of immigrants Shaikh Jalil al-Din Tabrizi, the forerunner of a
long series of missionaries in that province.
Of
from the west, which were founded from that
riod, developed -into the great communities of importance in the history of Islam in the Panjab
hinese Muslims of the present day—through is the settlement in that part of India of saints of
various causes, of which proselytism has been one. the Suhrawardi order; ¢.g., to the preaching of
The rise of the Mongols was also incidentally the Bah@# al-Din Zakariya, and of Sayyid Jalal al-Din
cause of renewed missionary activity in India; and his descendants, many of the tribes of the
Islam had gained a footing in Sind and on the Panjab owe their conversion. These are but a
Malabar coast as early as the 8th cent., and in the few out of the long series of preachers of Islim
who carried on a
distinctively missionary work,
north after the establishment. of Muhammadan
side by side with the various influences, social and
rule at the close of the 12th cent., but the terror
political,
that
contributed
to the spread of Islim
‘of the Mongol arms caused a number of learned
:
men and members of religious orders to take refuge in that country...
in India, where they succeeded in making many : OF the vast history’ of the spread of Islam in
Africa it is not possible here to give more than a
converts.
:
moe
period of the Arab
' To the period of the Mongol conquests—though brief sketch. For the early
Africa, though conin no way connected therewith—is traditionally conquest of Egypt and N,
ascribed the first establishment of Islim in_ the versions took place on a large scale, there is little
Malay Archipelago.
Sumatra appears to have evidence of active missionary effort. The opposibeen the first island into which it was introduced tion of the Berbers in the west and the Nubians
—probably
by traders from India and,’ later, in the Nile valley checked for a time the southward
Arabia;
but the extension of the new faith was movement of Muslim influences. By slow degrees,
the Berbers,
very slow, and even to the present day large however, Islam penetrated among
sections of the
population of .this island remain but acquired an ascendancy over them only when
it assumed the form of a national movement with
unconverted. - The conversion of Java, according
to the native annals, began in the 15th cent. and the rise of the native dynasties of the Almoravids
spread from this island
into the Moluccas and in the 11th, and. the Almohads in the 12th, century.
Borneo. . The arrival of the Portuguese and, later, The. Berbers introduced: Islim into the lan

¢
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(Muhammadan)

watered by the Senegal and the Niger, and Arabs
from Egypt spread their faith in the eastern Sadan
during the 12th cent., to which

period the conver-

sion of Kordofan and Kanem appears to belong.
In the 13th cent. the Mandingos come forward as
zealous missionaries of Islam, to be followed by
the

Hausas,

whom

they

had

converted,

and

the

Hausas have carried their faith with them from
one end of the Siidin to the other. Their propagandist efforts were intermittent, however, and
mony parts of the Sidan remained untouched by
Muslim influences until the 19th century.
Except in India and the Malay Archipelago,
there are few records of Muslim missionary activity
from the 15th to the 18th century. Nevertheless
many conversions occurred during this period 3O.Juy
the Turkish conquests in Europe in the 14th and
15th centuries were followed
by conversions to
Islim on a large scale, and in the 17th cent.
thousands of Christians in Turkey in Europe went
over to the religion of their rulers; similarly the
conquests of Ahmad

Graifi in Abyssinia

(1528-43)

were signalized by numerous conversions to Islam;
but there is little evidence of any direct propagandist efforts on the part of the Muslims,
A great revival of the missionary spirit of Islam
followed

the

Wahhabi

reformation;

this

move-

ment stirred the whole of the Muslim world—
either to sympathy or to opposition—and thus
directly or indirectly gave the impulse to the great
missionary movements of the 19th century. In
India the Wahhabi preachers aimed primarily at
purging out the many Hindu practices that caused
the Muslims to deviate from the ways of strict
orthodoxy, but incidentally they carried on a
propaganda among unbelievers, and their example
was followed by other Muhammadan missionaries,
whose preaching attracted to Islam large numbers
of converts throughout the country.
In Sumatra
Wahhabi reformers stirred up a revival and made
proselytes. But a more momentous awakenin
was felt in Africa. ‘Uthmin Danfodio returne
from the pilgrimage to Mecca full of zeal for the
Wahhabi reformation, and under his leadershi
his people, the Fulbe, who had hitherto consiste
of small scattered clans living as shepherds, rose
to be the dominant power in Hausaland; the
methods of the Fulbe were violent and political,
and they endeavoured to force the acceptance of
Islim upon the pagan tribes which they conquered.
On the other
hand, a peaceful propaganda was
carried on in the Sidin
by members of the Amirghaniyyah and Qadiriyyah orders; the former takes
its name from Muhammad‘ Uthmin al-Amir Ghani,

whose preaching won a large number of converts
from among the pagan tribes about Kordofan and

Sennaar;

after

his death

in 1853

the

order

that

he founded carried on his missionary work. The
Qadiriyyah order had been introduced into Western

Africa in the 15th cent., but awoke to renewed life

and energy in the 19th. Up to the middle of that
century most of the schools in the Siidain were
established and conducted by
teachers trained
under

the auspices

of the

Qidiriyyah,

and

their

organization provided for a regular and continuous
system of propaganda among the heathen tribes.
Another

order, the Sanisiyyah

(founded in 1837),

has also been very active and successful in proselytizing.
A fresh outburst of Muslim missionary zeal in
Africa exhibited itself when the greater part of
that continent was partitioned among the Powers of
Christian Europe—Britain, France, and Germany ;
by

establishing

ordered

methods

of

government

and administration, and by facilitating communication by means of roads and railways, they
have given a great stimulus to trade and have
enabled that active propagandist, the Muslim

trader,

to

extend

his

influence

in

districts

pre-

viously
closed to him and to traverse familiar
ground with greater security.
.
Throughout the course of Muhammadan history
Islim -has at times received large accessions of
converts for various reasons—political and social
wholly unconnected with missionary enterprise ,
at the same time it has always retained its primitive

character

however,
serve as @
carrying
known in
of

the

as

a missionary

religion,

without,

having any permanent organization to
medium for its expression.
Societies for
on a continuous propaganda, were unthe Muslim world before the last decades

19th

cent.,

and

such

Muslim

missionary

societies as are now found in Egypt and India
appear to have owed their origin to a conscious
imitation of similar organizations in the Christian
world. The most characteristic expression of the
missionary spirit of Islim is, however, found in the
proselytizing zeal of the individual believer, who is
prompted by his personal devotion to his faith to
endeavour to win the allegiance to it of others.
Though there have been religious teachers who
may be looked upon as professional missionaries of
Islam, especially the members of the religious
orders, itis the trader who fills the largest place
in the annals of Muslim propaganda; but no profession or occupation unfits the believer for the
office of preacher of the faith, nor is any priestly
ministrant needed to receive the convert into the
body of the faithful. Some observers, entitled to
respect for their knowledge of the Muhammadan
world, have gone so far as to say that every
Muslim is a missionary:
A tout musulman, quelque mondain qu'il soit, le prosélytisme
semble étre en quelque sorte inné’ (Snouck Hurgronje, RHR
Ivii. [1908} 66), ‘The Muslim is by nature a missionary...
and carries on a propaganda on his own responsibility and at
ee
cost’ (W.
Munzinger, Petermann’s Mutthetlungen, 1867,

P.

However exaggerated such an opinion may be,
stated thus as a universal, it is certainly true that
there is no section of Muslim society that stands
aloof from active missionary
work, and few truly
devout Muslims, living in daily contact with unbelievers, neglect the precept of their Prophet:
‘Summon thou to the way of thy Lord with wisdom and with
kindly warning’ (Qur'an, xvi. 126).
.

Even the prisoner will on occasion take the
opportunity of preaching his faith to his captors or
to his fellow-prisoners. The first introduction of
Islim into Eastern Europe was the work of a
Muslim jurisconsult who. was taken prisoner,
probably in one of the wars between the Byzantine
empire and its Muhammadan neighbours, and was
brought to the country
of the Pechenegs (between
the lower Danube and the Don) in the beginning

of the 11th cent. ; before the end of the century
the whole nation had become Muhammadan.

India,

in

the

17th

cent.,

a

theologian,

In

named

Shaikh Ahmad Mujaddid, who had been unjustly
imprisoned, is said
to have converted several
hundred idolaters whom he found in the prison.
‘Women as well as men are found working for the
spread of their faith; the influence of Muhammadan

wives made itself felt in the slow work of converting the pagan Mongols, and in Abyssinia in the
first half of the 19th cent. the Muhammadan
women, especially the wives of Christian princes,
who had to pretend a conversion to Christianity
on the occasion of their marriage, brought up
their children in the tenets of Islim and used every
means to spread their faith. In the present day
the Tatar women of Kazan are said to be zealous
propagandists of Islam.

The individualistic character of Muhammadan
missionary effort partly explains the absence of
detailed records of conversion; there is a similar
lack of the common apparatus of modern Christian

MISSIONS

(Zoroastrian)

missions—e.g., tracts and other missionary literature for general distribution ; but in learned circles
a vast controversial literature has been produced,
to which some of the ablest of Muslim thinkers
have contributed—e.g., al-Kindi (+873), al-Mas‘aidi
(+ 958), Ibn Hazm

(+ 1064), al-Ghazali (+ 1111), etc.,

as well as a number of converts who have written
apologies for their change
of faith and in defence
of their new religion.?_
Several documents making
a direct appeal to unbelievers have been pre-
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ing to tradition, Yima (on whom see art. BLEsT,
ABODE OF THE [Persian]) was the first mortal
asked by Ahura Mazda ‘to remember and to
cherish’ the faith (Vend. ii. 3), but he professed
himself unequal to the task and—unless the
tradition is devoid of all meaning—contented himself with extending the domain of Iranian temporal
power. Previous to the rise of Zoroaster there is
no record of any conscious endeavour to propagate
Iranism,

which,

like all

Mamin

(813-833),

who

himself

is

said

to

have

formal

and

character are the two letters, one in Arabic

the

other

prince, Shih

in

Rukh

Persian,

which

have

been

preserved,

while

the

efforts

of

Literature, and Thought

among

, 1912 ff.,
Mohammedans, London, 1911 ff., Altr Islama, Pet
and Die Welt des Islams, Zeitschrift der deutschen Gesellschaft

MISSIONS

TT. W. ARNOLD.

(Zoroastrian). — Zoroastrianism

began as o distinctly missionary religion.

Accord-

1 For an account of such writings see Moritz Steinschnelder,
Polemische und apologetische Litteratur in arabischer Sprache,
zwischen Muslimen, ‘Christen und Juden, Leipzig, 1877; Ignaz
alGoldziher, ‘ Ueber muhammedanische Polemik gegen Ahl

kitab,? ZDMG xxxii. [1878] 341 ff.
20n the doubtful authenticity of these letters see Caetani,
we
Annali dell’ Istam, 1. 725 ff.
3 Risdlah ‘Abd Allah >. Tema't al-Hashimt ila “Abd al-Masth
b. Ishaq

4E,

1885,

pp.

.

:

al-Kindi, London,
Blochet, Introduction & ‘Thistotre des ongole de Fadt

Allah Rashid ed-Din, London, 1910, p. 249%. ,
5 RAR xlvil. [1903] 174 ff.

(Ys.

liii.

1), besought

Ahura

Mazda

and Aga, to reveal to him their divine plan that he
could rightly know how to proclaim (srdvayaémda)
the religion (Ys. xlix. 6), to the end that he might

‘convert all men living’ (yd juanté vispéng vauraya,
Ys.

xxxi.

3).

The

potency

of

the

faith

would

of Paradise would turn the wicked (Ys, xxviii. 5).
Indeed, a later text (Y¢. xiii. 87-94) celebrates the

LirzraTurE.—Eome attempt to give a bibliography of the
scattered notices of Muslim missionary activity is made in The
Preaching of Isiam2, London, 1913, by the present writer.
For
the early period the most valuable source is Annali del?’ Islam,
by Leone Caetani, Milan, 1905ff., with exhaustive references
to authorities, both Christian and Muhammadan.
China is the
only country to which any detailed monograph on the spread
of Islim has been devoted, in Marshall
Broomhall, Zstam tn
China, London, 1910; see also Bission d’Ollone, Recherches sur
les Musulmans chinois par le commandant d’Olone, etc., Paris,
1911f. For different parts of Africa separate monographs have
appeared, ¢.9., C. H. Becker, ‘Zur
Geschichte des ostlichen
Stdin’ and ‘Materialien zur Kenntnis des Islam in DeutschOstatrika,’ Der Islam. i. and ii., Strassburg, 1910, 1911; G.
Bonet-Maury, Z’Islamesme et ts Christianisme en Afrique,
Paris, 1906; A. Le Chatelier, L'Islam dans UAfrique occidentale, do. 1899; M. Klamroth, Der Islam in Deutschostafrika, Berlin, 1912. For the Malay Archipelago see the article
“Mohammedanisme’ and the various place-names in Encyclopacdie van Nederlandsch-Indié, ed. P. A. van der Lith and J. F.
Snelleman, Leyden, 1899-1905; C. Snouck Hurgronje, Nederland en de Islam?, do. 1915; G. Simon, Islam und Christentum
im Kampf um die Eroberung der animistischen LMeidenwelt:
Beobachtungen ats der Mohammedanermission im NiederMuch material may be gathered
landisch-Indien, Berlin, 1910.
from the works of travellers in Muhammadan countries, from
literature published by the
periodical
and_other
the journals
various Roman Catholic and Protestant missionary societies,
devoted to the study of
specially
periodicals
and from the
fe musulnan, Paris, 1906ff., Der
Islim, viz. Revue du
Kultur des tslamischen
und
Geschichte
fiir
Islam, Zeitschrift
Orients, Strassburg, 1910ff., The Moslem World, a Quarterly

Sir Islamkunde, Berlin, 1913 ff.

all eternity

in 1412 to

humbler folk have remained unrecorded.
The
publication of tracts and periodical reports of
missionary societies makes its appearance only in
the latter part of the 19th century.
:

Review of current Events,

oroaster’s advent, however, the attitude changed,

convert many hearers (Ys. xivii. 6), and the promise

the emperor of China, inviting him to ‘observe the
law of Muhammad, the Apostle of God, and
strengthen the religion of Islam, so that he might
exchange the transitory
sovereignty of this world
for the sovereignty of the world to come.’* A
similar royal missive was sent by Mawl]ai Ismail,
Sharif of Morocco, to King James 1. in 1698.5
Coming from such an exalted source, these documents

With

Timirid

the

Bahadur, addressed

non-missionary..

no

and he himself, convinced that his religion was
‘the best for existent beings, to further my creatures when followed in accord with righteousness’
(Ys. xliv. 10), and that it would confer blessing for

been zealous in his efforts to spread the faith of
Islim, belongs the interesting treatise of ‘Abd
Allah b, Ismail al-Hashimi, in which he makes an
impassioned and affectionate appeal to his Christian
correspondent to accept Islim.? Of a much more

was

have

personal

Muhammad addressed to the great potentates of
his time, the emperor Heraclius, the king of Persia,
the governor of Yaman, the governor of Egypt,
and the king of Abyssinia.
‘To the reign of al-

founder,

religions which

served ; the earliest of these are the letters? which

greatness of Zoroaster, destined to spread the
Tazdayasnian faith over all the world. Such was
the merit of the religion that, if a non-believer
accepted it and did not sin in future, all his past
transgressions, even the most
given (Vend. iii. 40f.).

heinous,

were

for-

Zoroaster was successful in winning to his doctrine King Vistaspa of Balkh, who spread the faith

,

with his conquests (cf. Yé. xiii. 99f.; Sah-ndmah,
tr. A. G. and E. Warner, London, 1905 ff., v. 76f.,
85; A. V. W. Jackson, Zoroaster, New York,
1899, pp. 80-92) ; and among the converts were

Turanians,? such

as

Fryaina and his descendant

Yoista (Ys. xlvi. 12; Yé. v. 81, xiii. 120), Arejahvant (Yé. xiii, 113), Frardzi (Yé. xiii. 123), Saéna

(Yé. xiii. 97; cf. Dinkart, 1X. xxxili. 5), and Isvant

(Yé. xiii. 96; Dinkart,

loc.

cit.),

Zoroaster

is re-

resented as praying that he may be able to cause
heads of houses, villages, districts, and lands to
think, speak, and act in accordance with the religion (Ys. viii. 7), and missionaries went afar ‘to

them who in [other] lands seek for righteousness’
(Ys. xlii. 6), while, according to a Persian rivdyat,

some account of the
contained in the lost
(SBE xxxvii, [1892]
riests are mentioned
faboured at home

Zoroastrian propaganda was
Vistisp Nask of the Avesta
424).
Itinerant (pairijadan)
side by side with those who

(dainhdurvaésa

[Visp. iii. 3, ix.

2; Yé. xxiv. 17}), and in some cases such priests
were evidently invited abroad, since they are
1 In one of the Aramaic papyri from Elephantine a Persian is
mentioned as head of a city (perhaps Syenes cf, E. Sachau,
Aram. Papyri und Ostraka aus...
Elephantine, Leipzig,
1911, pp. 61-54) in the reign of Darius tt., and is described as a
‘Mazdayasnian’ (j7"71D). Since this word (Av. mazdayasna) is
frequently used in the Younger Avesta to denote a Zoroastrian
(ct. C. Bartholomae, Altiran. Wérterbuch, Strassburg, 1904, col.
1160f.3 the borrowed Armenian mazdezn is employed in the
same sense (HH. Hibschmann, Armen. oem
ipzig. 150597, £.190)),
it may
possi
suppor
e
theory (oppose
e
J. H.
resent He art, ACU ZAESIANS, but advocated by
that
ff.)
30
Pp.
1913,
London,
Zoroastrianism,
foulton, Early
the Achwmenians were Zoroastrians. On the other hand, the
writer has always maintained that the Achemenian Persians
were Mazdayasnians in the rigid sense of the word, so that the
.
Av. term would prove little in this connexion.
2The ethnology of the Turanians is uncertain. They have
to
Miiller,
Max
F,
of
days
the
since
commonly been supposed,
be non-franian, but this seems to be true only in part. Ther
SdAthe
and
Iranian,
are
Avesta,
the
in
names, a3 recorded
namah (i. 189) records that they were descended trom Tur, son
of Faridan, while the name Tira’ appears to be Iranian
holomae, col. 656). It is possible that they were Scyths
J. Marquart, Rrangahr, Berlin, 1901, pp. 155-157; S. Feist,
ultur... der Indogermanen, do. 1913, pp. 405f., 425, 471;
cf. art. Scrrus). While they may well have been a congeries of
races, like the Scyths, they appear to have been regarded, by
the Avesta, as nomad Iranians as opposed to the pastoral folk:
See, further, art. TORANIANS.
who evolved the Avesta.
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.
as

17]),

‘desired

On

the

afar’ (déraé-frakata

other

hand,

the

(Zoroastrian)

[Y¢.

missionaries

sometimes encountered opposition, as when Keresini sought to suppress them, but was driven from
his kingdom

by

Haoma (Ys.

ix. 24), though

the

present writer is inclined to regard this account as
an Iranian reflex of a Vedic myth, the réle of the
hero being reversed, as is the case also in certain
other figures surviving from the period of IndoTranian unity.1_

When, in like manner, the Pahlavi

Sikand-gimanih- Vijar
‘sons

of

ViStispa

states (x.

‘even

wandered

67f.)

that the

to Ariim

[the

Byzantine empire] and the Hindiis, outside the
realm, in propagating the religion,’ the tradition
of missionary activities in these countries (on which
see Jackson, pp. 85-90) deserves no credence, and
equally apocryphal is the statement of the Dinkar¢
(SBE xxxvii. p. xxxi) that the Avesta was translated into Greek.?
ua,
From the close of the Avestan
period to the
dynasty of the Sasanids (224-651), there is almost
a blank in the history
of Zoroastrianism, for neither
Seleucids nor Parthians seem to have taken much

interest in the religion.2
considerable

diffusion,

Nevertheless, there was

if not of orthodox

Zoroas-

trianism, at least of Iranism during this time.
We have already had occasion to note the spread
of Iranian concepts in Cappadocia as shown in the
month-names of that country
(art.. CALENDAR
{Persian}, vol. iii. p. 130°); and

a curious amalga-

mation of Semitic and Yranian religious ideas is
revealed by a Cappadocian Aramaic inscription of
the2nd cent. B.c. (M. Lidzbarski, Ephemerisfiir sem.
Epigraphik, i. [1902] 67-69), which runs as follows:

‘This (7) Dén-Mazdayasni8 (x°730"1D3"), the queen (7), the
sister and wife (knnaN) NNN) of Bal, spake thus; ‘“‘I am the
wife of King Bél.” Thereupon Bél spake thus to Dén-Mazdayasni3: **Thou, my sister, art very wise, and fairer than the
goddesses; and therefore have I made thee wife of Bél (?).”
The reference to zvaétvadatha (on which see MaRRiAGE
{Iranian}, § 2) is also of interest.4
:
:

An inscription of Antiochus 1, of Commagene
(Ist cent. B.C.) at Nimrid Dagh is of much value
as the expression of the religious fervour of a prince
who traced his lineage, on the paternal side, to the
Achzmenians themselves, and also as showing the
character of a late Zoroastrian cult in a foreign
land. The relevant portions of this text (ed. most
conveniently by W. Dittenberger, Orientis Graci
tnscript. selecte, Leipzig, 1903-05, no. 383 [i. 593603]) may

Cumont,

be summarized

as

follows

(cf. also F.

Textes et monuments figurés relatifs ate

culte de Mithra, Brussels, 1896-99, i. 11, 233, 238,
ii. 89-91, and below, p. 754°):
Coe
, ‘I considered piety (ebaéferav) not only the strongest foundation of all things good, but also the sweetest joy to men, and
held it to be the criterion both of fortunate power and of
blessed usefulness (xpfow xai_suvdpews edruxods nal xpiicews
Haxapiorys); throughout my life I was seen by all to deem
holiness Gowéryro) ‘both the most faithful guardian and the
_ 1 Keresini is apparently to be identified with the Vedic
Kréanu, an archer who shot at the eagle which was carrying off
Soma (Rigveda, tv, xxvii. $f.
; cf. A. Bergaigne, Religion
nédique,
Paris, 1878-83, iii. 30f.; A. Hillebrandt, Ved. MMyth., Breslau,
1891-1902, i. 448f.; A. A. Macdonell, Ved. Myth., Strassburg,
1897, p. 137). For Keresini see F. Justi, Iran. Namenbuch,

Marburg, 1895, p. 161 (J. Darmesteter’s {dentification of him

ith Alexander the Great [Zend-Avesta, Paris, 1892-03, i. 8082] is quite improbable).
.
ue
3 Contrariwise, much of a very second-rate character was
current in Greek under the names of Zoroaster, Ostanes,
Hystaspes, etc. (J. A. Fabricius, Bibliotheca Graca, Hamburg,
1705-28, 1. 245-252, 92-95); cf. also the folk-medicine and magic
ascribed to Zoroaster in Geoponica, t. vii. f., x., xii, I. xv., V.
xivi., vir. v. f., xi, x. lexxiii., x1, xviii, 11, xi. ix. 10, xv. i.

Graoa
ar 7. PM asae Pheot Gera

*On the Parthian religion see G. Rawlinson, Sizth Great

*
-s
+ W. Jackson,
1b. p. 694; J. M.
Unv:
*The Religion of the Parthians,’ ini SirP Jamsetjee
y
Jejeebhoy
j
oy
Madressa
Panrsa Jubileeilee Vol.,
Vol., B Bombay, 1914, Pp. ~ 10. Cf also art.
For the Seleucids see E,
Bevan, House of

, London, 1902, 1. 200,

~

4It is implied in Y¢, xvii. 16 that Daéna (Religion personified)
is the daughter of Ahura Mazda and Armaiti, but she is neither
his sister nor his wife.
~
:

inimitable delight of my kingdom‘ (11-19); and to this all his
When he
success during a long and hazardous career was due.
ascended hia ancestral throne, he appointed a common abode
their
adorned
Siatrav),
»
.
.
amdvray
Ocay
(xotwhv
gods
the
all
for
images with every device according to ancient Persian! and
Greek regulation, and honoured them with sacrifices and laudations (noppis pév (e)ixévas ravrofas réxvqt Kad’ & radars Adyos
Wepowy re xat EAAjvwr—epod yévous euruxertamy piga—trapdiuxe
He was not,
jpeory (20-34]),
xogpicas Cvoias S& cal 7
however, content with this. Waving determined to found a
mighty monument (iepodeciov) most nigh the heavenly thrones
(obpavioy dyxiota Opévwy), where, after he had sent his soul ‘to
the heavenly thrones of Zeus Oromasdes,” his body might
slumber ‘tif boundless time,’ 2 he declared that holy spot to be
the common enthronement of all the gods, who were imaged in
token of his
piety (34-53).
Accordingly, he set up statues ot
Zeus-Oromasdes, Apollo-Mithra-Helios-Hermes, Artagnes [Verethraghna]-Herakles-Ares, Commagene, and himselt% in gratitude for the ‘immortal care’ (a@avdrov dporvzisos) which had
aided him in all his times of trial (64-66). He made every pro-

vision for the upkeep of the shrine, the priests of which were

to wear Persian vestments (71ff.). Besides the sacrifices enjoined by old and new custom alike, he directed that the
anniversary of his birth and of his coronation be observed
annually by all, and that in each month the priests should
commeniorate the days—the 16th and the 10th—on which the
gods had caused these two events to take place. Ail this is
safeguarded by a law which ‘my voice spake, but the mind of
the gods ratified’ (121f.).
At the festivals the images of the gods should be clad in
Persian fashion and be crowned with golden diadems (132-129);
incense and perfumes were to be offered (142f.), and an

abundant feast was to be provided for all comers (146-162).

The service at these banquets was performed by hierodowot
(q.0.), who, with their children, were inalienable (161-191), as
were also the villages, etc., dedicated for the maintenance of
the shrine (191-205); and the inscription closes with the hope
that the dedicator’s children will follow his example, and with
blessings on those who observe his will and curses on those who
seek impiously to undo his work (205-237).
For a fragmentary
inscription which begins in closely similar fashion see Dittenberger, no, 404 (i. 621f.).
:

As regards India, we note that on the coinage
of the
Kusin kings Kaniska (9.v.) and Huviska
(Ist-2nd cent. B.C.) a number of Zoroastrian deities
appear along with Greek and Hindu gods and
efigies of the Buddha (M. A. Stein, ‘Zoroastr.
Deities on Indo-Scythic Coins,’ in BOR, 1887,
pp.
155-166; and especially A. von Sallet, Zeitschr.
fiir Numismatik, vi. [1879] 386-409; A. Cunning-

ham, ‘Coins of the Kushdns, or Great Yue-ti,’ in
Numismatic Chron. I. xii, [1892] 40-82, 98-159
and

plates xiv.-xxiv.;

Greek

the

P.

Gardner,

Coins

of

the

and Scythic Kings of Bactria and India in

Brit.. Mus.,

London,

1886,

pe 129-161

and

plates xxvi.~xxix. ; Cat. of Coins of the Ind. Museum
{Calcutta}, Calcutta, 1893-96, iv. 39-50; further
literature in E. J. Rapson, Indian Coins, Strassburg, 1898, p.18),

|

st

According to a section (ch. cxxxvi. {cxxxix.]}of the Bhavisya
Purdna written after the middle of the 6th cent. a.v., priests
called Magas were brought from
Kadvipa (‘Scyth-[is} land’) to
serve sun-temples,
This is scarcely to e construed as Iranian
propaganda; for the function of
these foreign priests see art.
SAURAS AND Magas, and cf. D. B. Spooner, JAS, 1915, pp. 63-89,
405-455,

:

With the rise of the house of Sisan Zoroastrianism not merely revived, but again developed a
markedly missionary spirit. According to the
Dinkart (ed. and tr. P. B. and D. P. Sanjana,
Bombay, 1874 ff., vol. x. p. 12), Ahura Mazda, commands that the faith be spread through the world ;
and in elucidating

the meaning of Av. fravardne, ‘1

his

Adarbid

rofess,’ the Pahlavi commentators add that every
oroastrian endeavours to propagate the religion
among all mankind, while the highest praise attaches to the quondam non-believer who renounces
his former tenets in favour of Zoroastrianism (SBE
xvi. [1882] 415), _Sapor IL. (309-379), aided b
great

priest

(on

whom

see

Justi,

Namenbuch, p. 49), worked zealously in the cause
of proselytism

(Dinkart,

vol. ix. p. 579),

and

the

Dinkart (vol. viii. P. 26) directly sanctions propaganda by force.
‘That this was by no means a
"1Cf. art. Images ann Ipots (Persian
The term ‘Iaudations’
(zarpydpeow) looks
very like a literal translation of Av. yasta,
x
Yast,’ panegyricof an individual deity.
.
2 roy areipoy aiava may possibly translate Ay. zroan akarana.
3 For the brief individual inscriptions to all these see Dittenberger, nos. 384-388 (i. 604-606).

‘
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(Zoroastrian)

wretched to allow more than a reluctant
and hos-

merely academic attitude is amply proved by the
records of persecution of the
Christians by the

Sasanid rulers in Persia.
the Nirangistan

(ed.

1894, fol. 16%, 17*) bears

D..

tile toleration at best from the dominant Muhammadanism.! Those who, in the 7th cent., migrated
to India and thus gave rise to the communities of

The Pahlavi portion of
P.

Sanjana,

witness

Bombay,

Parsis (g.v.) were

to the admission

appear,

however,

from

Nevertheless, a certain amount of proselytizing
continued as late as the 18th cent., especially in
the case of slaves purchased from low-caste Hindus.
Such procedure, however, instead of being welcomed

the

as extending the

:
were igppressed

,
in Armenia

orthodox

slightest

the

til ‘that of ArtaSés rv. (422-420),

The Persian Yazdagird 11. (438-157) followed this example,
‘urged by the Zoroastrian priests to “exterminate the sect of
the Christians,’ and he deprived them of their
property and
martyred those who remained steadfast. Some
he induced to
become apostates by money
and high rank, saying, ‘Oh that
you would but receive the doctrine of the Magi into your souls!
Oh that you would but exchange the heresy of your souls for
the true and excellent laws of our gods!’ The Magi exhorted
him, if he would prove his gratitude for his power and his
In
victories, to make Zoroastrianism dominant everywhere.
the course of his endeavours the Zoroastrians promulgated an
interesting Zarvanite statement of theology, to which the
Christians replied (pp. 11-20)... The persecution provoked a
revolt, which was not suppressed until the Christian leader,
Vardan, fell in battle in 451. The whole account of Eliseus
shows the clash of two religions, each of uncompromising
character. Cruelty and craft were only too evident, but the

Muhammadanism,

other

:

the

received into the Parsi

or any form of Hinduism).

extreme,

rationalize

vative. Parsis, both
as
whether, so long

are forbidden,

Iranian ideas

te

. be.

Even

the

religion

until

it

becomes a travestyof its real content. Against
all this must be reckoned many wisely conser-

religious in motive, the Nestorians enjoying State protection
to
and even favour, whereas the Catholics, owning allegiance :
a non-Persian power, were objects of hostility.
were

’

cannot

among those who regard themselves as Zoroastrians
there is much laxity. Theosophy (¢.v.) is making
a form of ‘esoteric’ Zoroastrianism which can
Some of
scarcely be reconciled with the Avesta.
the radical wing of the ‘reforming’ party, at the

Justi (GIrP ii. 621, 5201.), followed by A.
162,
J. H.W. Brandt (Janddtsche Religion, Leipzig, 1889, p.
were political rather than
note 1), holds that the persecutions

Paris, 1867-69.

there

the ruling of the Irani

: This attitude—so different from that of Zoroaster
and of Zoroastrianism until the migration to India
—is fraught with grave possibilities to Parsiism.
The age of marriage is rising, and the birth-rate is
falling. There is a steady leakage towards agnosticism (not towards conversion to Christianity,

1 ZOROASTRIANISM...

current in China f is interesting to note that along ManichzanP.
and
treatise exists in Chinese (ed. and tr. E. Chavannes JA x.
Pelliot, ‘Un Traité manichéen retrouvé en Chine,’ in
:
xviii. [1911] 490-617, x1. 1. [1913] 99-199, 201-394).
3M. Brosset, Collection d’historiens arméniens, Petrograd,
1874-78, Deux historiens arméniens, do. 18705 Y. Langlois,
Collection deg historiens anciens et modernes de VArménie,

question that

The motives of the converts have been, in practically every
instance, worldly, not religious, and the conversions have been
Parsis hold that such proselytes are harmful
purely nominal.
to the faith, and that, if converts are admitted at all, it must be
under conditions which put the sincerity of the neophytes’
religious convictions beyond suspicion. The Zoroastrian community has no organization for training new converts; the
matrimonial opportunities of Parsi girls are lessened by the
possibility of converting prospective wives of other religions;
and the admission of illegitimate children of Parsis is felt to be
virtually a condoning of
immorality.

18, E. Assemani, Acta martyrum orientalium, Rome, 1743;
P. Bedjan, Acta martyrum et sanctorum, Paris, 1890-97; G.
Hoffmann, Ausziige aus syr. Akten pers. Martyrer, Leipzig,
18803 J. Labourt, Christiantsme dans Temptre perse sous
dynastie sassanide, Paris, 1904; L. H. Gray, ‘Zoroastrian ...
Material in the Acta Sanctorum,’ in Journ. of the Manchester
Egyp. and Orient. Soc., 1913-14, pp. 87-55; further material
is given in the Bollandists’ Bibliotheca hayiographica orientalis,
For Zoroastrian hostility towards Christianity
Brussels, 1910.
JEWS
‘and Judaism see artt. JzE8sv8 CHRIST IN ZOROASTRIANISM,

to which

Zoroastrianism,

& non-Zoroastrian mistress,

With the overthrow of the Sasanian dynasty by
the Arabs the missionary enterprise of Zoroastrianism practically came to.a close. The plight of
is—too
those: who remained in Persia was—and

the extent

social

community. -In all these cases admission has been
granted only in the face of intense opposition.

spirit of sincere conviction must be recognized...

2 Ag illustrating

hostility on

(Persian)
Zoroastrians was right. -On the other
hand, it was felt by the Parsis of India that an
influx of low-caste Hindus would be prejudicial to
the purity of their Iranian community.
The only cases in’ which proselytism has been
aged in recent years have been instances in which
a Parsi has married a non-Zoroastrian wife, or has
desired to have children born by such a wife, or by

ae
from

faith, aroused

grounds, some Parsis being unwilling to permit
such converts to prepare sacred cakes (drons) for
the festivals or to allow the proselytes to be exposed after death on the Parsi ‘Towers of Silence.’
he question was referred more than once to the
Zoroastrians in Persia, whose re lies were in favour
of admitting converts. From the point of view of

writer Eliszeus (Hist. of Vartan, tr. C. F. Neumann,
All non-Zoroastrians

a

feeling for the preservation of the racial characteristics and dis-

along the great trade-routes.
It may be doubted
whether there was any active propaganda.?
~
We have just’ seen that the Sasanids proceeded
by force against non-Zoroastrians in Persia; they
. pursued ao similar: course in’ Armenia,
Ample
proof of this is given in the Armenian historians,®
and much further information is doubtless to be
gleaned from the hitherto untranslated Acts of
the Armenian Martyrs. As an example it will
be sufficient to summarize the data of the 5th cent.

reign of Argak mt. (341-367)

too warm

tinctive features of their community.
Living in an atmosphere
surcharged with the Hindu caste system, they felt that theirown
safety lay in encircling their fold by rigid caste barriers.’

Zoroastrianism passed

London, 1830):

with none

_ {The precarious condition in which they lived for a considerable period made it impracticable for them to keep up
their former proselytizing zeal. The instinctive fear of disintegration and absorption in the vast multitudes among whom
they lived created in them a spirit of exclusiveness and a strong

discoveries made by M.'A. Stein, A. Griinwedel,
A. vonLe Coq, and P. Pelliot in Turkestan, where
Buddhist, Persian, Turki, Greek, and Chinese
relics lie intermingled, that

received

welcome.
As Dhalla observes (p. 323), with regard
to their abstention from propaganda in India,

of proselytes, and the Pahlavi Matigan-t-Hazdr
Datistan (ed. J. J. Modi, Poona, 1901,
p. 1; tr.
Bartholomae, WZKM xxvii. [1914] 347 ff) states
that a slave belongingto a Christian should ‘be
ransomed by Zoroastrians from his master if such
a slave embraces Parsiism, though he is not to be
set free if he becomes a Zoroastrian together with
or after his master.
.
rr,
During the period under consideration there was
some extension of Zoroastrianismin China (cf.
Jackson, pp. 278-280), though no details are thus
far known. - It would
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priests and laymen,? but
all accessions from without

they can advance and extend the

‘good religion’ is & question for the future...
Zoroastrian

Theology, New

Lrrepaturg.—-M. N. Dhalla,
323-325, 367f.; letter of
York, 1914, pp. 11-18, 72-75, 198 f., Sanjana
to the writer (5th
Rustamji Edulji Dastur Peshotan
Louis H. GRAY. |
:
July 1916). -

:

4eg., J. B. Aucher, Sanctorum acta pleniora, 12 vols.,
Venice, 1810-14; L. Alishan, Bibliotheca Armeniaca, 22 vols.,
18743
do. 1853-61; Vite et passiones sanctorum, 2 vols., do.
Vite patrum, 2 vols., do. 1855 (al] in Armenian only). The
is tr.
Benjamin’
and
Sahin,
‘passion ef SS. Abdas, Hormisdas,
by P. Peeters, Analecta Bollandiana, xxviii, [1909) 899-415.
“~
above.
cited
For further details see the Bibl. hag. orient.

295 f.
: MISTLETOE.—See CEs, vol.cited,iii. top. which
may

t. Gapans and the literature there
1
the Jejeebhoy
now. be added five papers by Khudayar Sheriyar . in
te
pp. 299-318, 432-438.
Vol.,
Judiles
Modern
Farquhar,
N.
J.
20n all these movements see esp.
1915, pp. 84-91,
York,
New
India,
in
s
Movement
Religious
,
:
343-346,
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MITHRAISM.—The religion generally known
by this name, which enjoyed a wide-spread popularity in the centuries immediately preceding and
following the Christian era, centred in the worship
of Mithra, a divinity worshipped in the Indo-Iranjan period by the two most easterly branches of
the

Aryan race, as is shown

by the

fact that his

name appears in the form Mitra among the gods
of the
Vedic pantheon and in that of Mithra in
the early religious poetry of Persia. The name
coincides in form with a common noun which in
- Sanskrit means ‘friend’ ‘or ‘friendship’ and in
Avestan ‘compact,’! and it would seem to follow
that from the earliest times the conception of
Mithra was an ethical one. ©
‘
‘
1. Mitra in Vedic religion.—In ‘the only hymn
addressed exclusively to him in the Rigveda (iii.
59) Mitra is said to ‘bring men together, uttering
his voice’ and to watch the tillers of the soil ‘ with
unwinking eye '— phrases which suggest a solar
divinity ; and from the numerous hymns in which
Mitra and Varuna are conjointly addressed it is
abundantly clear that both divinities are mani-

we should regard them as the ancestors of the
Iranians, and even possible (as J. H. Moulton has
1913,

London,

oroastrianism,

Early

suggested,

p-'7, 26) that we have here the relic of a preistorie migration backward from India to the
It is to be observed that the name
North-West.
Varuna is otherwise unknown in Iranian texts,
whilst Ahura Mazda, who takes his place, appears
under the form Assara Mazish in an Assyrian list
of divinities of about 650 B.c. (published by F.
127,

1899, pp.

PSBA,

Hommel,

had, no

188), and

doubt, been borrowed from an Iranian people at a
considerably earlier date. To the same_ period
belongs a tablet from the library of Assurbanipal
in which Mithra is identified with Shamash (R. iii.
69, 5, 1. 72).. Our next evidence dates from the
Achemenian dynasty. The inscriptions of Cyrus,
it is true, throw no light on his worship of Iranian
divinities,

and

Darius

I. mentions

Ahura

Mazda

only ; but the evidence of theophoric names (Mirpa-

3drns [Herod. i. 110, 121], Merpofdrns [ib. iii. 120,
126, 127], and, earlier still, Mirpaya6%s, if this is
the correct reading, in ‘Esch. Pers. 42) makes it

fested in the celestial light.
In the Brahmanas,
indeed, the view prevails that Mitra represents the

plain that Mithra was prominent in the Persian

seems, however,

{O. Pers. text]). ‘The coupling of Mithra with the
goddess Anihita reminds us of the confusion
between the two of which Herodotus is guilty
in the passage (i. 131) in which .he describes the
Persian religion, and identifies. Mirpa with the
‘ Assyrian’ Mylitta (an appellative of Ishtar).
3. Mithra in early Zoroastrianism.—We have
next to consider the position of Mithra in the
religion of Zarathushtra.
Adopting the position

light of day, especially that of the sun, while to
Varuna belong the ‘thousand eyes’ of night. This
to be a later refinement,

the be-

ginnings of which may be traced inthe Atharvaveda,
especially Ix. iii. 18, where Mitra uncovers in the
morning what Varuna has concealed.
The theory
of Oldenberg,? that the group of divinities known
as Adityas, who are said in
Rigveda Ix. cxiv. 3 to
have been seven in number,’ originally represented
sun (Mitra), moon (Varuna), and five
was borrowed from a Semitic race,

planets, and
has little to

commend it. It is more probable that Varuna
was by origin the all-encompassing vault of heaven
(./ var, ‘cover’), Mitra the light which proceeds
therefrom.
Ethically the two gods were probably
differentiated in the Indo-Iranian period, Varuna
being the supreme upholder of physical and moral
order, Mitra the all-secing witness who guarantees
good faith between

man

and

man.

This is not so

clear in the Vedas as in the early religious poetry
of Persia, where the piace of Varuna is taken by
Ahura

Mazda

(='

Wise Lord,’

the

word

Ahura

corresponding to Skr. asura—a term which in later
Vedie literature means ‘demon,’ but in the Rigveda is applied to gods, more especially to Varuna
and Mitra, and is plausibly suggested to have connoted the possession of occult power).
2. Mithra in Iran.—Among the Iranian peoples
the worship of Mithra attained an’ importance
which it never possessed in India.
The early
history of this worship is very obscure, owing to
the uncertainties which beset the interpretation of
the Avestan texts. From the inscriptions found
by H. Winekler at Boghaz-keui in 1907,‘ especially
the treaty between the Hittite king Subbiluliuma
and Mattiuaza, the son
Mitanni, it appears that

of Tushratta, king of
Mitra, Varana, Indra,

and the Nasatya, or ‘Twins,’ were worshipped in
the district of Mitanni in the 14th cent. 3.c.
Eduard Meyer (‘Das erste Auftreten der Arier in
die Geschichte,’ SBA IV, 1908, p. 14 ff.) regards this
fact as a proof that an Aryan community existed
in Mitanni; in ZBr™ xxi. 203 he suggests that the
Aryans in question were a caste ruling over a nonAryan

people.

It is,

however,

uncertain whether

. 1 These words are connected by etymology with the base *mei,
exchange,’ seen in Lat. com-munis, Goth. ga-mains, M.U.G.
gemein, etc. ; see K. Brugmann and B. Delbriick, Grundrise?,
trassburg, 1897 ff., 11. i. 346, and especially A. Meillet, JA x.

x. [1907] 143-159.
3 Revi ton des Veda, p. 185 f.. in
.
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pantheon,? while Artaxerxes Mnemon
(403-358
B.C.) names as his divine protectors Ahura Mazda,
Anihita, and Mithra (Aré. Sus. a, 4f., Ham. 5f.

(1)

that

the

Gathads

go

back.to

the

time

of the

Prophet himself, and. that this was not later (and
very possibly earlier) than the traditional date (7th
cent. B.C.), and (2) that the Yashts, at any rate

as

regards the metrical portions, are not many
centuries later,? we observe that Mithra is never
mentioned in the former, and was ignored by
Zarathushtra in his reform.
It may even be
possible to go further, and to hold that the
rophet regarded him as a ‘daéva, or demon,
whose worship was to be banished from the pure
faith. In Ys. xxxii. 10 we hear of the teacher of
evil who ‘declares that the Ox and the Sun are
the worst thing to behold with the eyes,’ which
may perhaps refer to the nocturnal sacrifice of the
bull by Mithraists ; and it is also possible that the
Ox-Creator (Géush-tashan) named in Ys, xxix. 2
was a@ substitute for Mithra devised by Zarathushtra.
These are only conjectures;*
but we
shall find in later Mithraic ritual abundant proofs
of the survival of primitive conceptions such as
Zarathushtra endeavoured to eradicate.
It is not
necessary here to discuss the difficult questions
regarding the measure of success attained by the
Prophet’s reform and the origin of the countermovement

(perhaps

Magian)

more primitive worships.
tioning,

however,

that

which

restored

It may be worth

in

the

Persian

the

men-

calendar,

which there is reason to think (on astronomical
grounds) was introduced _into. Cappadocia by

Darius 1.,4 the

names

of the months

are

derived

from divine names, which include those of Mithra
1 Cf, also the names McGpoBapldvys (Corn. Nepos, Datam. vi. 3.
Diod.

Sic. xv. xci. 5), McOpoPoutdvns
(Diod. xvi
xxl. 3; Arrian,
nab. x. xvi. 3), Merpa epyns (Nicolaus Damasc. FG iii. 363),
MiOporavorns (Plut. Themist. 29), Mc@pavorns (Arrian, Anad,
ut. viii, 5), etc. (F. Justi, Jran. Namenbd., Marburg, 1895, pp.
08 f., 213, 216f., and esp. Cumont, Teztes, ii. 76-85, 464-466).
b
A Popular account of the present state of the question will
ee found in Tt Moulton’s 2 arly Religious Poetry of Persia,
”
detai
further
and
Ze,
Early Zoroastrianism,
is in the same author's

$ Moulton,

Early

Zoroastrian:

*See excursus, 3. p. 430 ff.
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MITHRAISM
(but not Andhita) and the six Amesha

Spentas

(or Amshaspands), which are among the most
characteristic features of Zoroastrianism properly
socalled. For our knowledge of Mithra-worship
among the Persians we naturally
turn to the
Mihir Yasht (Yt. x., Eng. tr. in
SBE xxiii. [1883],
by J. Darmesteter, more accurately in German by
F. Wolff, Avesta .. . iibersetzt, Strassburg, 1910,

Pp. 198-221),

The opening lines of the poem show

clearly the high position enjoyed by Mithra,
although, as a
yazata (‘adored one’) he stood
technically on a lower level than the six Amshas-

pands of

‘Thus
created
created
myself,

Zarathushtra’s creed.

spake Ahura Mazda to the holy Zarathushtra : When I
Mithra, lord of wide pastures, then, O Spitama, I
him as worthy
of sacrifice, as worthy of prayer as
Ahura Mazda’ (Yt. x. 1).

The Yasht speaks with no uncertain voice either
of the physical
or of the ethical character of the
‘od

s

’

:

‘The first of the spiritual Pazatas, who rises over the
Mountain! before the immortal sun, driver of swift horses ; who
foremost attains the gold-decked, fair summits, whence he
surveys the whole dwelling-place of the Aryans, he, the most
mighty ’(Y¢. x. 18).
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ritual of Mithra-worship the Vash tells us little;
haoma (g.v.) and milk were offered to him in

libation;

and

the Mazdayasnian

is bidden

to

Mithraism.—(a)

In

sacrifice ‘beasts small and great, and birds that
fly and to Prepare himself for the sacrifice by
ablutions and penance (Y¢. x. 119-122).) :
4. External

influences

on

Babylonia.— The picture thus sketched — and
nothing essential would be added by drawing on
the later portions of the Avesta or the Pahlavi
texts—is in many ways very different from that of
Mithraism as known to us from the inscriptions
and monuments of the Roman
period, and the
problem of accounting for the difference is one
which the evidence at present available does not
enable us to solve.

. It is, however, clear that the

transformation was due partly to Babylonian
influence, partly to contamination with beliefs
current in Asia Minor.

The

former

influence, no

doubt, began to exert itself at an early date, since
the confusion

of which

Herodotus

was

guilty,

in

identifying Mithra (as a supposed female divinity)
with
Ishtar, and the coupling of Mithra with
Aniabita (¢.v.), who, in spite of her associations
_ This is clearly neither the sun himself nor any with
the
was a goddess of an easily recogindividual object, but the heavenly light in nized SemiticOxus,type,
to a close rapprochement
general, and it suits well with the recurring between Persian and Point
Babylonian cults. The most
ormula of the hymn:
important feature of later Mithraism, due to
‘To Mithra, the lord of wide pastures, we sacrifice, the truthChaldean influence, was the prominence of astroking, eloquentin assembly, the thousand-eared, the shapely,
latry. There is nothing to show that this was a
myriad-eyed, the exalted, (lord of) the broad look-out, the
strong, the sleepless, the vigilant’ (Y¢. x. 7, etc.). .
.
feature of early Iranian religion, whereas we know
Here the ethical and the physical are already that the observation of the heavenly bodies and
combined ; and in the second stanza of the hymn
the belief in their influence on the affairs of men
the god and the ‘promise’ or ‘compact’ over were of great.antiquity in Babylonia.
When,
whose fulfilment he watches are almost identified ; therefore, we find the busts of sun and moon and
for Zarathushtra is. thus addressed by Ahura
the circle of the zodiac. standing features in
Mithraic monuments, we can have no doubt as to
Mazda:
Le
.
:
Lo!
‘Break not the compact [mithrem), whether thou make it
with the faithless or with the righteous fellow-believer, for
Mithra stands for both, for the faithless as for the righteous.’

Throughout the Yasht the invincible might of
Mithra is invoked against the mithradruj, which
may be translated either ‘deceiver of Mithra’ or
‘promise-breaker.’
It is‘ this
guardianship of
truth and good faith that gives Mithra his special
character; but he is also invoked, like other
divinities, as the protector of the needy, ‘whom the poor man, who follows the teaching of righteousness, when wronged and deprived of his rights, with uplifted
hands invokes for help’ (Yt. x. 84), and his aid is sought ‘in
both worlds, in this world of the
ly, and in the world of the
spirit’ (15, 93).
.a
.
.
.

The last trait may remind us that among the
functions of Mithra was that of assisting the
souls of those departed in the faith on their
journey to Paradise. .
He is implored to ‘be present at our sacrifice, come to our
libations . . . bear them for atonement, lay them down in the
mo
_
:
House of Praise’ (Yt. x. 32).

It is natural, therefore, to find as his companions
Sraosha (‘obedience’) and Rashnu (‘ justice’), who,
in later Zoroastrianism,” are found beside Ahura
Mazda in the Final. Judgment.
In the Yasht,
however, they figure as his henchmen in the
great
straggle between the powers of light and
darkness.
Lo
,
* Mithra strikes terror into them, Rashnu strikes a counter-

fear into them, Sraosha drives them together from every side
toward the protecting angels’ (Yt. x. 41).
:

Throughout the
eminently a god
especially fitted to
the favourite deity

poem Mithra appears as preof battles; he was, therefore,
become, as he did in later times,
of the Roman soldier. Of the

1 Hara berezaiti is the name elsewhere applied to the peak
upon which ‘Ahura Mazda the Creator fashioned for Mithra a
dwelling where is neither night nor darkness,
nor chill wind,
nor hot, nor death-dealing sickness, nor pollution wrought by
demons, nor do mists rise thereon’ (Yt, x. 50). To the Iranian
.
.
.
this meant Mt. Alburz.
2See'L. ©. Casartelli, PAtlosophy of the Mazdayasnian
Religion under the Sassanids, Bombay, 1839, pp. 79-81 ; Dhalla,
Zoroastrian Theology, p. 239. ; Cumont, Teztes, i. 37.
.
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the ultimate

source

of this

element;

nor

can

it

be questioned that the elaboration of a body of
doctrine, expressed in ‘and through myth and
symbols,

also

took

place

in

the

Farther

East,

although the details of the process escape us. We
can say no more than that the dualism of Iranian
religion farnished a clue both to the cosmic process
and to the destiny of the individual soul, and that
the results which flowed from the doctrine were
worked out in detail on the banks of the Euphrates.
The brief account of Zoroastrianism given by
Plutarch in the de Iside et Osiride? shows us
how far the Magians had already carried the transformation of the simple Persian faith into that
which meets us in the Bundahishn and other
Pahlavi texts of the Sasanian era, and enables us
to rely on these to some extent for the interpretation of doubtful details in the evidence. Essential
features are: (1) the separation in the material
universe of the province of Ahura Mazda, ‘withdrawn beyond the sun as far as the sun is from the
earth,’ from that of Angra Mainyu, the prince of
darkness, and the intermediate position of Mithra,
the pecirys; and (2) the doctrine that the

soul isa

divine spark of light descending from the highest
heaven and acquiring a gross and earthly envelope
which taints it with corruption and makes its
existence on earth a continual struggle with the
ower of evil. The moral consequences of this
Noetrine, particularly the inspiring conception of
Mithra, the Mediator, as at once the commander
under whom the individual shares in the fight
against the prince of darkness and the Redeemer®
who
grants to his faithful servants final deliverance
from the body of death, followed

by the return of

TAt the close of the Vasht (x. 145; cf. 118) Mithra and Ahura
are jointly invoked, just as Mitra and Varuna are in the Vedic
hymns.

2Ch. xlvi.f.
$In a Manichzan Turfin fragment Mithra is designated ag

*redeemer and benefactor’ (boztdr tid zvdbar, O. Salemann,
Manichaeische Studien, i. (Petrograd, 1908] 4 d, 2 (p. 6D.
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over the Turanian.’. Naturally
Eastern dynasties which sprang
from the wreck of Alexander's empire were anxious
to secure this token of legitimacy, and were therefore fervent worshippers of Mithra, ‘the spiritual
Yazata' who. rides through .all.the Karshvars,
prevathe Avarend’ (Yt. x. 16). The
bestowing
Jence of this conception is but thinly veiled by the

victory
‘the purified ‘spirit to the sphere from which it which gives
be’ characteristically enough, the Near
came, we may believe to

Chaldea we shall attribute the
Tranian; to
elaboration of the astrological dogmas connected
with the influence exercised by the planets upon
the soul in its passage through their spheres, and
the prominence given to the conception of. Destiny
as revealed in the unchanging order of the heavenly
process, carried on throughout unending time diseuise which the Avarend attained.among halfIt was
Fatal- Hellenized Asiatics as the Téxy Bactkews.
(zrvan akarana in later Zoroastrianism).
ism was the necessary corollary of these doctrines ; doubtless at the courts of these mushroom monarclis
but its acceptance in‘ theory did not prevent that the: Hellenization of Mithraism, which was
Mithraism from becoming an intensely practical the indispensable condition of its further diffusion,
creed, full of stimulus for the activity of the was brought about. In this respect our most
‘ instructive monument is the enormous cairn set up
pet
:
individual. .
*(b) In Asia Minor.—It is much more difficult to by Antiochus I. of Commagene (69-38 B.C.) on the
say what was the effect ‘upon Mithraism of its tumulus of Nimrid Dagh, on either side of which
diffusion throughout Asia Minor.?, We have no was a terrace with identical series of five statues.!
contemporary evidence for the stages by which These, as the king tells us in his inscription,
this took place, but it is at least probable that the represented (1) Zeus-Oromasdes (= Ahura Mazda),
later

Achemenian

kings, whowere, as we have seen,

ardent votaries of Mithra and Anahita—Artaxerxes
Ochus is said® to have erected statues of the
goddess in many places—established the worship of
portions of their
these divinities in the outlying
It was not long before they became
dominions.
assimilated to those which were

indigenous

to the

land; Anahita was readily identified with the
Great Mother whose worship wasso deeply rooted in
Anatolia (see art. MOTHER OF THE Gops), and thus

the way was paved for an alliance between Mithra
and Cybele (g.v.). Mithra himself took the shape
of Men in Pontus (see below), and was assimilated
in art with Attis (g.v.), in spite of the profound
differences of nature and function between the two.
More than this we can hardly say, for the primitive features

of Mithraic

ritual, to

be considered

later, were not necessarily borrowed, but may go
back to Iranian antiquity.’ .The : taurobolium,
however,is believed

by

Cumont

(i. 334 f.) to have

been taken over by Mithraism from the cult of
the Great Mother. The propagationof Mithraism
in the West had its political as well asits religious
side. One of the earliest conceptions of- Iranian
religion was that of the ‘ glory,’ or hvarend.* ‘This
was conceived as a kind of mystical effulgence or
aureole derived from the heavenly light, and
possibly borrowed some of -its features from the
widely diffused conception of the external soul.
In the story of the Fall, embodied for the Iranians
in the myth of Yima, sin entailed the loss of this
precious talisman;'and in -the Jfithir Yasht the
dush-hvarend, the of evil glory,’ is the man who

‘thinks that Mithra sees not all his evil deeds and
lying’ (Yé..x. 105). But the Avarend-was more
especially the talisman of the royal house of Iran,
and as such is the main subject of an entire Vashi
(Y¢. xix.), which deals with those who have or will

possess it, beginning with Ahura Mazda himself
and ending’ with Saoshyant, the future deliverer of
giving in the main,:as
the world from evil, but
Darmesteter points out (SBE xxiii. 286), ‘a short
history of the Iranian monarchy,’ an abridged
Shih Namah.’ Historically, therefore, the hvarend

is the token of Iranian kingship and the talisman

1 * Astral theology’ as a system is foreign to the Avesta; the
worship of Tishtrya (=Sirius), to whom
Y¢. viii. is addressed,
forms no real exception to thisrule. Of the constellations only
the Great Bear is mentioned in this hymn (¥%, viii.12). .
2 That Mithraism came to Asia Minor from Semitic sources is
proved by the Graco-Aramaic bilingual inscriptions of Cappadocia,in one of which (from Rhodandos) a Persian records how
he éudyevore pidpn (Comptes rendus de Vacad. des inscriptions,
1908, p. 434), anda 0 (as Cumont points out) by the fact that the

form Mayoucatot is a transliteration from the Aramaic.

3 Clem. Alex, Protrept.6.
~~
noe
.
4The word appears in the compound names which the
Greeks wrote Treaa-dépyys, Paprd-Bafos, etc. Cf. for other
names Justi, pp. 90-98, 178, 181f., 493. On the ‘glory’ itself
see especially E. Wilhelm, ‘Hvarené,’ in Sir Jamsetjee Jejeebhoy Madressa Jubilee Vol., Bombay, 1914, pp. 159-166.

(2) Apollo-Mithras-Helios-Hermes, (3) ArtagnesHerakles-Ares
(= Verethraghna, ‘victory’); (4)

Commagene, (5) Antiochus himself; of the last
the king says that by setting up the fashion of his
own form
he has. ‘caused the honour of ancient
deities to become

coeval with

a new

Tixy.’

The

identification of Mithras with three Greek divinities illustrates the elastic methods of syncretism;
Hermes is probably chosen as the guide of souls in
the world beyond
the grave,? and, at the same
time, it may
be, with allusion to the
planet
assiened to him (in common with Apollo) by the
Greeks, since Antiochus was a convinced astrologer
and has left’ us his horoscope in relief on the
retaining-wall of the terrace; yet Mithras is also,
as so often Jater, identified with the sun himself.
Antiochus’s father, it may be added, was one of
the numerous bearers of the name Mithradates ;
and another of the reliefs shows Antiochus clasping
the right hand of Mithras, represented in Persian
costume with the radiate nimbus.
This grouping
of the god with the ruler whom he protects is a
motive which recurs in various quarters, especially,
as M. I. Rostowzew*
has shown, in Scythia.: On
the coinage of .Trapezus (Cumont,
il. . 189-191)
Mithras, in Persian costume, appears on horseback

—in one instance flanked by the figures of Cautes
and Cautopates (see below);

hence we

are able

to

recognize him in the mounted divinity (generally
trampling on a prostrate foe) represented on various
works

of art found in the tumuli of the

Scythian

princes in the Caucasus and Southern
Kussia,
A notable example is the silver rhyton from
Karagodeuashkh,‘ where’ Mithra, holding sceptre
and drinking-horn, is faced by a Scythian prince,
also mounted, who uplifts his right hand in the
gesture of adoration.

Sa

eee

-§., Contact with Greece and Rome.—It was in
Asia Minor that Greek art. was enlisted in the
service of Mithraism and created the sculptural
types which were diffused throughout the West
and form the chief source of our knowledge of the
cult. The group of Mithras the bull-slayer, to be
described presently, though ultimately inspired by
the bull-slaying
Nike of the Athenian acropolis, is
manifestly the creation of a Pergamene artist, and
adorned every sanctuary of Mithras.
In spite of
this fact, however, it is to be noted that Mithraism
never became’ popular in Greek lands; it is not
found, ¢.g., at
Delos, where so many foreign cults
flourished: in the Jater Hellenistic age, and its
‘ 1¥or this inscription see K. Humann and 0. Puchstei
Reisen in Klein-Asen und Nord-Syrien, Berlin, 1800, p. 262 aM
and cf, Cumont, ii. 89-91, 187-189.
:
2 Cf. the dedication ‘Deo invicto Mithr~a Mercurio’ found at
Stockstadt together with a statuette (F. Drexel, Das Kasteld

Stockstadt, Heidelberg, 1910, p. 86; Cumont, Afystéres3, p, 146).
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MITHRAISM
traces are rare (and generally of Imperial date)
throughout the Hellenized East, in Syria, Egypt,
ete.
Even in the 2nd cent. a.p, Lucian writes of

Mithras as a barbarian god, ot8¢ edAyvltur 73 puri

(Deorum Cone. 9).

©

:

|.

Ce,

:

The cult of Mithras is said by Plutarch (Pomp.
24) to have been brought to Rome by Cilician
pirates taken captive in 67 B.c., and there is no
reason to doubt the statement; but it certainly
failed to achieve the
popularity already attained
wy some other Oriental religions until almost the
close of the Ist cent. after
Christ, for the earliest
Mithraic inscription as yet found in Rome was set
up by # freedman of the Flavian dynasty (CIL vi.
732=Cumont, ii. 105 f.), and, although the British
Museum contains a, statuary group of Mithras and
the bull dedicated,by a slave of Ti. Claudius
Livianus, prefectus
pretorio in A.D. 102 (Cumont,
ii, 228; cf. 106), Mithraic monuments and inscriptions do not become common in the West until the
Antonine period.
.
oa
a
.6, Diffusion in the Roman world.—(a) By the
army.—-The diffusion of Mithraism was largely the
work of the army.

‘ Pontus,

Cappadocia,

Comma-

gene, and Lesser Armenia—precisely those regions
in which the specialized form of the cult had been
developed—were recruiting-grounds largely drawn
upon by the Romans, even while as yet only clientkingdoms of the empire, and

still more when they

were annexed and
became provinces. During the
Parthian wars under Claudius and Nero a consider_ able Oriental element thus entered the service of
Rome, largely as auxiliaries, but also in the legions.
Whether or no the soldiers of the Third Legion
who saluted the rising sun at the second battle of
Betriacum (A.D. 69) were Mithraists, it is at least
certain

that

the

Fifteenth,

which

served

in

the

Parthian wars of Nero and was transferred by
yecpasian to the Danube, brought the cult of
Mithras to its camp at Carnuntum in A.D. 71.
Another important centre of the cult in the same
region was
Aquincum, the headquarters of Legio 11.
Adjutrix, founded by Vespasian from the sailors of
the Ravenna

fleet, who, as freedmen, were doubt-

less in many instances of Oriental birth. But the
wide spread of Mithraism on the frontiers was
Jargely due to the auxiliary corps—ale and cohortes
raised in the East under the Flavian and succeeding dynasties and_used to garrison the line of the
Danube and the Rhine or the Vallum in Northern
Britain.
Except for a relief found in London
(Cumont, ii’ 389f.), all the Mithraic monuments
and inscriptions found in Britain belong either to
the legionary camps at Isca (Caerleon-on-Usk [CIZ
vii.

99=Cumont,

ii.:160))

and-Eboracum

(York

[Cumont, ii. 391f.]) or to the forts on or near the
wall, such as Borcovicum (Housesteads (CIZ vii.
645-650=Cumont, ii. -161,.393-396]), Amboglanna

(Birdoswald [CZZ vii. 831=Cumont, ii. 162]), Bremenium (Hitch Rochester [(CILZ vii. 103=Cumont,
ii. 162]), Vindobala (Rutchester [Cumont, ii. 392 f.),
and

others.

So,

too,

in

the Two

Germanys

the

sanctuaries of Mithras (with some few exceptions?)
are found either in lerionary camps, such as Vetera
Castra, Bonna, and Moguntiacum (Cumont, ii, 389,
385f., 381-383), or in the forts along the limes
Germanicus, where they are lacking in none of the
rineipal posts
— Butzbach, Friedberg, Saalburg,
Hedderhaim,
Grosskrotzenburg,
sterburken,
Béckingen, Murrhardt (i. ii. 354-360,
472 f., 362381, 351-354, 348-351,

already

mentioned

154), and

others.

the military

Carnuntum and Aquincum,

‘We have

settlements

of

on the Upper Danube,

as centres of Mithraism; the same might be said
of practically every important post on that river
down to its mouth—e.g.,° Vindobona, Brigetio,
‘Four

p.T66a),

out of twenty-six, according to Toutain

wot,

:

(see below,

Lote
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Viminacium,

Oescus,. Durostorum,

and

Troesmis

(35..i. 363, ii, 329, 275, 130, 489f., 272), to name
the principal centres.
In Africa also the camp of
the Third
Legion at Lambeesis, and several military

posts, such as Mascula and Sitifis (id. ii. 168, 170,
405 f.), have furnished Mithraic monuments ; and

in the countries where traces of Mithraism are
relatively rare they are often found in the colonies
of veterans—e.g., Emerita (Merida) in Spain? (ib.
ii, 166) and Patra in Greece. .
‘
ve

.(b) By slaves.—Next in importance to the army,
in the diffusion of Mithraism, came the slave

population employed by the State, the municipalities, or private individuals.
The first’ class
comprises more especially the employés of the
custom-houses and the State-properties, such as
mines and quarries. Thus in the Danubian provinces, especially Dalmatia and the Pannonias, the

stationes of the customs-barrier at which the
vectigal Illyrict was levied have’ furnished a
number of Mithraic
dedications, due to slaves
and freedmen in the public service, ‘several of
whom bear Greek names and were, therefore,

doubtless natives of the Eastern provinces. Again,
the presence of numerous Mithraic monuments in
Noricum (id. ii, 150-152, 335-339, 472) is accounted
for, not so much by the military occupation—
though the station of Commagene, which clearly
takes its

name from

an auxiliary regiment, forms

a natural exception—as by the mines owned by the
State in that province,
In Italy the servi publici
of the municipalities contributed largely to the
spread

of the religion.

At

Sentinum,

which

has

yielded an inscription (CZZ xi. 5737=Cumont, ii.
121) givinga list of thirty-five patroni of a Mithraic
congregation, the slaves and freedmen of the municipality figure side by side with tngenui; at Nersce
a slave employed as arcarizs restored a Mithreenm
(CIZ ix. 4109 f.=Cumont, ii. 120). It goes without
saying that private slaves—especially in the households of the wealthy in Rome itself—played a large
part in the spreading of Mithraism. .
Lyle
- (ce) By trade-routes.—We may in part trace to
imported slaves the spread of Mithraism along the
trade-routes which were in communication by sea
with the Eastern Mediterranean, though doubtless
the merchants themselves were often worshippers
of Mithras. Thus in the African provinces, apart
from

the military

stations

only traces of Mithraism

mentioned

above, .the

are to be found in such

coast towns as Cesarea, Cirta, or Rusicade (Cumont,

ii, 171, 168, 170, 406 £.); in Southern Gaul we can
trace by the presence of Mithraic monuments the
spread of the cult on the trade-route which followed
the
valley of the Rhone and in the towns of Nar. bonensis, which. were always open to transmarine
influence from their nearness to Massilia; and
Aquileia, whence the trade of the Mediterranean
found its way into Central Europe, was itself both
a centre of Mithraic' worship and a stage in its
further diffusion.’ It is thus, ¢.g., that we must
explain the remarkable prevalenceof Mithraic
monuments in the upper valley of the Adige and
on the Brenner route'to the Upper Danube, as
well as on the North-Eastern route via Emona and
Poetovio... No
province of the empire is richer in
remains of Mithraism than Dacia, where all the
rincipal sites—Sarmizegetusa,

Apulum,

Napoca,

otaissa, etc. (Cumont, ti. 131-139, 280-306, 308319)—have furnished material of this kind.
We
can hardly explain this entirely by the influence of
the army which occupied Dacia and the neighbouring Danube provinces, and are forced to conclude
that among the settlers planted by Trajan in the
lit may.be noted that an officer of the Seventh Legion

dedicated an altar in this sanctuary (L’Année ‘¢pigraphique,
1905, no. 25). The finds have recently been published fully by
Pierre Paris (RA if. (1914) 1 f.)..
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province and drawn ‘ex toto orbe Romano’ (Eutrop.
Orientals who brought with
6) were man
them their native faiths, among which the worship
position.
of Mithras soon assumed a commanding
7 Geographical and social distribution.—The
geographical distribution of the monuments of
fithraism may most easily be grasped by an examination of the map which accompanies Cumont’s
volumes, upon which the sites, when they have

viii,

been found, are marked

It will be seen at

in red.

places and districts of
been made, traces of

a glance that, except in the
_ which mention has already

the cult are few and far between.
in Western Gaul, and in Spain,

In Greek lands,
taken together,

the sites where its monuments have been found
may almost be counted on the fingers. - Hence
Toutain } has argued that the cult of Mithras never
became widely diffused in the West, outside the
army and certain regions in direct communication
that the notion

with the East, and

that it wasat

one time not far from achieving the triumph which
was reserved for Christianityis much exaggerated.
Toutain leaves out of account Rome and Italy—
which makes his presentation of the evidence oneBut

sided.

he

endeavours

to reinforce

his argu-

ment by a consideration of the social condition of
He points out with
the adherents of Mithraism.
justice that the dedicators of votive sculptures and
"the builders or restorers of Mithraic sanctuaries are
very largely drawn from the official classes and
provincial ‘governors, ‘military’ commanders, or
procuratores, etc., employed in the civil administration. As early as the age of the Antonines we find
the votaries of
legati and tribuni militares among

through
naturally taken to indicate seven grades and
this
which the neophyte passed in succession3
The inscriptions
is confirmed by other texts.
f=
found in a Mithreumin Rome (CIE vi. 749
Cumont,

ii. 93f.) mention ceremonies described by

the words ‘tradiderunt hierocoracica, leontica,
patrica’; the adjectives clearly
persica, heliaca,
correspond with five of the grades mentioned by
We find also ‘ostenderunt (or tradiSt. Jerome.
derunt) cryfios(chryfios).’"?_ The last word seems to
substituted

to xpégios, and has been

be equivalent

for the corrupt nympAus in the text of St. Jerome.
The title pater (or pater patrum) for the highest
ade is common in inscriptions ; and a passage of
orphyry refers as follows to the others:

peréxovras ray abtiy dpylay pictas Adovras xadeiv,
rots Hey
Te TOV
rag St yuvaixas vaivas, tous 88 umnperovvras Kdpaxas emi
6 Te
warépwy «.- aerot yap Kai iépaxes otro. mpocayopevovTas:popodas
Sduv
as
wayTosar
as
wepirider
farwy
Tapadap
Ta AeovTixa
:
(de Abstin. iv. 16).

We

infer

that

that initiation

the

into

xépat was

the

a low

mysteries

grade,

and

proper began

with that of leo (cf. rots 7& Acovrixd pvoupevors (Porph.

de Antro Nymph. 15]). The mention of women
called fava stands alone; it has been proposed to
read Aealvas, and some confirmation may be found
in the discovery of a tomb at Ca in Tripoli in
which

a» husband

and

wife were

buried

and

de-

scribed as leo and lea (Comptes rendus de l’'acad. des
inscriptions, 1903, p. 357 ff.). For the ‘ eagles’ and
“hawks? independent evidence is not forthcoming,
unless two inscriptions from Lycaonia which men-

tion derof are Mithraic (cf. Bonner Jahrbiicher, 1902,
p. 12). - Porphyry, it will be noticed, speaks of

Mithras; in the reign of Commodus, M. Valerius
Maximianus,
povernor of Dacia,’ dedicates an

disguises worn by the deones. In the
the animal
Questiones veteris et novi testaments falsely attributed to St. Augustine (PL xxxv. 2348) we read
how ‘some flap their wings like birds and imitate

Cumont, ii. 133); under Septimius Severus, Cc.
Julius Castinus, governor of Pannonia, consecrates
an altar to Mithras (CJL iii. 3480
= Cumont, ii. 141),

of lions’; and the passages quoted are

offering to ‘Sol

invictus Mithras’ (CZZ iii. 1122=

and the number of similar instances is multiplied
in the 8rd

cent.

after Christ, while

imperial

pro-

curatores in Noricum and Dacia follow their
example.
It would be natural to infer that
Mithraism was at least favourably regarded by

the government; and, in fact, we learn from the
Historia Augusta (cap. 9) that Commodus was
initiated into the mysteries, while an inscription of
the age of the Severi (CIL vi. 2271=Cumont, ii.
100) mentions a ‘sacerdos invicti Mithrae domus

Augustanae,’ and the largest Mithraeum at present
known was discovered in 1912 in.the Therma of
Caracalla; in this was found an_ inscription
‘in
honour of Zens-Helios-Sarapis-Mithras,? and. this
unusual identification is explained by Caracalla’s
special devotion to the Egyptian divinity. This
imperial patronage goes far to explain the popularity of Mithras-worship in the 3rd cent. ; it also
accounts for the fact that, though by no means
confined to the

public services, military and civil,

it was mainly found among their members and
took no general hold on the population of the
western

provinces,

so

that

the

withdrawal

of

imperial favour was a fatal blow.
8. Grades of initiation.—Our knowledge
of the
doctrines and ritual of Mithraism is largely drawn
from the inscriptions and monuments discovered in
the Mithra, to the interpretation of which something is contributed by ancient texts, especially
those of Christian apologists. The most important
of these is a passage of St.

Jerome (Ep. evit.), who

describes the destruction of a ‘cave of Mithras’
and the ‘monstrous images’ used in the initiation
of the votaries, who are enumerated as follows:
Coraz, Gryphus (MSS nunphus or
nymphus), miles,

leo, Perses, heliodromus, pater,

These names are

1 Les Cultes patens dans Tempire romain, il. 1442.
2 Notizie degtt Scavi, 1912, p. 323.

.

the voice of the crow;

others roar after the manner

strikingly

illustrated by a relief found at Konjica, in Bosnia,
carved on the reverse of a slab which shows the

usual subject of Mithra the bull-slayer (see below).

In the centre of the scene are two figures reclining on a
couch, in front of which is a table with four loaves marked with
On
a cross; beside the table are seen alion and a bucranium.
either side are two figures; on the left a xdpaf, i.e. a man
wearing the mask of a crow, and a ‘ Persian,’ distinguished by
his dress; to the right a deo, wearing a lion’s mask, and a figure
It will be
the upper portion of which is unfortunately lost.
that the miles of St. Jerome does not appear in the
noticed
other sources—though the use of the term in Mithraism is confirmed by a passage of Tertullian (de Preeser. Weer, 40) and b:
us in two inscriptions from Wiesbaden (CI.
the title m:
xiii, 7570, 7571), in Greek -otparwrys evoeBys (inscription of
Amasia, Recueil des inser. du Pont, Brussels, 1910, 108), It is
possible, therefore, that the mutilated figure of the Konjica
relief represents the cryfius, and that the mtles, though he
to the rank and file of Mithras’s soldiery, was not
belonged
He was, however, initiadmitted to partake in the mysteries.
by Tertullian (de Corona, 15); a
ated by a ceremony described
placed
crown was set before him, tnterposito giadio, and then
on his head, but removed by the neophyte, who exclaimed
‘ Mithras is my crown.’

In the passage previously quoted Tertullian
speaks of a soldier of Mithras as ‘ branded in the
forehead’; and the xaveets puorixal of which Gregory
of Nazianzus

speaks

(Orat. iv. 70 [PG xxxv. 592})

may refer to this.
Tertullian (de Bapt. 5) also
mentions a Mithraic purification ‘per lavacrum’
resembling the rite of baptism; and it is to be
noted that the Mithrzea which have been excavated
either contain natural springs or have water specially laid on. Of the ceremonies which accompanied
the higher degrees of initiation we know little;
Porphyry (loc. cit.) tells us that the Zeo had both
hands and tongue purified with honey, which was
also used in the initiation of the Persa. In the
passage quoted above Gregory of Nazianzus mentions the Bdeavo: to which the initiates were sub1 A relief from Aréer, now at Sofia (ARW xv. [1912] pl. i. 4),
shows a kneeling
figure wearing the ‘Phrygian’ ca’
artl
hidden by a veil eld by two other figures.
ostowzew p. 53)
explains this with reference to the phrase quoted in the text.

.
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jected; and his commentator Nonnus (PG xxxvi.
989, 1009, 1012) enlarges
‘on this topic and speaks
of ‘eighty punishments’ by water and fire, frost,
hunger, thirst, and journeyings, in an ascending
scaleof severity. These may to some extent be
imaginary; but it must.be remembered that the
Mihir
stripes.

Yasht (§ 122). speaks of ablutions and
Tertullian (de
Prescr. Her. 40) uses the

phrase ‘imago resurrectionis,’ which suggests a
simulated death ; and the biographer of Commodus
tells us that the emperor ‘sacra Mithriaca vero
homicidio polluit.?? ‘Thus the little that we know
of the Mithraic rites of initiation shows that they
were of a type well known in primitive religion,
and carry us back to a stage far earlier than the
developed theology of later Iranian times.
Nor
can we say more of the rites in which the initiates
partook; Christian writers found an analogy
to
the eucharist in the Mithraic communion of Tread
and water (pros xa2 wrorjpiov Udaros [Justin, Apol. i.
66), panis oblatio [Tert. loc. cit.]), which seems to
be represented on the Konjica relief.
9.
Sanctuaries, ritual, and monuments.
— The
central act of worship
in Mithraism, however,

appears to have been the
sacrifice of the bull, the
prototype of which was the slaying of the bull
y Mithra himself, represented in relief in every
Mithraic sanctuary.
These places of worship were

described by the term speleum (CIL iii, 4420=

Cumont, ii. 146), for which we also find erypta
(CIL iii, 1096
= Cumont, ii, 182) and antrum (CIL
vi. 754=Cumont, il. 94), and were often established
in natural

caves

or grottoes, as, ¢.g., on the north

eg.,

Mithreum

slope of the Capitol at Rome, beneath the church
of Araceli, As a rule, however, the place of the
grotto was taken by a subterranean crypt, approached by a stairway; the chapels attached to
private houses were naturally placed in cellars—
the

below

the

church

of

San

Clemente in Rome.
It should be noted that the
Mithrea are never of great size, and, where the
adherents of the worship were numerous, the
number of spel@a was multiplied. Thus Ostia possessed five, Aquincum at least four, and Carnuntum
three sanctuaries. _The more elaborate examples
show a fore-court, or pronaos (the term is used in
CIL xiv. 61), leading to a small chamber, whence
the staircase descended to the crypt in which the
mysteries were celebrated. This was traversed by
a

central

passage,

on

either

side

of which

were

odia about six feet broad with inclined surfaces.

Whether,

as

Cumont

supposes,

the

worshippers

knelt upon these, or reclined upon them while
partaking of the ceremonial banquet, it is hard to
say. At the extremity of the crypt, which often
took the form of an apse (called exedra in CIZ iii.
1096), was placed the relief of Mithras and the bull,
often accompanied
figures of
Cautes

by other sculptures, such as
and Cautopates or the lion-

headed Kronos.
oo
The symbolism of these monuments
of interpretation, and

ancient

.
is not easy

texts help

In the central scene, the type of which

us little.

(as was

mentioned above) was certainly fixed by a Pergamene artist, probably in the 2nd cent. B.c., Mithras,
clothed in the conventional costume which in Greek
art signified the Oriental, places his left knee on

the back of a bull, and, seizing its horn (or muzzle)

with the left hand, plunges a

nife into its throat.?

The scene of the action is a cave, the prototype of
the speleum, which sometimes contains plants or
1 Vita Commodi, ix. 6.

The statement of Socrates (HE iil. 2)

that human sacrifices were offered in Mithraism is unworthy of
credence. ©
2 In the best examples Mithras wears an expression ot pathos,
as though he were the unwilling instrument of heaven; A.
:Ixvi. [1913] 538) suggests that this is because
Loisy (RHR
god and victim are, in a sense, one; but this seems fanciful.
The ‘Alexandroid’ type wsed by the artist was a ‘romantic’
.
creation.
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even trees. A scorpion fastens on the testicles of
the dying bull, while a dog, and usually a serpent
also, drink

the blood which

flows from

the death.

wound. A crow is almost always present, perched
either on Mithras’s mantle or on the edge of the
cave. Finally, we have a significant detail in the
ears of corn in which the tail of the bull terminates
(or which, in some instances, spring from the
wound).

In interpreting

the scene we must

also

take into account a second representation with
which the reverse of the slab is decorated at
Heddernheim (Cumont, ii, pl. viii.). Here Mithras
stands beside the body of the slain bull, holding a
drinking-horn in his left hand and receiving from
the hands of the sun-god a bunch of grapes.
On
either side are the figures of children holding
baskets of fruit; in the background a radiate cap
is planted on a pole; and in an upper register we
have a scene in which a central figure, unfortunately defaced, is surrounded by animals (dogs, wild
boar, sheep, ox, possibly horse). The explanation
of these scenes can hardly be doubtful. We read
in the Bundahishn (esp. xiv. 1) of the bull which
was

the first creation

of Ahura

Mazda,

and

was

slain by Ahriman, but through its death gave birth
to vegetable life on the earth; from its spinal
marrow ‘grain grew of fifty-five species, and twelve
species of medicinal herbs.’
Moreover, its seed
was ‘carried up to the moon, where it was purified
and produced the manifold species of animals’ (7d. 3).
Fromn its blood, again, sprang ‘the grape-vine from
which

they make

the wine’

(id. 2).

Though

we

cannot delinitely trace this cosmogony to earlier
Avestan sources, it is indubitably of great antiquity; and the Mithraic monuments offer a remarkable modification of it.
Here the central
doctrine that the death of the bull was the source
of life, both animal and vegetable, remains the
same; but the killing of the animal is not the act
of the evil spirit, but a sacrifice performed by
Mithras himself, probably acting as the minister
of Ahura Mazda, whose messenger we may see in
the crow.)
The function of the creatures of
Ahriman (scorpion and serpent) is limited to that
of endeavouring to nullify the miracle in process.
But the significance of the scene was not only
cosmological;

it was

also eschatological,

for

the

new creation to which the Zoroastrian looked forward at the end of time was to be heralded by the
sacrifice of a second bull, this time by the ‘redeemer’ (Saosh¥ant) (Bundahishn, xxx. 25). Nor
can we doubt that these myths, like so many others,
were interpretations of a rite older than mythology,
and ‘that the sacrifice of the bull was in origin intended to promote fertility and ensure the annual
renewal of life on the earth, the bull being chosen as
the victim on account of his great generative power.
zo. Myth.—The myth of which Mithras was the
hero and the slaying of the bull the culminating
episode can no longer be reconstructed in its details,
but many of its episodes are represented on the
monuments. The reliefs of the bull-sacrifice are
often enclosed in a framework broken up into small
panels, on each of which an episode of the myth is
shown. The chief of these are the following.
(1) Birth of Mithras from the rock.—On several monuments
the figure of the god is seen emerging from a rock, the ‘ petra
genetrix’ of several inscriptions (CIL ni, 8679=Cumont, ii. 139

ret dh te exer
Gea as Gone hts cle Tike

by the addition of a shepherd or
&
regs io ometantes completed
shepherds who witness the miraculous birth.
(2) Mithras and the tree.—On some monuments the figure of
to
Mithras is seen half-concealed by a tree from which he seems
be emerging, or, again, which he is stripping of its foliage.
birth-scheme,
the
of
variant
a
as
considered
be
The first might

if it did not occur on the same

monuments;

in any

case, it

seems to show that Mithras was on one side a vegetation-spirit.
(3) The archer and the rock.—Mithrag, in Oriental costume,
1 For the crow in Zoroastrian literature cf. Bundahtshn,
xix. 22.
:
uo
:
:
.
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a
The zodiac is also commonly found either as yframework enclosing the scene of the bull-sla
ing or, as in most of the reliefs from the limes
of the
Germanicus, as a border to the upper edge
eleum in- which this takes place. | In addition to
this, the more elaborate reliefs are almost always
decorated with busts of sun and moon, while many
also exhibit the planets, or symbols which represent them.?.' We also find the seasons and the

diecharges an arrow at a rock, from which a stream gushes
out: a kneeling figure receives the water in his hands or re-

freshes his throat.

Sometimes a suppliant kneels before Mithras

:
7
and {mplores him to perform the miracle.
_ A) Mithras and the sun.—Here there is a series of scenes, of
of
investiture
(a)
:
which the following are the most important
the sun by Mithras; the sun-god kneels before Mithras, who
aces the radiate crown on his head with the left hand, while
in the right hand he holds an indistinct object, probably a
drinking-horn; (0) alliance of Mithras and the sun; the two
the right, hand in token of
figures are represented clasping
In the sun’s chariot across the
friendship; (c) Mithras conveyed
winds; and it is beyond doubt that the lion,? the
ocean, represented as a reclining figure in the style of Greek
crater,s and the serpent must be combined with
other
with
(sometimes
sun
the
and
Mithras
of
art; (2) banquet
1t may be
generally holding drinkingthese last as emblems of theelements.
ests); they recline on a couch,
forns, and before them is a small table with viands.
sea (oceanus) and heaven (calus)
the
that
added
is
(5) Mithras and the bull.—-Though the slaying of the bull
are both mentioned on a stele from Heddernheim
never found except as the principal scene, other episodes of
It is clear, therefore, that in
(Cumont, ii. 156).
the legend are often used in the decoration of the side-panels.
boat, the
c mysteries a complete system of
Mithrai
The following are the chief: (a) and (b) the bull in
the
when
scenes,
pull issuing from a gabled building; these two
cosmography was taught; nor can there be any
found on the same monument, are always in juxtaposition; in
doubt of its application to the soul and its destiny.
one case (a relief found at Saarburg in Lorraine) two figures in
The doctrine tP the microcosm, which pervades all
Oriental costume are setting fire to the building ; (c) the capture
diswhic!
scenes,
of
series
of the bull; this is represented In a
the speculations of later antiquity, was popularized
play, first the bull at pasture, then Mithras seizing it by the
y Posidonius, and,
by the Stoics, especially
orns, vaulting on its back and riding on it, and eventuall
together with the astrological doctrines which
either carrying it on his shoulders or, more often, dragging t
by the hind-legs, while its fore-feet hang on the ground; the
accompanied it, was derived from Oriental sources.
last scene seems to be described by the word transvites (CID iii.
It formed part of the common stock of teaching
:
.
.
nos
.
14354, 27 and 28). -imparted to the votaries of the various ‘ other(6) Scenes in which Mithras takes no part,—These are either
simple representations ot other divinities in the form given to
worldly’ religions (of which Mithraism was one)
them by Greek art, such as the unexplained head of the Osterbecame diffused throughout the West from
which
burken relief (perhaps
= Kronos), the figures of the EarthWe
the beginning of the Christian era onwards.
goddess, of Atlas, of
Oceanus, and the three Fates, or scenes in
which Zeus is shown, either receiving the thunderbolt as the
should be able to give a more definite account of
aymbol of power at the hands of Kronos or in combat with the
Mithraic eschatology if we could assume that the
os
.
giants.

No successful attempt has been made to explain
the series of representations just described; the
last

class,

no

doubt,

clothe

in:

Greek

form

con-

be certain

that,

ceptions derived from Persian sources, the iden‘ tification of which can at best be a matter of
guess-work.!

We

can,

however,

whatever the original content of the Mithraic legends, it had been profoundly modified by the astral
religion of Babylonia. * Mithras, as we saw, was
by origin a god of the heavenly light; and it is
possible that his birth from the rock may symbolize
either the appearance of the dawn on the mountaintops or the effulgence of light from the vault of
heaven

there
two

conceived

as a solid dome.

At

any rate,

can'be no doubt as to the meaning

torch-bearers,

dressed

in the

of the

same

Oriental

costume as Mithras himself, who regularly appear
on either side of the scene of the bull-sla; ing, and
are also found at the birth of Mithra.
One holds
his torch ‘aloft,

the

other

lowerg

it,

and

these

actions clearly symbolize the rising and setting of
the

sun,? so

that

Mithras

and

the

torch-bearers

form a triad hinted at in the phrase Mlépas
tpirddovos (pseudo-Dionys. Areop. Zp.’ vii. 2).8
ut the monuments show that the heavenly phenomena played a still more important partin Mithraism.
Mention has been made of the lion-headed
figure of human form, wrapped in the coils of a
serpent, of which a large number have been found
‘in Mithrea. The figure often has four wings and
holds in its hands a pair of keys, or a sceptre and
thunderbolt. ‘The symbolism of the figure would
be easy of comprehension even apart from the fact
that we find the signs of the zodiac engraved on
its body in some instances.
It represents eternal
time, the zrvan akarana

which

became

the chief

‘Mithrasliturgie’ published by Dieterich from the
papyrus (Bibl. Nat. Suppl. Grec.
Paris magical
574)

deserved

This

that name.

document,

com-

mitted to writing about A.D. 300, is in its present
form. part of the stock-in-trade of an Egyptian
magician, and is interspersed with voces magice
and supplemented by directions for its use in the
.The question is
séances of this practitioner.
genuine
whether the compiler made use of a
by the
Mithraic document; this is suggested
opening . words, which may be translated as
.
Lo
ae
follows :
‘Be gracious unto me, Providence and Fortune, to me, who
am writing down these, the first of all traditional mysteries,
and grant immortality to my only child, an initiate worthy of
this mighty power, which the Great God, the Sun, Mithras,
bade his archangel transmit to me, that I alone, an eagle, might
soar through the heavens and behold allthings.’

private revelation
It is to be noted that this
made by the initiator to his ‘ only child’ resembles
those of the Corpus Hermeticum (the product of
an Egyptian. school of theosophy) rather than the
ritual of a.community; also that the ‘eagle’ is
introduced into the text by a conjectural emendaIn the revelation itself we find
tion of Dieterich.
nothing that distinguishes Mithraism from other
theosophies,

and

a good

is

deal which

Egyptian 3 Dieterich lays

the

stress on

definitely

‘ golden

shoulder of the ox, which is the Great Bear,’ which

he would recognize in the object held by Mithras
in the investiture of the sun as represented on a
relief

from

Virunum

(Cumont,

ii. 336,

fig.

213);

but the identification is extremely doubtful 3 other
examples of the same subject show nothing at all
resembling an ox’s shoulder, and in any case the
conception is specifically Egyptian.
On the whole,
therefore,it 1s safer to regard the papyrus as

divinity in one of the theological systems that
sprang up in the bosom of later Zoroastrianism,
and seems to have been ‘described in Greek as
Kpévos, though we have no direct proof of this.*

figure a representation of Ahriman, whose worship

| 1 Explanations differing in some

.
na relief from Apulum (Cumont, ii. 311) we find a series
of the following four objects: (a) sacrificial Date (0) altar, (c)
pileus, (d) tree, repeated seven times. These symbols represent
the elements,
and theieir repetition
i
i
contained
all fone.”
indicates
that each planet

respects from

those

of

Cumont are given by Toutain, RHA xlv. {1902} 145 ff.
. 2 But see also § 9 subd jin.
Loe
.
3 No explanation can be given of the names Cautes and Cautopates applied, as the inscriptions show, to these figures; that
they were by-forms
himself is proved
, of Mithras‘uto)pati
expression
‘Deo M(ithra’
1i) r Inviby the’ full

CPE ebb

0 Co

eRe)

1.

.

by

Mithra-

ists is attested by dedications ‘deo ‘Arimanio’ (Cumont, i.
98,141).
A mutilated relief at York (Cumont, ii. 393) seems to
represent this gure with
some variation
from the usual type,
V
a
Annunci)
ip ion (also mutilated) contains
the name

2° Ardentis natura sacramenta
ramenta

.
. eg. | CRert. adv.
.
weBare,
7, i.18).°
OntoNKati) Soll) : Kavicto),”
:

se

leonesleon Mithra philosophantur »
-

’

oe

4 F. Legg (PSBA xxxiv, (1012) 19841.) preters to see in this | antro Nymph toy © Oa7H? S77 Tis wvis réraxras (Porph. ‘de
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nothing more than a syncretistic product.1. It is
likely enough, however, that the ascent of the soul
through the seven spheres was taught in the
Mithraic mysteries; Celsus: (ap. Origen, c. Ceds.
vi. 22) explicitly tells us of a ‘ladder with seven
gates’ made of the seven metals assigned to the
planets which was shownto theinitiates; Porphyry,
quoting

a certain.

Eubulus,.

who

attributes

to

oroaster the doctrine that the ‘cave’ was a
symbol of the universe,
of which Mithras was the
creator, speaks of it as containing card ovppérpous
dzoordces cipPoha TG. KocpuKdy orotxelwy Kal KAipdrwv 3? and it can be'no accident that in one of the

Mithreea at Ostia six semi-circles are traced on the
floor of the central passage, while six’ planets are
represented on the walls of the podia and the signs
of the zodiac on their upper surface (Cumont, ii.
243-015). Beyond this
al is speculation; and
Porphyry himself probably knew little more than we
do, for he mentions (de Adstin. iv.

16) as his chief

authority on the mysteries a certain Pallas, who
explained the animal disguises worn by the initiates either as symbols of the zodiacal constellations
or as shadowing forth the doctrine of metempsychosis (which Eubulus

also stated to be Mithraic).

It is not necessary to repeat the astrological speculations, confused in themselves, by means of which
Porphyry endeavours to interpret the symbols of
Mithraisin ; .but there can‘be no doubt that’ the
all-pervading influence of astrolatry affected Mithraic doctrines.
Thus we sometimes find: that the
ficures of Cautes and Cautopates hold the symbols
of the bull and the scorpion, the signs. which mark
the beginning of spring and winter.: ‘|
boos
11. Final phase.—In its final phase: Mithraism was absorbed into the ‘solar pantheism’
which supplied Roman svuciety in the 3rd and 4th
centuries with a theology. reconciled with contemporary
philosophy‘
and science, and became,
under Aurelian, the official religion of the Roman
State.?
‘Sol invictus,’ as the ruler of the universe

was called ina phrase of Oriental associations,
was represented on earth by the emperor, and his
identification with.Mithras
was far easier than
many others which syncretism was able to effect.
Thus ‘invictus Mithras,’ ‘deus invictus’ Mithras,’
or (in full) ‘ deus Sol invictus Mithras’ became the
It was with this
commonest title of the god.

modification that Mithraism bade fair during the
the 3rd cent. A.D. to become.a
last. quarter.of.
world-religion.. The State-cult of Sol was no more
- fitted than the” worship of the emperor to satisfy
the religious instinct ; but Mithraism could supply
the defect through its ‘mystical teaching and its
ties

was,’

of : brotherhood;' and it

besides, .par

excellence the religion of the army and. the official
‘In A.D.. 307 Diocletian, Galerius, and
classes.
Licinins,

meeting:in

conference

at

Carnuntum,

dedicated an altar to Mithras, ‘fautori imperii
sui,’in one of the oldest centres of his worship in
the empire; but the victory of Constantine dispossessed him in favour of a rival creed, which had
struck its roots more deeply in those populations
of the empire which were less immediately in
and the official hierarchy.
touch with the legions
It became clear that the vogue of Mithraism was
in large measure an artificial one, created, by the
1 We do not even know what was the language officially used

in the Mithratc communities.

The inscriptions are naturally

Some Persian words occur—<.g.,
tor the most part in Latin.
nabarze (usually connected with Pers. nabard, nabardah,
“courageous’; this etymology, proposed by G. Kuun, ‘Arch.
epigr. Mitteilungen, vi. [1882] 107, is uncertain because of the
Pahlavi form, n(i)parf, ‘battle’; Persian was scarcely spoken
as early as the BMithraic period), as an epithet of Mithras, and
y (cf. Cumont, i.
=‘ praise’
nama sebesio, where nama probabl
Say
0,
314,note2.
.
ae
:
6.0.0".
2de Antro Nymph.

3 For this see esp. Cumont, ‘La Théologie solaire,’ Mémoires
ao

présentés 4 Pacad. des inscriptions, xil. (909)...
*
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powerful machinery of-the imperial government.
Vhen Mithraism sank from a position of privilege
to one of toleration,
and before long became an
object of persecution, its days were numbered,
It
lingered on, on

the one hand, in certain less civil-

ized outposts of empire and in the Alpine valleys,
while, on the other, it became the symbol ofa
lost cause to the group of cultured pagans which
maintained the defence of paganism in the senatehouse.

. The

emperor

Julian,

whose

oration,

els

Baowéa “Hdtovy, is a characteristic exposition of
* solar theology,’ was a votary of Mithras ;.but his
attempt to revive the defunct. creed of the pagan
emperors and to give it an organization resembling
that of Christianity was _still-born.
After his
death
persecution began in earnest, and, as far as
the evidence enables us to judge, the destruction
of Mithrea was wide-spread during the reign
of
Gratian.. The letter of St. Jerome quoted above,
which enumerates the seven Mithraic ‘grades,
describes such an act
performed in Rome by
Gracchus, prefectus urbiin A.D. 377... The latest
inscriptions in which’ Mithras is named are those
of the group of senators belonging to the society of
which
Macrobius’s Saturnalia gives us a picture.
Vettius Agorius Pratextatus (t A.D. 385) is called
‘pater

sacrorum’

(CZL vi.

1779=Cumont,

ii.

~

95)

and ‘ pater patrum’ (CIZ vi. 1778=Cumont, ii. 95),
and these ‘inscriptions are the latest datable evidences of the cult. The measures of Theodosius
gave the death-blow to the practice of pagan
worship;-and the Mithreum at Saarburg. in
Lorraine was destroyed in hisreign.
=~
. 12, Relations with other cults.—Mithraism lent
itself readily to alliances with other worships,
especially those of female divinities, which supplied
what

it; was unable

to

offer

to

women;

and

it

seems to have been specially associated with the
We find their sanctucult of the Magna Mater.
aries adjoining each other at Ostia and on the
Saalburg;

dedications

are commonly

made

simul-

taneously to both divinities ; and the faurobolium,
which (whatever its origin) was certainly attached
to the worship of Magna Mater in the West, received an added significance when interpreted in
terms of Mithraism, in which the life-giving blood
In
of the bull became the pledge of immortality.
the Danube region a curious by-form of Mithraism
is revealed to us by a series of. reliefs and leaden
plaques which have been interpreted by Rostowzew
in the article (in Russian) quoted above. Here a
female goddess, whose attribute is a fish, no doubt
a local derivative of Andhita, is accompanied by
two mounted figures, in whom we must recognize

a duplication of the horseman Mithras found on
the coasts of the Black Sea...

Lrrrratore.—The great work of Franz Cumont, Textes et
monuments figurés relatifs aux mysteres de Mithra, 2 vols.,
Brussels, 1896-99, supersedes all previous treatises, a list of
which he gives in vol. i. p. xxiff.; he has also published an
abridgment of his larger work under the title Les BMysteres de .
Mithra’, Paris, 1913, in which the bibliography of the subject
is brought up to date; the earlier editions of this work have
been translated into English and German. _ Amongrecent works
the most important are A. Dieterich, Eine Muthrasliturgie?
(ed, B. Wiinsch), Paris and Berlin, .1910, and J. Toutain, Les
ultes paiens dans Vempire romain, Paris, 1908-11, vol, ii. ch.
iv., ‘Le Culte de Mithra.’? Other works and articles dealing
points are referred to in the course of the article.
with special
For the Vedic Mitra see A, A. Macdonell, Vedic dfythology,
Strassburg, 1897, §$ 13, 44, and authorities there cited, especially
A. Hillebrandt, Varuna und Jitra, Breslau, 1877; H. Oldenberg, Die Religion des Veda, Berlin, 1804; A. Eggers, Der
For the Avesta Mithra see
arische Gott Mitra, Dorpat, 1894,
especially M. N. Dhalla, Zoroastrian Theology, New York,

1914, pp. 103-111.
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- MOAB.—-The

, H. Stuart JONES. .

name

‘ Moab,’

like

that

of, the

(£Bi,

art.

‘Moab,’

§ 1),

in Nu

neighbouring peoples, Isracl, Edom, Ammon,
Aram, ete., appears to have been the name of a
race rather than‘of a district, for, as G. A. Smith
has

pointed

out
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21-15 (cited by F. Brown, S. R. Driver, and
C. A. Briggs, A Heb. and Eng. Lexicon of the Old
Testament, Oxford, 1906, p. 555, as evidence that the
name Moab=‘ territory
of Moab’), ‘in v."™ Moab
is parallel to the Gentilic Amorite ; in v." also it
is the people.’ The derivation and meaning of the
name are unknown.
The etymology ‘3x9, ‘from
my father,’ given in Gn 19” (LXX), which doubtless gave rise to the malicious story of Moab’s
origin, is merely popular.
Since. Moab and
Ammon

are represented

as related to Israel through

Lot, Abraham's nephew, whereas Esau is Jacob’s
twin brother,we may conclude that at the time
when these stories took shape the Israelites considered that the Moabites and Ammonites, though
of kindred stock, were by no means so closely
related to them as Edom.
Moab is said to be
descended

from.

Lot’s

elder

daughter

(Gn

19%);

therefore it was probably supposed that the settlement of Moab preceded that of Ammon. Whether
the Moabites themselves possessed any tradition of
amigration from Mesopotamia may well be doubted,
the statements of Gn 11° 12‘ being perhaps mere
inferences from the belief that the Israelites were
connected with Mesopotamia.
Since, however,
the expression ‘children of Lot’ (Dt 2% 9, Ps 838)
scarcely
rests directly upon Gn 19%, Lot was
robably more prominent in early times than the
T as a whole would imply; but’ whether the
Moabites and Ammonites regarded themselves as
‘children of Lot,’ or succeeded them in the districts
which

they occupied, cannot be determined.

The

late antiquarian note in Dt 2 implies that the
- population of Moab was not altogether homoeneous, while the place-names clearly show
anaanite influence,
:
The constant boundary of Moab on the west was
the Dead Sea and the Jordan; the north, east,
and south frontiers varied from time to time.
Probably the Wady el-Hasy represents the farthest
extent of Moabite territory to the south and the
Hajj road that to the east. The Wady Nimrin,
some 8 miles north of the Dead Sea, may be taken
as the extreme
op. cit. § 2).

northern

limit (see G.

A.

Smith,
to

_ Beyond the mere mention of Moab as included
in the conquests of Ramses 11. nothing is known of
its history
before the
period of the Israelite invasion of Palestine.
According to Nu 212-3,
shortly before the arrival of Israel, an Amorite
king, Sihon, seized the Moabite territory north of
the Arnon.
What circumstances determined the
Israelite invasion of Palestine from the east is not
certainly known, but it is not unlikely that the
Israelites attacked Sihon in response to an appeal
from the Moabites (as Wellhausen, EBr°, art.
‘Israel,’ has suggested), ‘and that it was only after

the defeat of Sihon that the Moabites discovered
that their allies had no intention of giving up the
fruits of their victory. There is certainly no valid
reason for disputing the general historicity of the
tradition. The statement that Reuben was the
first-born son of Israel naturally implies that
Reuben was the first tribe to obtain a settlement,
while the assignment of Moabite territory to
Reuben,

and

buried there,
Israelites

the belief that Moses

as well

crossed

the

as the

Jordan

died and was

tradition
near

that the

Jericho,

all

point to a belief that N. Moab was occupied at
east for a time by Israel. After the invasion of
W. Palestine, however, the Israelites were disintegrated and engaged in a perpetual conflict
with the Canaanites, Philistines, etc. (see art.
ISRAEL),

with

the result that

the Moabites

(Gn

49%, Dt 33°), and Moabite

Fora time, indeed, Moabite aggression

Davi s treatment of Moab is said to have been
drastic enough, Moab was not incorporated in
Israel.
The Moabites merely ‘ became servants to
David, and brought presents’ (2S 87). It may be
inferred that’ Reuben had already been nearly
exterminated or practically absorbed in Moab.
Whether Moabite influence was strong in Jerusalem
in the days’of Solomon, notwithstanding 1 K 1116 Ss,

is very doubtful ; Solomon’s idolatry is described
in terms of a later age. It was probably during
his reign or that of Rehoboam that Moab recovere
independence.
.
.
Under the vigorous rule of Omri the Moabites
again felt the hand of Israel. According to the
inscription of Mesha (found at Dibin [Heb. Dibh6n]
in 1868, commonly called

the Moabite

Stone), the

period of. Israelite domination occupied forty
ears.? It isnot necessary to suppose that Mesha's
inscription is earlier than the events recorded in
2 K

3, for it is clear. from

that

account

that the

campaign of the allied kings was unsuccessful.
Moreover,
an ancient king in recording his
achievements. was. naturally silent about his
reverses.
© °°.
- The independence which Moab recovered under
Mesha was perhaps lost again in the reign of
Jeroboam 1. It is, however, impossible to speak
with certainty on this point, for the south limit
of Jeroboam’s kingdom is given as ‘the sea of
the Arabah’

(2

K

145),

and

may

refer

only

to -

the north of the Dead Sea. For ‘the sea of the
Arabah’? Amos (6%) speaks of ‘the brook of the
Arabah,’ which has been identified with

‘the brook

of the ‘Arabhim’ or ‘willows’ (Is 15’), which by
some has been identified with the Wady el-Hasy.
These identifications are, however, by no means
certain, and the order of names in the preceding verses of Is 15 suggests that ‘the brook of
the willows’ is to be sought in the north of
Moab,
Amos (2%) mentions a judge of Moab in
lien

of

a

king,

and

it

has

accordingly

been

argued that at the time Moab possessed no
king of its own; but this cannot be decided with
certainty.
.
:
During the Assyrian period Moab appears to
have shown more prudence than the
Israelite
kingdom in bowing to the storm. Tiglath Pileser
exacted tribute, and, although in 711 b.c. Sargon
mentions Moab in conjunction with Philistia,
Judah, and Edom as having formed an alliance.
with Egypt, Moab probably avoided an invasion
by a timely
submission. It continued subject to

Sennacherib,

Esar-haddon, and Assurbanipal,

and,

according to 2 K 24%, furnished troops to
Nebuchadrezzar against Jerusalem.. Doubtless in Moab as
in Judah there was throughout a party bent on
regaining the national independence, and at the
beginning of the reign of Zedekiah of Judah
(Jer 27) this party appears to have been in power.
Yet no actual revolt from Nebuchadrezzar seems
to have taken place, and Moab afforded an asylum
to fugitive Jews (Jer 40"). It is not improbable
that after the destruction of Jerusalem

the

policy

2 The summary
of Saul’s wars (1 8 1447) bears such a stron,
resemblance to that of David's (2 8 8) that it may be doubte
whether there was any definite tradition of a campaign of Saul

against Moab,

Hostilities between Saul and Moab would not

were

indeed be inconsistent with 1 S 223%, and David, when he
succeeded to the throne, would at once stand in a different
relation to the king of Moab from that which he had occupied
aga rebel against Saul.

rule

harmonized with the Biblical chronology lies outside the scope
of this article.
It is to be noted that, although by ‘the son of
Omri’
Mesha probably means Ahab, the expression would not

able to recover their own. The tribe of Reuben,
in spite of its reputation for bravery, was near]

exterminated

the river.

was checked by Ehud, but we find Israel and
Moab again at war during the reign of David, and
erhaps also during that of Saul.’
But, although

was extended even over the Jordan valley west of

2A discussion of the way in which this statement is to be

preclude a later successor (see W. H. Bennett,
one, pp. 20-22),

The Moabite

MOAB
of Moab coincided with that of the king of Ammon,
who apparently intended by the murder of Gedaliah
to compel Judah to join a confederacy against the
Chaldeans.
.
Moab was menaced, however, by a danger even
more formidable than that. from Assyria or
Babylonia: east and south the country: was
exposed to invaders from the desert, and Ezekiel
(25) already perceived the coming disaster. The
criticism of
Jeremiah (48), which describes the

devastation of Moab, is extremely difficult; the

chapter, however, appears to be toa great extent
a cento of various earlier passages, and this in
itself implies a late date.

Is 15-16!2, which is used

by the author of Jer 48, notwithstanding the
corrupt condition of the text and later modifications, gives a clearer picture of Moab’s disaster.
Here {it

is

evident,

of places which may

if we

argue

from

the names

be identified with tolerable

certainty, that the invader advances from south or

south-east to north
cannot

be

the

or north-west,

Assyrian,

and therefore

Chaldean,

or

Persian,

but must be a foe from the desert.1 With this
invasion the national existence of Moab came to
an end, though Jewish writers long continued to
mention the country
by the old name (Is 25%,
Ps 608 83¢ 108°). It is remarkable that the name
Moab does not occur in 1 Maccabees.
It is found,
however,

XU.

in Dn

11“, and

Josephus (Ant.

L

xi. 5,

xiii. 5, xv. 4) uses the term ‘ Moabites’

denote the Nabatzan Arabs.

——

co

to

The language of Moab, as we know from Mesha’s
inscription, was Hebrew, differing only dialectically
from the language of the OT. It 1s, indeed, not
impossible that what we regard as peculiarities of
Moabite speech once belonged also to the spoken
Hebrew of W. Palestine. Although portions of
the OT are earlier than the 9th cent. B.c., they
were probably long preserved in an oral form, in
which case peculiarities of dialect may. well have
been modified.
:
.
:
The land of Moab affords many proofs even in
these days of its former fertility and prosperity.
The OT has several references to the cities of
Moab,

many

which

of

and

are named,

mentions

its vineyards as well as itssheep. Being situated
off the direct line’ of communication between
Egypt and the great Asiatic empires, it was less
Palestine to be made a battlefield,

liable than W.

though
warding

doubtless there was constant need of
off the attacks of dwellers in the wilder-

ness.

n

whole,

the

however,

Moab

seems’ to

have had a far more peaceful history than Israel.
In the words of Jer 484, ‘Moab

from his youth,

had

been

at ease

and had settled on his lees, and

had not been emptied from vessel to vessel, neither

had he gone into captivity.’
Moab presents many parallels to
- The religion of
the popular religion of Israel in pre-Exilic times.
There

is

no

evidence,

however,

that

any

great

Moabite prophets, if such existed, could point, as
did the Israelite prophets, to a tradition of purer
religion in the past. Like Israel, Moab had taken
ossession of a land containing stone circles (in OT
anguage, gilgdls) and other primitive monuments,
and it is probable that in the land of Moab, as in
W. Palestine, some of these were adapted to the
From
worship of the later strata of population.
the occurrence of such names as Baal-Meon and
Baal-Peor it may be inferred that the pre-Moabite
religion of the land resembled the pre-Israelite
religion of W. Palestine, and wasin fact Canaanite.
This inference is confirmed by the occurrence of the
curious compound ‘Ashtar-Chemosh’ (Moabite
Stone, line 17); for Ashtaris probably a masculine
form of the name familiar to us as Ashtoreth, and
1See R. H. Kennett, The

London, 1910, p. 34£.

Composition of the Book of Isaiah,
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the combination of it with Chemosh suggests that
some ancient sanctuary of Ashtar or Ashtoreth
had been appropriated by Chemosh, just as the
ancient sanctuaries-of
Canaan in
W. Palestine
came to be considered sanctuaries of Jahweh.
We know both from the OT and from the Moabite
Stone that Chemosh was the national god of Moab
exactly as Jahweh was the national God of Israel.
Indeed, the Moabite conception of Chemosh appears to have coincided with the ordinary Israelite
conception of Jahweh. The name Chemosh appears compounded in proper names precisely as the
name Jahweh.
Thus Mesha’s father’s name was
Chemosh in combination with some word which
has been variously
read as melekh and gad; a
Chemosh-nadab. (ci. the Israelite name Jonadab)
aid tribute. to Sennacherib;
and
the name
hemosh-yahi (ef. the Israelite Jehiah) is inscribed

on & gem found near Beirit (£Bi, art. ‘ Chemosh’).
Mesha speaks of Chemosh in precisely the same
terms as an Israelite of his day might have used
in speaking of Jahweh, andin
Nu 21” the Moabites
are called ‘the people of Chemosh’ and also his
‘sons’ and ‘daughters.’ Evidence of the existence
of other cults in pre-Moabite times may be found
in the

occurrence

of

such

a name

as

Nebo,

but

there is no reason for supposing that such worship
continued among the Moabites.

Thename Dawdah,

or Dawdoh, occurs on the Moabite Stone (line 12)

apparently asa

divine name;

but,

since Ataroth,

where the altar-hearth of Dawdoh was seized, was
Gadite, the name throws no light: on Moabite
religion, Whatever the worship of Chemosh may
have been before the permanent settlement of
Moab, itis extremely probable that it was thenceforth largely intermingled with Canaanite elements. ‘The OT makes it abundantly clear that
the worship of Jahweh was tainted in precisely the
same way, and Nu 25 affords no evidence that
Moab was worse

than Israel in this respect ; only,

whereas, by the 6th cent. B.C., Israelite religion
had to a considerable extent been purged of the
grosser Canaanite elements, that of Moab remained

unreformed. Besides religious prostitution, indications of the prevalence of drunkenness in Moab
have been found in Gn 195**, Jer 48%; and, having
regard to the references to vine-culture, this is not
improbable, though the Israelites were scarcely in
a position to throw stones. It is related (2 K 3”)
that Mesha, when hard pressed by Israel, sacrificed

his son, and we may therefore assume that human
sacrifice was & definite feature of Moabite religion.
Human sacrifice, not only of the infant first-born,
but on occasion of other victims also, was common
in Israel down to the 7th cent. B.c. Mesha’s
sacrifice of his son should probably be compared,
not with 2 °K

16%, Mic 6’, for in the case

of Ahaz

probably only the ordinary offering of the infant
Cf,
first-born is meant, but rather with Jg 1
also Gn 22, 2S 219, 1

16%,

Further

evidence of

the general agreement of Moabite religion with
that of Israel is to be found in Mesha’s boast
(Moabite

Stone,

line

17)

that he

has

banned

or

made tabu the population of Nebo.
The danger to Israel of intimate intercourse
with a- people closely akin in race, speaking
the same language, and holding religious ideas
similar to those of which the prophets had so
earnestly laboured to rid Israel, was clearly perceived by the Israelite reformers, and will partl
account for the stringent law in Dt 238, thong
political considerations may also have dictated
this.
oe
LirzraTurE.—See the excellent articles on ‘Moab’ in DB

and EBi; also W. H. Bennett, The Moabite Stone, Edinburgh,
1911, with the bibliography there given (p. 64

:

MOCHI.—See CHAMARS,

kh.
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as to which

MODERATION. — Cicero in an interesting
assage expresses some hesitation as to the proper
t. equivalent of the Gr. word od¢dpwr:
.

He

proceeds

to describe

the virtue.in
os

|:

0°

0.

a,

question

also his,’ etc.
/

. 'Eius videtur proprium, motus animi appetentis regere et
sedare, semperque adversantem libidini, moderatam in omai re
servare constantiam.’
a
.
sorb
greys

’ Moderation, according to this view, is a part of
temperance. - If temperance consists in self-control
in regard

to the pleasures of sense, moderation

is

self-control ‘exercised in less. difficult ‘spheres.
Limitation (modus, moderatio) is, of course, a
feature in all virtue; this idea has a long history
in the philosophy’of Greece, and takes formal
shape in Aristotle’s doctrine of ‘ the mean’ which
gives expression to the peculiarly Greek notion

that virtue in its essence means
harmony, grace,
and beauty in action’ (see A. Grant, The
Hé ics of
Aristotie?, London, 1866, vol. i. essay iv.).2_ The
word ‘moderation,’ however, is in Christian ethics

specially assigned ‘to the virtue which ‘in least
things sets the limit.’ : If temperance is concerned
with strong passions, moderation controls those
which are less vehement.

view

of

(Summa,

Aquinas

in-his

I. ii. 160).

Such, at any rate, is the

discussion

°°

of modestia

or

Following the guidance of Aquinas, we find that
‘moderation’ is - chiefly concerned : with: four
matters : (1) the desire of excellence or superiority ;
(2) the desire of’ knowledge;
(3) the outward
actions concerned with the conduct of life, business,
and recreation, work and rest, ete. ; (4) apparel,
farniture, and the external apparatus of life. «. .

Each

of

these points

is

fully

discussed

Aquinas in 1, ii, 161-169...
ft
: (1),As regards the desire’
of. superiority,

virtue which
humility 0
(2) The

moderates: it
a

and regulates

by

it is

virtuous control of the desire of know-

ledge is called by Aquinas studiositas as opposed
toa

form

of excess which

Aug. Conf. X. xxxv. 54).

he

calls curiositas (cf.

Little needs to be added

to the discussion in the Summa

(I: ii.

166, 167).

who

points out

We may, however, call attention to a fine passage
in Bernard

that

(in

in 1°Co

scientem,

Cant.

8?

si sciendi

St.

xxxvi.

Paul

modum

moderation, he says in
limitations under which
sued, in respect of the
degree of zeal, and the
He

lays great stress on

3),

‘non

probat

nescierit.’

multa

‘Christian

effect, will
prescribe the
knowledge should be purchoice of subjects, the
purpose of the student.
the question

of

motive.

Those who wish to know merely for the sake of
knowing give way to ‘turpis curiositas.’? . Those
who pursue knowledge ‘ut aedificent’ are guided
by charity ; those who seek it ‘ut aedificentur,’ by
prudence (cf. T. Wilson, ‘Maxims of Piety and
forality,’? no. 429 [Works, Oxford, 1847-63, v.
423)).
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(3) Moderation ‘in the matter of work and
recreation: and other corporal actions and move-

ments is discussed

in Summa, I.

ii. 168.

What

Aquinas says practically amounts to this—that
man’s external behaviour is to be consistent with
his: dignity as a reasonable being and with the
claims made upon him as a member of a community.. What St. Paul means to imply in the
words oeuvds and xécpuos is herein point (1 Ti 32-4),
1Ct. Orat. pro Deiot. ix. 26: ‘Ego trugalitatem, id est,
modestiam et temperantiam, virtutem esse maximam iudico’
{quoted by Aug. de Beata Vita, 31). : Ambrose, in de Of. Min.
43, treata moderation and temperance assynonymous.
3Cft. Aug. de Nat. Boni,
$; Aquinas, Summa, 11. ii. 141. 7.
3Cf. Seneca, Ep. lxxxviil. 36: ‘Plus scire quam sit satis,
intemperantiae genus est.°
:
:
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Aquinas deals at length with the question of
recreation, but says little as to the duty of
moderation in work. This point is one which has
its importance for us owing to the conditions of
modern industrial life. It has been said of the
Anglo-Saxon’ race that‘ ‘an excess ‘of ‘industry,’
‘intemperate labour,’ is one of its most prominent

characteristics (A. Wylie, Labour, Leisure, and
Luzury, new ed., London, 1887, p. 19). Christian
moderation implies ‘such ‘self-restraint ‘in the
matter of labour as will give fair play to the faculties, spiritual and mental, which

are not absorbed

in the business of life (on this point W. Law
writes suggestively in his Serious Call, London,
1772, ch. iv.)., On the other hand, pleasureworship is a.more obvious peril of our time. In
every class there are multitudes who are ‘lovers
of pleasures more than lovers of God? (2 Ti 34,
and the result is seen in a wide-spread enfeeblement of will and conscience.
Recreation is, of
course, a duty which we owe to our nature—a duty

distinctly implied in the Fourth Commandment,
and there is a virtue concerned with the due regulation of the natural desire for relief from Iabour.
29. ene
> ch

etiam est quidam modus retinendus’ (Cic. de OF. L
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We can scarcely on this point improve upon the
maxim of Aristotle that in determining the right
mean

in such

matters

tact alone

(ém:dettérys)

can

decide, t.e.. a sense of fitness trained by exercise
and reflexion.?, Aquinas points out that, as there
ean be sinful excess

‘the

of the NT,
the

draws

* Whatever there may be impliedin xéaptos,). . . something
more is involved in vezvds. If the xéopnsos orders himself well
in that earthly woAcreta, of which he isa support and an ornament, the cezvés has a grace and dignity not lent him from
earth; but which he owes to that higher citizenship which is

*Veri etiam simile illud est, qui sit temperans, quem Graeci
eddpova appellant, eamque virtutem cwdpoctsyy vocant, quam
soleo equidem tum temperantiam, tum moderationem appellare,
ponnunquam etiam modestiam; sed haud scio an recte ea
virtus frugalitas appellari possit’ (Tuse. Quezst, fi. 8.2.

asfollows:)i

Trench (Synonyms

bridge, 1854, §. xcii.)
.
.:,
tinction:

in the matter of amusement,

so there may be a wrong defect, for a man in
social intercourse must ‘show himself. friendly’
(Pr18*).0

0”:

:

,

hon

ot

. ‘Itig contrary to reason for a man to make himself irksome to
others, taking no pains to please them and even hindering their
pleasures ’ (Summa, 11. ii, 168. 4 resp.).
.
:
:
.

Still, since amusement

is to be

sought

with

a

view to labour (Arist. Eth. Nic. x. 6. 6: waltew
bxws oxovddty), happiness does not consistin amusement, and to make a serious business of it is

‘foolish and very childish’ (i8.). Christian ¢act in
these matters was what the Puritans of ‘the 17th
cent. lacked.’ They were credited with the opinion
that ‘no honest mirth or recreation is lawful or
tolerable in our religion’ (see the Declaration of
Charles I. of 18th Oct.’ 1633, which may be found
in H. Gee and W. J. Hardy, Documents illustrative of Eng. Church Hist., London, 1896, p. 528 ff.). |
The Puritan, says

J.

R.

Green,

lacked

‘all

sense

of measure and proportion in common matters,’?
John Bunyan’s sin which ‘he could not let go’ was
‘a love of hockey and of dancing on the village
green.” It was‘in the midst of ‘a game of eat’
that the converting voice ‘did ‘suddenly dart’ into
his soul (Green, v. 103f.)

, (4) The virtue of moderation finally finds scope
in the minutie of: external apparel, furniture,
and other conveniences of life (eh. Cie. de Off. i.
39: eadem mediocritas ad omnem usum cultumque

Vitae transferenda est’; see‘also i. 35, and cf.
Basil, Hom, de Humilitate, vii., and Ambrose, de
Theodoret (on
1 Ti 32) rema:
é
i
good Debavious
in volce, appearence. Bet pee
odparos daiverOae thy THs Wuxis cwhpooivav.

is ee e virtue poncerne

re

with recreation, according

oot sop tmp mes
:
:

to Aristotle,

pareAia, for which urbanitas or comitas might be a fair
in equivalent. As to the peculiarly Greek grace of «vrpamedia see Eth. Nic. iv. 8; cf. Thue. fi. 38,41.
| coe
3 Hist. of the English People, London, 1895-96, v. 102; cf.
Ambrose, de Of. Jin, i. 18 [78], who derives modestia ‘a modo
acientiae quid deceret.’..
.
:
Re:

MODERNISM
Off. Min. i. 18). We may note that the word
xécjuos is applied to the dress of women (1 Ti 2%),
and a similar expression, év Karacriuart lepomperets;

is found in Tit 2°. The principle implied seems to
be that a person’s dressis to be proportioned to
his station

or office in life, or to the

recreation,

or

in which he may

occupation

chance to be engaged (work, or

worship).

Law

goes

to

the

root

of the matter when he represents ‘Paternus’ as
advising his son on these points: -’
:
‘Let your dress be sober, clean, and modest, not to set out
the beauty of your person, but to declare the sobriety of your
mind, that your outward garb may resemble the inward plainness and simplicity of your heart.
For itis highly reasonable,
that you should be one man, all of a piece, and appear outwardly such as you are inwardly’ (Serious Call, ch. xviii.).2 As
to the dress of women see what is said of ' Miranda’ (ch. ix.).

It may be objected that this entire account of
‘moderation’ is somewhat arbitrary. The fact is
that moralists have evidently found difficulty in
distinguishing .between the different spheres of
action in behaviour which are regulated by moderation, sobriety, and temperance respectively. There
is, however, practical convenience in following the
line suggested by Aquinas.
He may be criticized
as over-systematic, but we need not suppose that
his classification is intended to be exhaustive. | The
virtue

which

‘in .minimis

modum

ponit’ will .be

differently estimated according to the various circumstances in which men find themselves placed :
*Quaerendum
etiam in omni
actu quid personis, quid
temporibus conveniat atque aetatibus, quid etiam singulorum
ingeniis sit accommodum.
Saepe enim quod alterum decet,
alterum non decet’ (Ambrose, de Of. Afin. i. 43 [212], speaking
.
;
.
toe
of moderation).

It remains to add that the word ‘moderation’
oceurs in AV..only in Ph 4° (rd émcecxés). . In
RV the word is translated ‘forbearance.’ The
grace which St. Paul has in mind—‘considerateness’ or ‘reasonableness ’—is, of course, a form of
that beautiful. ‘moderation’ which Wilson describes in ‘Sacra Privata’ (ed. Oxford, 1849, p. 41
[l¥orks, v. 31]}) as ‘the way of an happy life’;

*Lay nothing too much to heart ; desire nothing too eagerly 5
rejoice not excessively, nor
grieve too much for disasters ; be
not violently bent on any
design; nor let any worldly cares
hinder you from taking care of your soul ; and remember, that
itis necessary to be a Christian (that is, to govern one’s self by
motives of Christianity) in the most common actions of civil life.’
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it is necessary to insist that, in the earlier stages
of their development, the various movements
grouped together and logically correlated by the
author of the encyclical Pascendi had little or no
conscious connexion, and-that

it was

only

the ex-

ternal pressure of adversity that gradually
forced
them at a later period into mutual relations of a
more intimate kind.
°°
:
:
' It may be well in the first place to sketch briefly
the history of this complex movement as a whole,
and then to give some account of the various forms
which-it has assumed. These may perhaps be
treated most conveniently under the heads of (a)
apologetic, (6) historical criticism, and (c) ecclesiastical and social reform.’
Lo
.
1, History.—It'
must not’ be forgotten that the
Vatican Decrees were the result of a liberal movement in the Church. ’ For its founders, or at any
rate for most of them,’ Ultramontanism was the
vision of a Roman Catholicism freed from the entanglements of ancient dynastic contentions and
in its new independence pledged to the spiritual
leadership
of the, rising democracies.
Tt was
natural that the movement should find its fruitful
seed-bed in the countries which had yielded most
readily
to the spell of the Revolution. Tamennais, Lacordaire, and Montalembert were its chief
names in France; in Italy, Gioberti and Rosmini.
But the hopes of the earlier Ultramontanism, open
to all the winds of ‘the century, perished in 1848.
The consolidationof the spiritual empire of the
papacy was to be achieved by other instruments
and in another spirit. -The Council of the Vatican
seemed, both to the victors and to the vanquished,

to be the definite reproof of the generous dreams
which had made it possible. Its reactionary character was accentuated by contemporary happenings
—the consolidation of the ‘Italian kingdom at the
expense of the temporal
power, and the establishment of the Third Republic in France.
Yet, in
fact,

a new

era

had

dawned.

Both

in the intel-

lectual and in the political spheres new and strange
roblems urgently demanded the attention of
Roman Catholic scholars and thinkers. \ Many
among them felt that the Church was in danger
of being paralyzed by the Syllabus and the Vatican
‘This is essentially ‘the spirit enjoined by
St. decrees, and were resolved that this danger must
Paul (1 Co 7%31),° Cf. Ambrose,
de. Of,
Min. 1. at all costs be averted. The accession of Leo XiIl.
[70}:.
0.
:
in 1878 seemed to. give them their opportunity.
‘ (70): star modestia, quae cum sitetiam sui juris remisstor,
His numerous encyclicals, while conservative and
Intra vires
quodammodo
et
vindicans,
nihil
nihil sibi usurpans,
:
‘| traditional in tone and perhaps still more so in
suas contractior, dives est apud Deum.”
intention, were nevertheless so framed as to be
LiteratorE.—Ambrose, de Oficiis Ministr. 1; Thomas capable of being turned to account by the progresAquinas, Summa Theologic, u. ii. 161-169 5 J. Taylor, Moly
(indiEthics
Christian
sives. Of these encyclicals, three may be special]
Living, ch. ii. § 53 H. Martensen,
vidual, Eng. tr., Edinburgh, 1881, § 170; J. Ruskin, Modern
recalled: terni
Patris (4th Aug. 1879), which
Painters, pt. 3, sect. i. ch. 10 (on the relation of moderation
enjoined a return to the traditional metaphysics of
to art).
:
+ R.
L. Ortiey.
St. Thomas Aquinas as the necessary foundation
MODERATISM.—See EVANGELICALISM.
for the demonstration of the chief points of Christian belief; Rerum Novarum (loth May 1891),
MODERNISM.-—Modernism is the name given which dealt with the condition of the working
by the papal encyclical which condemned it to a classes; and Providentissimus Deus (18th Nov.
complex of movements within the Roman Com1893), which . expressly condemned
‘disquieting
munion, all alike inspired by a desire to bring tendencies’ in Biblical. interpretation ‘w hich, if
the tradition of Christian belief and practice into they prevailed, could not fail to destroy the incloser relation with the intellectual habits and spired’ and supernatural character of the Bible.’
social aspirations of our own time.’ These movehe warnings and counsels contained in these
‘and, for the most part,
ments arose spontaneously
documents were resumed and reinforced in a
in entire independence of one another during the further encyclical, dated 8th September 1899, and
last decade of the 19th century. , Since they had
to the archbishops, bishops, and clergy
thus a common inspiration and a common purpose, addressed
It may be said that the whole history
France.
of
authorthe
that
unfair
nor
jt was neither unnatural
pontificate, its success and its failure,
XIU.’s
Leo
of
under
them
unite
should
them
ity which condemned
in a comparison of the last of these
found.
be
to
is
Yet
censure.’
common
a
in
a common designation
Such a
with its three predecessors.
documents
“aan classical ‘writers sentiments of this kind occasional de comparison reveals a growing alarm on the part of
Cic.
47;
iil.
1.
Heaut,
Ter.
v.53
t.
occur: ¢.g. Hor. Carm.
both of those new
Of. i. 38: ‘s forma removeatur omnis viro non digaus ornatus . ; authority at the development
:
tendencies in apologetic or exegesis which it had
et huic simile vitium in peatu motuque caveatur.’
2We

are reminded of

the advice of Polonius to Laertes in

Hamlet, act 1. sc. 3." Ambrose says strikingly (de Of.
18 [71]: ‘ Vox quaedam est animi, corporis motus.’ -

Blin. L
ve

attempted to repress and of the social action of the
ts
clergy which it vad encouraged, : -
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That alarm was not without justification. It is
in France, intellectually and politically the most
highly developed country of the Roman Communion, that the reason for it can be most clearly
traced. In 1875 the French episcopate secured
from the government of the Third
Republic the
right to establish what were practically Roman
Catholic universities free from all State control.
Of the foundations thus authorized the most important was the Catholic Institute of Paris, which
came into existence in 1878. Among its first professors was Louis Duchesne, a scholar who, though

then only thirty-five years of age, had already
achieved considerablereputation as an ecclesiastical
historian of wide knowledge and independent judg. ment. Three years afterwards one of Duchesne’s
pupils, Alfred Loisy, a young priest belonging
to the diocese of Chilons, was appointed to the
chair of Hebrew at the Institute. Both scholars
claimed the right to apply a rigorously scientific
method to their respective spheres of research, the
one to ecclesiastical history, the other to Biblical
exegesis. Their contention was that it was not
only possible, but necessary, to distinguish between
the requirements of history and of faith.
Dachesne’s critical boldness in the treatment of ecclesiastical legend speedily aroused the hostility of the
traditionalists, and in 1885 he was compelled to
suspend for a year his course at the Institute. It
was not till 1893 that Loisy was forced to resi
his chair—a resignation which was followed
the condemnation, in the encyclical Providentissimus, of the
principles of Biblical interpretation
which he had upheld. During
the decade of his
connexion with

the Institute,

scholars

had

been

formed

teachers

in their turn, carried

however, a group of

who,

an

having

become

enthusiasm

for

the critical method into the other Catholic Institutes and many of the diocesan seminaries.
The new movement towards a positive theology,
as it was called, had its effect also upon the Tay
world.

The beginning of the nineties was marked

in intellectual France by what Brunetiére described
as ‘the bankruptcy of science.’ This meant that
science had proved unequal to the needs of life, that
man could not live by science alone, and that
religion was coming into its own again. But, if
it meant a revolt against scientific dogmatism, it
meant equally a revolt against philosophic dogmatism.
New tendencies in philosophy were beginning to appear which assigned to the will or to
the total activity of the human spirit the princi:
Pal réle in determining truth. A young
Roman
atholic philosopher, Maurice Blondel, turned
these new tendencies to account in the interests of
Christian apologetic in a thesis entitled L’ Action,
sustained before the Sorbonne for his doctor’s
degree on

7th

June 1893.

A year or two

earlier,

a group of young meibers of the university,
attracted by the new spirit among the teaching
clergy and prepared to find in it a promise of
reconciliation between religion and contemporary
knowledge and ways of thought, had founded a
society which was to embrace those who desired
to retain or regain religious belief without sacrifice
of

intellectual

honesty.

The

society

(its

title,

L’Union pour VPaction morale, sufficiently indicated
its object) had among its members religious freethinkers, Roman Catholics, Protestants, and Jews.
On the occasion of a congress of Roman Catholic
outh, held at Grenoble in May 1892, Leo x11.

ad written a letter to the bishop of Grenoble in
which he declared that it was the part of Christian
wisdom to promote the co-operation of all men of
goodwill, whether believers or those who, while
not believers, were yet naturaliter Christiani, in

the pursuit of individual and social good.
declaration

was

received

with

enthusiasm

This

by the

members of the new Union, and its
Desjardins, sought

president, Paul

an interview with

the

pope and

were

invited

obtained from
him the assurance of his entire
sympathy with itsaims, Meanwhile many of the
ounger clergy had found in the encyclical Rerum
Vovarum and in Leo xt.’s advice toFrench Roman
Catholics to rally to the Republic the long-awaited
opportunity of religious action upon the democracy.
Numerous Roman Catholic democratic journals
were

started,

the democratic

clergy

by many bishops to explain their views to the
students of the diocesan seminaries, and public
conferences were organized at which men of all
shades of democratic opinion were welcomed.
Thus throughout the French Church a new era
of intellectual and social activity seemed suddenly
to have dawned under the immediate sanction of
authority.
Leo xut.’s later pronouncement, it is
true, aimed at keeping in check the various phases
of the complex movement which his earlier encyclicals had been interpreted as in some degree
encouraging. Yet up to the end of his pontificate
no individual condemnation had taken place, and
that though it was believed that determined efforts
had been made to procure the condemnation of
Loisy’s first attempt to utilize the results of his
critical studies for, popular apologetic purposes in
his little book L’Evangile et Véglise.
This book,
ublished towards the end of 1902, was afterwards
escribed by its author as ‘(1) a historical sketch

and explanatory

account of the

Christianity,

(2) a general philosophy

and

development of
of re-

ligion and an essay in the interpretation of dogmatic formulas, official Symbols, and conciliar
definitions, with a view to bringing them into
agreement, by the sacrifice of the letter to the
spirit, with the data of history and contemporary
ways of thinking’ (RHLA& xi. [1906] 570).
It precipitated a ferment which had been slowly and
silently working throughout the Roman Church
duringtwenty years. In Italy, Germany, England,
America, and even in Spain, Loisy. was suddenly
hailed as an interpreter of ideas which had long
been more or less clearly present to many minds.
His treatment of religion on its side of human
growth had welded together the philosophical and
the more strictly theological elements of the new
apologetic method.
His treatment of the nature
of ecclesiastical authority in the Autour dun petit
livre (a sequel to L’Evangile et Véglise) served to
demonstrate to the social reformers within the
Church a close kinship between their own aims
and methods and those of the theological reformers.
Loisy had all unconsciously become the nucleating
centre of 2, movement which knit together all the
various elements of reform and extended its ramifications throughout large sections of the Roman
Catholie world.
The election of Pius x. to the papal chair was an
opportunity for stern dealing with this new threat
to the fixity of Roman Catholic tradition.
For
some years
before the death of his predecessor the
peril of the new doctrines had been vehemently
proclaimed by the traditional theologians, notabl
C.F. Turinaz,

the

bishop

of

ancy,

and

>».

Fontaine of the Society of Jesus.
Leo xu. had
probably nosympathy whatever with theattempted
reconciliation between the Church and modern
life, but he had himself aimed at some reconciliation, and he therefore shrank from direct condemna-

tion. Pius x. had no such difficulty.
Reconciliation implied that tradition was perfectible, which
he could not admit.
He hastened, within a few
months of his election, to strike at both the theological and the social activities of the reformers,
On 16th December 1903 five of Loisy’s books were
placed on the Index, and two days afterwards a
motu proprio was issued which aimed at regulating
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‘popular Christian action.’
to be waged during

The war, which was

the next

four

years, had been

declared. A varied and continued
literary activity, on the one side, was met by repeated condemnations,

on the other.

Loisy

indeed

made

a

formal submission, and devoted Limself in silence
to the preparation of his
great work on the Synoptic Gospels. But Blondel’s ‘ philosophy of action’
was popularized by Lucien Laberthonnitre, a priest
of the Oratory, in a series of articles
published
for the most part in the Annales de philosophic
chrétienne, and afterwards issued in two small
volumes—Essais de
philosophie religieuse and Le
Réalisme chrétien et Pidéalisme grec. In the Quinzaine, & review edited by Georges Fonsegrive, a
rofessor of the university, another university proessor, Edouard Le Roy, inaugurated a discussion
provoked
of the nature of religious dogma which
a considerable controversy. Le Roy, afterwards
published, in the form of a volume entitled Dogme
et critique, a collection of replies to his critics,

In Italy
together with the original articles.
Antonio Fogazzaro, the novelist, launched a programme of ecclesiastical reform, having for its
object a general renewal of Christian life, in his
novel JZ Santo (Milan, 1906). In the same count
Giovanni Semeria, a Barnabite, did much by his
lectures on both the historical and the philosophical
aspects of apologetics to disseminate the new
Romolo Murri, a secular priest of the
ideas, while
diocese of Fermo, continued his crusade on behalf
of Christian democratic action, undismayed by
numerous manifestations of hostility on the part
of authority.. Among his chief supporters in this
crusade was Salvatore Minocchi, a professor of
Hebrew at Florence, who

had also become known

as @ Biblical critic through his studies of. the
In England the movement
Psalms and of Isaiah.
was represented principally by the writings of
George Tyrrell, a member of the Society of Jesus,

and Friedrich von Hiigel. The latter had read
a paper on the progress of OT criticism as it
concerned the Hexateuch at a Roman Catholic
Congress held at Fribourg-in-Switzerland in 1897,
which afforded ample evidence of. his accurate
scholarship and of the freedom of his critical
Since then he had been
method and conclusions.
engaged on an important work on The Mystical
(it was not published till 1908),
Element of Religion
which revealed his originality and depthas a
thinker on all the problems connected with religion,
while it gave further proof of his competence as a
Meanwhile he had contributed
critical historian.
articles to the

Quinzaine,

IL Rinnovamento,

and

other Modernist reviews, notably a reply te an
article by Blondel which had impugned the right
of criticism to a complete autonomy in the religious
domain, and a defence of critical conclusions with
regard to the Pentateuch against a judgment of
the papal Biblical Commission affirming its Mosaic
authorship (27th June 1906). Tyrrell was already

widely known for his frank and

bold handling of

religious difficulties, but it was his acknowledgment of the authorship of A Letter to a University
Professor, which had been privately circulated, and
his consequent expulsion from the Society of Jesus
(Feb. 1906), that brought him to the forefront
of the Modernist movement and made him its
universally acknowledged leader till his death in
July 1909. In Germany the movement was for
the most part confined to an agitation for ecclesiastical reform. Franz Xavier Kraus, a professor
‘at Freiburg-im-Breisgau, was the determined

opponent of Ultramontanism.
he defined as ‘one

who

An Ultramontane

places

religion, who identifies the

the Church

before

pope with the Church,

of his own
who is ready to sacrifice a clear decision

conscience to the sentence of an external authority’
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(‘ Kirchenpolitische Briefe,’ ii., in Allgemeine Zeitung,

Supplement,

1895, no. 211 ; the letters were

signed ‘Spektator,’ one of the pseudonyms adopted
by Kraus;

see Schnitzer, Der katholische Modern-

ismus, in the series Die Klassiker der Religion, p.
39, where the letter is given in full as the work of
Kraus),

Kraus,

however,

died in 1902, too early

to be involved in the distinctively Modernist controversies._ Hermann Schell, o professor in the Theological Faculty at Wiirzburg, had as early as 1896
published a book entitled Katholizismus als Prinzip
des Fortschritts, which provoked long and bitter
controversy.
As a result certain bishops of
Northern
Germany forbade their priests to attend
his lectures. Two years afterwards controversy
was renewed over Schell’s views on eternal punishment, and four of his books were placed on the
Index. Schell made a formal submission after receiving an assurance from the bishop and the Theological Faculty of Wiirzburg that such submission
did not imply any sacrifice of conviction on his .
part. But he withdrew none of the condemned
ooks

from

circulation,

and

continued

till

his

death in 1906 to be the leader of a strong liberal
movement in German Roman Catholicism, Amon
his most influential disciples were Albert Ehrhard
of Strassburg, Joseph Schnitzer of Munich, and
Hugo Koch of Braunsberg.
: Pius x. did not fail to reply to the growing
menace of this movement.
During the years
1903-06 he issued a series of encyclicals in condemnation of the Christian Democratic movement
in Italy. Another series of decisions by the
Biblical Commission which Leo x111. had appointed
in 1902 reproved the audacities of criticism in
questioning accepted beliefs as to the authorship
and authenticity of certain books of Scripture.
In April 1906 the works of Laberthonnitre and
Fogazzaro’s Il Santo were condemned .by the
Congregation of the Index. But it was not till
the beginning of 1907 that the storm burst in its
full fury. Murri was suspended ‘a divinis’ on
15th April. Two days later the pope delivered an
allocution in which he denounced the new movement as ‘the compendium and poisonous essence
of all heresies,’ and called upon the cardinals to
aid him in eradicating these evils from the Church.
At the end of the same month the Cardinal Prefect
of the Index wrote to Cardinal Ferrari, archbishop
of Milan, enjoining him to procure the suppression
of Il Rinnovamento, a Modernist review which had
been launched at the beginning of the year. The
Cardinal Prefect’s letter was remarkable not only
for the strong terms in which it denounced the
review as ‘notoriously opposed to Catholic spirit
and teaching,’ but also because it took the unusual
course of expressly naming certain writers—
In
Fogazzaro, Tyrrell, von Hiigel, and Murri.
May the archbishop

of Paris,

inspired,

no doubt,

by similar action on the part of the Cardinal Vicar,
prohibited the reading of Le Roy’s Dogme ef
critique, and at the same time forbade any priest
ftevue
in his diocese to. collaborate in Loisy’s
histoire et de littérature religieuses. The pro-.
fessors of the Catholic Institute of Paris were
at the same time forbidden by the bishops who
controlled that seat of learning to contribute to
Demain, a small Modernist weekly which had
been founded at Lyons in 1905. In June Piusx.,
in a letter of felicitation to Ernst Commer, a professor at Vienna, who had written an attack upon
the theology of Hermann Schell, described those

who had projected a monument to Schell’s memory

as ‘either ignorant of Catholicism or rebels againat
the authority of the Holy See,’ though among
them were the archbishop of Bamberg and the
.
bishop of Passau.

By this long series of censures the way was
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repared for a more stringent and inclusive convernation

of

all

the various

heresies,

exegetic,

apologetic, philosophical, and social, that were
troubling the Roman Catholic world. That condemnation was pronounced in the decree of the
Inquisition,

Lamentabili

sane

exitu,

dated
- 3rd

was

condemned

Juty 1907, and the encyclical Paecendi Dominici
gregis, of 8th September in the same year. The
decree Lamentabili was a mere collection of sixty.
five propositions which wereto be condemned.
No
indication was given of the sources from which they
had

been derived,

and

no writer

by name, but thirty-eight of the Propositions were
directly concerned with. Biblical
criticism, and
Loisy,

in

some

notes

on

the

decree

which

he

following October voluntarily withdrew into secular
life. ‘This series of personal condemnations was
followed up and completed by a blow aimed at the
Christian Social movement in France.. The Sillon,
the

organ

of

the

movement,

was

formally

to

the

desired

con-

demned
on 25th August 1910, and its promoters
ordered to work henceforward for social reform
under the. direction of their respective bishops.
Mare Sangnier, the lay leader of the movement,
made his submission, but Pierre Dabry, its most
prominent clerical representative, withdrew into
secular life.
Dos
The various measures of repression set forth in
the encyclical Pascendi having
failed, after a
lengthened

trial,

produce

effect,

published at the beginning of the following year, Pius x. issued, on Ist September 1910, the motu
accepted its condemnation
as directed in large proprio Sacrorum Antistitum, in which he enjoined
the imposition of a special oath of adhesion ‘to all
measure against himself... The encyclical Pascendi
declarations, and prescriptions
was a document of much greater importance, and the condemnations,
contained in the encyclical Pascendi and
the
was recognized as such by the leading Modernists.
Tyrrell met it with vigorous criticism and open decree Lamentabili upon all professors of semindefiancein two articles which. appeared in the aries and Roman Catholic universities and instiTimes on 30th September and Ist October, in the tutes on admission to their office and upon all
full knowledge that he was exposing
himself to ordinands. It fell, however, not to a .priest or
the severest censures of the
Church. On 28th even to a layman, but toa woman, to make a proOctober a more detailed reply was published in test against what she conceived to be a violation
of Christian liberty. . Maude Petre, the biographer
Rome under the title Il Programma det modernisti.
The encyclical had deduced from an unsound philo- of Tyrrell, having been called upon by the bishop
sophical principle all the various errors which it of the diocese in which she resided to subscribe to
the condemnations contained in the encyclical
grouped together under the nameof Modernism,
and it maintained that the false conclusions of the Pascendi and the decree Lamentabili as a conModernists with regard. to history, :dogma, and dition of her admission to the sacraments, refused
the Bible were all. the necessary result of an to do so on the ground that such subscription
would imply a readiness to defend, if necessary
erroneous philosophy. To this the Programma
with her life, every word of those documents
replied that it was, on the contrary, the undenias
being equally important for faith with the
able results of historical criticism that had mad
Apostles’ Creed itself..: About the same time an
_ necessary a new apologetic of some kind. '.
The attitude of Tyrrell and of the authors of the anonymous document, purporting to represent the
views of a numerous group of ecclesiastics belongProgramma revealed a determination to resist the
action of authority. The watchword of this re- ing to all. the French dioceses, appeared in a
sistance was to be ‘No schism.’ Even if excom- Parisian newspaper, the Siécle.. It contained a
municated, the Modernist leaders were resolved to declaration that its authors desired, before taking
claim their inalienable right of spiritual domicile the oath under constraint, to protest before Go:
within the Church. Authority might cut them off and the Church that .they did not regard their act
from its outward communion, but could not affect
of submission as in any way binding upon their
their inward communion with it. Tyrrell -ex- consciences or as implying any modification of
pounded the new policy in an article contributed their opinions. . Whether with this reservation or
-to the Grande Revue, and remained till his death not, the anti-Modernist oath was generally taken
its most consistent adherent. But the difficulty of by most of those suspected of being Modernists,
iving effect to the policy soon became apparent. and the history of Modernism as an open moveThe chief difficulty lay in the economic
depend- ment in the Roman Catholic Church had come to
ence of the Modernist clergy, which prevented their an end.
Be
one
action in the open. On the morrow of the publica2. Forms.—(a) Apologetic of immanence.—It
tion of the Programma, e.g., the reading of the
was the aim of the philosophic Modernists, notbook was forbidden to the faithful and its authors ablyof Laberthonniére, to establish the cardinal
wereexcommunicated.
But, as they still remained
pointsof Christian belief by the aid of the modern
anonymous, the effect of their protest upon the evolutionary or dynamic view of the universe..
outer world was largely discounted. “Yet it was in That involved a departure from the traditional
Italy that resistance to the encyclical was most scholastic method of apologetic. . But they did not
obstinate and Prolonged. _In spite of the assiduous abandon scholasticism arbitrarily, simply because
suppression of Modernist journals, both scientific it was old.
On the contrary, it was their sincere
and social, new ones continually appeared in that belief that the Aristotelian metaphysic and losic
‘country. Among these the most influential was utilized by the scholastic theologians provided a
Nova et Vetera, founded in January 1908, in less perfect instrument for the illustration and
which for the first time theological views of a defence of specifically Christian: belief than the
decidedly negative character, such as found expresmore modern conceptions of life.. It is, é.9., an
sion in the Letéere di un prete modernista, pub- essential part of Christian belief that God is
lished at Rome in the same year, began to appear.
personal and that He is Creator. But it is only in
Meanwhile condemnations were launched against the light of a dynamic conception of the universe
the leaders who had appeared in the open.
is
that the full significance of these affirmations is
was formally excommunicated on 7th March 1908. disclosed. ‘The God of Aristotle.
was a
The same sentence was pronounced against Murri, abstraction, the ultimate Idea.’ Creation logical
who had been elected as a deputy to the Italian the logical derivation of the divine Idea in was but
specific
Chamber, on 22nd March -1909.
Tyrrell had been forms towards a passively receptive matter.
It
deprived of the sacraments on 22nd October 1907. Was Inno sense a productive effort realizing
new
The same fate befell Schnitzer at the beginning life... But that
nat
3is just ’what the Christian
ef
beli
of February
1908. Minocchi was suspended ‘a demands.
For it dod is the sovereig
divinis’ in January of the same year, and in the power, and that power goes forth, mustn source of
by its very
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nature go forth, in a real creative effort: issuing in
new life independent of and yet closely united
with its source. And the very essence. of that
new life is again real creative action. Tor action
is always creative, an extension of life: beyond
itself, its prolongation into another life, not itself,
of which it remains the constitutive principle.
Thus creation is God’s transcendent reality introducing itself. into the world and becoming immanent init. And this act of creation is the act
of thedivine love by-which God is eternally pledged
to His world, by which His world, becoming ‘selfconscious in man, needs and can receive His grace.
Again,

as

Laberthonnitre, points,

out,

it

is

just

because God is not the ‘pure act’ of Aristotle, but
the power which by His own nature acts continually, that we can conceive of ‘a plurality, a society
engendered within the. unity of His own Being.
The doctrine of the Trinity assumes a vital and
not a merely formal character.
.
oo.
Thus the reality which we assign to life, because
we already feel it there, is itself the motive of our
belief in the personality of God. That personality
is not a mere idea to which we attain by logical
inference.
It is'a vital inference from our total
experience of life.as free creative action. That
experience implies a more or less conscious communion of each separate creative unit with an
original infinite source of creative life, and of all
the units with one another in and through that
life. All the terms which this essentially religious
experience has formulated to express itseli—communion, inspiration, revelation, faith, judgment—
imply s concretely personal character in God. . On
the other

hand, these

terms,

when interpreted

to

us and by us through the logical abstractions of
the Aristotelian. metaphysic, lose much of. their
distinctively religious significance. The conception of faith, e.g., a3 an assent of the intelligence
to the truth acquired extrinsically, by the teaching
of a divinely deputed authority, fails to do justice
to its concrete reality.. That concrete reality of
faith is an immediate response of the whole personal
divine action upon it, a renature to the personal
sponse in virtue.of which it recognizes authority
‘and the measure in which authority mediates the.
divine action to it. The intellectual element in
faith exists, but it exists as a derivative from

some

profounder and more vital action of faith. So,
again, revelation, when conceived as the final and
imperfectible deposit of truth-statements to be im-

posed upon the intellect from without, is shorn of

much of its religious character. . Assentto such a
revelation need not be religious at all. The real
concrete revelation of God is to the whole personal

nature apprehending His action upon it. And the
perfect instruments of that revelation are Christ,
the Incarnate Word,

and the

life of His Church in
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a free product of the total inspiration of past
humanity and a contribution towards all future
inspiration.
So tradition acquires a vital, and not
a merely formal, value.
:
“

(b)

Historical criticism.—It was the aim of the

philosophical Modernist to vindicate the Church
as the supreme organ of the vital.religious tradition of mankind,
‘The historical Modernist sought
to do the same thingin his own special field of
study. The orthodox apologist,
grounding himself on the closed character of ,revelation as imperfectible truth-statement, had

to. prove

the practi-

cally formal identity of the dogmatic statements
of the Church to-day with the Scriptural revelation.
For the historian,

however, the

admission of such

formal identity was impossible. _The development
of dogma from the most general to the most exact
forms of statement, from the simplest to the

most

the development

But,

complex and detailed forms, was a fact of history.
Asa historian, the Modernist had merely to trace
and

expose

its character.

asa Christian apologist (the réle which alone constituted

him

a Modernist),

he had

to undertake

the much, more difficult task of reconciling this
development of dogma with its permanent truthvalue. This he attempted to do by distinguishing
‘between the spirit and the form of each dogmatic
statement, ascribing to the former an absolute and
permanent, to the latter a merely relative, instrnmental, and mutable value. By the spirit of a
dogma such apologists meant its witness to some
aspect of religious experience which was necessary
to the reality of the religious life, and therefore universal or capable of becoming universal.
But
that witness could pass current between mind and
mind only by. the aid of some intellectual symbol
capable of suggesting the .actually experienced
reality. Such symbols, necessarily shaped by the
intellectual methods and habits of their period of
growth, were clearly perfectible. But the growth
of dogma was something more, and more truly
organic, than the adaptation, as it were consciously
and from without, of more perfect thought-forms
to a constant experience. For thought reacts upon
life, the clear perception of an experience upon
the experience itself, enlarging and deepening its
import. .And so many of the Modernist apologists
were ready to find in the more developed forms
of dogma a fuller expression of its spirit, the experienced reality actually deepened by the more adequate form of the witness to it.- A similar
method of treatment was applied by the Modernist
historian to the
growth of ecclesiastical government and institutions and all the formal aspects of
the Church’s life... As

a historian, he had to deny

the orthodox contention that the actual fabric of
Church order had been instituted by Christ Himself,. But he claimed that the Church as a society
had grown out of the spirit of Christ, and that
each stage in the evolution of its order could be

so far as it is a real extension of His life. The
thought of the. Church, its dogmas, its: truthmeans, under
, but the partial and ever-perfectible shown to have been the necessary
statementsare
of its particular historical
translation in terms of one aspect of man’s activity, the circumstances
or extending the operation
his powerof intellectually apprehending reality, moment, of preserving
we
of its living apprehension of. God in Christ.'. Thus of that spirit.
(c) Ecclesiastical and ‘social reform.—Yet the
even the Gospels themselves are not a completed
did not propose simply to divinize the
movement
perfect
the
enshrine
indeed
They
revelation,
Her actual institutions came
Church.
existing
revelation
that
But
Christ-life.
the
of,
revelation
a distant past in response to the
in
existence
into
is
it
as:
:proportion
in
.only
apprehended
be
can.
then operating within her. But
lived, and by. those by whom,it is lived. . The needs of the spirit
s may be suffocating her
Gospels were: but the earliest attempt of those to-day those institution
true life. ..They may even, as Fogazzaro’s saint
who had lived it to read and interpret its mysteries.
introducing false and destructive
Thus history is not of merely.accidental import- suggests, be
into her system—‘the spirit of falsehood,
ance to Christianity, but is, on the contrary, of its spirits
puts it, the spirit of clerical. domination, the spirit of
As Laberthonnidre, frequently
essence.
rod ‘sub avarice, the spirit of immobility’ (12 Santo, pp.
Christianity. has dared to’ conceive o
Yet none of the chief Modernist writers
specie temporis. God condescends to weave the 336-342).
can be said to have put forward any definite protexture of His vast designs with human _ hands.
individual life is gramme of ecclesiastical reform. They urge rather

The divine inspiration of ‘each
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do. 1907; F. von Hiigel, The

that Church authority should remember of what
spirit it is, what spirit it exists to serve and
a!
extend.

‘The Church is the hierarchy with ita traditional concepts,

and it is the world with its continuous hold upon reality, with
its continuous reaction upon tradition; the Church is official
theology, and the inexhaustible treasure of Divine truth which
reacts upon official theology 3 the Church does not die, the
does not grow old, the Church has in its heart more than
Church
on its lips the Living Christ, the Church isa laboratory of truth
:
in continuous action’ (1. p. 293).

Only when Possessed by such a conception of her
mission will the Church discover
character and
what reforms she needs to make her equal to both
in the profoundly changed circumstances of contemporary life. It is the conception which has
inspired the Modernist social reformer also. He
has aimed at making Christianity the leaven of
life, and

economic

political, social, and

national,

therefore the principle of a larger and humaner
life which may embrace and harmonize all these.
He has conceived of the Church as an_ instrument
of world-civilization rather than of world-renunciation, and of world-renunciation only in so far as it
is involved in and necessary to a genuine worldcivilization. And so he has tried to understand
sympathetically and to co-operate with all the
generous hopes and endeavours of the modern
Churchmen

emocratic movement, whether among

Church’s pale.
or among those who are outside the
It has been perhaps the chief burden of his offence
in the eyes of authority. The Modernist social
reformer has been at one with the Modernist
ecclesiastical reformer in thinking that the Church
needs especially to be saved from the danger of
becoming increasingly a clerical autocracy, exacting from the laity as the sum of their dutya
It may be said
assive submission to its decrees.
In conclusion that the one purpose which was
common to all the allied but independent movements grouped together under the name of Modernthe self-reform of the

ism was

a reform

Church,

inspired by belief in life, in the totality of
human action, as itself most likely to. provoke
man’s need of God and to ensure a genuine satisof

faction

that need—a

reform,

therefore,

which

was to be sought along the lines of contemporary
thought

arising

religious

and

out of

faith.

different view
and

It was

action.

a genuine

hough

a generous

revival

of

authority,

purpose,

intelligent
a

taking

of the religious needs of the time

of the method of their due

satisfaction,

has

the open activity of the
succeeded in suppressing
movement, it is as yet impossible to predict its
ultimate

success or

ailure.

One

thing, however,

may with some confidence be asserted, viz. that its
apparent failure for the moment has been due less
to the action of authority than to the prevailing
lack of interest among the Latin peoples in thought
about or discussion of religious questions. If that
interest should ever be revived, it is certain that

it will demand and procure throughout the Latin
churches

reforms similar in inspiration, in range,

and in effect to those for which the Modernist
leaders contended during the last decade of the
19th cent. and the first decade of the 20th.
Lrveratore.—For the history of Modernism the following
books are the most important: A, Houtin, Histoire du modernisme catholique, Paris, 1912, La Question biblique chez les cathositcle, do. 1902, and La Question
xi t
liques de France au
diblique au axe sidcle, do. 1906; J. Schnitzer, ‘ Der katholische
fiir Politik, v. 11911]; J. Kiibel,
-Modernismus,’ in Zeitschrift
Geschichte der katholischen Modernismus, Tabingen, 1909; M.
Petre, Autobiography and Life of George Tyrrell, London,
1912; A. Loisy, Choses passées, Paris, 1913, Among the chief
Modernist. documents are: A. Loisy, L’Evangile et léglise,
Paris, 1902, Autour d’un petit livre, do. 1903, Simples réflezions,
do. 1908, and Quelgques Lettres, do, 1908; G. Tyrrell, A MuchAbused Letter, London, 1906, Lex Orandi, do. 1901, Lez
A Scylla and Charybdis, do. 1907,
Credendi, do. 1907, Th:
Medievalism, do. 1903, Christianity at the Cross-Roads, do,

1909;

L.

Laberthonnitre,

Essais de philosophte religieuse,

Paris, 1903, Le Réalisme chrétien et Tidéalisme grec, do. 1904;

E. Le Roy, Dogme et critique, n London, 1908; G. Semeria,
Element of Religio
Mystical
ia, ¢€ culto, do.
Scienza e fede, Rome, 1903, Dogma, gerarch nesimo, do. 1907,
1902; R. Murri, La Vita religiosa nel CristiaMilan, 1910; U.
Della Religione, della chiesa, ¢ dello stato,
Jt Programma
Fracassinl, Che cose la Bibbia, Rome, 1910; To these may be
dei modernisti, do. 1007, Eng. tr., London, 1908. the chief Modern- of
tative
represen
gy,
antholo
nt
addedan excelle
d, selected by
ist writers of Germany, France, Italy, and Englan
Der katholische
J. Schnitzer, and published under the title
n, Berlin,
Religio
der
‘Modernismus in the series Die Klassiker
title as the
Unfortunately this anthology bears the same ned
1912.
above.
mentio
ism
same author’s critical study of Modern
iently given in
The chief pontifical condemnations are conven
65
’),
errorum
1701-80 ¢ Syllabus
Denzingerl], nos.
(anti-Modernist
(*Lamentabili ’), 2071-2109 (*Pascendi"), 2145-47
rsch,
Vermee
A.
by
d
oath); and all the documents are collecte
his art.
De Modernismo tractatus, Bruges, 1910 (cf. also
A. L. LILueyY.
*Modernism,’ in CE x. (1911] 415-421).

LLANA.—Moggallaina was one of the

MOGGA
He was a
two chief disciples of the Buddha.
Brahman by birth, and his mother’s name is given
in the Divydvaddna (p. 52) as Bhadra-kanya.
Nothing is known of his youth, but in a very early
document? we are told the story of his conversion.

Safijaya.2
There wasa Wanderer (orSophist)at Rajagahanamed
from a
Moggallina and a friend of his, another young Brahman
akd)
(paribbdj
rs’
‘Wandere
become
neighbouring village, had
Each had given his word to the other that the
under Safijaya.
his
day
One
other.
the
tell
should
first to find ‘ambrosia’
through
friend, Sariputta, saw Assafi, another Wanderer, passing di ified
Assaji’s
by
Struck
alms.
R&jagaha on his round for
after
demeanour, Sariputta followed him to his hermitage and,
his
compliments had been exchanged, asked him who was that
erand what was theidoctrine he professed, seeing
clear.
and
bright
80
ce
countenan
his
hig mien was so serene,
“There is a great man of religion, one of the sons of the Sikiyas,
He is my teacher;
gone forth from the Sikiya clan.
who has
‘ Well, what is the
doctrine I profess,’ was the reply.
it ia his
only lately
novice,
a
but
am
‘I
Sariputta.
doctrine?’ asked
In detail I can not explain, but I can tell you the
gone forth,
was just
that
that
him
told
Sariputta
brief.’
in
it
meaning of
what he wanted—the spirit, not the letter, of the doctrine. Then
Assaji quoted a verse:
*Ofall phenomena sprung from a cause
The Teacher the cause hath told;
And he tells, too, how each shall come to its end,
For such is the word of the Sage.’
On hearing this verse Siriputta obtained ‘the pure eye for
the truth’; that is, the knowledge that whatsoever is subject
to the condition of having an origin is subject also to the condi(This is the stock phrase in the early
tion of passing away.
Buddhist books for conversion.) He at once acknowledged
that this was the doctrine that he had sought for 80 long a time
in vain, He went immediately to Moggallina, and told him
that he had found the ambrosia, and, when he explained how
this was, Moggallina agreed with him in the view that he had
taken, and they both went to the Buddha and were admitted

intohisorder.

-

-

:

The story here summarized
almost identical terms, in various
It is curious in two ways. In the
on being asked to give the spirit
doctrine in a few

of Assaji’s verse?

words, would

‘

repeated, in
commentaries.’
first place, who,
of the Buddhist

is

the

choose

words

One may search in vain most

manuals: of Buddhism to find any mention of
the point raised in the verse ;‘ and yet the verse

has been so frequently found on tablets and
monuments in India that Anglo-Indians are wont
to call it, somewhat extravagantly,

‘the

Buddhist

creed.’ The Buddhists, of course, have no creed
in the European sense of that word, but any one
who should draw up one for them ought to include
The
in it a clause on this matter of causation.
quotation may very well have made a special imThey
pression upon Sariputta and Moggallana.
had already renounced the sacrifice as‘a_satiss
factory solution of the problem of life, and were
seeking for something more satisfactory than the
vague hints now to be found only in later passages,
such as [é@ 14, where the ambrosia is brought into
a mystic connexion with cause and with
inaya, ed, HW. Oldenberg, 1. 30-44; translate

passing

Davids and H. Oldenberg, Vingya Texts, i. 14s-15L. @ in Bhys
21t is not stated that he was the same ag the Saijaya of

Digha, i 58, the famous s gekwriggler.’
1. 85-95:
mapada
a Com.Com,on'i.
83, o¢ Theragata ha
1017; Anguttar

Com. on verse

But see the chapter on causation in O. A. F. Rh

Buddhism, London, 1912, pp. 78-106.

.

7

i

Davids,
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away.
Here, in this new theory of causation, was
a quite different view of things, which seemed to
these inquirers to meet the case.
,

of levitation, or of projecting an image of oneself
to a distant

is,

the epithet Maha

We

acts

done

or words spoken by him.‘ We need not give the
details of these passages.
The general result of
them is that he was considered by the men who
composed them to have been a master of the
philosophy and of the psychological ethics, and
especially of the deeper and more mystical sides,
of the teaching.
here is, ¢e.g., an interesting
passage where the Buddha compares Siariputta
with ‘“Moggallina 3
0
* Like a woman who gives birth to a son, brethren, is SiriPuta to a young disciple, like a master who trains a boy so is
loggallana, Sariputta leads him on to conversion, Mo
ana
to the highest truth.
But Siriputta can set forth
the four
Aryan Truths and teach them, and make others understand
them | and stand firm in them, he can expound and elucidate

the old bottles, distinguished two kinds of iddhi
ignoble;

the other

higher, temperate, religious.® . The former has preserved for us the belief common among the people,
the latter the modification which the Buddhists
soughtto make in it. The former reminds us of
the mana of the South Seas, or the orenda of some
American tribes, or sometimes of the strange
accomplishments of a spiritualisticmedium.
Birds
have iddhi, with especial reference to their mysterious power of flight.® Kings have iddhi™ of
four kinds (differently explained at Digha, ii. 177
and Jédtaka, iii, 454).
It is by. the zddhi of a

hunter that he succeeds in the chase. Iddhi is
the explanation of the luxury and prosperity of a

young chief.2

By idd/t one may have the faculty

1Cf. the use of the phrase by a non-Buddhist, and before the
first sermon had been uttered, at Vinaya, 1. 7, &
2 Theragathd, 1146-1208, tr. C. A. F. Rhys Davids, in Psalms

of the Early Buddhists, ii, 387 f.

.

3 Moggalidna Sarhyutta, iv. 262-281,
- 4See the index volumes to these works,
5 Majjhima, iii. 248.
“ye
oo
.
ae
6 Anguttara, i, 233 cf. Milinda, 188, and Divydcadana, 395.

a ge art, Mage (Buddhist), § x.

oe,

9 Dhammapada, 175; but the commentary, iil. 177, interprets
Me
hee hone
Ui Hajjhima, . 152,
12 Digha, iP 21; Ariguttara, 1 145.
..
:
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to

Indian

And

are

also

told

how,

in

order to

attract

the

his last journey.” Siriputta died a natural death ;
Moggallana, it is said, was murdered, at the instigation of certain jealous Jain monks, by a bandit
named Samana-guttaka, at the Black
Rock cave
on the Isigili Hill near Rajagaha.
When
Cunningham opened the topes (memorial
mounds) at Sanchi, he found in one of them two
boxes containing fragments of bone and inscribed
respectively ‘Of Sdriputta’ and ‘Of Moggallina
the Great’ in Pali letters of ASoka’s time? A
similar discovery was made in the neighbouring
group of topes at Satdhara.® It is evident that
more than two centuries after their death the
memory of the two chief disciples had not yet died
out in the community, and that the Buddhist laity
who erected these monuments considered it suitable
that their supposed relics should be enshrined in
the same tomb.
an
- The name Moggalléna was occasionally adopted
as their name in religion by candidates for the order
until the 12th cent. of our era, The belief that the
ower of iddhi had been actually exercised by
NToggallana the Great and others in the ancient
days is still held by those of the orthodox who

trying, as they often did, to pour new wine into
lower, intoxicating,

according

Buddha’s death, just before the Buddha started on

In one characteristic Moggallina is stated to
have been supreme over all the other disciples.
This is in the power of iddhi (‘potency’).®
Both
word and idea are older than the rise of Buddhism ;
_ and the meaning isvague.?_ The early Buddhists,
~-the one

was,

attention of the gods to the very elementary exposition of ethics that he thought suitable to their
intelligence, he shook with his great toe the
pinnacles of the
palaces of heaven.‘ Other instances of Moggallina’s instructing the rods are
given in the Moggallana Sathyutta referred to
above, and in the Angutiara (iii. 331, iv. 85),
while two anthologies, probably the latest and
certainly the most dreary books in the canon, the
Vimana Vaithu and the Peta Vatthu, consist
entirely of short poems describing interviews which
Mogeallina is supposed to have had with spirits in
the various heavens and purgatories. Most of the episodes in which Moggallana
figures are localized, that is, the place where the
incident or conversation took place is mentioned
by name. The names are very varied, and it is
clear that no one place could be regarded as his
permanent residence. °
Tradition has preserved no further account of
his life, but the manner of his death is explained
in two commentaries, the two accounts being
nearly identical.>. Both Sariputta and Moggallana
died in the November of the year before the

(‘the

assigned to him in the Samyutta ;* and about two
score of passagesin the Mfajjhimaand the Anguttara,
record

them

the belief in a soul as existing within the human
ody.
In both these respects of iddhi, the worldly and
the spiritual, Moggallana, in the oldest records, is
regarded as pre-eminent. An amusing and edifying story is preserved of the way in which, like an
ancient St. Dunstan, he outwits the Evil One.?

(‘Psalms of the Brethren’)?
The Digha is curiously silent about him;
but a whole book is
in the Sarnyutta,

of

neither of them, in Buddhist thought, was animistic, that is, either dependent upon or involving

Great’).
A number of verses ascribed to him,
including one long poem and several shorter ones,
are preserved in the anthology called Theragatha

and elsewhere

neither

thought, what we should call supernatural.

Buddhistic works
(see MoxKsa).
But it was
natural, in the beginnings of speculation, to have
varying attempts at the expression in words of so
complicated a conception; and it is improbable
that the early Buddhists invented such a phrase
as ambrosia, connoting, as it does, so much of the
earlier polytheism.
:
:
Moggallina is frequently mentioned in the
with

invisible, or of

verted man. That of the converted, awakened
man is self-mastery, equanimity.2
Both these
kinds of potency were regarded as natural, that

a deliverance (from evil, or from the eternal round
of rebirths and redeaths), is also found in pre-

usually

or of becoming

All these are worldly iddhi, the iddhi of an uncon-

have called this particular doctrine ‘ambrosia,’
(amata). Though this expression was no doubt
first used of the drink that preserved the gods from
death, it must before the rise of Buddhism have
acquired, among the Wanderers, the secondary
meaning of salvation as being the ineffably sweet.
It is true that the other idea of salvation, as being

and

spot,

walking on water, or of passing through walls,
or of visiting the feds in their various
heavens,

It is also, at first sight, curious that they should

canon,
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:

adhere to the ancient tradition, though, except

practised long ago, the belief in it soon died
There is no evidence, later than

as

out,

the canon, of any

1 The stock passages are at Digha, ii. 83; Majjhima, 1. 34,
494; Angutlara, i, 255, iil. 17,28,
|
an
- 2 Digha, iii. 113.
3 Majjhima, i. $32 ff.
470. 1 252 ff.
5 Jataka Com, v. 126; Dhammapada Com. iil. 65 ff.
8 Jataka Com. i. 391.
:
7A, Cunningham, Lhe Bhilsa Topes, London, 1854, p. 207.
8 Ib. p. 324.
.
.
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contemporary cases of the lower, worldly tddhi of
the unconverted man.
‘
.
LireraTurE.—Vinaya Pitaka, ed. H. Oidenberg, London, 5
vols., 1879-83 ; T. W. Rhys Davids and H. Oldenberg, Vinaya
Texts (SBE xiii, (1881), xvii. [1882], xx. [1885]); C. A. F. Rhys
Davids, Buddhism, London,{1912 ; Dhammapada Commentary,
ed. H. QO. Norman, Oxford, 1906-14 (P7'S); Therigdtha Commentary, ed. E. Miller, do. 1893 (P7'S); Sarhyutta, ed. L. Feer
and O, A. F. Rhys Davids, do. 1884-1904 (PTS); C. A. F, Rhys
Davids, Psalms of the Early Buddhists, do. 1909-18 urs ;
Anguttara, ed. R. Morris and E. Hardy, do. 1885-1910 (PTS);
Milinda-paitha, ed. V. Trenckner, London, 1880 ; Divydvadana,

ed. E, B. Cowell and R, A. Neil, Cambridge, 1856; Majjhima,

ed, V. Trenckner and R. Chalmers, Oxford, 1888-99 (PTS);
Udana, ed. P. Steinthal, do. 1883 (P7'S); Dhammapada, ed. 8.

Sumangala, do. 1914 (PTS); Digha, ed. Rhys Davids and J. E.

' Carpenter, do. 1890-1911

MOKSA

(Skr.,

(P7'S),

T. W. Rays Davips.
also mukti) and VIMUTTI

(Pali, also (vi)mo(k)kia).—These

terms, other pre-

fixes being sometimes substituted, are all derivatives from much, ‘to let go,’ ‘discharge,’ ‘ release,’
and, with varying import, are identical in primary
meaning with our ‘deliverance,’ ‘emancipation,’
‘ freedom,’ ‘liberty,’ ‘release,’ Whichever equivalent be selected, the inquirer

may start with two

general way-marks. In the first place, the concept
in question has a negative side, viz. a having got
loose from, or rid of, and

a positive

side, viz. the

should, however, be added that the
within those faiths, and that it was

concept grew
by no means

coonzesthesis, or general sense of expanded outlook,
calm, security, attainment, power to be and do,
without which the ‘getting freed from’ were in
some cases too costly a gain. If these two aspects
be held together in the mind, then the common
terms for them, stated above, may—and this is the
second way-mark—be considered as, more perhaps
than any other idea, the pith and kernel of the
religious faiths of India, and as coming nearer
to the Christian ‘salvation’ than any other. It
always and everywhere given this paramount emphasis and importance. Awareness of emancipation as such, or of its absence and desirability, is
not patent in the earliest recorded expressions of
the Indian mind.- The vital importance of solidarity, either with

tribal custom

and

convention

or with the decrees and the very life of his gods,
is far more pressing on the man of primitive culture than

is any

revolt or self-exclusion

from, or

independence of, any order or destiny, socially or
divinely imposed on all. Moreover, the particular
deliverances or riddances that came in time to be
generalized under a common notion varied in kind.
Before making good these general considerations
by analysis, it may be well to guard the reader of
translations from Indian literature against gaining
an inaccurate idea of the frequency of allusions to
‘freedom,’ etc. Perhaps no language is as rich in
rivative or negative inflexions as is that of the
ndian classics, whether it be Vedic, Prakrit,
Pali, or Sanskrit.
We have ourselves a few terms

where the negative form exceeds, in inspiring
emphasis, the positive form—e.g., independence,
infinite,

immortality,

ete.

Such

terms

are very

numerous in Indian literature, and it often hapens, notably in translations by Max Miiller and
‘ausbill, that, to give the force or elegance of the
originals, words with a negative
—are rendered by ‘free from,’ and

from.’

:

/

.

prefix—a, ni, vi
even ‘freedom

Thus we find such renderings as ‘free from evil,’ a-pdpa;
free from fear,’ a-Uhaya; ‘free from
grief,’ vi-Soka; ‘free from
desire,’ nigkdma; ‘free from the
ly,’ a-Sarira; ‘free from
decay, death,’ vi-jara, ti-nrtya, a-mrta; and many, others,
notably, ‘being freed from good and freed from evil,’ ti-sukrta,
vi-dugkrta, t.e. *sundered from (vt) the well-done and the illdone,’ in other words, rid of the effects of his actions or karina
(Kaugitakt Upantgad,
i. 4).
.
Many other ‘liberties’ taken by the lavish use of ‘free from’
go to swell this misconception. The phrase just quoted occura
in an archaic account of samhsdra, or transmigration.
Now, it
is true that the mukti, or moksa, concept centres in the release
of the soul or self, not only from this body, but also from ail

future bodies. But the only term expressive of release here fs
in the translation. ‘All who depart from this world go to theit
moon... if a man make reply [on arriving] to the moon,

passcs him on’ (atisrjate), t.e. he does not return to be reborn
‘This is translated, in SBE, ‘sets him free,’ Further
onearth.
on, in ii. 7, in an ancient sun-hymn occurs the unique appella:

tion varga, ‘twister’ or ‘turner’: ‘Thou art the twister!

twist

me vrndhi), This
thou the sinning of me' (cargo ‘si papmanarmh
is translated (i8.): ‘Thou artthedeliverer, deliver me from sin.’
himself’ is, liter.
frees
In the Tatttiriya Upanigad, ii. 9: ‘he
ally, sprnute, ‘he saves himself.’ In the Brhadaranyaka
QL, Muller:
uparatas
renders
Upanizad, wv. iv. 23, Regnaud
‘satisfied,’ Deussen: ‘entsagend’) by ‘libre de tout désir.” In
rendered
words
the
6,
the Chhdndogya Upanigad, vm.
“freedom in all the worlds’ are, literally rendered, ‘faring as
i. 2,
Upantgad,
Mattrayana
in
they list’ (kdmachdra); and
*had obtained freedom from all desires’ (M. Muller) is, In the
original, ‘had turned to renunciation’ (Deussen).

It is very possible that the translators were encouraged in this habit by consulting the medieval
Sankara, in whose philosophy
commentaries of
moksa was a well-evolved concept, and who uses it
liberally in his paraphrases.
For instance, in Katha Upanigad, u. vi. 18—‘ Nachiketa
became free from passion (vi-raja) and obtained Brahman’—
the last clause is explained as ‘became freed’ (mukto 'bhavad).

In being thus advised to discount much factitious
emphasis laid in these ancient works on a notion
that was evolving in them, the reader may contend
that most at least of the translations criticized
render only what is really implicit in the various
riddances referred to, namely, a liberty emerging
through the abandonment of this or that. It is
true that the Indian mind did indeed work its way
toa positive concept of moksa or vimutti chiefly
through an austere elimination viewed as the
getting relieved of discarded burdens.
Even a
uddhist commentator of probably the 5th cent.
A.D. chose to define vimokha as so-called ‘ because of
the being set free (vimuchchanato) from opposing
things’ (Puggala-Patifiatti Com.).
But the state
of emancipation, as a conscious assurance, belongs
none the less to that more evolved and_positive

side

of

its

psychology

which,

in

the West,

is

usually associated with political autonomy and
social or personal self-congratulation. ‘The freedom
in which the Indian gloried was spiritual :
*O tree indeed ! O

gloriously free am I

In freedom from three crooked things...
Ay, but I’m free from rebirth and from death,
And all that dragged me back is hurled away’
foe
not
(Psalms of the Sisters, 11).
“Henceforth in the real (or true) Brahman he becomes perfected and another.
His fruit is the untying of bonds; without desires he attains to bliss imperishable, immeasurable, and
therein abides’ (Jfaitrdyana Upanisad, vi. 30).

And Kathé-vatthu, ix. 1, is intended to bring
out the fact that, whereas one enters on ‘the Path’

to salvation, full of a sense of dangers to be got
rid of, the gradual putting off of ‘ fetters’ converts
this consciousness into expectation of the bliss of
perfected deliverance, t.c. of Nibbana.
:
For vimutté is ‘comparable to’ Nibbana, and ‘ the holy life is
planted on, and leads to and culminates in Nibbana’ (Majjhima,
1. 304; Sashyutta, v. 218).

There is but the faintest anticipation of this in
the Vedas. The only ‘setting free’ in those pages
is the resting-place (vimochana) where horses are
eased for a while from harness.
Gods are called
upon to deliver from sin—but it is such ‘as clings
to our bodies’ (Rigveda, VI. Ixxiv, 3; cf. 1. xxiv. 9,
VIL. xvill. 12, muiichatam)—and to let the enemy
catch snares and be slain (VII. lix. 8). But such a
prayer as ‘May I be detached from death like o
gourd

from

{amyéa]’
thought.

of freedom

its stem,

but

not from

the immortal

(2b. 12) is the precursor of the later
Beyond such expressions the vocabulary
was,

it would

appear,

unborn.?

The

Brihmanas give, in the elaborate ritual of the
altar-building, a rite to be chanted while laying
the ‘bricks

of saving’

(sprtah), that

is, from evi

1 Mukti is said in O. Bohtlingk and R. Roth (Sanskrit. Worter-

buch, Petrograd, 1855-75, v. 801) to occur once in the Sata-

patha Bréhmaga, but it is a fault;
writer cannot trace it.
y references and ‘he Present
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and from death (Satapatha

Brahmana, -Vut. iv. 2),

but elsewhere (XI. iii. 3) it is said that none but a

brahmacharin or religieux is exempted by Brahman
from death, and

only on

the

condition

daily tends the sacred fire.

that

he

Not here any more

than in the Vedas does the grasp and realization of
an emancipated consciousness appear. It is still
apparently only inchoate in the
Upanisads ranked
as theoldest. Of these the Kena Upanisad is silent
on the matter.
In the Aitareya Aranyaka, an
ancient mystic nature-monologue, there are hymns
prescribed for rites proficiency in which brings the
compassing of ‘all desires.’ These desires are
enunciated—long

life,

luck,

wealth,

fame,

etc.—

but ‘liberty’ is not among them. Progress in
spirituality is revealed in the Taittiriya and Chhandogya Upanisads, but the emancipation-spirit is
still immature.
The former shows the growth of
it at the end of the second part:
*He who knows the bliss of that Brahman whence speech,
whence mind turn back, not finding
it, ... tortures not him-

self with: ‘‘ What good have Ileft undone?
done?”

He, knowing this, saves himself,’

What evil have I

The latter (Chhandogya, vi. xiv. 2) shows a
parallel growth in the parable of the man brought
lindfold from his Gandhara home into the desert,
and thence, with sight restored, directed how to

get home again ; even so does one who has gained
true knowledge through his teacher know that
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where the emancipation described is that of
spiritual ecstasy rather than of a disembodied
spiritual unity, or full realization of the same, the
freedness, on the one hand, is made more explicit, and, on the other, the liberation is described as
‘from evil.’ But, whether emancipation be from
the power of the body during life or from the body
itself and from all subsequent bodies at final death,
the

main

‘Freeing myself from the body, as the moon frees himself
from Rihu’s jaws, I go into the world of Brahman.’

The same
Upanisad :

simile

is hinted

at

in the

Katha

*He who has perceived the soundless, the intangible. . . the
eternal
... the unchangeable, is freed from the jaws of
death’ (1. iii. 15).

But in the following passage (id. I. v. 1) we see
how the idea is finding expanded expression :
‘There is a town with eleven gates of the Unborn, of thought
influctuate. Whoso approaches (Deussen: ‘ honours’) it, he
grieves no more and, emancipated, is set free (rimuktas cha
ttmuchyate)
Verily this is that.’

From

what

Miller:

‘set free’

is not unambiguous

bonds of ignorance;

(M.

Deussen : the body),

but ‘liberty’ is becoming realized as an ideal.
Turning now to the long Brhaddranyaka
Upanisad, we come at length to an emphatic
designation of certain attainments as constituting
‘liberty’ (11. i. 3ff.). The priest asks the Vedateacher how he who institutes a sacrifice may be
freed from the influence and thraldom of death, of

day

and

night,

and of the waxing and

moon, and how the bright

waning

worlds shall be reache

up a stairless sky. By this or that celebrant
priest are given the several replies, and to each
reply

is

added:

‘That

is

liberty,

that

is

utter

liberty (sé muktih sa atimudtih).’ These are then
termed the atimoksas.
It is noteworthy that, while these four ‘ liberations’ are alone so emphasized, aspiration does not
(in the adjacent section) stop at heaven.
Urged
by another interlocutor, a
Ksatriya, again and
again, with proffered largess, to ‘speak of that
higher thing which avails for emancipation,’
Yajiiavalkya, the Veda-teacher, finally discourses
of the soul and of beholding the soul as God.
.
* Scarce visible and old there lies a path
That reaches into me, was found by me.
Thereon the wise whose is the Brahma-lore
Fare onward to the world of light, and thence
O’erpassing that are utterly released’
(utkramya scargath lokam tto vimuktdh).
* As the slough of a snake lies on an anthill dead and cast
away, there lies this body, but that disembodied, that immortal,
that life, is Brahman only, only light’ (rv. iv. 8, 7).

This with its context is not designated as atimoksa, or as mukti.
When we find again the
snake-skin simile, in the Prasna Upanisad, v. 5,

consciousness,

realized

in

this

Brahman or Atman, and the soul located in man,
and, emotionally, the sense of security and assur-

ance resulting therefrom.
For the individual
becomes invested with the powers, negatively
expressed, of the Absolute Being: undecaying,
imperishable, unattached, unbound, unlimited,
ering
ete. (Brhadadranyaka Upanisad, 1v.
ii. 4).

wilh aman clearly beholds this self as lord of all that is and
e,
-. - who has entered into this patched-together hidingplace,he is creator, maker of all, his is the world, he is the
world . . . then is he no more afraid’ (id. rv. iv. 13, 15).

Proceeding ito the less ancient Upanisads, such
as may
have been influenced b
Buddhist and
other
developments, we find in the ‘Upanisad of

the Shavelings’. (Afundaka) the compound parimuchyanti (111. ii. 6), ‘completely freed *s
‘
‘They who have
grasped the sense of Veda-lore,
All anchorites, their inmost being purged
In earnest resignation, at the final death
In Brahma-heaven become immortal, wholly freed.’

‘I shall only so long belong to this (system of rebirth] till I am
emancipated (vimokgye); then I shall go home’ (so Deussen).

And in the closing section occurs the favourite
simile for deliverance :

positive

early stage of Vedantist moka, is, intellectually,
discernment of the identity between the Absolute,

But in the Svetasvatara Upanisad, and the
allied but perhaps still later Maifradyana Upanisad,
the reader finds himself among new ideas jostling
against the older ones. These are yet present—
soul and Brahman, release from life and death, and

knowledge as giving release—but the current has
widened, if not deepened. The theism of Yoga,
the theory of separate souls and their self-emancipation

from

conditioned,

mutable

concomitants

of

the Sankhya system, the critical, scientific attitude
of Buddhism, and the tragic earnestness of the two
former and of Jainism—all these have caused a
revolution in outlook that strikes a new note at
the very first words:
.
.

.*Omt The Brahman teachers say: What is the primal cause,
what Brahman?
Whence are we?’ (Svetdéévatara Upanigad,
.
TLL ).

Through it all the moksa-idea appears
work of a creator:
.

as the

‘The Deva’ or Isvara (‘Lord’), ‘himself self-caused, is the
condition (the cause) of the maintenance and the movement
(sthiti, sartsdra), the bondage and the liberation (bandha,
mokga) of the world’ (tb. vi. 16). To know him, to ‘see, making
his own being a lamp, the being of the Lord,’ is to have ‘all
fetters fall away, all sufferings destroyed, and the ceasing of
birth and death come to pass’ (ib. i. 11, if. 15). ‘I, seeking for
freedom, take in him my refuge, supreme Causeway to thatwhich-is-not-dead (amrtasya parath setuth), Fire that burneth
where no fuel is’ (15. vi, 18 f.).
:
* As soon a man might wrap the atmosphere
About himself like any cloak, as reach
The end of suffering, not knowing God’ (id. vi. 20).

Yet both here and in the Mattrayana Upanisad
the Atmanistic monism is none the less maintained,
and all personal deities are recognized as names of
the self (Iv. v. f., VI. v. 8).
Much, it is true, is made of a disparate ‘element-soul’ or self,
bound by the fetters of the fruits of good and evil, crippled,
and as one in prison, till ‘by knowledge, by tapas (austerities),
by meditation he is freed from those things by which he was
filled and overcome, and obtains union with the Atman’ (rv.
.
:
:
ii 4)...

. Yet this concept nc longer satisfies:

‘Having seen his own self as the Self (or soul), he becomes
selfiess (ntrdtman); and, in virtue of selflessness he is to be
conceived as immeasurable, unconditioned. This is the highest
mystery, betokening emancipation . . . through selftessness he
has no part in pleasure or pain, but attains absoluteness
oo
.
.
(kevalatva)' (vt. xx. f.}—

@ wondrous blend of Buddhist and Sankhya concepts...

oe

.

et another new term reveals a fresh and notable development of the moksa-consciousness, that
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of ‘autonomous,’
xxviii. 38):

or independent—svatantra

(Vv.

‘Independent, standing on his own greatness, he contemlates the cycle of rebirth as it werea rolling chariot-wheel’ (that
prescribed in
ag ceased to convey him). Cf. the ‘autonomy’
and vital for Buddhism (Digha Nikdya, ii. 100, and elsewhere).

The psychology also of the process of self-liberation has attained an interesting development

(Maitrayana Upanisad, VI. xxxiv.).

Manas (1.e. the

mental mechanism of sense-cognition, a narrower
than

concept

‘mind’)

is,

like

Ivara

himself,

called ‘the cause of bondage and of liberty.’ And
to bring it to its right anchorage, to bring it, in
fact, ‘to an end in the heart’ (the seat of the soul)
_—‘that is knowledge, that is moksa ... that
man is wholly freed (parimuchyate).’ Nor does
this austere discipline, nor does the evolving power
of introspection dull the rapture associated in the
earlier books with this setting free. With a poet’s
licence, or through theistic influence, the poet
pictures the Absolute soul (Brahman) as reciprocally
‘longing for a true (or real) man’ (id. VI. XXX.).

That the yet later Upanisads could use moksa
as practically synunymous with religion appears
in the Muktt
Upanisad, which recommends him
who seeks for moksa to study the Mdndikya
Upanisad,

and, if that suffice not, certain others,

and so on till all are included.
The one named
consists in a concise effort to define the essence
(sara) of the soul or Brahman.
More pertinent is
the definition of moksa in another of the aforesaid
Upanisads, the Sarva-sdra, as the destruction of

the illusion that the material body, or any_other
factor of the phenomenal self, is the
Atman
(‘soul’),

who

is God.

The

illusion

is the bond,

ignorance its cause. (This illusion is the first of
the ‘Ten Fetters’ of Buddhism.)
~
Bfoksa as the supreme aspiration runs through
that best known portion of the Mahébharata epic
called the Bhagavad-Gitd.
The allusions occur
almost entirely in the parts judged by R. Garbe to
be older (see BHAGAVAD-GITA).
We
find moksa
applied to liberation from evil (iv. 16), from the

body (v. 23), from lusts and

decay

and

death

(vii. 29),

anger (v. 26), from

from

works

(ix.

28),

from the illusion of opposites (xv. 5). But, how- ever the bondage be conceived, release is effected,
here also, by @ spiritual union with Brahman,

conceived as, or as behind, Iévara, lover of the
human soul, who invites his utter self-surrender,
and bestows on him, in virtue of that surrender,
release from this or that form of limitation (cf. ix.
26 f., xii., xiii. 9f.). Another section of the epic

is called ‘the moksa-doctrine’; yet it is in the
Anugitaé section that the complete picture of the
emancipated individual occurs (Adhydya, 19), In
this we see him contemplating Atman, attaining
Brahman, sunken in this one goal, oblivious as to
the past, freed from results, heedless of ‘this’ or

‘that.

Yet he is a friend to all, suffering all,

master of sense and self, fearless, wrathless, meek,

upright, treating all creatures as if they were he,
indifferent to opposites, lost to social and domestic
ties, wanting naught, cleaving tonaught, detached.
‘He is in every sense free.’ All classes, the trader
and the labourer, too, may enter on this upward
way, and even women, but much more the Brahman
and the Ksatriya who study, joy in their duty, and
hold the Brahma world as highest; for the fruit of
achievement is liberty, and the utter abatement of

ill.

Beyond that lies no greater bliss.
This notable climax is in complete harmony with
Buddhist thought. It is more than probable that,
before the epic attained its final form, the influence
of Buddhist culture had made itself deeply felt,
and that to it is largely due the breaking down of
class and sex disability to attain the highest, the
humaneness of the lonely saint, and the crucial
emphasis on the ending of suffering. Dukkha (‘ill’)

is not, of course, absent from the earlier Vedantic

in that
literature, but it attains emphasis only
which must have felt the impress of Buddhism, to
say nothing of Jainist and Sankhyan influence.
or the release

Now, in the doctrine of Arahantship,

from continued deaths and rebirths by the perfected
character, vimutti is not only dominant to the same
extent as is mukti (moksa) in Vedanta, but the

treatment of it is more consistent and therefore,
In it vimutti, vimutta, ‘ freeerhaps, simpler.

om, ‘freed,’ express the actual and consciously
realized achievements; vimok(k)ha nearly always
refers to certain prescribed courses of rapt mentality, whereby such a state might be sooner
acquired, or, if acquired independently, uickened
—a sort of morning

Nikaya, ii.

(Digha

sacrament

112; Puggala-Paiiiatti Com. [JPTS, 1914, p. 177):
“He who before he breaks his fast can touch

Mental emancipation’s eight degrees,
In grade ascending and so back again’
:
(Psalms of the Brethren, 1172).

Hence the terms ‘freed by understanding,’
‘freed-both-ways,’ meaning emancipated by the
work of understanding only, or emancipated both
thus and by the eight vimolkhas or similar exercise
in samadhi (cf. Majjhima Nikaya, i. 477).
Moreover, vimutti, as expressing final achieveassurance

the rapturous

ment, with

of it, was

at

the heart of the Buddhist Dhamma from the first.
In that which is recorded os his second sermon—
the Anatta-lakkhana Sutta (Vinaya Texts, i. 101;
cf. 107)—Gotama Buddha stated how emancipation
grew out of the rejection of the cosmic soul as
immanent in and identical with the sense of
individual personality (‘ self’ being only an abstract
idea inseparable from bodily and mental factors).
Perception of the absence of Atman-qualities

(permanence,

omniscience, bliss) in these

them of factitious attraction.
them in future lives fellaway.

denuded

Craving to renew

The freed individual

knew that he was free, and thenceforth needed only
to await the final hour in quieted but blissful wellbeing and righteous living. Again, in sending
forth his first missionaries, the Buddha named as
his and their supremely adequate qualification :
‘Iam freed from all snares human and
divine; ye are freed
from all snares human and divine... Goyenow... forthe
welfare of the many .. .’ (Vinaya Texts, 1, 1121.).

The subjective awareness of the freed state, held
to be also valid objectively, is further enhanced by
the use of such terms as ‘realizing,’ ‘touching,’
‘tasting’ (Digha Nikaya, ili. 230;
Majjhima
Nikdya, i. 417; Anguttara Nikaya, ii. 244, i. 36,
iv. 203, etc.).
‘Wherefore

thus must ye study:

‘“‘more and ever more

striving our very best shall we realize supreme emancipation”*

7faving2 liberated his min
ming

with

t to thi

be let go he touches perfect liberty’ @ otk Moe: Pay
nod
‘The eight deliverances feimokhay are to be realized by

TE

Nikaya, 1. 86). "

ee n

ety

the taste of liberty * (Aguttara

* As the ocean
hag but
one
.
ui
ae taste, that of cinancipation iN iy. B08 *Pinaya pate

_ Awareness of full attainment was realized as a
timeless moment of ecstatic consciousness (Kathavatthu,

iii,

abiding joy :

4), but the reverberations

:

formed

an

‘Gladness springs up within him, and rapture thereto: the
thoughts of hia enraptured consciousness become tranquiliizeds
Pape
tor nen re
eS bliss; and in that bliss his conye
igha
Nikaya, iii. 241, *
of emancipation’; cf. 1.73).
ue
.. The Ave occasions

Imagination plays about the term:

He with fair flowers of Liberty enwreathed,
Sane and immune, shall (Pant the
perfect peace’
.
.
salms of the Brethren, 100).
Ih Above the rolling chariot of this earthly
life
spreads Xne
silken canopy of emancipation’ (Samyutta Nikaya, v. 203).

And in the later Questions of King Milinda :
a

As the ocean is all in blossom with the innumerable...
pple of its waves, so is Nibbana all in blossom, as it were, with

~

MOKSA

‘the Exalted One’s
chief diadem of all.’

jewel

of

emancipation

.

(vimutti-ratana),

winning,

in range, presenting differ-

:

“Come now, let us see Gotama, whe lion-like
Doth roam alone ....
.». and let us ask of him
How can we be set free from snare of death?
Declare to us who ask as to the way
How may & man from sorrow be set free’
:
:
(Sutta-Nipdta, 1641).

‘Emancipated by right (or perfect) gnosis (sammadafiidvimnutta)’; ‘in him thus set free there arises the knowledge
“freed” I"... (Nikayas, passim ; Dialogues, 1. 93).

And the unity connecting the negative and
ositive aspects may be discerned in the Sutta
:

:

a

* Passed he away fraught with the seed of rebirth,
Or ag one wholly free?

‘

‘In whom no sense-desires do dwell,
For whom no craving doth exist,
Who hath crossed o’er [the sea of] doubt :—
What sort of freedom {waits] for him?
No other freedom [waits] for him’ (1089 !.).

Lo! then my heart was set at liberty’ (i. 477).
* Whose range is in the Void and the Unmarked
And Liberty :—as flight of birds in air
So hard is it to track the trail of him’ (id, 92).
“And see, O Master!
Sundari who comes
To tell thee of Emancipation won
_.
.
’ And of the night no more to be reborn;
Who hath herself from passion freed (vitardga),
Unyoked from bondage’ (Psalms of the Sisters, 334).
‘Tho’ I be suffering and weak and all
My youthful spring be gone, yet have I come,
Leaning upon my staff, and
clomb aloft
The mountain peak. My cloak thrown off, My little bowl o’erturned
: 50 sit I here
Upon the rock.
And o’er my spirit sweeps
The breath of Liberty !’ (id. 29, 30).
‘Passion abandoned, hatred and illusion,
Shattered the bonds, nor is there any trembling .
In that the springs of life are wholly withered :—
Like the rhinoceros let him wander lonely’
(Sutta-Nipdta, 74).

Closely associated with
darsana, ib. i. 162, ete.).
the fourfold path to Arahantship, and called, later,
modes of progress, avenues, or ¢ annels to vimuttz,

are the studies in ‘Emptiness,’ ‘the Signless,’ ‘ the
(Digha Nikaya, iil. 219 3'SarrNot-hankered-after’
yutta, iv, 295-297 ; Dhamma-sangant, 3444, and
Compendium of Philosophy, London, 1910, p._ 216).
A very frequent allusion to emancipationin the
Nikiyas is that of chetovimutti panfdavimuttt,
corresponding fairly well to emancipation of heart
and head. The systematic expansion of ethical
emotion

was

presented

not

peculiar to Buddhism (see Love

But the founder of Buddhism

(Sazny utta,

alone inculcated

the heart.

v. 118) as claiming

is rehe

that

in such exercises emancipation of

:

In this way, in suffusing the idea of more and more beings

malevolence,’
with (1) love—‘let all beings be void of enmity (3)andsyinpathy—
let
(2) pity—‘let all be set free from suffering,’
the owners,
are
equanimity—‘all
(4)
all be happy and fortunate,’
practised,
the heirs of their deeds,’ these mental exercises, if fully
result in a thorough self-mastery through complete emancipation from the respectively opposed _moods of Q) enmity,
Mahia(2) harmtulness, (3) antipathy, (4) passion (Ledi Sadaw,
:
thera, in a letter to the writer).

Taken alone, apart from that supreme enfranchisement from all the conditions for rebirth, they
constituted the best way to Brahma-heavens.
*Sariputta:

This, I told

Dhinafijani,

existence with the Brahma gods.

.

is the

.

way

That would we know’
(Psalms of the Brethren, 1274).

* And as the sun rose up out of the dawn |

In the Nikayas vimutéi and Nibbina are declared to be ‘comparable’ one with another {in
the same thought-category, Majjhima, i. 304).
But in the Dhamma-sangant vimutti is _distinfreedom and Nibbana
guished into higher mental
(p. 234; ef. Digha Nikdya, i. 174).
As the subject of a distinct group (khandha) of
religious experience, vimutt: 1s ranked in the
Suttas fourth with the groups ‘ethics’ (st/a), concentrative studies (samadhi), and insight (paid,
Majjhima, i. 214; Anguttara Nikaya, 1. 125, passim), while for the Arahant a fifth was reckoned :
knowledge and intuition of vimutti (vimut{i-fiana-

(Buddhist]).

Ara-

The mountain ranges of vimutti were the haunts
of those who, ‘with
the world well lost,’ had
developed the symptoms of life’s culminating in its
final end. Hence it is in the two works containing
the legacies of such matured creatures—the SuttaNipdta and the anthologies of Theras and Theris—
that the theme of emancipation is maintained most
steadily :
.
.

_ But the self-knowledge that he zs free is a clause
in the formula confessing Arahantship :

wpata verses:

Never-Returning,

‘For not by the slothful nor the fool, the undiscerning, ia
that Nibbina to be reached which is the untying of all knots?
(Iti-vuttaka, 102).
.

ent aspects of the ideal, Nibbana: the having
eliminated ‘the fires’ of evil and of craving for
continued life human or divine; the contemplation of an Atman-less Absolute; Arahantship:
supreme positive attainment in life on earth;
Vimutti: the subjective aspect of both, the negative force in it never far off:
,
.
*Let go (muficha) that which has been, let go what will be,
Let go what thou art midst of, thou that dost:
Transcend Becoming! On every side freed-minded
Thou'lt not again come toward birth and dying’
(Dhammapada, 348).

Once-Returning,

hantship—and to have reached the going-out of all
fevered desires as to lives on earth or in the
heavens (Digha Nikdya, iii. 108).

Thethree terms here brought together—Nibbina,
Arahantship,’ emancipation—are largely, though
not wholly, coincident
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But to be emancipated by intuition or insight is
to have broken all the ten ‘fetters’ by the four
successive stages of the. Ariyan Path—Stream-

the innumerable, diverse, delicate flowers of purity, knowledge,
emancipation’ (1v. viil. 69).

Arahantship, again (id. v. 17), is called

,

oo.

to share

that
The Buddha: Why did you establish Dhinadjani in
done?
inferior Brahma-world, when there was more to be
preferred
Sariputta: I judged, lord, that these Brihmans
.
.
that heaven’ (Majjhkima, ii. 195).
rebirth
©All other bases of meritorious acts which are stuff for of the
emancipation
the
to
(opddhika) are not to be compared
the moon
heart by love. - That takes all those up into itself,as star the
outshines the stars, the sun the mirk, the morning
19-21).
(Iti-vuttaka,
eplendour’
in
radianceand
in
shining
night,

‘F’en as a fish that breaks its net in ocean,
F’en as a fire that turns not back to burnt stuff :—
Like the rhinoceros let him wander lonely’ (i. 62).
* Dwelling in love, in pity, and in freedom,
In friendly joy, {no balance, each in season,
Nought in the world disturbing his composure —
Like the rhinoceros let him wander lonely’ (tb. 73).

The

evolution

of mukti,

or mokga,

in Jainism

cannot be adequately dealt with till its earl
literature is more fully accessible. As evolved,
the idea is clearly presented above (art. JAINISM,
vol. vii.
p . 468, 470).

Similarly the (vi)moksa, or apavarga, concept of
Sankhyan thought, which survives in medieval
commentaries, and which, even in the aphorisms

on which these are based, showsa later and a more
habile metaphysic than such as the foregoing discussions reveal, will be dealt with in art. SANKHYA.
In

those

aphorisms

(S#tras)

the individual

soul,

called purusa, is conceived as ‘ neither bound, nor
liberated,

nor migrating’

(Ixii.), as is the

rest of

man’s nature, physical and mental. Emancipation
consists in having discerned the ‘subtle difierence
between this [dual] nature (pradhana) and the
‘By knowledge is liberation
soul’ (xxxvii.).
(jidnena cha’pavargo), b the opposite is bondage’
knowledge the work of good and
(xliv.). With this
evil is done; the union of soul and organism may
“go on like the potter’s wheel revolving from the
effect (of his impact)’ (Ixvii.) aiter the finished pot
is removed, but, when nature thereupon ceases to
act, the soul obtains absoluteness (kaivalyam
:
:
dpnoti) (Ixvili.).

MOLINISM
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Lrrerature.—Works quoted from: The Upanishads, tr. Max
Miller, SBE i. (1879), xv. [1884]; P. Deussen, Sechzig Upantshad’s des Veda, Leipzig, 1897; P. Regnaud, IJatériauz pour
servir @ Phistoire
de ia philosophie de Unde, Paris, 1876-79
(translates many selections, giving the original as well); P.
Deussen,
Vier philosophische Texte des Mahdbhdaratam,
Leipzig, 1906, Allgemeine Geschichte der Philosophie, i. pt. 3, iv.
6, do. 1908; Vinaya Tezts, tr. T. W. Rhys Davids and H.
Oldenberg, 3 vols., SBE xii, xvii, xx. [1881-85] ; Questions of
King Milinda, tr. T. W. Rhys Davids, SBE xxxv.-xxxvi. [189004]; the four Nikdyas, Dkammapada, Sutta-Nipdta, and other
Pali works: publications of the PTS, London, 1882f. (the
two last tr. Max Miller and V. Fausbéll, SBE x.3 [1898));
Psalins of the Early Buddhists, 2 vols., and Points of Controversy (Kathdvatthu), PTS; Dialogues of the Buddha, tr. ot
Digha Nikdya, i. (in SBB, it., iii.). The blend of theism and
‘Stmanism’ handed down from the stage of Vedantist thought
indicated in the Jattrdyapa and
Scetdsvatara Upanigads, and
developed in the Bhagavad-Gitd, may be studied in P. Narasimha's description of mukti in ‘The Vedintic Good,’ Ifind,
Jan, 1915, Another interesting account of mokga, with acriticism on P, Deussen’s treatment of the place of moral considerations in the doctrine, is by Dvijadas Datta, ‘Moksha, or the
Vedantic Release,’ JRAS xx, pt. 4 [1887-88], p. 513.

tion and this manner of conciliating free will with
the foreknowledge and providence of God, if it had
been propounded to them (Concordia, ed. Paris,
1876, p. 548). This new doctrine, however, did
not arrest the teachings of Michael Baius, nor did
it prevent the rise of Jansenism (qv) but was itself
bitter controversy
the cause of an unending and
which has lasted for centuries between Thomists
and Molinists. The above assertions of Molina

The

all men,

how

.

138th

OF

cent.

Thomas

St.

THE

CONTROVERSY.—In

Aquinas,

a

that

human

the

Dominican,

synthesized the sum of human knowledge with
regard to God as the First Cause and Final End of
all things in a work called the Summa Theologica.
Herein

aided

is

contained

all

by revelation, can

know

the

mind,

concerning God’s

providence, universal causality, grace, ete.
great became the renown of St. Thomas for

So
the

solidity and sublimity of his doctrine that at the
Council of Trent the Summa Theologica, alone of
all theological treatises, was thought fit to be
used in consultation with the sacred Scriptures.
The Order of St. Dominic is sworn to love and
defend the doctrines of St. Thomas as by hereditary right; and itis their loyalty to these doctrines
that has earned them the well-merited name of
Thomists.
At the close of the 16th cent. the Jesuit Luis de
Molina

(1533-1600)

published

a

new

doctrine

on

predestination, grace, free will, ete.: The basis of
the whole system is the so-called sctentia media, a
theory borrowed by Molina from his master,
Pedro da Fonseca, who, knowing it to be entirely
new and against the traditional doctrine, had not
dared to publish it. Molina’s book was published
at Lisbon in 1588 and is entitled: Concordia libert
arbitrii cum gratie donis, divina prescientia,
providentia, predestinatione et reprobatione. Had
this theory been known, says Molina, Pelagianism
would never have existed, Luther would not have

denied free will, and Semi-Pelagianism would easily
have been stamped out. Molina further adds that
St. Augustine and the other Fathers would have
unanimously approved of this theory of predestina-

of St.

a

special

in all,

assemblies

18

of

(the

General

his

of. the Jesuits) and

counsellors

that the Congruism of F. Suarez was substituted
for Molinism and imposed upon the Society _by
For
Acquaviva by his decree of 14th Dee. 1613.
more than 200 years Congruism (see below, p. 776°)
was taught by the Jesuits in obedience to the

is the old traditional doctrine of

HISTORY

followers

this congregation, which debated the doctrines
under discussion. Three condemnations in succession were drawn up by the consultors against
On 13th March 1598 the declared that
Molina.
the Concordia and the doctrine of Molina must be
On 19th Dec. 1601 they
unreservedly condemned.
condemned 20 propositions taken from the Concordia. At the assembly of the Cardinals (8th
March 1606) it was decided to give orders to the
consultors to draw up a bull for the condemnation
The
of 42 propositions taken from the Concordia.
bull was actually prepared for publication, but on
n
of
Paul v. held a congregatio
28th Aug. 1607
cardinals in which it was decided to postpone the
The result of the ‘Congregatio
condemnation.
de Auxiliis’ was, then, a moral defeat for Molinism.
So forcibly was this brought home to Acquaviva

ac-

St. Augustine and St. Thomas Aquinas (gg.v.),
was attacked by Molina at the close of the 16th
cent.; since then an unending controversy has
raged in Roman Catholic schools of theology.

the

1598, instituted

in

who,

There were,

Auxiliis.’

count for the terrible fact that many die without
the light of faith and never attain to eternal
salvation ?
oO
The endeavours of theologians to throw light on
these difficulties have brought forth two systems:
Thomism and Molinism.. The doctrine of the
Thomists, which

of

board ‘of inquiry, known as the ‘Congregatio de

problem includes three

to save

VIII.,

Clement

difficulties: (1) How is it possible to reconcile
God’s foreknowledge with the freedom of the
human will? (2) If the entire physical reality of
our free acts proceeds from God as the First Cause,
how is it possible for our will to be a free cause,
or for evil actions to be imputed to us? (3) Given
the sincere will of God

indignation

Dominic Baties
and St. Thomas.
Augustine
vigorously attacked the new theory, and so great
was the dissension caused by the ensuing controversy that in 1594 the matter came before Pope

Cc. A. F. Rays Davips.
MOLINISM.—Thereisno
problem in theology
more difficult than that which has reference to the
knowledge and causality of God, on the one hand,
and the liberty and eternal destiny of human
beings, on the other.

the

aroused

decree of Ac

uaviva,

has now

but pure Molinism

been revived by some Jesuit theologians.
In this matter an important point to be noted is
the declaration of Paul v. that both Molinism and
Thomism agree in substance with Catholie truth,
but differ only as regards the mode of explaining
the efficacy of grace, both of which opinions may be
held. Innocent xi1., in reply to the University of
(7th

Louvain

Feb.

1694), and Benedict

XIII., in a

brief (Demissas preces, 6th Nov. 1724), vindicated
the Thomistic doctrine of the efficacy of grace ab
intrinseco and the gratuity of predestination.
Lest, however, the words uttered by Benedict xu.
should be understood to minimize the doctrines of
Molinism,

Clement x11. said (2nd Oct. 1733);

‘We do not wish the eulogies (which we iterate, approve,
and confirm) of our predecessors (Clement x1. and Benedict x11.)
in praise of the Thomistic schoo! to detract in any way from
va ony of other Catholic schools’ (Bullarium Ord. Pracd.

Since the encyclical “éerni Patris of Leo xu.
(4th Aug. 1879), Roman Catholic schools of theology
have done their utmost to claim as their own not
only the doctrine, but the very name of St. Thomas

Inspite of theremonstrancesof Thomists,
Aquinas.
Molinists have endeavoured to drag St. Thomas to

their side, and even to impose on St. Thomas the
theory

of scientia. media, which,

before

Molina,

of (‘ne per somnium
was not even dreamed
uidem’), as C. Tiphanus, himself a Jesuit, declares.'
The first crossing of .swords took place

between

R. P. Beaudoin

long after, G. Schneemann

and

C. Mazzella.

Not

published a work in

1881, in refutation of which A. M. Dummermuth
published a work at Paris in 1886, which contains
& complete demonstration of the mind of St. Thomas,

In 1893
g V. . Frins essayed a repl
of this Dummermuth
:

y, and

d inin

refuta
tion
refutati

published another work in

1 De ordine deque priori et posteriori, 24.
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1895. Since then there have been many minor
publications, chiefly in theological and philosophi.
:
.
eal Reviercs.
jl. ESSENCE OF MOLINISN.—1. Natural order.
—(1)

God's

knowledge
indivisible
which are
according

foreknowledge

and

free

will.—The

of God, considered in itself, is one and
; considered with reference to. objects
the term of His knowledge, it is divided
to the diversity of objects into specula-

tive and practical,

into

necessary

and

free,

etc.

The division which concerns us now is that into
the knowledge of vision (sctentia wisionis) and the
knowledge of simple understanding (scientia simplicis intelligentia). The former has reference to
things which have existed, exist, or will exist;
the latter has reference to the purely
ossible, 7.¢.
to objects which have not existed, do not, and
will not exist (cf. Summa Theol, 1. qu. 14, art. 9).
Now, if this division is adequate, God must know

a future free act by the ‘knowledge of vision.’
But, according to St. Thomas (I. qu. 14, art. 8,

and art. 9 ad tertium), this knowledge necessarily

it will infallibly do in such and such circumstances.
Thisis the

direct

denial

of

free will,

for

the

certain knowledge of an effectin its cause is the
knowledge of a necessary effect. (6) Therefore
Suarez taught that God knows the future free act
in His decree foreseen as future. Bat it is impossible even to conceive of a future decree in
od: the divine decrees are eternal, and are therefore neither past nor future. . Unable to answer
this, Suarez had

recourse to another

medium : (c)

God knows future acts in their truth, which is
The reality of the
either formal or objective.
future free act is the objective truth; the proposition expressing that reality is_the formal
truth.

Some Molinists (G. Vasquez, M. Liberatori,

H. Kilber, D. Palmieri, etc.) hold to the formal
truth, asserting that of two contradictory propositions expressing a future contingent event one
is determinately true, the : other determinately
false from all eternity, and this independently of
Gods will; but God knows all truth; therefore
... This medium is rejected, not only by all

illot, G.
Molinists, by
implies an act of God’s will or a divine deerce. Thomists, but by many(F. Suarez,
J. B. Franzelin,
thers
Hence a future free act is known by God by virtue Lahousse, ete.
objective truth, since
of, in fact in, His decree, and therefore no future Mazzella, ete.) hold to the expressing the future
the truth of a proposition
free act can exist unless God decrees its existence.
depends on the objective truth of a future event.
This is the doctrine of the Thomists,
— by other Molinists—by
For Molina this is subversive of the freedom of This medium is rejected
that God sees future: free
the human will. Hence, he says, a means must Lahousse, who says truth, as such, but in their
be found whereby God knows a future free act acts, not in their
refutes
of, the divine decree. reality (in ipsismet). Billot, among others, T. de
before, and independently
Carnoldi,
P.
Kleutgen,
Others—J.
this.
continues
object,
of
kind
Now there is a third
does not
possible nor yet Régnon—failing to find a medium whichmedia,
Molina, which neither is purely
but
the scientia
admit
absurdities,
involve
in
which,
objects
those
of
category
belongs to the
as to its process of
ignorance
their
acknowledge
existence.
actual
have
time,
of
some difference
the scientia media, invented to
There is the future event which would exist if operation. Hence,, is the greatest difficulty of all.
explain a difficulty
certain conditions were realized, which, however,
is the
(2) Gods causality and free will.—God
Under this head are to be
will noé be realized.
therefore no being or mode of being
classed all those free acts which, though never First Cause;His causality. Thomists teach that in
destined actually to exist, would exist if certain can escape the divine
decree the human will is
conditions were fulfilled.. These are called con- virtueof i.e. efliciently, predetermined by God
ditioned future events (futura conditionata, or physically, a free act. This divine influx precedes
futurabilia) ; and God knows these by the scientia to produce of the will by & priority of nature and
the action
media, a, knowledge which is midway, as it were,
and applies the will to act (i.¢., makes
between that of vision and that of simple under- causality,pass from the state of not acting to the
will
the
is
event
standing. Although a future conditioned
thus rendering the will in actu
that which will never come to existence, because state of acting),of freely determining itself in actu
capable
primo
be
never
will
depends
it
the condition on which
‘secundo, The free will infallibly consents to that
fulfilled, the scientia media, as such, abstracts
premoved; t.¢., the premotion is
to which it is
a
such
of
non-realization
or
from the realization
yet the power to dissent remains with
us;
efficacio
exGod
media,
scientia
the
by
condition; hence,
will, for the premotion, divinely efficacious,
plores and knows, with infallible certainty, what the
that, although the will has the power to
effects
own
its
by
do
infallibly
will
will
free
the human
dissent, it infallibly consents and does not dissent.
or
act
this
dissent,.do
or
(consent
liberty
innate
According to pure Molinism, the divine influx does
that, etc.) if it be placed in such or such circumnot precede the action of the free will, but simulconsent,
to
Peter
e.g.,
wishes,
He
if
God,
_
stances.
taneously co-operates with it, helping, as a partial
to do this act, etc., deerees to put Peter in these cause, to produce the same action and the same
or those circumstances, and decrees conditionally effect. This divine action, called ‘simultaneous
to grant His help or concurrence for the particular concourse,’ is, therefore, not received into the will,
action determined upon by Peter’s free will (see but is rather alongside of it, and is received
below, ‘simultaneous concourse’), In this decree,
ely into the action and effect of the will.
which follows the foreknowledge of the future immediat
of
to safeguard the universal causality
order
In
absolute
the
free act, Molinists say God knows
God and the free
although
that,
said
is
it
;
God,
will
free
the
to
future consent without prejudice
less
are partial causes of the free act, nevertheFirst
but the certitude of His knowledge is due, not to will effect
by God as the
produced
wholly
is
the
the
to
but.
decree,
the
of
the intrinsic efficacy
by the will as the secondary
wholly
scientia media, which sees the consent before the Cause, and
The simultaneous concourse is not effica-is
cause.
‘
Lo
decree.
is, of its very nature, indifferent, and
The unanimity among Molinists is mainly nega- cious, but or determined by the free will, and hence
modified
free
future
know
not
does
God
that
act or
tive, namely,
used for volition or nolition, for this
acts in any absolute, actual decree of His will; can beact, indiscriminately, according to the deterthat
a
sees
God
which
in
medium
the
regards
as
but,
s reject
mination of the free will.. Other Molinist
future free act, quot homines, tot sententia.
neous concourse, and admit a kind of
the
(a) Molina and, after him, R. Bellarmine, M. this simulta
into
remotion, 4.¢. @ physical influx received
Becanus, ete., teach that God knows the future
ation
determin
the
to
previous
wi
the
of
‘aculty
free
will.is
free act in the super-comprehension of the
(action) of the will, By this influx the l good,
will; ie, God’s knowledge penetrates into the moved
or universa
general
to
ned
determi
and
what
there
innermost recesses of the will and sees

MOLINISM

776

but of itself the influx is indifferent and inefiicacious for this or that particular good : without an
further influx from

to elicit a salutary

God, the will determines itself

God’s

a reality,

causality.

which,

To

therefore,

argue,

as

cannot

for another;

He

Grace and

and

for

the

justification.

recent

free will.

Calvin,

Luther,

therefore,

and

Jansen both teach that sufficient grace is given to
all without exception, and that, under the influence of efficacious grace, the freedom of the will
remains intact.
The first point of difference
between Thomism and Molinism concerns the
nature of sufficient and efficacious grace, which
both agree to be a division of actual grace. For
the Thomist eflicacious grace is entitatively,
t.e.
intrinsically (ab intrinseco), different from
sufticient
grace.
Suificient grace gives the proximate power
of producing a salutary
act; it raises the will toa
supernatural

level, and

sufficient if the will resists ; it becomes efficacious
if the will consents.
Grace, therefore, is effica-

cious, not intrinsically or of its very nature, but
extrinsically, by the consent of the will (gratia

efficax ab extrinseco).
In the natural order, as
said above, the divine indifferent concourse is not
received into the will, nor does it precede the
action of the will, but in the supernatural order it

precedes (owing to which it is called gratia praveniens) the action of the will, and is received
into it, thus elevating and making the will the
principle in actu primo of the salutary act (this
saves Molinism
from Semi-Pelagianism).
Prevenient
grace is a physical reality produced by
God in the soul moving it (owing to which it is
called gratia excitans) morally (not physically, te.
efficiently) to consent; it co-operates (owing to
which itis called gratia co-operans) with the will

God

wishes

Peter to consent

to grace,

Becanus,

Franzelin,

H.

Tournely,

ete.).

As

is

evident, this theory entails all the insoluble dificulties of the scientia media.
Moreover, all that

constitutes it in actu primo

capable of performing a salutary act ; but in order
to
produce that act de facto an efficacious grace
(which is a physical premotion in the supernatural
order) is necessary.. Hence sufficient grace in
Thomism
gives the posse, efficacious grace the
agere (see THOMISM). For the Molinist the same
grace can be sufficient or efficacious; it remains

foresees
Lessius,

He. decrees to give him congruous
grace—t.e. a
grace perfectly adapted to Peters character—to
put him in the most fitting circumstances, ete.
(2) Predestination. — According
to the
two
theories of grace in the Molinist system, there are
two theories of predestination: predestination due
to foreseen merits (post previsa merita) and gratuitous predestination (ante preevisa merita).
(a) Predestination due to foreseen merits.—God
truly and sincerely wishes all to be saved (the
salvific will of God); to all he
gives sufficient
grace. Foreseeing, by the scientia media, who
will consent to grace and persevere in it, God predestines them to glory.
In this opinion predestination to glory presupposes the good use of grace
and is therefore not gratuitous (Lessius, Vasquez,

desire to do a calutary work.

Against

foresees will be efficacious, that grace is

doctrine, and held what is called Congruism.
In
this form of Mpolinism sufficient grace is not
indeed intrinsically different from efficacious grace,
but differs only as regards the manner in which it
affects the will. Efficacious grace (called gratia
congrua) is that which is so accommodated to man’s
temperament and to the circumstances of time
and place that the will infallibly, but freely, consents; sufficient grace (gratia incongrua) 1s that
which is not so perfectly adapted to a man’s
character and to the circumstances of time and
place, etc., and hence the will de facéo resists. If,

Both teach the absolute gratuity of actual
grace,
even for the very beginnings (prima gratia vocans)
of

effica-

Mazzella, H. Hurter, Palmieri, P. Tepe, etc.).
Bellarmine, Suarez, Vasquez, etc., modified this

—Against Pelagians both Thomists and Molinists
defend the necessity of grace for the production of
a salutary act. Against Semi-Pelagianism both
defend the necessity for the very
beginnings of
faith,

be

a greater gift than
grace B, which He
would be merely sufiicient (Molina, L.

why
this quality (i.e. the determination of the
wil whereby it makes itself pass from the state of
not willing to the state of willing) cannot be
efficiently produced by a created being is not only
to beg the Question, but manifestly to deny, in
very words,
God’s universal causality.
order.—(1)

can

gave grace A to Peter, he would consent, but,

which He

Molinist (Lahousse, Theol. Nat., Louvain, 1888,
cap. 9, art. 3, no. 502), that there seems no reason

2. Supernatural

further, a lesser grace

if
He gave grace B, Peter would not consent.
When, therefore, God. gives to Peter grace A,

escape

a

According to

cious for one person, while a greater grace can
remain merely sufficient for another.
Nevertheless, an efficacious grace is a greater boon than
a grace merely suflicient.. Thus, God from all
eternity foresaw (by the scientia media) that, if

allows that

does

consent does not

this doctrine, one and the same grace can be
merely sufiicient for one individual and efficacious

God predetermines to sin gua sin (see THO3rIsM) :
the simultaneous concourse of the Molinists is a
co-operation of God with the will, not indeed to
produce the sinful action as sinful, but to produce
the physical reality of the action.. It is a lesser
evil to co-operate than to make another commit a
sin ; Molinists have chosen a lesser evil, but have
not solved the difficulty.
_.
Against the two theories of Molinism with
regard to the divine influx Thomists object that
neither safeguards the universal causality of God.
The self-determination of the will is not nothing;
it is

the

Concordia, qu. 14, art. 13, disp. 41).

to act, not to act, to do this, or to do that.
Thomists are accused of making God the cause
of sin by the physical premotion which is efficacious, but the difficulty of sin has to be solved by
Molinists also. Physical
premotion effects, it is
true, that the will cannot but infallibly do that to
which it is premoved, but no Thomist

act; but

follow infallibly, because this grace is not of its
very nature, or intrinsically, efficacious (cf. Molina,

man

has

he

receives

from

God,

according

to St.

Paul (Ro 115 ‘Who hath first given to him, and
it shall be recompensed unto him again?
For of
him,

and

through

him,

and

unto

him,

are

all

things’; cf. 1 Co 47 ‘What hast thou that thou
didst not receive? but if thou didst receive it,
why dost thou glory, as if thou hadst not received
it?’). Now Pelagians, Semi-Pelagians, and Molinists deny the gratuity of predestination, for no
other reason than because the presuppose something on man’s part which is the reason why God
redestines some to glory
and not others.
The
elagians presuppose good
works, the Semi-Pelagians the beginning o Good works, and Molinists.
the good use of grace.
But, if all these things are
from God, He cannot look for or await
them
order to predestine some and not others; on in
the
contrary, He gives even the good use of grace
to
some because he pre-elected them to glory.
In
accordance, then, with the teaching of St. Paul,

with the doctrine of St. Aucustine and
St. Thomas,

pnomists,

ond

some Mo inists of high repute,
gratuity
of
predestination, t.e.
irrespective of foreseen merits, Pee
ation,
ne
(2) Gratuitous
predestination.—God wishes all
to be saved ; to alt. He gives sufticient grace.
Bya
t

ne absolute

MOMENTARY
special act of love and
glory in preference

very fact that God

mercy He elects some to

to others,

without

any

not others, those

other

reason than that of His own divine will. To the
chosen He gives graces by which they will infallibly
reach heaven (Suarez, Bellarmine, J. de Lugo,
Billot, ete., and all Thomists, after St. Augustine
and St. Thomas).
On this point there is practically no difference between Thomists and this
group of Molinists; the difference between them
has reference to another question treated above,
namely, the origin of the etficacy of grace. Some
Congruists teach that God gratuitously elects
certain ones, not to glory, but to congruous grace,
to which they will infallibly consent, and in which
they will persevere. Foreseeing this consent by
the scientia media, God predestines them to glory.
Against

the

latter

opinion

Thomists

object,

in

particular, that God is made to act in a manner
that implies’ the denial of an axiom received as
true not only by all schools of philosophy but by
common sense. In theorder of actual realization the
means must necessarily precedethe end; but inthe
order of intention the end must precede the means,
for it is impossible to choose and adapt means to
an end without

a preconception of theend.

Now,

since God must act as an intellectual being, He
must (according to this axiom) first of all conceive
the end, then choose the means for obtaining that
end.

But grace, good use

of grace, merit, are the

means, and glory is the end. Therefore He must
first predestine to glory before He predestines to
congruous grace.
In the Congruist theory
He does
exactly the opposite.
To this simple and irrefragent no Congruist has ever essayed a
able ar:
reply that is not suicidal
Molina: also teaches
the gratuity of predestination (Concordia, qu. 22,
art. 4, 5, disp.

1, membr.

xi.), but his explanation

is very different from that of the majority of those
knows all poswho follow him. .In eternity God
sible universes, infinite in number ; in each universe
or order there is a series of free acts, all of which

God knows by the scientia media independently of
His:will. In each of these possible
act of
any
orders certain people are predestined, not, indeed,
through the eflicacy of a divine decree (which as
yet has not intervened), but through grace made
efficacious by

the consent

of the human

will,

in

which the will perseveres unto the end. The omniscient God knows all this by the scientia media.
By His own free will, without any regard whatsoever to foreseen merits, He
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gratuitously decrees

to bring one of these orders to existence. The
difference between Molina and Suarez on this point
comes to this, that the former teaches predestination to glory before a prevision of absolute future
merits, but after the prevision of conditioned
future merits, whereas the latter teaches predestination to glory before prevision of future
Molina
merits, whether absolute or conditioned.
explains his own theory in a manner more subtle
and more profound than any of his followers. _ But,
apart from the insuperable difficulty of the scientia
difficulties in this ex lanation
media, there are
We den
which absolutely destroy free will.
absolutely that a free act can be connected wit
any one order; it is the denial in very words of
the freedom of the act. It is absolutely false that
a free act is connected with any circumstances
whatever, in the sense that, given the circum-gtances, a particular free act must follow. All
those possible universes are contradictions, and
have therefore no realityor conceivability ; God,
.
therefore, could not conceive them.
(3) Reprobation.—It is a defined doctrine. of
Catholic faith that no one is destined by God to
prevision of
eternal damnation except after a
demerits; this is called ‘ positive reprot ation.’ .In
the theory of gratuitous predestination, by the

gratuitously

not

chosen

elects some and

will infallibly not be

saved; hence a reprobation of some sort

is con-

comitant with the predestination of some to glory 3

thisis called ‘ negative reprobation.’ The difticulty
is to conciliate negative reprobation with the
universal salvific will of God.’ Suarez and his
followers say it is a ‘ positive act of nolition to
elect’; some Thomists (as J. B. Gonet, V. Contenson,

etc.)

that

it

isa

‘direct exclusion

from

glory’; others (as A. Gondin, C, R. Billuart, ete.)
that itis the ‘omission of an effectual election’ to
heaven. It is, however,.very
difficult to safeguard the salvific will of God if negative reprobation be a positive act on God’s part. Why not
say, therefore, that it is the entire absence of any
act of the divine will, whether of volition or
nolition? It is the mere absence of the act of
assumption.
.
*_ Lrreratuss.—I. H1sToRY.—Theodorus Eleutherius (Livinus
de Meyer), Htstoria Controversiarum de divine
gratie auziliis
sub Summis Pontijicibus Clemente VIIL. et Paulo
V., Antwerp,
1705; A, Leblanc (Hyacinthe Serry), Historia Congregationis
de auxiliis gratie sub Sumnuis, ete., Louvain, 1700, Preelectiones,
ii, ‘Opusc. Schola Thomistica Vindicata,’ Venice, 1742; Jj
Platel, Auctoritas contra pradeterminationem physicam pro
scientia media historice propugnata, Lyons, 1665; C, H. Amat
de Graveson, Epistole Theologico-Historico-Polemice, Bassano, 1785, lib. ii cap. 1; C. R. Billuart,Le Thomisme triom-

phant, Lige, 1781, Apologie du Thomisme triomphant, do.
1781; G. Schneemann, Controversiarum de divine gratia
liberique arbitrii concordia tnitia et progressus, Freiburg,
1881; A. M. Dummermuth, S. Thomas et doctrina premotionis physica, Paris, 1886, Defensio doctrine S. Thoma Ag. de
premotione physica, Louvain, 1895; V, Frins, S. Thome Ag.
doctrina de cooperatione Dei, Paris, 1803; T. de Régnon,
H. Gayraud, Thomisme et MoliBattles et Molina, do. 1883;
nisme, Toulouse, 1889-92; Pp. Mandonnet, ‘Notes d’histoire
thomiste,’ Revue Thomiste, 1914, PP. 667-675.
Il. THE DOCTRINE.—L. de Molina, Concordia libert arbitrit
cum gratie donts, etc., Paris, 1876, qu. 14; M. Becanus,
Summa Theologie Scholastica, Lyons, 1621, ‘De Deo,’ cap. 18;
Paris,
L. Lessius, De Perfectionibus moribusque divinis,
1875, lib. iv., De gratia efficaci et decretis divinis, do. 1878; D.
Ruiz de Montoyo, De Scientia Dei, do. 1629, disp. 205 Cc
Tiphanus, De ordine deque priori et posteriori, Rheims, 1640;
F. Suarez, Metaphysice, Paris, 1866, disp. 19, 22, Opuscula (in
do. 1858, xi.), 1. ‘De concursu, motione, et
Opera Omnia,
auxilio Dei,’ ii, ‘De scientia Dei futurorum contingentium,’
De Gratia, Paris, 1867, Prolerom. 2;
efficaci,’
iii, ‘De auxilio
B. Franzelin, De Deo uno, Rome, 1833, sect. 43 A. Goudin,
J.
1874; C. R. Billuart, Semma Ss.
Louvain,
Tractatus Theologici,
Thome?, Arras, 1867-72, tom. i, diss. 5-9, tom. ui. diss. 53
arbitrio, Fribourg, 1907.
libero
et
gratia
De
N. del Prado,

os
JELRED WHITACRE.
MOMENTARY GODS.—‘ Momentary gods’
(Augenblicksgétter) is an expression coined b H.
Usener (Gétéernamen, Bonn, 1896, p. 279), and one
whose credentials are open to question. It must
certainly be admitted that the phenomena which
Usener brings under the ‘term are of very diverse
kinds. It is true, of course, that human beings
whose minds are dominated by fetishistic and
animistic ideas may, under the influence of a
impression, ascribe to objects or occurmomentary
rences a divine or demonic character ; _but the
question is whether it is worth while to differentiate such procedure from the general mass of fetishistic and animistic phenomena by the use of a
special term. Thus we frequently meet with the
practice of worshipping the lance or other weapon
(L. Deubner,, ARW

viii.

(1905),

Beiheft, p. 71),

such being often invoked to witness an oath (Aisch.
Sept. 629; schol. Apoll. Rhod. i. 57); but these
factsin reality furnish reasons for doubting whether
the weapon was only then deified, and suggest
rather that it was thought of as permanently posergil
sessed of divine qualities. Thus, too, while
makes Mezentius say: ‘dextra mihi deus et telum
quod missile libro,’? and is imitated in this artifice
by later epic authors (Silius Ital. v. 118, vi. 137;
Statins, Thed. iii. 615, ix. 548), such poetic fancies
throw no light whatever upon primitive religious
feeling.

The

lightning-flash

1 Zin, x. 773.

smiting

down

upon

MOMENTARY
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at length

of

epithet

a mere

became

the earth is regarded everywhere with a religious

deity who

dread, and

Athene Hygieia, etc., are to be interpreted in the
We may even venture to say that the
same way.
displacement of these special deities by the Olympians was one of the most important processes in
the development of Greek religion within historical
times.1 Among the Romans such special deities
are found more especially in the Indigitamenta

Greeks

and

Romans

alike avoided

all

contact with the spot where it had struck, this

being for the former a consecrated place (jAvotoy,
évqdvatov), and for the latter a bidental, which is

explained by the phrase ‘fulgur conditum.’! Thus
the liehtning-flash actually came to be regarded as
a divine being : some of the Diadochi adopted the
name

Keraunos;

in

Seleucia.

Seleucus

Nicator

instituted a cult of the xepauvés (Appian, de Rebus
Syr. 58), the existence of which is attested by
numerous

coins;

and

there

is

an

Orphic

hymn

dedicated to this deity.. Keraunos is often represented as subordinate to Zeus, who in this capacity
is called Keraunios, Kataibates, and Kappotas,
just as Juppiter Fulgur is designated Fulgurator
and Fulminator (Usener, Kleine Schriften, iv.
Leipzig, 1913, p. 471). The natural
phenomenon

Ge, Artemis, Demeter, etc., and Zeus

Erechtheus,

(g.v.), in which every particular operation—e.g., in

agriculture—was assigned a distinct tutelary spirit

—Vervactor, Redarator, Imporcitor, Insitor, Obarator, Occator, Sarritor, Subruncinator, Messor, ConItis said, indeed, that
vector, Conditor, Promitor.

even the lupanaria, culine, and carceres had each
their special deity (Tertull. ad. Nat. ii. 15)?
From

informa-

this, however, we derive but scanty

tion by leaving visible traces of its action, but the

tion as to the earlier state of things which had been
disturbed by the incursion of the Greek religion ;
even in Varro’s lists of these gods we already find
many names of extraneous origin, and we are quite
unable to say what degree of importance attached
to the individual deities.
Very valuable data are furnished by the accounts
of the Lithuanian special gods, as critically dis-

wreath (Gr. efpecusyn), and by

cussed by Usener (Gétternamen,

here

involved

is, of course, one

of relatively rare

occurrence, and but seldom arrests special atten-

worship of lightning, in its essential features, cannot be separated from that of winds and meteoric
stones.
Quite a different case, again, is presented
by the worship of the last sheaf, or of the harvesthave been explained by W.

vest-wreath,

which

was

other practices which

Mannhardt ;? the har-

wound

round

with

white

and red woollen threads, and for the year remained
hanging at the door as an amulet for the house, is
unmistakably a fetish, i.e. a sacred object fashioned

and consecrated by human beings (R. M. Meyer,
ARW
xi. [1908] 320); in the last sheaf, however,
and things of similar formation, is concealed the
corn-spirit which, according to animistic ideas,
renews the life of the corn, but, while it is only at

harvest-time that the spirit becomes in a manner
manifest to sight, it is in reality always present,
.and is therefore not a ‘momentary god’ in the
propersense.
Usener likewise adduces the conceptions of the datpwy and the genius of the individual.
It is very difficult to come to a definite conclusion
regarding the ultimate origin of these conceptions;
they have undoubtedly been influenced in part by
ideas of the soul, and, in the case of the daluwy, by
the notion of ‘possession’ (J. Tambornino, De
antiquorum demonismo, Giessen, 1909), while the

snake-form of the genius seems to

point in quite a

different direction (W. F. Otto, in
Pauly-Wissowa,
vii. 1155 ff.). In any case, the present writer can

see no rational grounds for bringing dalywy and
genius under the category of ‘momentary gods.’
While, however, the conception of ‘momentary
gods’ is thus in part a rather indeterminate one,
and in part of limited significance, the introduction
of the term ‘special gods’ (Germ. Sondergétter)
has proved to be of real advantage.
This term,
too, we owe to Usener, who framed it on the sug-

gestion of E. Lehmann in connexion with Varro’s
dicerti;

like the latter, the special gods are deities

with a clearly defined sphere of action, and thus
closely allied to the momentary gods.

Usener has

shown that in the development of religion—so far,
atleast, as Greece was concerned—they are anterior
to the great deities,:and this result might, no
doubt, be very widely generalized.
Unmistakable
examples are found in Greek heroes like Euodos
(G. Kaibel, Epigrammata Graca, Berlin, 1873, no.
825), Myiagros (Paus. VIII. xxvi. 7), Teichophylax

(Hesych. s.v.),
who never had
narrow sphere
were absorbed

or Horophylax (J HS viii. [1887] 236),
more than a local significance and a
of action. Other beings of this type
by the great Olympian (i.e. Homeric)

deities ; thus

Kourotrophos

(also in plur., Ephem.

Arch., 1899, p. 148) was originally an independent
1Amm. Marcell. xxiii. 5.13: ‘hoc modo {i.e. fulmine} contacta
loca nec intueri nec calcari debere fulgurales pronuntiant libri,’
2 Antike Wald- und Feldkulte, Berlin, 1877.

p. 79;

cf. Deubner,

ARI ix. [1906] 284; O. Schrader, ERE ii. 31f.);

here we find Austheia, the goddess of bees, Babilos,
the honey-god, Budintaia, the goddess who arouses

from sleep, Kiauliukruke and Kremata, the swinegods, Meletele, the goddess of the colour blue,
Raugupatis, who ‘causes the fermentation of beer,

Kindred
and Wejopatis, the lord of the wind.
figures are found among the Letts.
As regards the existence of such special deities

in other religions—with

the

exception,

however,

of the heathenism that was not wholly submerged
by the Roman Catholic Church (see below)—our
knowledgeis at fault, partly from lack of materials

and partl from lack of research.
We may unhesitatingly take for granted, however, that, e.g.,
the pantheons of the Vedas and the Avesta correspond with that of Homer in presenting various
types of deities, and that the place of the great
gods who hold sway in these literary
monuments
was, among the people, i.e. in the living religion,
taken by a multitude of less imposing “beings, of
whom, it is true, our knowledge is most imperfect.
The Phoenician religion provides an instructive
example; here it was not, strictly speaking, a
single self-identical Baal to whom divine honours
were paid ; on the contrary, each several tribe and
city had its own special Baal, and worshipped him
as a tribal or tutelary deity. The data Which lie
most readily to hand are found in countries where
residual elements of heathen views still co-exist
with or underlie the Roman Catholic religion in
the practice of saint-worship, and have to some
extent been countenanced by the Church (D. H.
Kerler,

Die

Patronate

der

Heiligen,

Thus, e.g., among the Zamaites of
Agatha took care of the household
Nicholas was

the

guardian

Ulm,

1905). -

Prussia, St.
fire and St.

of boatmen,

St.

Apol-

lonia cured toothache and St. Laurentius rheumatic pains, St. Crispin was the patron of shoe-

makers

and

St. Goar

of potters.4

In

the

Vosces

St. Abdon is believed to drive away fleas, St. Catherine to secure husbands for maidens, St. Sabina to

1Ct., however, the criticism by L. R. Farnell, ‘The

Pl:

the ** Sonder-Gotter” in Greek Polytheism, in lintheopolagtcat
gaye presented to... . Tylor, Oxtord, 1907, pp. 81-100.
he necessary corrections of Usener’s statements in this

gonnexion will be found in G. Wissowa, Gesammelte Abhandngen zur
rom. Rel.- und Stadtgesch., Munich,
and W. F. Otto,
Rhein. Mus, Ixiv, [1900 449, 408,
special gods’

Eas n Fanian

nota

1904, p. 304

cf. the remarks of J. H. Moulton,

,

Zoroastrianism, London, 1913, pp. 69-71, 105, 150,
A
le instance is Verethraghna, * Victory.”
,
‘ On theh saints who
ho exercise
exercis d an official f unction
i
Deubner,
Incubatione, Leipzig, 1900, is well worth consulti
ng.
mer pe
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A number of
allay the pangs of love, and soon.
these tutelary offices of saints are universally
recognized by the Roman Catholic Church, and
are entered in the Diario Romano, in which we are
told, for instance, that St. Blasius cures sore throat
and St. Liberius pains due to calculus, and that St.
Almost every
Martha protects from epidemics,
district has its own particular patron saint, and in
many cases clings to him with marked tenacity.
LrreraTurz.—This

article.

has

.

been

sufficiently

indicated

W.

in the

KRot.

it must

precision

(monarchia), so refined away the distinction of the

Divine Persons as to destroy the Trinity. Hippolytus has left us a summary account of their

about A.D. 240, and who com-

for Cleomenes, the

disciple

of Noetus’s disciple Epigonus, according to the
Philosophumena,® caused much trouble during the
pontificates of Zephyrinus and Callistus, viz. 198Hippolytus endeavours to show that Noetus’s
views were in reality only those of the philosopher
Heraclitus the Obscure, who held that ‘the Father
is an unbegotten creature who is creator.’?

HeraNoetus and his disciples hold, says Hippolytus, these
God is the
clitean tenets, for they say ‘that one and the same
pleased
it
Creator and Father of all things; and that when
And again: “When the Father had not
Him, He appeared.’8
when it
been born, He {yet} was justly styled Father; and
eneration, having been begotten, He
undergo
pleased Him to
manner,’
this
Himself became His own Son, not another's.’ ‘In
[of
y
adds Hippolytus, ‘he thinks to establish the sovereignt
one and the
God), alleging that Father and Son, {80} called, are
different
a
from
produced
individual
one
not
],
same (substance
styled by name
one, but Himself from Himself ; and that He is
9
Father and Son, according to vicissitude of times.’

Hippolytus, as we have seen, says that Noetus set,
forth his views as a means of upholding the Divine
sovereignty,

but,

as

& fact,

the

term

monarchia

the
(uovapxia) was ambiguous and could be used as tells
watchword of both parties. Thus Eusebius ia,
us” that St. Ireneus wrote a work, de Monarch of
against those who held that God was the author
evil. Similarly Justin Martyr has left a treatise,
sole
de Monarchia, to prove that God is theoras,
governor against paganism ;” see also AthenagApoloLegatio viii.? But, as was only natural, the
faced
gists previous to the Council of Nicwa were
ng
with the grave difficulty that, | while combati of
olytheism, they had to maintain the divinityAnd
Chiist without impairing the Divine unity.

2 Her. Wii. 1¢(PG xii. 994f.).
1 Phil. ix. 2.
and Post-Nicens
3See A. O. McGiffert’s ‘Eusebius’ (Wicene
.
v1. xxii. 1.
HE
on
note
(11890)),
i.
Fathers,
in Ante-Nicene
,
Gallandus)
‘A.
(from
4 Hippolytus, Fragments
.
Fathers, ix. 1883) pt. ii., p. 61.
.
:
tx. if, vi f.
pope, A.D. 198-217 5 Callistus reigned only
6 Zephyrinus was
and VI. = 1, with
five Ene BiT-2225 ch HE v. xxviii. 3
° Ib,
8 7b. ix. &
McGiffert’s notes.
7 Phil. ix. 4.
.
.
1.
xx.
v.
HE
10
Fathers, ii. [1892]
N Tepi Qcod Movapxtas, tr. in Ante-Nicene
the work referred to by
900 ff. (PG vi. 311), but probably not Origen, Com. tn Ep. ad
note
and
Eusebius, HE 1v. xviii. 43
languentes dogmata
Titum (PG xiv. 1304): ‘ philarchiae morbo
:
:
tuerint.’
903; Ante-Nicene Fathers,
e ‘Athenagoras, UpeoBeia (PG vi.
:

il. 875 ff.).

Thus

Novatian, while

insisting on the divinity of Christ and urging the
Christ Himself says ‘I and
precision with which

posed his Philosophumena between the years 230
and 235,? says in his Tractate against Noetus, i.,
And this
that he ‘died not very long since.’*
probable;

in their choice of terms, laid themselves

successors, the Sabellians.

A certain Noetus, so he tells us, was the

more

upon

most strenuously resisted the Noetians and their

protagonist of these ideas; they were upheld by
his disciple, Epigonus, and further pro agated by
Epiphanius
the latter’s disciple, Cleomenes.?_ From
we gather that Noetus must have died shortly
before A.D. 250.2 But Hippolytus, who appears to

seems

in insisting

vagueness may be found in Justin, Dial. exxix.,
and, what is even more remarkable, in those who

MONARCHIANISM. — Monarchianism is a
term generally used to designate the views of
those heretics who, to safeguard the Divine unity

have been martyred

that,

open to the charge of ditheism, Thus Hippolytus
says that Callistus reproached the opponents of
Noetianism with being ditheists 32 and Pope Diony-.
sius felt himself compelled to point out that in
opposing Sabellius many ‘divide and cut to pieces
and destroy that most sacred doctrine of the Church
of God, the Divine monarchy, making it as it were
three powers and partitive subsistences and godheads three.’? An example of this unintentional

MONADISM.—See LEIBNIZ.

origin.

be acknowledged

the divinity of Christ, they often, through Tack of

the Father are one’

(&», ‘ one,’ that is, in the neuter,

and consequently not in person, but in substance
or nature), yet offers no explanation of how this
can be. The retort was obvious: Then you hold
that there are éwo Gods!* Even Tertullian, in
spite of his lawyer-like precision of terms and his
undoubted orthodoxy on this point—even in his
Montanist days—has some most misleading expreshave
sions which the post-Nicene writers would
avoided at all costs.* Yet these things are inevitable, and it is by such discussions, with occasional lapses from exactitude’ on either side, that the
Church can come to a full knowledge of the deposit
.
.
of truth.§
Aremarkable exception to this prevailing vagueness is furnished by Athenagoras, who, in his
Legatio, says:
in
“The Son of God is the Logos of the Father, in idea and
operation; for after the pattern of Him and by Him were all
Son
the
And,
one.
being
Son
the
and
Father
the
made,
things
and
being in the Father and the Father in the Son, In oneness
Adyos)
power of spirit, the understanding and reason (vois xat
surpassing
your
But if, in
of the Father is the Son of God.
by the
intelligence, it occurs to you to inquire what is meant of the
Son, I will state briefly that He is the first product(for from
existence
into
brought
been
having
as
Father, not
had the
the beginning, God, who is the eternal mind [vois],
Logos
Logos tn Himself, being from eternity instinct withidea and
the
be
to
[Aoyrxds]); but inasmuch as He came forth
things.’6
material
all
of
power
energizing

Nor is it surprising that these so-called Monarchians should have had a strong following. God
is One. For this monotheism the pro hets had
One, then,
fought and prevailed. But, if God is
though there may be diversity of actions ad extra,
1 Phil, ix. 7 Much capital has been made out of Hippolytus’s
violent attacks on the orthodoxy, and, indeed, on the personal
character, of Popes Zephyrinus and Callistus. But Hippolytus
himself says (PAu. ix. 7) that Callistus excommunicated Sabellius,

of himself,
though he maintains that Callistus did so out of fearHippolytus’s

Perhaps the best commentary on
Hippolytus.
diatribes is furnished by the absolute silence of all other writerg

of the period.

.

2 Quoted by Athanasius, Epistle in Defence of the Nicene
Definition, 26 (PG xxv. 462); J. H. Newman, Athanastus,
AnteOxtord Library of the Fathers, 1842-44, i, 45; also a fragNicene Fathers, xviii. [1895], ‘Tertullian,’ iii, 385-387,of Rome,
bishop
Dionysius,
of
ment of an epistle or treatise
adv.
against the Sabelliang; cf. also Dionysius of Alexandria,
19 (PG x.
Sabellium, given in Eusebius, Prep. Ecang. viii,
.
1270); Mansi, Concilia, i. col. 1011.
3 Novation, de Z'vrin. xi.-xviii., xxvii.
speaks of the angela
4Thus in adv. Praz. iil. (PL il. 158) he
and in iv.
as being ‘members of the Father’s own su stance,’
Father to the
(ib, 169) of the monarchia as ‘committed’ by the

Son,
con5 Ct. St. Augustine’s remark apropos of the re-baptism
altercationum
troversy ; ‘Quomodo enim potuit ista res tantis illustrationem
nebulis involuta ad plenaril concilii luculentam orbisterrarum
confirmationemque perduci, nisi primo diutius per et collationibus
regiones multis hinc atque hinc dis: utationibus
facit sanitas
episcoporum pertractata constaret? Hoc autem
et, propter
pacis, ut, cum diutius aliqua obscuriora queruntur
disceptafraterna
in
pariunt
diversas
foveniendi difficultatem,
vinculum
tione sententias, donecad verum liquidum perveniatur, insanabile
remaneat
precisa
parte
in
permaneat unitatis, ne
ur, iv. (5) [PZ xiii.
yulnus erroris’ (de Baptismo ¢. Donatistas, this connexion).
129}; the whole passage is worth reading in 907; Ante-Nicene
6 Athenagoras, Dpeofeca, x. (PG vil.
Fathers, il. 385); cf. xxiv. (PG vil. 946).
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there can be no’such diversity of action ad intra
as shall imply distinction of Persons. But Christ
is God, and Christ suffered upon the Cross, ThereThe conclusion seemed
fore the Father suffered!
compelling ; but the Noetians and Sabellians shrank
from it and endeavoured to explain that this suifering of the Father was in some sense not really His.”
Theirs was 2 strong position. They seemed to be
the advocates of orthodoxy against the orthodox
themselves. Itwasin vain that the latter rejoined:
Then, according to your argument, it is the Father
who sits at His own right hand! For, while the
NT as a whole clearly taught the divinity of the
Son and the distinction of Persons, yet there were
certain texts which, while maintaining the former,
seemed expressly to deny thelatter. Thus Praxeas
insisted

on

‘I and

Father;

and Iam

the Father

are one’

(Jn 10°);

this it was easy to explain in a monotheistic sense,
as Tertullian. does. But it was not so easy to
explain ‘He that hath seen me hath seen the
in the Father,

and

the Father

in me’ (Jn 14%), Tertullian treats this passage at
considerable length,‘ but it can hardly be said that
his answer precludes the retort: Then there are
two Gods!
.
.
It is only when we turn to such an analysis of
these passages as is furnished by Athanasius (¢.g.,
on Jn 14”, in Orat. iii. 23) and Augustine (Tract.
xix. 13, xxi. 4, xxii. 14) that we realize the distinction between ante- arid post-Nicene clearness
of expression when handling the questions ventilated

by

the Noetians

Pheebadius
clearly :

({ c.

A.D.

and

393)

their

puts

successors.

the

St.

dilemma
:

* If we speak of one God in the singular, excluding the word
“Second Person,” we thereby approve that mad heresy which
says that the Father Himself suifered.
If, on the other hand,
we admit of number combined with division, then we join hands
with the Arians who hold that God was made from God, and
who say that He fashioned a new substance out of nothing.
We must, then, hold to the rule which confesses that the Father
is in the Son and the Son in the Father, to the rule which while
reserving the oneness of substance acknowledges an economy
Uaispositionem) in the Divinity.’ 5

Both sides, then, claimed to be the sole upholders
of a true conception of the Divine monarchy:
‘Marcellus and Photinus,’ says Athanasius, ‘negative Christ’s
existence before ages, and His Godhead and unending Kingdom, upon pretence of supporting the divine monarchy.’&

Tertullian
manner

states

:

the

:

case

in

his

usual:

pithy

.

“We, say they, maintain the monarchy. ... Yes, but while
the Latins take pains to pronounce monarchia, the Greeks
refuse to understand @conomia ...
for, extolling the monarchia at the expense of the wconomia, they contend for the
identity of Father, Son, and Spirit.’ 7
:

And then he puts his finger on the real difficulty
which the Noetians had to face :
‘Praxeas
Father 1’8

put

to flight the

Paraclete, and

he crucified the
.

Hence the opprobrious nickname for the so-called
Monarchians—Patripassians,® i.e. ‘those who made
1Tert. adv. Prax. xxix. (PL if, 194).
2 Philos. ix. 6; cf. x. 23.
3 Adv. Praz, xxii. (PL if. 183).
|
41d, xxiv.; cf. Novat. de Trin. xxviii. (PZ iii. 940-942).
5 Liber c, Arianos, xxii. (PDL xx. 29f.); cf. also Zacchzus,
Consultationes, il. 15 (ib. 1185).
:
6 Athanasius, De Synodis, 26 (vi.) (PG xxvi. 731); Newman,
Athanasius, i. 114.
:
.
7 Ado, Prax. iii. (PL ii, 158), and ix. (ib, 164). Tertullian’s
use of the term economia is unusual
In the NT it generally
refers to the ministry of the Word of God (¢.7., 1 Co 9!7); also
to the divine counsel as fulfilled in the Incarnation (Eph 119),
And thus it is used by the Greek Fathers of the mystery of the
Incarnation (ct. J. CO. Suicer, Thes. eccles., Amsterdam, 1728, 8.v.).
But here Tertullian uses it of the relationship of the Three
Persona of the Trinity, a usage of which Suicer takes no notice.
8 7d, i. (PL ii, 156). Of Praxeas himself very little is known.
Hippolytus apparently knows nothing of him, though, if we are
to argue from his silence, we could equally well argue from
Tertullian’s silence regarding Noetus, Cleomenes, and Sabellius,
For some of the views which have been held regarding his
identity see DCB, s.v. ‘Praxeas,’
8Cf. Augustine, Tract. xxxvi. 8, in Joan.; cf. xxxvil. 6,
lex. 2, Ixxi, 2 (PL xxxv. 1667, 1672, 1819, 1820); and Origen,
Com. in Ep, ad Titum (PG xiv. 1304). -

the

suffer’

Father

Methodius

(tc.

the

in

person

commenting

312),

of

the

Son.

on

Rev

12",

likens those who have gone astray with regardto
one of the Three Persons in the Trinity to the third
.
- part of the stars thatfell:
* As when they say, like Sabellius, that the Almighty Person
of the Father Himself suffered.’}

It is of interest to note how these heresies shaded
off into one another. Thus Sabellius apparently

denied that he was aPatripassian ; but, in orderto
do so, he seems to have held that our Lord came

into being only on His human birth.2, The Arians,
on the contrary, said ‘ before the ages,’ thus agreeing, so it would seem, with the Patripassians.
Again we note that, whereas Sabellius claimed to
rank as a Monarchian, yet the Arian bishops, writing to Alexander, say:
“We do not do as did Sabellius who, dividing the One, speaks
:
.
:
of a Son-Father,’3

Thus their ground of complaint against Sabellius
was precisely that on which he plumed himself on
Divine monarchia,
not doing, viz. separating the
Similarly Athanasius says :
* Sabellius supposed the Son to have no real subsistence, and
the Holy Spirit to be non-existent; he charged his opponents
And once more: *Sabellius,
with dividing the Godhead.’4
dreading the division invented by Arius, fell into the error
which destroys the Personal distinctions.’5

It

must,

however,

that

be remembered

no one

can at this date say what precisely were Sabellius’s
opinions, partly because of the inevitable fluctuations through which he passed, partly, and chiefly,
because history is apt to confuse him with his
disciples, as in the passage last quoted from
.
Athanasius.®
How grievous were the ravages worked by these
Monarchian views can be seen by the frequent
condemnations of them in the shape of Sabellianism. Thus Pope Damasus condemned them in the
Council held at Rome in 380 (or [2] 382):
‘We anathematize those also who follow the error of Sabellius
in saying that the Father is the same as the Son.’7

Similarly, in the ecumenical Council of Constantinople (A.D. 381) the first canon is directed against

various shades of Arianism, and finally against the
Sabellians,

Marcellians,

Photinians,

and: Apol-

linarists.8 By the time of the provincial Council
of Braga (561) we see how these Monarchian
principles have verged into Priscillianism and are
tainted with Manicheism.®
The same comprehensive condemnation was repeated in the Lateran
Council of 649 (can. xviii.).2° Lastly, Eugenius rv.
found it necessary
decree dated 4th

to remind the Sreobites, in his
Feb. 1441, that the Church ‘con-

demns Sabellius for confusing the Persons and for
thus altogether doing away with the real distinc.
tion between them.,’#!
The subsequent ramifications of the Monarchian
tenets do not concern us here.
Suffice it to say
that they spread very widely, though in forms
which varied
considerably from those originally
set forth, " Thus Eusebius mentions that Beryllus,
bishop of Bostra, ‘deserted the ecclesiastical stand-

ard,’

t.e.

the

Rule

of

Faith,

and

asserted

that

Christ did not Prgexist in a distinct form of His
own, neither did He possess a divinity of His own,
but only -that of the Father dwelling in Him.”
This is clearly a derived form of Monarchianism.
The most prominent, perhaps, among the later

1The Banquet of the Ten Virgins, discourse ix.
ch. 10
(Ante-Nicene Fathers, xiv. [1906] 77
2 Athanasius, Orat. iv. 3 (PG xxvi. 471); cf.
Newman, £& 114,
fi. 529, n.

: Newman, L 97.
‘

ianasius, adv.

Apoll. i.

21 (PG xxvi. 1130): W.
Bri
Historica Writings of Athanasius:
18816 Teh
§ 10. ii, 3 (PG xxvi. 11380): Bright,Oxford,
p. 120.
; Orat. iv. 3 (PG xxvi. 471); Newman, ii. 529.
Mansi, iii. 481, 486.
8 7d, iii, 557.
8 Id, ix.
-14.°
173,
sot,774,{canons 1-14,
10 7d, x. 1151.

12 HE vi. xxiii. 1, with McGiffert's notes, .
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MONASTICISM
Monarchians were the Priscillianists. They are
of interest by reason of the strange influence which
they had on the Latin text of the Gospels’—e.g.,
indirectly on 1 Jn 5%. To them are due the MonPrologues which have attracted so much
archian
attention in later years.?
It is usual to embrace under the heading Monarchianism the so-called Adoptianist heresies.
But, while it is true that the Adoptianists ma be
regarded as the legitimate outcome of the Monarchians, yet they approach the question from an
For Adoptianism is
entirely different standpoint.
a Christological heresy, whereas Monarchianism, at
least in its original form as Patripassianism, concerns the Father rather than the Son. To embrace
the two heresies under one heading is to obscure
:
the issue. See art. ADOPTIANISM.
Liveraturz.—In addition to the works referred to through.
out the article, see A. Harnack, History of Dogma, Eng. tr.,
J. A. W. Neander,
London, 1894-99, ii., iii, s.v. ‘Modalism’;
by the
History of the Planting and Training of the Church
art. ‘MonarchianHarnack,
;
ii.
1851,
do,
Apostles, ed. Bohn,
Fourth
J. H. Newman, The Arians of the
ismus,’ in PRE3;
previous to the discovery of Hippolytus’s
Century3 (written
London, 1871; J. Chapman, art. ‘MonPhilosophumena),
des
archians,’ in CE; DCB, 8.vv.; L. J. Tixeront, Histoire
Huey Pore.
dogmes?, 1, Paris, 1905, ch. viii.

MONASTICISM.—I. EryuoLoGyY ; DEFINITION.—The word ‘monasticism’ is derived from
the Gr. word zévos, ‘alone,’ ‘solitary,’ from which
a whole

family

of words

been

has

in fact, form a class

monachismum,

suchas the Jesuits, and

terium, and a few other words.*

,

from

other forms

of the

RELIGIOUS ORDERS).

At the present day monks are represented in the
Catholic Church by the Basilians and other monks

of

the

East;

by

the

Benedictines,

Cistercians,

Camaldolese, Olivetans, Carthusians, and other
religious families of less importance. They must
be distinguished from the ascetics who existed in
the early ages of the Church, and who were simpl,
Christians living a more austere life in the would.
Nevertheless, after the monastic life properly so
called had been instituted, many of these ascetics
of both sexes entered the monasteries; hence we
find the name ‘ascetic’ applied sometimes to the
monks also (see,.e.g., the Peregrinatio Etheria ;
cf. art. ASCETICISM, vol. ii. p. 63f.). The canons
regular and the military orders should also be distinguished from the monks, although there were
We are
points of contact between them.
many
not, however, concerned with them here.

formed: ov}

monachatio,

among what are known

religious life and religious congregations—e.g., the
Redemptorists, Oratorians, Sulpicians, etc. (see art.

and povarripiov; ‘monastery’; povaxés, ‘monk’ or
‘solitary’; povdgev, ‘to Jead the solitary life’;
povdtorres, ‘solitaries’; povdorpia, ‘nun’; povadsxds,
povaxixds, ovagrixds, Hovipys, ‘monastic’ ; povdfouca,
povaxodca, povaxy}, ‘nun’; 7d povaxixéy, ‘monasticism’?; povacrixas, ‘monastically’; povaxiopss,
‘monachism.’§
In Latin this word has given monachus and its
monachatus, monachare,
derivatives, monacha,
monachizare,

apart

as the ‘religious orders’; they must be distinguished from those that are commonly termed the
‘mendicant orders’ or ‘friars’—e.g., Dominicans,
Franciscans, or Carmelites—from the clerks regular,

Jl.

MONASTICISM

OUTSIDE

OF

CHRISTIANITY.

—Monasticism cannot be regarded as an institution
belonging exclusively to Christianity, although itis
chiefly in that religion that its full development is
to be sought. Examples occur in the non-Christian
religions as well, and we shall see in what relation
these stand to Christian monasticism. .
1, Worship of Sarapis.—In recent years it has

monas-

:

est nomen
tuum:n
o
‘Interpretare vocabulum monachi, hoc
xiv. (PL xxii.
quid facis in turba qui solus es?’ (Jerome, Ep.
diceris, monachus, id est
350). ‘Sin autem cupis esse qu
non sunt solorum
solus, quid facis in urbibus, quae utique
683).
babitacula sed multorum?? (Zp. lix. [PL xxii.

become

the fashion

see

to

in the «éroyo—pagan

recluses who lived in the temples of Sarapis and
their dependencies—the authentic ancestors of the
Christian monks.

owes

its origin,

Weingarten, towhom this theory

has

even

maintained

the

founder

of Christian

of these

xdroxot,

but

Pachomius,

that

St.

cenobitism,

not only drew a large part of his Rule from the
usages

had

been

himself

a

xdroxos of Sarapis, before his conversion to ChristThis
ianity, at the Sarapeum of Chenoboscium.

rests on a series of unverified
the theory, however,
Pachomius was never a xdroxos.
‘All these words, derived as they are from
hypotheses.
isolation.
from the most ancient life of
same root, indicate the idea of solitude, of
as that can be isgathered
that he withdrew to an abandoned
This solitude must not, however, be interpreted
this saint
the
of
that
of Sarapis, and that, while there, he had a
implying absolute isolation—such as
the term temple of God—not, however, of the pagan divinity,
hermit in the desert. As we shall see, living
vision
the
‘monk’ has come to be applied to men they are but of the God of the Christians. Moreover, the
life in which
that have been drawn between these
same life in common—a
from one analogies
and the cenobites of Christianity are
indeed separated from the world, but not a
hierodoulot
.
only
apparent.?
another. is
Neo-Platonism.—The Alexandrian school of
In common usage the word ‘monasticism’
2.
idea of
hy in the 2nd and 3rd centuries taught a
hilosop
often incorrectly extended to embrace the
eneral, comprising even Kind of mysticism, more philosophical than _rethe religious state in
s
regarded as
those religious orders which cannot be ¢g., as the ligious, in which moral ideas and ascetic practice
— such,
The attempt has ~
an important place.
d
occupie
belonging to this category
and other
made to find in this mystic philosophy the
Dominicans and Franciscans, the Jesuits
howterm should been
clerks regular. Strictly speaking, the life led by source of Christian asceticism. The latter,
in existence before this date, and under
was
ever,
be reserved for the form of religious
entirely
t
those who, having separated themselves
avery different form. Moreover, it seems difficul
philoin fact, the
to avoid the conclusion that the Alexandrian
from the world, live in solitude—as,
ete.,
etymology of the words ‘monk,’ ‘ monastery,
and cenobites cf. H.
1 With regard to this question of xéroxot
(§ IIT.) in
ms im nachkonstanticlearly indicates. We shall see below
Weingarten, ‘ Der Ursprung des Monchtu
promonk
the
of
E, Preuschen, Monchtum
what the special characteristics
nischen Zeitalter,’ in ZKG i. [1877] 111.5
of the und
eine religionsgeschichtliche Abhandlung,
Sarapiskult:
perly so called consist, the special conditions
Sérapéum, 82 biblioThe monks, Giessen, 1903; E. Revillout, ‘Le Reclusin duREg
i. (1880] 160, also
monastic life, and its various types.
occupations mystiques,’

of the Council of Braga (A.D. 561);

1 Thus note canon xvii.
Priscillian corru ted in
‘If any one reads the Scriptures which views... let
him be
accordance with his wa erroneous
.
athema’ (Mansi, ix. 774).
Vulgate
the
of
y
Histor
Early
a John chapman, Notes . on the
xiL-xv.
ig, Oxford, 1908, ¢!
1728,
sticus, Amsterdam,
oe c. Suicer, Thesaurts ecclesia of the Roman and ByzanLexicon
8.00.3 E. A. Sophocles, Greek8.02.
Periods, Boston, 1870,
tine

L. Favre, 10 vols., Niort.
tC. da F, du Cange, Glossarium, ed.
:

1885-87, &.0v.

théque et ses
p. 383 P. Ladeuze,
‘apport sur une mission en talie, Paris, 1878,
Louvain, 1898, p. 87; J.
Beers sur le cénobitisme pakhomien,
1894, p. 87; Brunetde
Mayer, Die christliche Ascese, Freiburgle, Sérapéum,’ in Mémoires
Presla (CO, SL. Wladimir], *¥émoire sur
55 A. Bouché-Leclercq,
présentés par divers savants, 1. i. (1852]57
,’ in Mélanges Perrot:
*Les Reclus du Sérapéum de Memphis
classique, la littéraRecueilde mémoires concernant Care éologie
p. 21 t.; A. Rusch, De
ture et (histoire anciennes, Paris, 1903,
1907; Leclercq, art.
Serapide et Iside in Grecia cultis, Berlin,

“Cénobitisme,’ DACL i.2 8053-3056.
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sophy, far from influencing Christianity, was itself
deeply imbued with Christian ideas (cf. ASCETI-

that certain practices of Buddhist monasticism owe
their inspiration to Christian influence.}
6. Monasticism among
Jews and Muham-

3. Druidical communities.—It will be enough to
mention the theory of Alexandre Bertrand, who
saw in the druids the ancestors of the Christian
cenobites. ‘This theory, which regards the monks
not only as the imitators, but as even the legitimate descendants of the communities and brotherhoods of the old Celtic religion, has no solid
foundation, and has been unanimously rejected by
specialists ; hence we need not discuss it in detail.?

madans.—(a)

cIsM, vol. ii, p. 65°).

.

4. Orphic communities.—Orphism, which had so

much in common with Pythagoreanism, had, like
it, a certain resemblance to Platonism and NeoPlatonism ; it counselled practices of asceticism,

some of which resemble those of Christianity. It
imposed on the ‘pure’ and the ‘holy’ a rigorous
system of penances and privations, among which
were the practice of vegetarianism and numerous
purifications. Although our information regarding
these ¢hiasoi, or Orphic societies, is not very extensive, we

know that they were

not

only

throughout Greece, but were also found in

spread.

Italy,

Africa, Gaul, and the whole of the Western world.
Lactantius alludes to these confraternities (de Div.
Instit. i, 22 LPL vi. 242f.}).
There were rites of

initiation, mysteries, prayers, hymns, and unbloody
sacrifices, which were celebrated during the night.

Essenes.—The

Essenes

(g.v.)

may

be regarded as one of the most striking examples
of the monastic life outside of Christianity.
Whether

or

as

B.C.)

they be looked

on as a sect, as a tribe,

a religious community,

offer

all

the principal

the

Essenes

characteristics

(150

of the

cenobitic life—community of goods, practice of
poverty and mortification, prayer, and work, meals
and religious exercises in common, silence, celibacy,
etc.
Although there is no direct relationshi
between

them,

it

is nevertheless

true

that

both

Essenian and. Christian asceticism derived much
of their
practice from the same source, viz. the
Jewish religion.
(6) Therapeute.—The Therapeute (g.v-), whose
very existence has been disputed, are described by
Phito (de Vita Contemplativa) as cenobites, leading

a life almost identical with that of the Christian
cenobites.
This description bears so striking a
resemblance to the life led by Christian monks that
more than one writer has been led to deny its
authenticity as a work of Philo and to uphold the
opinion that it is a Christian compilation undertaken with the view of providing a venerable
ancestry for the Christian cenobites.
Renunciation of the world, prayer, life in common in real

But the doctrines and mysteries of Orphism have a monasteries, vigils, chants carried out by alternate
very special character of their own and very
little choirs, the practice of fasting and other mortification—such are the chief characteristics of the
in common with those of the Christian religion.®
5. Buddhist asceticism.—Both Buddhism and life of the Therapeute.
Nevertheless, they do not
Brahmanism possess institutions that have certain seem to have exercised any direct influence on
characteristics analogous to those of Christian Christian monasticism.?
monasticism.
In the sacred: books of the Hindus
(ce) Nazirites.—The Nazirites (g.v.) were men who
mention is made of hermits forming colonies and lived an austere life, abstained from wine and all
dedicating their lives to the study of the Vedas fermented liquors, never cut their hair, avoided
and to the contemplation of Brahman.
They are scrupulously all legal impurities, and took a vow
vegetarians, and practise mortification in all its to consecrate their lives to God.
They had
forms.
While in Braéhmanism the monastic life certain practices in common with the monks,
has preserved its eremitic character, in Buddhism
although their ideal was not the same.
Regardwe
find it, on the contrary, in the cenobitic form.
ing such resemblances we may point out that, as
The monks live together in monasteries, in the in the case of the Essenes, since Christianity itself
practice of poverty—as mendicants, in fact—and had its ancestor in Judaism, it is not astonishing
celibacy. Such monasteries are still to be found in that there should be certain resemblances between
‘Japan, Korea, China, India, and Ceylon.
their respective institutions on many
points.?
The lamaseries of Tibet are the most curious _ (d) Rechabites.—Some (cf. T. K.
Cheyne, EBi
examples of this form of monasticism.
The mon- iv, [1903] 4019) regard the Rechabites as forming
astic capital of Tibet (g.v.) is Lhasa, and of the ‘a sort of religious order, analogous to the
30,000 inhabitants of this city 10,000 are monks,
Nazarites,’ and St. Jerome himself saw in them
who are divided among 2500 monasteries. In the the precursors of the monks (Zp. lviii., ‘ad Paulin.,’
rovinces of China there are also monasteries of this 5([PL xxii. 583]). But such analogies should not
‘ind, some of which contain from 300 to 400 bonzes.
be pressed too far.’ The Rechabites were distinThey have the head shaven, and spend their time guished by certain special observances, such as
reciting prayers and performing ceremonies before abstinence from wine, the prohibition against
the statue of Buddha,
Many of them condemn building houses, and the obligation to live in tents,
themselves to a life of absolute silence, others to
but it is difficult to see in them anything more than
complete immobility.
:
a tribe of Bedawi such as still exist in these days
The fagirs of India offer another variety of the and observe the customs of their ancestors with
life of mortification and renunciation. A. Hilgen- such zeal.*
o
feld and other writers have tried to establish the
_(e) Muhammadans.—Muhammadanism has given
influence of these institutions on Christian monasti- birth to several ‘religious orders,’ the
chief of
cism.
But it is easy to show, with the advance of which are the Qadiri, the Maulavi,
the Bagqtashi,
scholarship, that it is the contrary that is true, and the Rufa i, etc. The monks are called
Dervishes
(‘poor’); they live together, 20, 30, or 40 ata time,
2 T. Keim derives Christian asceticism from this source (Aus
dem OUrchristenthum, Ziirich, 1878, p. 204f.
Against this
theory cf. D. Volter, Der Ursprung des Ménchtums, Freiburg,
3000, p. 39, and G. Gritzmacher, ‘Ménchtum,’ in PRE? xiii.

2 A. Bertrand, Nos Origines, iv. La Religion des Gaulois: Les
Druides et le druidisme, Paris, 1897, pp. 417-424, appendix J,
‘Les grandes Abbayes chrétiennes d’Irlande, d’Ecosse, et du
Pays de Galles, herititres des communautés druidiques de ces
contrées’; cf. G. Boissier, in Journal des Savants, 1898, pp.
haoere o
Dottin, ‘La Religion des Gaulois,’ in RUR xxxvili,
3 Ct. E. Zeller,
52, 1.88; L. FLA,
Paris, 1857-59, iif.
Leipzig, 1887; E.

Die Philosophie der Griechen, Tabingen, 1844Maury, Hist. des religions de la Grece anti: tle,
300;0. Gruppe, Die griech. Culte und Myt
ny
W. T. Maass, Orpheus, Munich, 1895.

“1Ct. Griitzmacher, in PRE3 xiii, 217;
i
i
Orden und Kongregationen der katholischen
TI. Bochinger, La Vie contemplative ascétique antec Pear
et monastique
chez les Indiens et chez les peur
bouddhistes, 1831,
these nthe: Therapeut and the question of
the authenticity of
h
reatise of Philo, cf. Leclercq, in DACL
ii,3 3063.
Since the works of H. Massebieau and
F. C. Conybeare on the
subject
solidi, establ
the ished
authentici
of the treatisi e would
seem to be

wit

G-

Less, De Nazireatu,

miller, Die Nazoréer, Ratisbon, Géttingen, 1789; J. B. Wirthwelht en in der alttestamentl. Religi18042 B. Dubm, Die Gottgeon; Tubingen, 1905,
ft. A. Calmet, ‘Dissertations sur des
Réchabites,’ in Comjrentatre liteéra

l (Jérémie), Paris, 1724-26, pp. xliii-li
l ; UDB
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in a monastery
under a head (shaikh). The Dervishes wear a long robe of coarse stuff. Reception
into their order is preceded by a time of probation,
which lasts sometimes 1001 days. As regards their
religious practices, these Muhammadan monks
have prayers, sacred dances, and sometimes penances, such as the privation of sleep, immobility
(ensured by fetters on the feet), fasting, and solitude (see art. DERVISH).
Many of them are also
mendicants. | Some of the orders claim to go back
to the time of the Prophet himself, although he had
said ‘In Islam there are no monks,’

and

although

in community (see art, SUFitsm).
Abi Bakr and
‘Ali, contemporaries of the Prophet, formed, with

his approval, communities of thesamekind.
Other
orders were founded on the same model in Egypt,
Arabia, Persia, and Turkey. There were no fewer
than 27 monasteries in the island of Crete alone.
One of the most celebrated of Muhammadan
monasteries, that of Konia in Asia Minor, possessed
a,
500 cells.?
Ill. CHRISTIAN MONASTICISN.—Is Christian
monasticism derived from one or other of these
sources, or is it an original institution? This is a
question that has often been discussed. : On account
of certain undeniable resemblances between Christian monasticism and
the various forms just
described, some writers have not hesitated to
regard the one as the child of the other. . But in
ofall institutions,
this case, as in that of the history
however striking such resemblances may appear
at first sight, they are not sufficient of themselves
This is a principle
to establish a relationship.
now accepted by all serious students of history.
To prove relationship between the institutions of
Christianity and those of other religions, it is
to produce facts clearly demonstrating
mecess
that one institution has been derived from the other.
This, however, still remains to bedone. . We shall
therefore regard Christian monasticism as a plant
that has grown up on Christian soil, nourished
exclusively on the principles of Christianity. This
seems, for the moment at least, to be the only
theory that can safely be maintained.?
CHARACTERISTICS. — Christian
j. “PRINCIPAL
monasticism possesses certain characteristics all of

equally essential, but which, nevertaken together, are necessary to

constitute a monk.
1. Poverty, chastity, humility, and obedience.—
The first monks, after the example of the Christian
poverty, chastity, and humility
ascetics, practised
—virtues which, along with obedience, soon came
to be regarded’ as essential to the monastic life.
In order to carry out the evangelical counsels and
to imitate the life led by Christ Himself and, after
Him, by the apostles and first disciples, it was
necessary to give oneself up to these virtues :

vade,
*Beati pauperes spiritu’ Gt 5%); ‘ si vis perfectus esse,
vende quae habes, et da pauperibus’ (Mt 19°); ‘non potestis
vestrae
animae
sitis
solliciti
ne
.
..
Deo servire et Mammonae
’ etc.
quid manducetis, neque corpori vestro quid induamini,propter
‘Sunt eunuchi qui seipsos castraverunt
Olt 64),
Qui potest capere, capiat’ (Mt1912), Ct. St.
regnum coelorum.,
semetPaul (1 Co 77f- 82-35), *Si quis vult post me venire, abneget 1098).
ipsum, et tollat crucem suam, et sequaturme’ (MIt16%4; cf.

The first monks, like the ascetics before them,
took these words of the gospel literally and aban1 Heimbucher,

3 t.
1597

i. 51 £3 art. ‘Dervich,’ in Kath, Lezicon, iii.

.
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doned all that they had in order to live in poverty
and by the labour of their hands. They practised
chastity under the form of complete celibacy and
perfect continence.
The
practice of obedience
consisted in following in the footsteps of Jesus
Christ, recognizing Him as their Master, and in
submission to those who represent Him here below.
In the case of the cenobites this obedience was the
result of their very life itself. The moment that
many monks united to live together, they were
obliged to adopt a rule of life which would be the
same for all, and to submit to the authority of a

no mention of the monastic life is to be found in
the Qur'an. Even during the lifetime of Muhammad, however, the Sifis gave themselves up to
certain practices of monasticism and lived together

which are not
theless, when

_

now reached
2 [tshould be remarked that thisis the conclusion L’Ordre
by writers of very different opinions, such as Berlitre,
cit., and
loc.
her,
Griitzmac
cit.,
monastique, Leclercq, Joc.
p. 861. An
Workman, The Evolution of the Monastic Ideal,
out, for
pointed
already
have
we
exception must, be made, as
and Christians
certain Jewish institutions, since between Jews
common.
in
held
are
ideas
many principles and religious

head,

This,

again,

was

but

to obey

Christ,

by

showing obedience to the Rule or to him who was
its guardian.
Schenoudi of Atripe obliged his
monks to make a profession of obedience to the
Rule of the monastery.
This profession was a
written and signed engagement, and was preserved
in the archives of the monastery. The greater
number of monasteries had the same custom under
one form or another.
These virtues were taught
and practised by all the early monks, and, as soon
as monastic customs began to be drawn up and
codified, we find severe Jaws laid down

to ensure

their practice.
moe
2. Mortification (fasting, etc.).-—Along with
these virtues we find others which in reality flow
from

them

or

complete

them,

and

which

were

alwa. s practised by the monks and prescribed by
Mortification is essential to
the different Rules.
the practice of asceticism ; it takes the form of the
renunciation of the pleasures of sense (chastity,
celibacy,

fasting, etc.) ; work, silence, prayer even,

Asin

may all be considered forms of mortification,

(Neo-Platonist, Buddhist,

all schools of asceticism

ete.), fasting is considered one of the essential
exercises of the Christian ‘athlete’; Jesus taught
it to His disciples and practised it Himself; and
by the monks as one of the most
it was regarded
efficacious of all ‘exercises of mortification. The
history of the early solitaries tells of intrepid
fasters who passed two, three, and even five days
without touching food. The custom of taking
food only once during the week from Monday to
Saturday which was observed by those known as
©Hebdomadarii’ was

There

common.?

is, in fact,

no monastic Rule in which restraint in matters of
food and drink is not arranged for.
It is chiefly in the monasteries of the East
(Syria,

Palestine,

Minor)

Asia

that

comes

one

across extraordinary forms of mortification; though
these must be regarded as exceptional cases, they
cannot be passed. over in silence. There were,
first of all, the

condemned
the

former

Stylites

themselves
on

their

the Dendrites,

and

who

perpetual. immobility,

to

the latter

columns,

on the

branch of a tree. Then there were the Socxol, or
These were
‘Browsers,’ mentioned by Sozomen.
solitaries of Mesopotamia, and were so called beeause they lived on grass like cattle. Others,
again, chained themselves to o rock, or bore on
their shoulders a species of cangue, or yoke.
Sozomen also speaks of a Syrian monk who abduring eighty years.*
stained from eating bread
All these are exceptional cases, and are even regarded

by some

eccentricities,

as mere

recalling

the practices of the fagirs of India. It should be
noted carefully that the monastic Rules not only
never

prescribe

condemn them.‘

such

feats

_ .

of

strength, but

:

even

:

par les membres de la
1E, Amélineau, Mémoires publiés
234-236.
mission archéologigque francaise au Carre, lv. i, [1888] ; leg églises
2Ct. F. Cabrol, Etude sur la Peregrinatioau Silvia
Paris,
siecle,
Ve
liturgie
la
et
de Jérusalem; la discipline

1895, p. 135f.

.

t380z. HE vi. 33%. (PG Ixvii. 1391f.); cf. CG. Clermon
syrien, palen
Ganneau, ‘L’Abstinence de pain dans les rites ii, (1898) 134,
orientale,
ogie
et chrétien, in Recueil d’archéol
.
.
n. 45.
4 Ct. Leclercq, in DACL ii.2 31431.
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. Work.—Certain
salvans

or

Euchites

fanatics,
(g.v.),

such as the Mes-

maintained

that

the

life of a monk should
be entirely given up to
rayer; hence they condemned all work or other
‘orms of activity. This tendency was early rerobated by the Church ; all monastic founders or
fesislators realized the danger of such exaggerations; and one and all signalized the vice of idleness as the one most to be dreaded in the monastic
life. St. Augustine, in his treatise de Labore Monachorum, condemns this error, and shows the real
necessity of work for those who follow the monastic
vocation.
Already in the East, during the 4th
cent., it was an established prineiple that the monk
should live by the labour of his hands.. The work
of the monk was of two kinds: (2) manual, and
(5) intellectual.
(a) Manual.—The

manual

labour

of

the early

monks consisted chiefly in the weaving of mats or
the cultivation of the soil. These occupations had
as their principal motive not so much interest or
gain as mortification in addition to all the mortifications already forming part of their existence, and
especially the avoidance of idleness. The proceeds
of their work were usually handed over by the
monks to the poor or to the prisoners, or else they
served to sustain the community itself (Cassian,
de Cenobiorum institutis, x. 22 [PL xlix. 388f.)).
In the case of the monks of the West this manual
work was carried out in so orderly and methodical
& manner that it resulted in the clearing of a large
part of the waste-land of Europe.) -— The various arts and crafts had also their place
in monastic activity, but in the West rather than
in the East.
‘A monastery came, in course of time,
to form a little city in itself.
Founded, as most
monasteries then were, far from the towns and

centres of worldly activity, they were obliged to

provide

for

the soil, the
exercise of
wants—e.g.,
addition to

themselves,

and,

besides

cultivating

monks had to give themselves to the
the various trades necessary for their
baking, carpentry, weaving, ete. In
the arts of drawing and miniature

painting, architecture, sculpture, and

were cultivated with

. (b) Intellectual.—The

great success.

intellectual

the fine arts
work

of

the

- monks consisted chiefly in the Zectio divina, i.e.
the reading and study of the sacred Scripture and
other holy writings. In the West this part of the
monastic curriculum underwent a great development.
More and more time was given to intellectual work. The copying of ancient MSS in the
scriptorium of the monastery became one of the
principal occupations of the monk, and it is to this
fact that we owe the preservation of the
greater
part of the works of classical antiquity. The arts
of calligraphy, drawing, painting, and the illumination of MSS soon followed as a natural conseuence, and some monasteries had. attached to
them studies, from which came forth works of art

that are now among the most precious possessions
of the libraries of Europe.?
.
.
(c) External work; the sacred ministry.—The
monks, especially in the East, retired from the
world into solitude, there to lead lives of prayer
and labour apart from all intercourse with it.
They took part in the external ministry of the
Church only on rare occasions and by force of
special circumstances. A number of monasteries,
however, received ‘oblates,’ #.e. children conse1H. Hallam, Middle Agest, London, 1826, fii. 436; M. Guizot,

Hist, de ta civilisation en FranceS, Paris, 1851, i. 878; M. P. E.

Littré, Etudes sur les barbares et le moyen age, Paris, 1867;
Berliére, ch. iti, *L'CEuvre civilisatrice’s E. Levasseur, ‘Le
Travail des moines dans lea monasttres,’ Séances et travaux de
Tacad, des sciences morales et polit., Nov. 1900, pp. 449-4703; OC,
Duvivier, ;Hospites : Défrichements en Europe, et spécialement
dans nos contrées aux XI, XII¢ et XIII¢ sitcles,’ Revue d'hist. et

darchéol, 1, [1859] 74-80, 131-175,
2 Ct. art. ‘Bibliotheque,’ in DACL.

crated from an early age by their parents to the
monastic state. These it was necessary to instruct ;
hence schools were established in the monasteries,
some of which became famous and were attended
by secular students as well.?
oo
In the West the monks were led in time to take
up in certain countries—e.g., England and Germany
—the work of evangelizing the people.
They thus
became missionaries, and had, in fact, a large part
in bringing about the conversion of Europe.
4. Prayer.—But it was always clearly understood that neither work nor any other occupation
should absorb the whole of the monk’s activity.
A considerable part of his time was always devoted
to prayer. In substance this prayer consisted in
meditation on, or recitation of, the Psalter, which

was distributed according to the days of the week
or the hours of each day. It was organized more
methodically when regular monasteries began to
be established in greater numbers; and from it
has evolved the divine office as we now have it,
with its different ‘Hours’ for the night and the
day—Matins, Lauds, Prime, Tierce, Sext, None,
Vespers, and Compline.?

5. Silence.— Silence, recommended by philosophers as a necessary condition for meditation or
intellectual research, was one of the practices most
rigorously
enforced in the monastic life. In the
case of the

hermits,

living

in complete

isolation,

silence was practically absolute, and rare were the
occasions on which they could indulge in conversation. They did, however, occasionally visit one
another, and

sometimes

returned

to their monas-

teries for a certain length of time.
For the cenobites talking was naturally of more frequent

occurrence, but severe regulations were established

on this point in the greater number of monasteries.
6. Solitude.—Solitude, as in the case of silence,
was interpreted in a more or less wide sense.
For
the

their

anchorites,

caves,

hermits,

in

their

and

tombs,

Stylites,

or on

solitude was absolute and complete.

living

in

their pillars,

For the ceno-

bites it consisted rather in their separation from
the world, in the practice of silence, and in certain
restraints. It is this need of solitude that may be
said to have given to monastic architecture its
principal characteristics and the disposition of its
various parts, The monastery was enclosed by
walls;‘one

gate

alone

gave

access

to it.

Com-

munication with the outside world was subject to
strict

control,

and,

to

render

the

necessity

less

frequent, the monastery, like a little city, was to
be _self-contained.. There were exercised
all the
different trades and crafts demanded by the needs
of the communit 5
.
.
7.
Stability. — Stability, ze. the engarement
undertaken by a monk to remain all his lite in the
same monastery, was only an accidental condition
of the monastic state, and was not established
everywhere.
In certain regions a monk could,
without any breach of his vows, pass from one
monastery to another. The abuse of this custom
as seen in the wandering monks, or ‘Gyrovagi’
(see below, ili. 6), and other considerations as well,
led to the establishment of stability as a law of
the monastic state, ;Wwhich little by little became
neral.
. Cesarius of
Arles imposes
it in
hi
ule, and also St. Benediet.3
mPoses it in his
1 For

the monastic schools cf. L, Maitr Lez Ecoles épiscopales
et monagtiques de Toccident, Paris,
1866; Mg A. T. Drane, Christian
Schools and
Scholare, London,
G. von Detten, Ueber die
Dom- und Klosterschulen des 1867;
Mittelatters, Paderborn, 1893;
Berlitre, ‘Les Ecoles abbatiales
au
moyen
Age,’ in Messager
des
Adeles, vi. [1884] 499-511, also L’Ordre monasti
iii
3 L Duchesne, Christian Worship, Eng. tr.4,
adon
1912,
Pp
Freibuee’ weirs gitice’§ ss Baumer, Gesch.
reviers,
1858) Bag. - Lendon,
3 P. Batiffo!
iffol,
ist. du bréviair
iat e romain,
i
Paris,
i
nory,

Saint

Césaire, évé
aa:
10-12; Regula Sancti Benedicit
, cap: Wik et FTi 1894, PP
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ii. CUSTOMS,

ORGANIZATION,

HIERARCHY,

CON-

STITUTIONS OF THE MONASTERY, RULES, COSTUME.
—The hermits and anchorites lived separate and
alone in the desert; hence they
were their own
masters.
It often happened,
owever, that the
hermit, sensible of the dangers resulting from this
independence, would submit himself to the direction of another, whom he regarded as his spiritual
father. Sometimes colonies of hermits were formed
under the direction of a head, to whom the others
rendered obedience.
Again, we find hermits
living near a& monasteryof cenobites, to which
they were obliged to return at certain times,
enerally on Saturday.and Sunday and on feastays. With regard to the monastic hierarchy and
the organization of authority among the cenobites,
great variation is to be observed
in primitive
ages. It was generally, however, fairly simple in
character. At the head of the monastery was a
superior, at once spiritual father and temporal
administrator, who was known by the various
titles of archimandrite (dpximardplrys), hegumenos
(ryendv, apyenoveds, ipyovpevos), abbot (df8fas and
éupa),!

mpoecrdés,

preepositus,

or

provost,

etc.

This superior governed the community, sometimes
with the help of an assistant and other officials
who fulfilled various charges, such as cellarer,
porter, etc. He was generally assisted also by a
council composed of the older members of the
community (seniores). The. office of the seniors,
who were nominated by the superior himself, expired at the end of the year.
The government of
these monastic societies,
was a monarchy rather
than an oligarchy; often it was even an absolute
monarchy.?

arius,

the stores

wide

The cellarer (xeAAapirys, whence celler-

‘cellarer’), the official who had charge
of the monastery, had,

powers.

over the

temporal

of

as a rule, very

affairs

of, the

monastery.
Sometimes
the abbot, as already
mentioned, was assisted in his office by an official

who ranked second after himself in the monastery ;
sometimes there was a third as well (prior and
subprior).
.
e monasteries thus constituted usually enjoyed
complete autonomy.
There was nothing resembling the modern order or congregation, in which
the different religious houses are united under a
superior-in-chief or ‘general,’ and depend upon one
house, which is the mother-house of the whole congregation.
In the West it was not till the time
of St. Benedict of Aniane that the idea of grouping
monasteries together under a central authority
was actually realized.
For example, St. Basil in
his Rule, which was the law everywhere in the
East, contents himself with giving a few general
principles as to the choice of the superior and the
exerciseofauthority.
Incertain monastic colonies,
too, the organization was very
rudimentary, in
character. St. Anthony and
St. Hilarion, e.g.,
were the spiritual and temporal heads of the communities
founded by them, and unity and order
were maintained by visiting the various houses
subject to them (Vita S. Hilarionis, ch. iii.).
.
evertheless, even in the early age of monasticism, we have instances of the attempt to grou
certain monasteries
together under a centr
authority.
Pachomius, ¢.g., formed his monasteries into a real ‘congregation.’ He visited each
house in turn ; he assembled the superiors together’
four times a year in what closely resembled the
general chapters of later days.’ In these assem1 The word ‘abbot’ did not originally designate
the superior
(cf. J. ML Besse, Les AMfoines d'Orient, Paris, 1901, p. 168; also
art. ‘Ama,’ DACL 1.2 1306-1323).
2 Monastic government has even been presented as a kind of
‘spiritual democracy’ (Workman, p. 182), This is true, in a

sense, but the monastic form of government cannot in reality

be ranged under any very definite category.
It
possesses the
characteristics alike of monarchy, oligarchy, and democracy.
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blies the interests and affairs of the various communities were discussed and settled. Pachomius
himself nominated the superiors of the different
houses, and a ‘ procurator-general’ for the whole
confederation.
‘Tabenna, the head-house of this
congregation, was an almost military organization.
The monks were divided into companies, often
under an official called the dean; ten companies
formed a further division, at the head of which
was another official. At an early period the Rules,
or constitutions, of the various monasteries came to
be written down,
A great number of these exist,

some of which can be safely attributed to the most
ancient masters of the monastic life. We shall
speak only of the principal ones.

The Regula Antonii cannot be regarded as the work of St.
Anthony
himself, but it is extremely ancient.! This collection
of maxims on the monastic life was brought together in E;
.
in the course of the 6th cent., but there is nothing against the
belief that many of them are authentic and of much earlier
date than the collection itself.2 The same may be said of
the authenticity and age of the Regula ad BMonachos Macarii
Alex. (PG xxxiv. 967-970), and the Regula ad Monachos
Serepients, Macarii, Paphnutié et alterius Macarii (PG xxxiv.
-9

:

:

The Bule of St. Basil (Opot xara wddros,
tractatee; “Opat nav’ émcrouyy, Regule brevius
xxxi._ 889-1052, 1080-1805), tr. Rufinus, in L.
Regularum, Paris, 1661, i. 67f.; ct. CO. T. G@.

Regule fusius
tractate [PG
Holste, Codex
Schoenemann,

|

Bibl. Patr. Latina, Leipzig, 1792-04, §. 619 ff.) has had a wide

influence on Oriental monasticism, and is at the present day
practically the only Rule existing,
Even in the West its
influence was considerable, as may be seen—to cite but one
example—from the reference made to it in the Rule of 6t.
Benedict.
A long letter, written by St. Basil to St. Gregory .
of Nazianzus before the drawing up of his Rule, may be regarded
as an outline or rough draft of the latter.
The Rules attributed to St, Pachomius and to Schenoudi,
although not authentic in the same sense as the Rule of St.
Basi], are, nevertheless, substantially their work in spite of later
retouching and additions.4 The Rule of Pachomius, written
originally in Coptic, was translated into Greek and Latin
Ladeuze,
p. 272),
There are three texts of the Rule of
enowdi kes. Monuments dela mission archéologique francaise
au Catre, iv, 235f., and Leclercq, in DACE ii.2 3111).5
The Book of the Governors of Thomas of Marga, of the 6th
cent., describes the life led by the cenobites and anchorites of
the Nestorian monastery of Beth-Abhe in Mesopotamia.¢
In the West, besides Cassian, whose two works exercised the
widest influence on monasticism in that part of the world,? we
must mention the Rule of St. Benedict, Regula S. Patris
Benedictis8
:
Other Rules are: the Regula incerti auctoris, later than the
works of Cassian, but earlier than the Rule of St. Benedict
(Holste, Codex Regularum, ed. M. Brockie, Augsburg, 1759, {.
1872), the Regula Sanctorum Pauli et Stephani, almost contemporarywith that of St. Benedict (5. i. 138f.), the Rule for
nuns attributed to St. Augustine,
Ep. ccxi. (tb. £141).
For
this Rule and those of SS.
ctuosus and Isidore, see, further,
v. lil. x (d) below.
Several Rules written for the Celtic monks are in existence.
The Rule written in verse, and attributed to St. Ailbe, is not,
strictly
king, & Rule.
That attributed to St. Columba is a
short collection of prescriptions and maxims of asceticism, and
was written for the use of solitaries. There are also other documents of the same character, attributed with more or less
likelihood to St. Comgall of Bangor and others.
The Rule of
1Ct. B. Contzen, Die Regel des heil, Antonius, Mettenfymnasialprogramn, 1895-96; Apophthegmata Patrum (PG
xv. 71-440); Verba Seniorum (PL xxiii. 739-810); and J. B.
Cotelier, Ecclesiae Grace Monumenta, Paris, 1677-86, 1. 524.
2 Regarding the edd. of these maxims, cf. K. Krumbacher,
Gesch. der byzantinischen Litteratur?, Munich, 1897, P 188;
C. Butler, The Lausiac History of Patladius, 2 vols. (7S vi.),
Cambridge, 1898-1904, pp. 208-215; 8. Vailhé, ‘Les Apophthegmata Patrum,’ in Echos d’Orient, 1902, pp. 89-46; Leclercq, loc.
cil.

wo

3 St. Basil, Ep. ii. (PG xxxii, 223-233; cf. Paul Allard, ‘St.
Basile avant son épiscopat,’ Revues des questions historiques,
Ixiv, [1888] 201.); Zéckler, Askeze und Ménchtum, p. 287; A.
Kranich, Die
Ascetik in ihrer dogmatischen Grundlage bei
Basilius dem Grossen, Paderborn, 1896; K. Holl, Enthusiasmus
und Busegewalt beim griechischen Ménchtum : Studie zu Symeon
dem neuen Theologen, Leipzig, 1898, p. 140f. On the authenticity of the Rule of St. Basil cf. Leclercq, in DACL ii.? 3147,
4 For the discussions to which these Rules have given rise cf.

Ladeuze, p. 259f.

.

.

.

8P. E. Lucius, ‘Die Quellen der altesten Gesch. des agyp.
Monchtums,’ Zeitschrift fiir Kirchengeschichte, vii. [1885] 1623 t.
6E. A. W. Budge, The Book of the Governors: Historia
Monastica of Thomas, Bishop of Marga, A.D. 840, ed. from Syriac
MSS, 2 vols,, London, 1893.
:
.
7 See below, V. fii. x (8)
.
.
80On the Rule of St.
Benedict, the authenticity of which is
incontestable, and its various edd. see below, p. 7925, note 1.

.

St. Columban, his Penitentiary, and that of St. Cummian, are
the only ones the authentic character of which is really estabNshed.! At an early date collections were made of all these
monastic Rules.2

The question of monastic costume is one with

regard to which the different Rules show a bewildering variety.
It is also, from the archo-

logical point of view,
seems that there was
for monks,
The only
have been that the

one of the least clear. It
originally no special dress
rule on this point seems to
monk in his character of

ascetic should, like certain ancient
show in his costume the outward

philosophers,
sign of
the

Even

monasticism

poverty and humility of his state of Tife and of
is detachment from the things of this world.
already
and of
have

;
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St.

Benedict,

at a time

when

had customs and traditions both numerous
long-established date, does not seem to

given

much

importance

probability

from

the

to the form, colour,

or quality of the habit worn by his monks (Regula,
ch, lv.). Nevertheless, at an early date certain
garments worn by the monks, and borrowed in all
peasant

population

among

whom they lived, came to be regarded as traditional, and in time even had a mystic meanin
attached to them, as in the case of the liturgica
vestments.
In spite of this the monastic habit
must always be carefully distinguished from the
latter category.
a
.
We may now enter into greater detail regarding
the various garments worn by the ancient monks
both in the East and in the West.
Many of these
garments are still in use among their descendants.
- The ancients did not know the use of linen. The tunic of
wool was their only under-garment (AeBiriov, xoA0f%, colobium).
The monks adopted this.
It had short sleeves or was sleeveless,
The anchorites often wore the tunic made of goatskin or camel’s
hair, which acted as a veritable bair-shirt (Cassian, Instit. i. 8
(PL xlix. 74)), The tunic was
girded by a cincture, which
recalled that worn by Jobn the
Baptist (‘zona pellicea circa
lumbos suos,’ Mt $4), and which soon became an essential part
of the monk’s habit. It was usually made of leather (cinctura,
zona, §ovn, batteus, cingulum, etc.).3
The hood and the scapular
are also characteristic of the monastic habit. The first (cucud/us,
cuctllio) was originally merely a covering for the head. It was,
in fact, the ordinary head-covering of peasants, and {s found in
both Eastand West. It protected
the head against the heat or
the cold, and could be
thrown back at will on the shoulders.¢
The hood came in time to be attached to a garment covering
the shoulders and breast to protect them against the weather,
and finally developed, after various transformations, into the
cowl—an ample vestment falling in wide folds to the feet and
with large sleeves. The cowl is the distinctive choir-habit of
the monk.
The scapular (seapulare) seems to be peculiar to
Benedictine monks, since there is no mention of it before the
time of St. Benedict. Still it is evident, from the text of his
Rule, that it was not his own invention.
By some it has been
compared to an analogous garment worn by Eastern monks;
but it is more probable that it was originally a kind of blouse
or smock-frock
with hood'‘attached, such as was worn by
peasants in the neighbourhood of Monte Cassino.
St. Benedict
prescribes it as a working dress—‘scapulare propter opera.’ It
was worn to protect the rest of the habit, and replaced the
cowl.
Its etymology indicates that it covered the shoulders.5
The Eastern monks usually went barefooted.
St. Pachomius,
however, gave his monks sandals, and St. Benedict speaks of
1 Holste gives two other Rules attributed to SS. Comgall and
Columba.
For this question see L. Gougaud, ‘Inventaire des
régles monastiques irlandaises,’ in Revue Bénédictine, xxv.
(1908) 167-184, 321-333 ; O. Seebass, Veber Columba von Luxeuils
Klosterregel, Dresden, 1883; Leclercq, in DACL il.2 3212 !.
:
2 The earliest and most celebrated of these collections is that
made by 8t. Benedict of Aniane (f 821), entitled Concordia
Regularum
(Concordia Regularum nune primum edita ex
Bibliotheca Floriacencis Monasterii, notisque et observationibus
tlustrata ab H. Menard 0.S.B., Paris, 1638 [=PL ciii. 7011380}; ct. L. Traube, * Bibliotheca Goerresiana,’ in Neues Archtv
Silr altere deutsche Geschichtskunde, xxvii. [1902] 737f. For
other attempts of this kind see J. Trithemius, Aubert Le Mire,
ete.; cf. also Heimbucher, 1. 76. Of more recent date: L.
Holste, Codex Regularum Monasticarum et Canonicarum,
3 vols., Rome, 1661, completed by Brockie, Holstenit Cod.
re;
r, ete, nune auctus, amplificatus et observ. criticis

Aistoricts tlustratus, Augsburg, 1759 (PL ciil. 893-700).

3 Cf. art. ‘Ceinture,’ in DACL
ii.2 2779f.
4 Daremberg-Saglios, i. fig. 2094; artt. ‘Birrus," DACL fi.
907f., and ‘Capuchon,’ DACLZ
iL3 2127f.
:
5 Ct. RA, May-June 1892, pp. 331 and 333, for representation
of peasants wearing
the scapular; cf. also J. Mabillon and
L. d’Achéry, Acta
Sanctorum 0.S.B. scec., Venice, 1733-83, v.
prof. p. xxxi, Annales O.S.B., Paris, 1703-39, 1. 605.

* pedules et caligae,’ which seem to have been a kind of stocking,
or sock, and sandals, Archzologists have disputed at length
as to the exact meaning of these terms and also regarding the
other parts of the monastic habit?
.

monks

iii, DIFFERENT TYPES OF MONKS.—The

may be divided into various classes.

“z, Hermits.—The hermits (épyuira:, from epnpos,
“ desert’) lived in solitude in the desert; St. John

the Baptist, and later St. Paul the Hermit and
St. Anthony, were the first of these.
.
2. Anachorites or anchorites (dvaxwpyral, from
dvaxdpnua, ‘retreat’).—This title is synonymous
the

with

indicates

and

first,

those

who

monks

practised the solitary life.
This form of the
monastic life is the most’ ancient; it spread, first

of all, in Egypt, then in Palestine and_ Syria,
through the whole of the Eastern world, and,

finally, in the West.? In course of time the Camaldolese, Carthusians, Hermits of St. Augustine,
and certain other institutions of like character arose.
These may be grouped under the class
of anchorites or hermits, since they have
preserved, along with the cenobitic element in their
characteristics

lives, many of the
state.,

3. Recluses
and anchorites
Stylites, who,
number, may

of the

eremitic

,

and Stylites.— With the hermits
must
be classed the recluses and
on account of their relatively small
be regarded as exceptional
cases.

The former lived enclosed in cells, sometimes com-

pletely walled up and communicating with the
exterior only by means of a small window.
The
latter, who are found almost exclusively in the
East,

lived

on

the

top

of a pillar,

elevated from the ground.®
:
4. Dendrites.
-- The Dendrites
* tree’) lived in trees.
,
5.

Cenobites

(from

xowdfcos,

‘one

more

,

or

less

(from

dévdpor,

who

lives in

common with others’).—This was the general term
for all monks living together in community.
During the primitive period the comparative advantages and excellence of the solitary and cenobitic forms of monastic life formed the subject of
frequent discussions. St. Basil stoutly maintains
his preference for the cenobitic life over the
eremitic life, and his preference is shared by
St. Benedict.
It is undeniable that in early days
the eremitic life had the greater number of adherents; but in course of time it declined, even in
the

East,

while,

in the West,

it cannot

be

said

ever to have existed except as an exceptional
state of things.
After the 16th cent. it almost
completely disappeared.
_ 6. Sarabaites and Gyrovagi, or Circumcelliones.—Among the other monastic types, ancient
authors draw attention to the Sarabaites and the
Gyrovagi, who were regarded as an evil kind of
monks.
The first, mentioned bySt. Jerome under
their Syriac name of ‘Remoboth’ (Zp. xxii. 34
[PL xxii. 419]), lived together in twos and threes
in a monastery, in order to live a life without
1See especially A. Calmet, Commentario litterale, istorico, ¢

morale sopra la Regola di S. Benedetto, Arezzo, 1753, il. 179 ff.,
and the Commentatre eur la rigle de S. Benott by (D. Delatte)
the abbot of Solesmes, Paris, 1913, p.894f.
On the question of
monastic costume in general cf. P. Bonanni, Ordinum religiosorum in ecclesia militante catalogus eorumque indumenta,
5 vols., Rome, 1722; Hélyot, Hist. des ordres monastigues,
religieux et militaires, etc.; R.A. 8. Macalister, Ecclesiastical
Vestments, London, 1896, App. L., ‘Costumes of the Religious
Orders’; J. Braun, Die liturgische Gewandung im Occident
und Orient, Freiburg i. Br., 1907.
oh Heimbucher, L4n

‘or

the recluses cf. Hist. Laus. 43; Theodoret,

Hist. rel.

29, 80, ete. (PG lLxxxii. Lagoons R. M. Clay, Tite Hermits
and Anchorites of England,’ in The Antiguary’s Book, London,
1914; Heimbucher, i. 145, note; for the Stylites, all quotations
in H. Delehaye, Les Stylites, Brussels, 1895; ‘vailhé, “Les
Stylitesa de Constantinople,’ in Echos ‘d’Orient, 1898; for the
different classes of monks cf. Besse, p. 19.
Ct. Synod of Vannes, 465, canon 7; Synod of Agde, 506,
canon. $8; G. D, Mansi, Concilia, Paris reprint, 1901-13, vii. 054,
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either rule or law, following no other rule than
that of their own will or caprice. The Gyrovagi
or Circumcelliones (‘ vagabonds’) went from monastery to monastery, demanding a lodging for a few
days, and scandalizing all true Christians by their
excesses,?
.
:
7. Catenati.—As the name indicates, these monks
loaded themselves with chains.. They took no
care of their bodies, allowed their hair and beards

to. grow neglected and untrimmed, went barefooted, and wore a black cloak (Leclercq, in DACL

ii.? 3218).

;

8. Apotactites (from drordececGat, ‘to renounce’ ;
ef. Lk 14%).—These formed a class intermediary
between the earlier ascetics and the monks properly
so called.

They

are

found

in Jerusalem,

in the

East, and in Asia Minor.
Some of them followed
the example of the Gyrovagi, and spent their life
wandering about, and some fell into the heresy of
ae
the Encratites.? .. .

IV. HISTORY OF MONASTICISN.—~i. ORIGIN OF

THE

MONASTIC.

ascetics
as the
number
already

monastic

LIFE;

THE

ASCETICS.

—

The

of early Christianity may be regarded
ancestors of the monks.
The greater
of the characteristics of which we have
spoken as belonging to the essence of the
life

are

found

among

the. ascetics—

poverty, celibacy, the practice of mortification,
asting, silence, prayer, etc. The ascetics were,
in fact, simply monks living in the world...
vat
‘Asceticism and cenobitism are inseparable.
Asceticism is
an individual phenomenon, cenobitism is a social institution.’3

It was but natural that, as Christians
gradually
became more worldly, the ascetics should retire
from their midst and betake: themselves to the
desert;

and

here

we.

have

the

origin

of

true

monasticism—the first monks were ascetics living
retired from the world in the desert.
_
This is not the place to enter upon a detailed
history of these Christian ascetics (see art. ASCETIcism). _ But it may be remarked, in passing, that
Christian asceticism, while recognizing among
some of the prophets and just men of the Old Law,
(such as Isaiah, Jeremiah, and John the Baptist)

its ancestors or forerunners, claims, above all, as its

source and foundation the doctrine of Jesus Christ,
who taught renunciation under all its forms. Not
to mention certain texts occurring in the writings

787

(a) Vita Pauli.—The Vita Pauli, written by St. Jerome, ts
sometimes considered to have no serious historical basis. The

first of the hermits withdrew to the desert not before the

middle of the 3rd cent., and, towards the end of his life, would
have made the acquaintance of St. Anthony.!
_ (0) Vita Antonii.—If the authentic character of St. Jerome's
life of Paul the first hermit be denied, it is St. Anthony who
must be regarded as the father of the eremitic life. The Vita

Antonii, attributed to St. Athanasius, has serious historical

foundation, despite the discussions of which it also has been
the subject.2 In it St. Athanasius describes the life of a man
whom he has himself known, and who died between 356 and
362, According to this life, Anthony was born at Coma, or
Comon, in the middle of Egypt.
At the age of 20, on hearing
the passage in the Gospel of St. Matthew regarding the rich
young man (19179), he sold his belongings and put himself
under the direction of an ascetic in order to learn the practice
of Christian renunciation,
Then he retired to the desert and
led the life of a hermit for twenty years, a number of disciples
gathering round him.
During the persecution of Maximian,
he went to Alexandria to fortify his brethren in the faith,
returning there again, later on, to refute Arius, Living retired
in his desert, he visited from time to time the colonies of
hermits who had been his disciples and who peopled the
desert. He died in 356 (or 362), at the age of 105.
We have
already seen what is to be thought of his Rule.
The letters
and sermons attributed to him are not more authentic in character (PG xl, 963-1068)."
° *
mo
:
.
Lo.
* (ce)
Lausiac History of Paliadius,—Another document which
has been much disputed is the Lausiac History of Palladius
(PRES xiii, 219); it recounts the origins of monasticism.
Weingarten and Lucius see in it nothing more than a romance,
and Amélineau has further complicated the question by the
unjustifiable use of the Copticsources. Butler, in his excellent
work on the subject, The
Lausiac History of Palladius (Cambridge, 1898-1904, i. 257-277), has re-established the real text

and demonstrated its importance from the historical point of
eww,

.

a

.

-

.

wal

.

(@ Rufinus.—Rufinus of Aquileia (1 410) travelled through
Egypt in order to visit the most celebrated
solitaries, and his
tstoria Monachorum furnishes interesting details on the
monastic life in that country.4
‘
(ec) Cassian.—Far more important for the history of monastic institutions, customs, and teaching
are the two works of
Cassian—de Institutione Coenobiorum
(12 books), and Collationes Patrum (24 Conferences).
assian, like Rufinus,
travelled about from one monastic colony to another in Egypt
and Palestine in order to be initiated into the manner of life
there observed.5
Dos
,
.
Y Peregrinatio Etherie.—The Peregrinatio ad loca sancta,
ot which the date has been so much disputed, but which can,
in all probability, be assigned to the latter half of the 4th
cent., is the account of a pilgrimage to the monasteries of
Egypt, the peninsula of Sinai, Palestine, and Syria, and gives
many interesting details regarding the hermits and the monasteries of the period.6 There are many other sources of Eastern
monastic history, but the historians and writers of the 4th, 5th,
and 6th centuries, such as Eusebius, Theodoret, Sozomen,
Socrates, etc., afford less room for discussions as to authenticity and credibility, and their testimony serves to control the
truth of the accounts furnished by Palladius, Rufinus, and the
others,
ut
us
:

of the Apostolic Fathers—in those, ¢.g., of Tertullian, Origen, and Clement of Alexandria, whose

2. History.—Apart from the life of St. Anthony,
summarized above, the general lines of monastic
history
in the East may be presented as follows.
(a) Egypt.—Amun (Ammonius), 4 contemporary
of St. Anthony, founded colonies of hermits in

especially the Epistles

1 Weingarten, PRE? x. 760; Griitzmacher, PRE xiii. 217»
and Hieronymus, Leipzig, 1901, i. 160; see, however, in favour
of the reality of his existence, Butler, Laus. Hist, i. 231;
Workman, Bi 96.
20n the
Vita _Antonii cf. Weingarten, Ureprangy p. 21f.5
H. Gwatkin, Studies of Ariantsm, Cambridge, 1882, Rp.
102-107, Arian Controversys, London, 1898, p. 48; F.
W.
Farrar, Lives of the Fathers, Edinburgh, 1889, i. 451; in favour .
of the historicity, A. Robertson, ‘Athanasius,’ in Post-Nicene
Fathers, iv., Oxtord, 1892, p. 189; Butler, i. 178. ; Workman,
. 354,
.
.
.
P 3Cf. Ladeuze, op. cit.; E. Preuschen, Paladius und Rufinus:
ein Beitrag zur Quellenkunde deg dltesten Ménshtuims (TU)
Giessen, 1897.
oo:
oo.
4 The authenticity and veracity of the Historia Bonachorura
have also been the subject of much discussion, but it has a
certain historical value.
For discussions regarding the text
see the works of Butler, Ladeuze, and Preuschen, already cited
in reference to Palladius ; see also Leclercg, in DACL ii.2 3098 ff.
‘ 5Cabrol, art. ‘Cassian,’ in DACL ii.2 2348-2357; O. Bardenhewer, Patrology, Eng. tr., Freiburg i. Br., 1008, p. 515 ff,
The text of the Rule of Cassian, which was believed to be lost,

‘true Gnosticism’ offers many characteristics. of
asceticism —one may consult certain documents
that will give assistance in arriving at a knowledge
of this movement Precursory of monasticism,

of

pseudo-Clement

‘To

Virgins’ and the work of pseudo-Cyprian, de Singularitate Clericorum.*
.
ii, MONASTICISM IN THE East.—x. Sources.—
The question of the authenticity and truthfulness
of the documents on which the history of the early
years of Eastern monasticism is founded has given
rise, in recent years,

disputes.

.

to lengthy

.

and impassioned

a

- 1 For these different kinds of monks cf. Cassian, Collationes,

ro

nae ce Ta arta

xviii, ch. iv. t. (PL xlix. 1093f.), and Ingtitutiones, V- 86, with
rae tea "Augustine, de ‘Opere Monachorum, 28 (PL xl.
5 i.
a a art. ‘Apotactiques, Apotaxaménes,’ in DACL i,2 2604 f. ;
Cabrol,
Etude sur la
Peregrinatio Silvie, p. 185.
3 Leclercq, in DACL iL.2 8048%.; cf.
‘ler, Askese und
Minchtum.
4Ct. Leclercq, in DACL ii.2 3078-3000; Heimbucher,ii. 861. ;
N. M, Antonelli, * Dissertatiode Ascetis,’ in Sanct’ Patris Jacobs
Episcopi Nisibeni sermones, cum prafatione, notis, etc., Rome,
1756: 8. Schiwietz, ‘ Vorgeschichte des Monchtums oder das
Ascetentum der drei ersten christl. Jahrh.,’ in Archiv fiir kath.
Kirchenrecht, i. (1898) 8 t., ii, 805f.; and especially F. Martinez,
*L’Ascétisme chrétien pendant les trois premiers siécles de
Véglise, in Les Etudes de théologie historique de UInstitut
o
:
Catholique de Paris, Paria, 1914.

has recently been discovered in Munich and at the Escurial
der
Gltesten lateinischen Monchsregeln, Munich, 1908, pp. 70-84 ed.
sancta,
loca
ad
Peregrinatio
8 Sancta Silvie Aquitane

(ct. H. Plenkers, Untersuchungen zur Uberlieferungsgesch.

G. F, Gamurrini, Rome, 1887; other edd.: P. Geyer, Vienna,
1898, E, A. Bechtel, Chicago, 1902 ; cf. M. Férotin, * Le véritable
Auteur de la Peregrinatio Silvia, la vierge espagnole Etheria,’
in Revue des questions historiques, xxiv. [1903] 367-397 ; and

PRES xviii. 845-347,
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Lower Egypt, and was the father of monasticism
His disciples lived in huts and met
in Nitria.!
together in the monastic church on Saturdays and
There were 8 priests in the colony to
Sundays.
carry out the liturgical functions for the comAccording to the Lausiac History, there
munity.
Idleness
were 600 hermits in the desert of Nitria.
was carefully excluded, each monk being obliged
to provide for himself by his own labour. In the
evening psalms and hymns were chanted. The
discipline of the life was very strict. Ammonius
died Hefore 356. His disciples continued his traditions in Nitria. The theological works of Origen
were studied there, and the ‘tall brothers,’ Ammonius, Dioscorus, Eusebius, and Euthymius, who
made such a disturbance in the theological world
later on, belonged to this monastic family.?_

|

About six miles to the south of the mountain of
Nitriawasthe Desert of Scete, where another colony
of hermits was established. ‘The brethren observed
perpetual silence; as at Nitria, they assembled in
church for the offices only on Saturdays and Sundays. Their cells were either mere caverns in the
rocks or else wattled cabins. Macarius the Greater
(t 383 or 387) was the first of these hermits. He
has left behind him among the 4. ophtheqmate a
homilies that
series of remarkable maxims and
show him to have been one of the founders of
Christian mysticism.
Macarius_the Younger,
Evagrius

Ponticus, and Mark the

Hermit are also

figures that stand out among these solitaries.‘
The Desert of Scetestill preserves the ruins of their
ancient monasteries, one of which, known as the
monastery of St. Macarius, is inhabited by a few
Coptic monks.®
esides Nitria and Scete, the whole of Egypt
was strewn with hermitages—the'Thebaid, Lycopolis, Kopres, Oxyrhynchus (where there were to
e found, it is said, 10,000 monks and 20,000 nuns),
and Arsinoé, where there were also 10,000 monks
(Hist. Laus. 5, 18).

In Upper Egypt the name of Pachomius attracted special attention. He was instructed in
the monastic life by a’venerable hermit named
Palamon, and established himself at’ Tabenna
(Tabennfsi)—a name that was to remain famous in

monastic history. Pachomius is the real founder
of the cenobitic life. His disciples lived together
under the same roof and were subject to the same
discipline. | Other monasteries were founded which
followed the same observance, and thus cenobitism

was

established.

the Pachomian

Regarding

monasteries

the

organization of

see above (p. 785;

cf.

also W. E. Crum, Theological Texts from Coptic
Papyri, edited with an Appendix upon the Arabic
and Coptic Versions of the Life of Pachomius,
Anecdota Oxoniensia, Semitic ser., pt. ii., 1913).
While speaking of Pachomius, we must not omit
to mention one of his disciples named Schenoudi
of Atripe, whose history has
been revealed recently
through
Coptic MSS, and who, although he did
not exercise so marked an influence as Pachomius,

played an important part in the history of the
cenobitic life. The profession of obedience which
he imposed on his monks is the oldest document of
1 Hist, Monast. 80; Hist. Laus. 8; Sozomen, i 14 (PG
Ixvii. 900f.); Socrates, iv. 23 (PG Ixvii. 509f.)3 L. Bulteau,
Essai de Uhist. monast. d’Orient, Paris, 1678; Besse, op. cit. ;
8S. Schiwietz, Das morgenlandische Monchtum, Mainz, 1904;
RX. ©. Curzon, Visits to Monasteries tn the Levant, London,
2P, van Couenbergh, Etude sur les moines d’'Egypte depuis
Chaleédonie jusqu'a Finvasion arabe, Louvain, 191d. m
3S Apophthegmata
Patrum, in Cotelier, Ecclesiae Grace
Montumenta, i, 24 (PG Ixv. 257f.); Homilies, in A. Gallandi,
‘Prolegomena in Vitas et Scripta SS. Macariorum,' Bibl. Vet.
Fatr. Ant. Script. Eccles., Venice, 1765-81, vil. 3 £.(PG xxxiv.

4

Hist, Laus, 20,86.

wo

5G. Steindorff, ‘Durch die libysche Wiste nach der Oase
des Grysiter Ammon,’ Berliner Lokalanzeiger, 18th March 1900,

this kind that we possess, and it marks a stage in
Schenoudi made
the history of monastic Rules,
the attempt to combine the eremitic with the
life, and he succeeded to a certain
cenobitie
extent.!
mo
oa
(2) Sinai.—_From Egypt the monastic life soon
spread as far as the Sinaitic peninsula, on which
there were later several flourishing monasteries.
Nilus

St.

Sinaitic

the

(+

c.

430)

and

St.

John

Climacus were its shining lights, and maybe regreat doctors of the ascetic life.
arded as the
The Peregrinatio Etherie gives interesting details
regarding the monasteries of Sinai (see below
iii. x (d)).
:
:
.
(ce) Palestine.—-The monastic foundations of
Palestine were no less illustrious. It will suffice
to quote the names of Hilarion of Gaza, a disciple
of St. Anthony of Egypt, and especially those of
Melania the Elder at the Mount of Olives, Paula,
and St. Jerome.? In this region monasticism made

considerable headway. The number of monasteries
and lauras rose to 100, and the influence of these
religious houses in the quarrels between Origenism,
Eutychianism, Monotbeletism, and iconoclasm was
very important.
It would be impossible to give
here even a résumé of this history; we must be
content to refer the reader to the authors cited in
note 2 below, and

also to the attempt at a classi-

fication of some of the Palestinian monasteriesin
Leclercq, DACL ii.? 3165-3175.
It was only with
the Arab invasion of Palestine that the progress
of these monasteries was arrested.
.
(a) Syria.—Syria became at an early period a
s,
land of monasterie
It has even been questioned
whether the monastic life there was not indigenous,

t.e., whether it did not, as in Egypt, spring |directly
from the native practice of asceticism—which must
be regarded as an early phase of monasticism—or
whether, on the other

hand, it was an importation

from without.
The latter opinion seems to be the
more likely. The Syriac
life of Mark-Arogin,
beneath its legendary
surface, contains a residue
of history
that can be extracted with little difficulty. _ According to this history, he came from
a Pachomian monastery,
established himself among
the mountains near
Nisibis, and died there in
363,

leaving

behind

him

a

flourishing

monastic

house.? The recently edited works of Aphraates
give some curious information about other solitaries
(uovdforres), who seem to have

been ascetics living

in the world rather than real monks.*
At Edessa and-in Osrhoene we have Julian
regarded as the founder of monastic life in that
country, and especially Ephraim the Syrian, a
contemporary of St. Basil. He lived many years
as a hermit, then went to study monastic tradi1 With regard to Schenoudi see Amélineau, Mémoires publiés

par la mission archéol. aw Caire, iv, (1895f.}, 1.3 J. Leipoldt,

Schenute
von Atripe und die Entstehung des nationaldgyptischen Christentums (TU), Leipzig, 1903; Ladeuze, Revue

histoire eccl. vii. (1908] 76-88; Revillout, “Les Origines da
schisme

égyptien;

le précurseur et inspirateur

Senuti Je

pro-

phéte,’ in AIR viii, [1883] 401-467, 645-581; Amélineau, Vie de

Schnoudi, Paris, 1889; Leclercq, in DACL iL? 3104 f.
3 Hist. Laus. 117-129; ‘Vita
Melania Junioris,’ Analect. Boll,
vill. [1884] 11ff.; Zéckler, ‘Hilarion von Gaza,’ in Neus
Jahrbiicher fiir deutsche Theologie, iii. [1804] 146-178; Vailhé,
‘Les premiers Monastéres de Ja Palestine,’ in Bessarione, iil.

11897] 39-59, 209-225, 334-356,
iv. [1898) 193-210; A, Couret,

Palestine sous les empereurs grecs, Paris, 1869, Pp- 826-636.
3 P. Bedjan, Acta Martyrum et Sanctorum, Paris, 1890-97,
fil, 876f.3° J. Labourt, Le Christianisme dans empire perse
sous la dynastie sassanide, do. 1904, p. 302f.

4 Ct. a discussion on this point in R. H. Connolly, * Aphraates

and Monasticism,’ in JTASt vi. [1904-05] 622-539; F. O. Burkitt,

Apbraates and. Monasticism,’ ib, vil, [1905-06] 10-15, Early
Christianity outside the Roman Empire, Cambridge, 1899, and

Early

Eastern

Christianity,

London,

1904.

See,

further,

Connolly, ‘Some early Rules for Syrian Monks,’ in Downside
eview, xxv. [1906] 152-162; G. Bert,
Aphrahat’s, des persischen
Weisen, Homilien: aus dem Syrischen (TU), Leipzig, 1888,
ed. J. Parisot, Paris, 1894 (cf. esp. 6th hom. to the ascetics);
PB. Schwen, Afrahat, seine Person und sein Verstandnis des
Christentums, Leipzig, 1907.
_
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tions under the
guidance of St. Basil, and perhaps
visited Egypt
also. He is one of the principal
scholars of the Syrian Church, and his numerous
works contain much information regarding the
monastic life.?
Se
There were colonies of hermits in Cilicia, round
about Antioch, and in the Desert of Chalcis in the
4th century. The Desert of Chalcis was known as
the Thebaid of Syria, and there St. Jerome lived
as a hermit from 373 to 380.2. In the 5th cent. the
first of the Stylites, St. Simeon, makes his appearance in the north of Syria (Theod. Hist.
Rel. 26
(PG lxxxii. 1464 1f.]). This strange form of monastic life survived as late as the 15th century.® (e) Asia Minor.—In Asia Minor in the 2nd cent.
Montanism (g.v.) had appeared—a movement in
the direction of an excessive ultra-asceticism. In
Famphylia in the 4th and 5th centuries the Euchite
or Messalian monks allowed themselves to be

foundations attributed to Constantine or to the
time of his immediate successors can, however, be
admitted only with reserve.! It was not till
towards the end of the 4th and especially during
the course of the 5th cent. that monasticism began
its development at Constantinople. ‘In the reign
of Justinian there were no fewer than 80 monasteries

at Constantinople,?

and the emperor

legis-

appear also to
have undergone Manichzan influences. They were always resisted by the Church
and were finally condemned, but revived during
the Middle Ages in the sects of the Paulicians and
Bogomils.
.
:
;
.
_ Eustathius of Sebaste, who introduced monasti-

lated for the monastic ‘life as for all other institutions of the empire.
The Acceemete and the
Studites deserve a long study to themselves; they
have already formed the subject of monographs,
to which we can here only
draw attention in
assing. .The names of St. John Damascene and
heodore the Studite recall the long strife maintained by the monks on the question of the iconoclasts.3
(t) Mouné Athos.—From the 9th, but especially
during the 10th, cent. the peninsula of Mt. Athos,
in the A’gean Sea, became a monastic centre of the
highest importance, and formed a kind of monastic
republic.
Safe in their monasteries, built for the
most part on steep cliffs, defended by the sea and
by the thickness of their walls, the monks of this
peninsula, which is connected with the mainland
only by a narrow isthmus, were able to defy all

cism into Armenia, Paphlagonia, and Pontus, was of

attacks, and the cenobitic life has been maintained

carried

away

by

the

same

excessive

views,

and

there up to the present day. The history of this
monastic colony may be given in a few words.
The origin of monasticism on Mt. Athos is obscure.
The first testimony on which we can depend is
found in the 9th cent., but it is probable that long
the Church.*| The Council of Gangra, in 340, gives
valuable information concerning the history of the before that there were hermits living among the
ascetics and monks and the excesses of some of rocks and in the forests of this peninsula, so well
fitted for the solitary life. The year 963 is the
those whom it condemns.
. 0
a
(f) Cappadocia.—It was chiefly in Cappadocia date of the foundation of the first great monastery
by St. Athanasius, one of the most celebrated
and
under the inspiration of. St. Gregory of
of the Athos monks. , From this date onwards
Nazianzus, St. Gregory.of Nyssa, and St.
Basil
the real legislator of the monks of the East, that foundations followed one another in rapid succesmonasticism started its true development.
Basil sion. The great monasteries of Iviron, Vatopedi,
Esphigmenon,
Dochiaru,
Agios
had become acquainted with the monastic life in Xeropotamos,
Syria. and in Palestine.
He declared himself Paulos, etc., rose up in different parts of the holy
distinctly in favour of the cenobitic type, and it mountain from the 10th to the 4th century. The
was for cenobites that he wrote his Rule, or rather latest in date is the monastery of Stavronikita,
founded in 1542,
A number of smaller houses
his Rules (see above, p..785%).: The Rule of St.
Basil has remained in use in the East to the and simple hermitages depend upon these greater
The Rule
followed is that of St.
resent day.
It does not enter into details, but monasteries.
ays down in general the virtues and duties of the Basil. The monasteries form a kind of confederamonastic state. The monk is the perfect Christian ; tion or little republic, which is represented by 20
the ascetic life does not consist merely in carrying members, constituting at once s parliament and a
out certain practices, but in the sanctification of tribunal under the direction of 4 presidents, one
In each monasone’s whole
being and in the love of one’s neigh- of whom has the title of zparos.
bour.
One must raise up and perfect nature and tery the ‘yyovuevos enjoys supreme authority. In
not destroy it. Christian perfection. completes, the 14th cent. the idiorrhythmic form of life ({5eopelevates, and purifies the wisdom of the ancients. AvOpla) was introduced, in accordance with which,
In his monasteries the education of children was in certain of the monasteries, the monks possess
undertaken, and work was recommended and en- moneyof their own and enjoy a number of discouraged.
The public prayer of the community pensations. . Autonomous during a certain period,
the governing council of Mt. Athos was finally’
was already organized, and we find the various
Hours of Matins, Tierce, Sext, None, Vespers, sudjected to the jurisdiction of the patriarch of
Constantinople.
Under the various governments
and the Night Office (necovtrrtor).®
.
(9) Cyprus.—According to St. Jerome, monasti: and dynasties that succeeded one another in the
cism was brought to the island of Cyprus by East—the Comneni, the-Palzologi, even the Turks
themselves, and the hospodars of Wallachia—the
Hilarion.
St.
Epiphanius, who had himself been
& monk in Palestine, defended
the monks with liberty of the monks of Mt. Athos was always
respected. Painting, architecture, and calligraphy
ardour,
,
a
.
(4) Constantinople.—When Palestine and Egypt were cultivated with success, and their libraries.
.
highest value.‘
had ceased to be the chief centres of monastic life contain MSS of the Bfoines
de Constantinople depuis la
1Ct. E. Marin, Les
in the East, it was Constantinople, and, later,
Paris,
(830-898),
Photius
de
mort
ia
de la ville jusqu'a
Mt. Athos, that succeeded to that position. The Jondation
‘Les Débuts da monachisme & Constanti1807; J. Pargoire,
Egyption origin and a disciple of Arius, He exercised a wide influence on monasticism in that part
of the world and also spread his errors abroad.
His disciples, the Eustathians, were condemned by

1 Ephraim, Opera omnia, Rome, 1734-46; for the other edd.

cf. PRES v. 406; R. Duval, ‘Hist, politique, religieuse et
littéraire @Edesse jusqu’a la premivre croisade, Paris, 1891,
pp: 150-161; Bardenhewer, pp. 387-393.
:
:
2 Cf. Griitzmacher, Hieronymus, 1, 155.
:
786,
Pp
3 Delehaye, op. cit.; see also above,

_ 4¥, Loofs, ‘Eustathius von Sebaste,’ in PRE3 v. 627-630.

$ Mansi, ii. 1095-1106 i o. J. Hefele and H. Leclercq, Hist. des
a
:
.
conciles,Paris, 1907 ff., t. 1029.
8 E. F, Morison, St. Basil and Ais Rule, Oxford, 1915. .

stions Aist. Ixv,
nople,’ in Revue des
“Constantinople, in DACL i 145 1448.
. cit,
Pargoire,
3 Cf, Marin and

(1899)

68-72;

art.

3See ‘Actmétes,’ in DACL\4.2 307-821; A. Tougard, ‘La
Persécution iconoclaste d’aprés la correspondance de St.

Théodore Studite,’ in Revue des questions hist. vi. [1890] 80-118.
4¥. Langlois, Le Bfont Athos et ses monastéres, Paris, 1867 ;
W. Gass, Zur Gesch. der Athos-Kléster, Giessen, 1865; A. Riley,
‘Athos; the Mountain of the Monks, London, 1887; E. Miller,
Le Bont Athos, Paris, 1889; Porphyrius Uspensky, Hist. of
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iii, MONASTICISM IN THE WEST.—1. Before
St. Benedict.—(a) Rome and Italy.—It has been
remarked, and with justice, that while, in the
inscriptions of the catacombs, carefal mention is

made of all the various degrees of the ecclesiastical
hierarchy—even down to that of fossor—no allusion
has ever been found to ascetic, anchorite, cenobite,
monk, or nun.!
The existence at Rome of monks,

of consecrated virgins, and of monasteries at that
period

cannot,

however, be denied.

We

leaveon

one side the legend of Boniface and Agle, which
is, moreover, of Eastern origin.?
Constantia,
daughter

of

Constantine,

gathered.

together

around the tomb of St. Agnes a community of
virgins. It was in a Roman monastery also that
St. Marcellina, sister of St. Ambrose, consecrated
herself to God (352-366.) Pammachius, another
Roman patrician, along with Fabiola, lived the
ascetic life, and founded near the mouth of the

Tiber a hospice which was served by monks.‘ St.
Athanasius arrived in Rome after 339, accompanied
by two Egyptian monks.
Heremained there three
years and
inspired this community, so deeply
Christian in spirit, with admiration of and sympathy with the monastic ideal of the Thebaid. He
made proselytes even from among the highest
society of Rome, and Marcella, daughter of the
widow

Albina,

along

with

Melania

the

Elder,

devoted herself. to the life.
A community of
ascetics and cenobites was founded on the Aventine, from which stand out names such as those
of Sophronia, Asella, Paula, and Fabiola.
The

favour shown towards such institutions by Pope
Damasus and, in particular, the arrival in Rome
of St. Jerome, who became the spiritual father of
the community on the Aventine, greatly accentuated the movement.’ The attempt made by Vigilantius to oppose it in favour of monasticism had
no other result than that of starting a controversy
with

St.

Jerome,

from

which

Vigilantius

came

forth utterly crushed and humiliated (c. 385).°
In the rest of Italy the progress of monasticism
was scarcely less rapid than in Rome itself. In
the middle of the 4th cent. Eusebius of Vercelli,
till then exiled in Egypt, returned to his church
(in 363) and obliged the clergy of his cathedral to
submit to the monastic rule of life. His example
was soon followed in Milan, under St. Ambrose,
and at Aquileia,” while Cremona, under the bishop
Vincent
(407-422), Novara,
under
the bishop
Gaudentius (397-417), Bologna, Ravenna, under

St.

Peter Chrysologus,

Pavia,

Ennodius, and Turin, under

the

under

the bisho

bishop Victor,

favoured the monastic movement.
in S. Italy, besides Nola with

:
its illustrious

bishop, St. Paulinus, we find monasteries at Naples,
at Capua, and in Etruria, Sabina, Umbria,
Pice-

num,

at Tusculum,

Monte Calvo,

Fundi, on the

Athos and tts Monasteries, 3 vols., Kieff and Moscow, 1845-92
(Russ)
Curzon, op. cit.; E. M. de Vogiié, Syrie, Palestine,
font Athos, Voyage au pays du passé, Paris, 1876 ; Krumbacher,
RP. 611-515, 1058f.; D. Placide de Meester, Voyage de deuz
énédictins aux monasteres de Mont Athos, Paris, 1908; V.
Vannutelli, Monte Athos e le meteore, Rome, 1888; K. Lake,

Early Days of Monasticism on Mt. Athos, Oxiord, 1909,

1 Leclercq, in DACL ii.2 3176.
:
:
2 AS, May, iii, 279-283; Duchesne, * Notes sur la topographie
de Rome,’ in Mélanges d’archéol. et Mhistoire, x. [1890]; Franchi
de Cavalieri, ‘Dove fu scritta la legenda di S. Bonifacio?’ in
Nuoto bollettino di archeol. cristiana, vi. [1900] 205-234; A.
Dufourcq,
Etudes sur les Gesta Martyrum romains, 4 vols.,
Paris, 1900-10, i. ; cf. Anal. Boll, xx, [1901] 837f.
8 E. Spreitzenhofer, Die Entwicklung des alten Moénchtums
tn Italien von seinen ersten Anfangen bis zum Auftreten des
heil. Benedikt, Vienna, 1894, p. 29; Leclercq, DACL ii.2 3176,
4Ct.G. B. de Rossi, Bollettino diarcheol. cristiana, 1866, p. 103,
50. Daux, ‘Amédée Thierry et les premiers monastéres
d'Italie aux IV® et Ve sidcles,’ in Revue des questions hist. xxi.

[1877] 404-473.

§ On Vigilantius cf. below, p. 791.
7 Spreitzenhofer, p. 13f.; F. Ughelli, Italia sacra, 9 vols.,
Rome, 1644-62, iv. 747, 550, vi. 44, etc. ; Albers, ‘ E} Monachismo
prima di S. Benedetto,’ Rivista Storica Benedettina, x. [1915].

banks of Lake Fucino, on the islands off the
Mediterranean coast of Italy, Gorgona, Capraja,
Sardinia, and the Isle of Cabis (near Torrentum).!
It would be difficult to draw up even a simple catalogue of these monasteries, so numerous were they.
Cassiodorus (c. 570) was contemporary with St.
It has even been conjectured that his
Benedict.
Rule was borrowed from the latter, but this is no
more than a conjecture. What is certain is that
the minister of Theodoric, on his property of
Vivarium, gave the example of a monastery where
life were
the ascetic practices of the monastic
allied with a high degree of intellectual culture.
While, on the summit of Mt. Morius, the hermits
gave themselves up to their solitary vocation, in
the monastery built at the foot of the mountain
the cenobites spent their time in the diligent
copying of MSS.
.
(6) Gaul.—Monasticism, which was to play so
considerable a part in Gaul, was established there
at an early date (2nd half of the 4th cent.) and
with
great éclat by St. Martin of Tours.
At first
it took the eremitic form. The disciples of St.
Martin

lived

as hermits, meeting

for exercises in

common only on _ certain occasions.
The first
monastery founded in Gaul was that of Ligugé,in
360.
There were, besides, Marmoutier (Martini
Monasterium) and, no doubt, a great number of
other houses, for we read that 2000 monks were

resent

Martin

at

the

wrote

obsequies

no

Rule

of

for

St.

his

Martin.*

monks,

and

St.

the

latter seem simply to have followed the general
traditions of the ascetic life. Several of his disciples applied themselves in company with their
master to the work of the apostolate.
This would
explain why this first attempt at monasticism in
Gaul did not leave any lasting traces behind it.
We find, about the same
date, that there were
monks at Rouen, in the Morinie (Boulonnais,
Artois, W. Flanders), in the forests, along the sea-

coast, and even in the islands of the coasts.*

St. Sulpicius Severus, the historian of St. Martin,

established a community of ascetics in his villa of
Primuliacum.’
Gregory of Tours (+ 594) gives in
his works most valuable information regarding the
monastic movement in Gaul in the 5th and 6th
centuries. The greater number of the monks whose
lives he wrote, while possessing their own characteristic spirit, are still largely under the influence of the teaching of St. Martin.
:
The most interesting of all these experiments in
the monastic life at this period is the foundation of
the celebrated monastery of Lérins on an island of
that name off the coast of the Mediterranean near
Cannes.
Monastic life, inaugurated there towards
the year 410 by St. Honoratus, was to continue
through many long centuries, almost without
interruption, to our own day.
It was at the
beginning a mingling of the eremitic and cenobitic
elements.
Both manual and intellectual work
were held in honour, and great was the influence
exercised by the monks of Lérins throughout the
Middle Ages.*

It will be sufficient, for this earlier

.1Ct. Spreitzenhofer and Leclercq, loce. eitt.
2 Works of Cassi:
,
ed. J. Garet, Rouen, 1679 (PL Ixix,
and Ixx.); A. Franz, Mf. Aurelius Cassiodorus Senator, Breslau,
1872 ;, Chevalier, Répertoire: Bio-Bibliographie, 3.v. * Cassio:

dore.”

For his library cf. A. Olleris, Cassiodore consercateur
Severus, Vita S. Martini; F. Chamard, Satnt

des livres de Vantiquité latine, Paris, 1841.

3Sulpicius

Bartin

et son monaatire de Ligugé,

Paris, 1873; E. Marténe,

Hist. de Marmoutiers,’ in Mémoires de la société archéol. de
Os 1881 5 A. Hauck, Kirchengesch. Deutschlands, Leipzig, 1898,
Touraine, Tours, 1874-75; Lecoy de la Marche, Saint Martin,

s

‘ Malnory, op. cit.

A, Curie-Seimbres,

Recherches sur les lieux habités

ulpice Sévére, premiers monastires institués en
Tarbes, 1875 ; F. Mouret, Sulpice Sévere a Primuliac,
Malnory, op. cit,; L, Alliez, Hist. du monastere
2vols., Draguignan, 1862; P. Lahargou, De schola

par

Aquitaine,
Paris, 1907.
de Lérins,
Lerinensi

wtate merovingiaca, Paris 1802; DACL i.2 8196. S196

,
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period, to cite the names of Vincent of Lérins and
a
alvianus,
Another important influence exercised over the
development of monasticism in Gaul during this
period was that of Cassian,
His works were in
reality the first monastic code in Gaul (see above,
. 787°), and, it may be said, in the whole of the}.
est. He founded the monastery of St. Victor at
Marseilles, which became renowned, and other
monasteries also.!

'

.

.

St. Cesarius, bishop of Arles, must also be
regarded as one of the
principal monastic legislators at this date.2 “We can only mention the
monasteries founded by Leonian in the diocese
of Vienne,

by

St. Theudaire

in Istre,

in the

Isle

Barbe, at Condat (St. Claude), and at St. Maurice
of Agaune, and by SS. Romanus and Lupicinus in

the

Jura.®

.

Se,

_(c) Britain, Ireland, the Celts.—The monastic
life was established fairly early among - the
Celts and
Anglo-Saxons, \ and underwent ' an
extraordinary
development among them. — Its
introduction into Great Britain was due to St.
Germanus,

bishop

of Auxerre,

island in 430 to restore
In

Wales

Llan

Litud,

who

came

ecclesiastical

Llancarvon,

to the

discipline.

Ti-Gwen,

and

Bangor soon became renowned.
Some of the
monks from these monasteries—St. Gildas, St.
Lunain, St. Paul Aurelian, and St. Samson—
established the monastic life in Brittany

(Armor-

ica), where it also made great advance.‘ Monasticism in Ireland has much in common with that of
Brittany,

to which

it seems,

in fact,

to

owe

its

origin. The name of St. Columba and that of his
foundation at Iona stand out conspicuous in its
history. Another saint whose name we must not
forget to mention among the Celtic monks, although
his chief foundation, Luxeuil, belonged

to Gaul, is

St. Columban, the rival and namesake of Columba.
His Rule, inspired entirely by the principles and
traditions of
Irish monasticism, spread rapidly in
Gaul and disputed for a time the predominance of
that of St. Benedict. : the be
fth
:
(ad)
Spain.—In
Spain
the
beginnings
of the monastic ile are somewhat obscure, The Council of
Elvira (c. 300) makes no allusion whatever to either

ascetics or virgins.
The Peregrinatio Etherie
belongs to the last quarter of the 4th century.
It
is the account of her journeying in the East and
her pilgrimages to the holy places, sent_to her
nuns in Spain by a Spanish virgin named Etheria,
or Egeria, who was, in all probability, abbess of
the community to which she writes.’
We find
further traces of the ascetic and monastic life
among the Priscillianists of Spain, in this century.
Priscillian gave himself out as an example of
asceticism

(see

lCartulaire

Parl ‘alnoST.

art.

PRISCILLIANISM).

de Tabbaye

.

et Ofte

de St.

Victor de Marseille,

.

t

has

2 vols.,

of Wales, London, 1897; DACL ii.

8207.
:
.
.
30. F, R. de Montalembert has devoted to the history of the
Celtic and Anglo-Saxon monasteries large portion of his book,
Les Moines

d Occident, Paris,

see also
L.

Gougaut

Cit,

1860-77;

.

see esp. bks. x.-xiii. 5

6 Seebass, ope cit. t Malnory, op. cit. 5 L.
des Scotti dans I’Europe continentale,’ in
ix. (1908] 21-37, 255-277; G. Bonet-Maury,
fondation des monastéres irlandais,’ Rev.
277. -299.
7Ct. above, p. 787.

recently been shown that the Regula Consensoria
Monachorum, attributed at first to St. Augustine,
then

to a contemporary

of

St. Fructuosus,

prob-

ably comes from a Priscillianist source, in the 5th
century. It is a Rule’ for cenobites, original-in
‘
character.)
The Rule of St. Isidore (+ 636) and that of St.
Fractuosus of Braga (c. 660) also deserve mention.
They enjoyed considerable success until the advent
of the Rule of St. Benedict in Spain, which became
there, as in almost the whole of the Western
world, the only Rule for monks.?
Vigilantius, who

represents

the element hostile

to the monks and ascetics, was a priest at
Barcelona in 396. During the year 409 the inresulted

else,

everywhere

Spain,.as

vasionsin

Mention
in the destruction of the monasteries,
of this is to be found in the chronicles of the
.
,
period.? ©
The Council of Tarragona, in 516, turned its
St. Martin, abbot of
attention to the monks.*

Dumio near Braga, who is known as St. Martin of
Braga, and who had been a monk in Palestine and
played so important a part in the history of the
conversion

laboured

the Suevi,

of

at the restora-

tion of the monastic life in Spain.§
Two other bishops, SS, ‘Leander and Isidore,
The first wrote
also worked for. the same end.
Rule

a

for

use

the

virgins,

of

and

the

second

The latter was
drew up a Rule for monks.
already known to St. Leander, the friend of St.
Gregory the Great, and to Tajo, bishop of Saragossa (c. 650),

the

great

admirer of the

of

works

St. Gregory and of his Dialogues, in which the
Praises of St. Benedict are set forth. This bishop
id much to spread the knowledge of these works
in Spain.? Besides these names, we find, between
the date of the conversion of Visigothic Spain
(587) and that of the Arab

invasion (711), those of

certain monks and hermits—the African Donatus,
who, along with 70 monks, also from Africa, took
refuge in the monastery of Servitanum, in the
province of Valencia; St. Emilian, who enjoyed a
wide-spread cultus in Spain; the hermit, Valerius,
in the neighbourhood of Astorga, etc.®
(ce) Africa.—In Africa the first monastic centre
seems to have been formed around the person of
This saint had studied the monSt. Augustine.
astic life both in Rome

and

in Milan, and,

on his

return to Tagaste, he installed himself with some
of his friends in a house, where they gave themOrdained
selves to the practices of asceticism.
at Hippo,
priest, he founded a second monastery
where he lived himself till he was made bishop in
396. He then transformed his episcopal dwelling
into a monastery like those of the bishops of
Milan, Vercelli,

and

others

at this time,

so

and

founded what we may call a ‘cathedral monastery,’
or, as he himself called it, monasterium clericorum,

Others of the African episcopate soon followed this

:

3L. Niepce Elle Barbe: son ancienne abbaye, Lyons, 1890;
P. Benoit, Hist. de Vabbaye et de la terre de Saint-Claude,
2 vols., Paris, 1890-92; B. Krusch, ‘Vite Patrum Jurensium,’
Bon,
Germ., Script. Merov., iii. [1896-97] 125-166; Duchesne,
‘La Vie des Péres du Jura,’ Mélanges d’archéol., xviii. [1898]
1-18; Leclercq, in DACL ii.2 8197-3198; Besse, Les Moines de
Tancienne France :, Période gallo-romaine et mérovingienne,
Paris, 1906.
.
4A. de Ia Broderie, ‘Les Monastéres celtiques aux Vie
et VIl¢ sidcle,” in Annales de Bretagne, ix. [1893] 183-200,
870-304, Hist. de Bretagne, Rennes, 1896, 1.; J. W. Willis-

Bund, The Celtie Church
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.

Gougaud, ‘ L'@uvre
Revue dhist. ecelés.
‘St. Colomban et la
Hist. Ixxxiii. [1903]

1 Ed. in Holste-Brockie, Codex Regularum, i. 136t., and in PL
Ixvi, 993-996; cf. D. de Bruyne, ‘La Regula consensoria: Une
régle des moines priscillianistes,’ in Revue Bénédictine, xxv.

2 On the Regula Communis of St. Fructuosus see T. Herwegen,
*Das Pactum des heil. Fructuosus von Braga,’ in Kirchenrechtl. Untersuchungen, xl. {1907] 71-79; and Leclercq, in
DACL ii? 3223,
With regard to the Pactum of St. Fructuosus
and the Pacta—a curious form of religious profession—besides
Herwegen, see R. Klee, Die Regula Monachorum Isidors von
Sevilla und ihr Verhdlints zu den tibrigen abendlandischen
AMonchsregein jener Zeit, Marburg, 1900.
3 CL Leclercq, L’Espagne chrétienne, Paris, 1906, p. 213 f.

4

Ib, p. 241.

:

.

5 ee ercq, in DA CZ ii.2 3222; Albers, ‘El Monachismo prima
di S. Bene etto
il monachismo nella Spagna,’ Rivista stérica
tina, ix. (1914).
‘

ae aeitoe’ Litetus’ad Forentinam, in PL xxii, 874-894;

Isidore, Regula Jonachorum, in PL ixxxiii. 867-894.
7 Tajo of Saragossa, PL Ixxx. 720 ff.
,
8 Ct. Montalembert, ii. 186£. ; Leclercq, L’Espagne chrétienne,
p. 825f.
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example, and Hadrumetum,

Uzala, Calame, Cirta,

Mileve, and Carthage became . real centres of
monastic life. The
Regula pro Monachis attributed to St. Augustine is not his under this form,
as we have already said, but it is drawn from his
letter (cexi.) to religious bodies of both sexes
living in poverty and chastity, passing their time
prayer and ascetic practices, and in certain
in
works of charity.
The counsels of the great
bishop are characterized by the charity, discretion,
breadth of mind, and high spirituality to which
all his works bear witness.1
We have already
spoken of his famous treatise, de Opere Monachorun, composed in the year 400.

:

The Vandal persecution was unable to destroy

all these monasteries, but it arrested

the progress of monasticism in Africa.

for the time

Byzantine

rule (533-709) restored peace and liberty, and a true

renaissance of religion took place, in which monasticismnaturally benefited. Severalnew monasteries
were founded, notably at Ruspe and at Tebessa.
The ruins of the latter. still
exist.2 But the
Muhammadan invasion was to destroy monastic
life in Roman Africa as well as Christian life in
general.
Sg
.
,
(f) On the Danube, in the region of Noricum,
we have to mention the wonderful work among
those people of St..Severinus ({ 482), called ‘the
apostle of Noricum.’?'
ms
2. From St. Benedict to the 13th century.—St.
Benedict,

born

at Nursia

(c. 480),

died at Monte

Cassino (c. 540), deserves a place apart in the
history of Western monasticism.
The influence
exercised by his Rule in the West may be comared to that of St. Basil in the East.. Having
welt, at first, as a hermit among the Sabine
mountains, he later gathered disciples round him,
founded monasteries at Subiaco and Monte Cassino,

The
all the necessary offices and work-shops.
sick, too, are to be specially taken care of, and
the monks and the obdlati receive necessary mGuests are to be received with honour.
struction.
Those who offend against the Rule must receive
anishment according to their deserts.1. Such is,
in summary, the Rule of St. Benedict—a . Rule
characterized b preat simplicity, but in which is
that spirit of wise discretion and
clearly reflected
justice which was the genius of the Roman character, while at the same time it is penetrated
purest spirit of
through and through by the
Christian

asceticism,

and

rivals

discretion

its

in

and its sublimity of view the Rule of St. Basil
itself.
,
:
St. Gregory (+ 604), the greatest of all the popes
to this Rule
giving
of the early Middle Ages, in
in
the support of his authority and in recounting,
his Dialogues, the life and miracles

of its author,

one

of its monks,

assured its predominance over all other monastic
himself founded a monastery in his
He
Rules.
own house (the Monastery of St. Andrew,on the
Colian), in which the Rule of St. Benedict was
observed, and

sent to England

his disciple St. Augustine, who, while commencing
of converting the Anglo-Saxons, at the
the work
same time implanted in their midst that Rule
which was destined to take such firm root there
and to spread far and wide over theland. .
- (a) England.—The Christianity established by
St. Augustine among. the Anglo-Saxons was
thoroughly monastic in character.
In the greater
number

of. towns—e.g.,-at

Canterbury,

York,

London, Ripon, Peterborough, ete.—the monastery
was the centre of the new Christianity.
The
church

of: the

monastery

became

the

cathedral,

poverty,

and the abbot the bishop of the diocese that was
thus gradually
formed. The kingdoms of the
Saxon heptarchy were one after another converted
by the disciples or successors of St. Augustine,
and the history of the four centuries extending from
the death of St. Augustine in 605 to the Norman
Conquest in 1066 is one of the finest parts of the
history .of “Western monasticism.? It would be
impossible to give even = summary
of it here.
We cannot do more than cite some of the principal
characters and the names of the chief monasteries
that stand out in its pages. Among
the former

monastery forms, as it were, a little city or, better,

Aldhelm, Boniface, Bede, Alcuin, Odo, Dunstan ;
among the latter are Canterbury, Westminster,

and wrote a Rule which,
centuries, was to become

after the

lapse

of two

the one monastic Rule of

the West. It may, in fact, be said that the histo
of Western monasticism’ is practically identical,
for the
greater part of the Middle Ages, with that

of the
Benedictines.‘ _The Rule of St. Benedict,
which is divided into 73 chapters, is written for
cenobites, and addresses itself exclusively to those

who follow that form of monastic life.:
the virtues

of

humility,

obedience,

and

It teaches

and enjoins the practice of silence, hospitality, and
manual work,
It regulates the hours for prayer
and lays down the order of the psalmody. The
a complete society
.organs. At the
by his provost, or
the head of every
there

are

the

provided with all its necessary
head of all is the abbot, assisted
prior, and his seniors, while at
10 monks is the dean. Then

cellarer,

who

is

charged

with

the

temporal affairs of the monastery, and the various
other officials that divide between them the different functions necessary to the well-being of the
house.
The monastery should, as far as possible,
provide for itself and possess a garden, a mill, and
1Ct. Leclercq, L' Afrique chrétienne, Paris, 1904, it. 73-77,
and DACL
1i.2 $225t.; Besse, Le Jfonachisme africain,
Paris, 1900; Albers, ‘Il Monachismo prima di S. Benedetto; il
monachismo in Africa,’ Rivista stérica Benedettina, ix.
.
2H. Saladin, ‘Rapport sur une mission en Tunisie,’ in
Archives des missions scientifiques, 3rd ser., xiii. [1887] 179-181 ;
cf, O. Diehl, Nouvelles archives deg missions scientifiques, iv.
1893} 331-335, also L’Afrique byzantine, Paris, 1896, p. 429f.
Foro list of the monasteries cf. Leclercq, in DACLZ ii.2 $231,
and L' Afrique chrétienne, il. 73-77.
,
3 AS, Jan. i. 483, 497; L. 8. le Nain de Tillemont, Jfémotres

pour servird Phist ecclés, des 6 prem, sidcles®, Paris, 1701-12,
xvi.

*

_40On St. Benedict and the Benedictines see Mabillon, opp.
eitt,; G. Kritzinger, Der Benediktinerorden und die Kultur,
Heidelberg, 1876; Berlitre, Afélanges d'htst. bénédictine, Maredsous, 1897-1902; Bulteau, Abrégé de Uhist. de Vordre de saint
Benoist jusqu’a la fin du IX sitcle, 2 vols., Paris, 1634; see
esp. Chevalier, Répertoire: Topo-bibliographie, 8.0. ‘Bénédicins,
”

we have
Wilfrid,

the abbots and
monks ‘Aidan,
Theodore, Cuthbert,
Benedict

Malmesbury,

York,

Lindisfarne,

Ripon,

Oswald,
Biscop,

Peter-

borough, Jarrow, Wearmouth, Croyland, Whitby,
Coldingham, Tynemouth, and Hartlepool. Even
after the Norman Conquest in .1066 the history of
monasticism in England does not come to an end.
It was still flourishing in the 11th cent., and the
Normans, far from destroying the English monasteries, founded

new ones.

Lanfranc

and Anselm,

archbishops of Canterbury, re-peopled the Saxon
monasteries with colonies of monks brought over
from the famous abbey of Bec and from other
Norman . monasteries. Cluny, too, made several
foundations in the country, and the Cistercians,
in their turn, established themselves at Waverley,

Rievaulx, Fountains, and many other places.
St. Stephen Harding, who exercised so great an
influence
on the order of Citeaux and gave it
its organization, was an Englishman. The order
1 On

Schmidt

the Rule of St. Benedict see the edd.

(Ratisbon,

1891),

E.

Woelfflin

and works of E.

(Leipzig,

1895),

L.

Traube Qlunich, 1898), C. Butler, Morin, etc., ag cited in art.
Bénédictins,’ in DACL
ii.2 664; Plenkers, op. cit,
2%t is to this historyof the Anglo-Saxon and Celtic monks
that Montalembert has' consecrated the greater
part of his
historyof the monks of the West; see also W. Dugdale,
Monasticon Anglicanum, new ed., London, 1817-30; E. L.
Taunton, The English Black Monks of St. Benedict, 2 vols., do.
1897; F. A. Gasquet, English Monastic Life, do. 1904.
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of Savigny, which also had numerous foundations
in England, was absorbed by that of Citeaux.
But with the 14th and 15th centuries English
monasticism began to decline.?
(8) France,—However

great

the

success

of the

Benedictine life in England, it may be said with
truth, if its history be regarded as a whole, that
France was the land of its predilection. The story
of the Rule of St. Benedict being brought to
Merovingian Gaul by his disciple, St. Maurus, and
of the latter’s foundation of the abbey of Glanfeuil
on the banks ofthe Loire as the first Benedictine
monastery in that country, has been contested.?
Whatever the truth of this question may be, it is
certain that the Rule was introduced into France
at an early date—from the beginning of the 7th
cent.—and it spread there with such rapidity that
it soon succeeded in supplanting the
Rule of St.
. Columban and in imposing ‘its authority on all
the monasteries,
A synod
held at Autun, in 670,
speaks of it as though it were the only monastic
ule in existence, and that of Chdlons, in 813,
declares formally that it is followed in almost all
the monasteries of the country.? The movement
attained its apogee under Charlemagne, the great
protector of the Benedictine monks, and under
is son, Louis le Débonnaire. The reform of St.
Benedict of Aniane witnesses at once to the unity
and to the vitality of Benedictine life.
~
L
It is again in France that we must.seek the
origin of the important monastic reform of which
Cluny was the cradle, and which, little by little,
spread beyond the limits of France into Italy,
Spain, England, Germany,and Poland.
Theabbey
of

Cluny,

near

Macon,

was

founded

by

William,

Duke of Aquitaine, in 910; the’ monks were
brought from the abbey of Baume, where the
Constitutions of St. Benedict of Aniane. were

followed;

hence

the

Cluniac

reform

sprang

from

that of the 9th cent
Its first abbots, Bernon,
Odo, Mayeul, Hugh,
Odilo, and Peter the Venerable, raised Cluny
to the highest degree of proserity and extended its influence to every country
in Christian Europe.
The'work of Cluny, in the
religious, social, and political order, was considerable;

during the 10th, 11th, and a part of the 12th

centuries it exercised an unrivalled influence on
Christian morals and institutions. From the politieal and religious points of view, it offered to the
popes valuable and indispensable assistance in their
struggle against the emperors of Germany, and
the

latter,

as well

as

the kings

of France,

were

obliged, more than once, to reckon with the powerful abbey.
co
Among
the monasteries , that accepted the
Cluniac reform and flourished under it must be

cited especially the great abbeys of Moissac, St.
Martial, Uzerches,

St.

Jean

d’Angély, St.

Bertin,

St. Germain d’Auxerre, and Vézelay in France,
and Cava, Farfa, and S. Paolo fuori le mura in
Italy.¢ - :
co
:
y
Atithe very
moment when the influence of Cluny
began to decline, a new star arose on the monastic

~

1 Dugdale,

op. cit.; Annales Monastici,

ed. H. R. Luard,

Rolls eeries,’6 Zols., London, 1864-69, and several other vols, of
the series; A Hist. of the English Church, ed. W. BR. W.
Stephens and W. Hunt, London, 1899-1910, ii. 273, fii, 806; L.
.
Janauschek, Origines Cistercienses, Vienna, 1877, i. 22 f.
20, de la Croix, Fouilles archéol. de Vabbaye de Glanfeuil,
Paris, 1899; O. Port, Dict. histor. de Maine-et-Loire, do. 1879, til.
23-431.1,
.
.
3 Hefele-Leclercg, Conciles, iii. 1144; Besse, Les Moines de
.
Tancienne France, Paris, 1906.
4P, Lorain, Essat historique sur Tabbaye de Cluny, Dijon,
Cluny,3 vols., Paris,
de
de Vordre
18393; J. H. Pignot, Hist.
18683 E. Sackur, Die Cluniacenser in threr Kirchlichen und

allgemeingeschichtlichen Wirksamkeit big zur Bitte des elften

Jahrh., 2°vols., Halle, 1802-94 ; Berliére, L’Ordre monastique,
p. 188f.; cf. Chevalier, Repertoire: Topo-bibliographie, 8.v.,
‘Cluny’; and esp. A. Molinier, Les Sources de thist. de France,
Paris, 1901-04, 1. ii. 234-244.
.
.
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horizon.
On 2lst March 1098, Robert, abbot of
Molesmes, founded in the diocese of Dijon the
abbey of Citeaux, which was to become the centre

of a newreform of Benedictine life. While Cluny,
although careful to remain faithful to the spirit of
St. Benedict, had become the seat of culture, of
the liberal arts, and of letters, and had exercised
considerable

influence

on

the

external

world,

Citeaux, under the inspiration especially of St.
Bernard, returned to an austerer conception of the
monastic life, All sumptuousness and solemnity,
even in the liturgical offices, were proscribed,
monastic architecture was reduced to its simplest
and artistic culture
and intellectual
expression,,
was

set

on

side,

one

labour

manual

and

the

exercise of:every kind of hard work taking its
.,
Lo,
vo
place,
The Cistercian reform, whose influence, while
not to be compared with that of Cluny, was neverespecially
theless of considerable. importance,
beyond France and
during the 12th cent., spread
took in a large number of monasteries in other
countries. . It. continued to exercise its influence
till the end of the Middle Ages, and was revived on
a new basis in the 17th cent. in the celebrated
reform of La Trappe under the Abbé de Rancé.? .
(c) Germany.—Before the introduction of the
Benedictine Rule into Germany, monastic life was

but

feebly

Anglo-Saxon

in

represented
monks,

SS.

country.

that

Pirmin

The

Boniface,

and

with their disciples, brought te Germany, along
.zeal, the traditions of
with: their’ missionary
Benedictine life, which scarcely existed there at
that period, the only known trace during the 6th
cent. being found in the life of St. Eugendus.®
During the 7th and 8th centuries the Celtic
monks of St. Columban came into Germany and
founded a number of monasteries. Among these
we may mention St. Gall, Ebersmiinster, MoyenMoutier, St. Odile, Honau (Onogia), and Aschaffenburg, not to speak of those at Strassburg, Mainz,
Cologne, Ratisbon,

Wiirzburg,

Erfurt,

and

Hegg-

ch.
In 1185 all the Scottish monasteries of Germany
were united to form a congregation, under the
jurisdiction of the abbot of St. James of Ratisbon,
y Innocent 11. Gradually the numbers of ScotoIrish monks that were at first. continually coming
into Germany began‘ to diminish, and by the 15th
cent. they were replaced, in most of the monasteries,

by. Germans.

. This congregation ended by enter-

ing that of Bursfeld and

becoming one with it.

Mention, however, is made in the 17th cent. of a
Scottish abbot, Ogilvie by name (t+ 1646). _

Reichenau on
Lake Constance began, in 724, a
history glorious in monastic annals, and Murbach,
Fritzlar, Hersfeld,

Heidenheim,

and

Bischofsheim

are scarcely less famous.’ Fulda, in the days of its
prosperity, counted 100 monks among its inmates
and became @ nursing-ground for missionaries, of
whom the chief were to play an important part in
the history. of Christian Germany.
Such were
Sturmius, Willibald, Wunibald, and also SS.
Walburga, Lioba, and Thekla.
Synods held in
Germany in 744 and 745 discussed monastic affairs
and prescribed that all monks were to live according to the Rule of St. Benedict. Worthy of special
1P, Guignard, Les Honuments primitifs de la regle cistercienne, Dijon, 1878 3 Janauschek, op. ae
H. d’Arbois de
Jubainville, Etude sur Uétat intérieur des abbayes cisterciennes,
Paris, 1858; Berlidre, oP. cite PP. 271-274 ; Chevalier, Répertoire :
Topo-bibliographie, 8.v. ‘ Cisterciens.’
Toa Trappe Gin the diocese of Séez, Orne). On La arappe and
its history see Chevalier, Répertoire: Topo-bibliographie, 8.0.
«

.

.

FT ehery and Mabillon, Acta Sanctorum 0.S.B., i. 558; cf.
.
Hauck, if, 732. ; Heimbucher, 1.226.
4A. Bellesheim, Gesch. der kathol, Kirche in Irland, 3 vols.,
Mainz, 1890-91, 1. 338f., 685f., ‘Die Benediktinerstiftungen in
dem Rheinland,’ in Studien und Mittheilungen, ix, (1888] 445 f.
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kind of monastic council, composed of abbots and
delegates from the various monasteries, wherein
are discussed matters relating to the discipline and
general interests of the monastic life.’
Tassilo, no fewer than 29 cloisters were founded,
3. From the 13th to the 2oth century.—In the
some of-which have left a name behind them in
13th cent., whilst monasticism, in spite of all these
history—e.g., Tegernsee, Benediktbeuern, Polling,
attempts at reform, continued to decline, new
‘Wessobrunn,
Kremsmiinster,
Scharnitz,
and
forms of the religious life arose which answered
Metten. perhaps to the spirit of the age, but which
Charlemagne and Louis the Pious were the great better
protectors of the Benedictine monks. | At their none the less drew numerous souls athirst for
perfection and formed a current which, although
courts were to be seen Alcuin, Adalhard, Wala,
not actually inimical to the ancient monastic instiAngibran, Arn, Ansegise, Paul the Deacon, and,
tutions, was nevertheless very distinct from it.
above all, Benedict of Aniane, the great monastic
reformer.
The Cluniac reform found its way also Such were the great Dominican and Franciscan
to Germany, where it commenced a new era of orders and a few other religious families inspired
No other attempt at
activity and prosperity for the monastic life.. The with the same principles.
monasteries of Reichenau, St. Maximin of Tréves, monasticism that was really original and powerful
remains to be considered, with the possible excepEchternach, St. Emmeran of Ratisbon, Tegernsee,
Hence it
St. Maurice of Magdeburg, and Weissenburg tion of the congregation of St. Maur.
will be sufficient to give a brief outline of the
flourished anew under its protection.
Einsiedeln,
whose patron was St. Meinrad, a hermit who died principal characteristics of monastic history during
in 861, became likewise the centre of an important the last centuries of the Middle Ages.
- The great schism of the West and the Hundred
- monastic reform,! which extended to the abbeys of
Years’ War dealt another terrible blow to the
Petershausen, Disentis, Pfiffers, St. Blaise and
mention in this connexion is the Synod of Aix-laChapelle in 802, famous for the legislation which it
laid down forthe monks. Under Dukes Ottilo and

the

attempts

at reformation

Muri,
Hohentwiel,
Kempten,
Ebersberg,
and
Rheinau (near Schaffhausen).
The monastery of

monastic orders, but

St. Emmeran of Ratisbon in its turn introduced
its own customs into the monasteries of St. Peter

were not less numerous than in the preceding
The Council of Constance (1414-18)
centuries.
consecrated some of its decrees to the reformation

of Salzburg, Tegernsee, Priill, Weltenburg, and
several others.
lrich of Ratisbon (or of
Cluny,

of the

inspired a great meeting, comprising

+ 1093) was one of the most active agents in
Cluniac movement in Germany and Switzerland.
Hirsau,

or Hirschau,

founded

about

830,

the

was

also of great importance from the monastic point
of view. The constitutions of this monastery were
adopted

by

150 other monasteries.

Hirschau,

as

well as Cluny, offered valuable assistance to St.
Gregory Vil. in his struggle against investitures
and against the abuses among the clergy. Like
the great’ Burgundian abbey, it also had much
influence

on

art,

architecture,

and

culture

in

general. The reform of Hirschau, while keeping
its own spirit intact, was, to a large extent,
inspired by that of Cluny. The annals of the
abbey were written by Trithemius and Baselius.?
Another reform, which, like that of Hirschau,
drew much of its inspiration from Cluny, while
keeping certain special characteristics of its own,
made
itself, felt not only in Italy, the land of its
birth, but in Germany also. This was the reform
inaugurated by the monastery of. Fructuaria
(Friidelle), near

Turin,

founded

in 1003.

Its con-

stitutions were adopted by many Italian monasteries and in Germany, notably by the monasteries

Benedictine

of various

order, and was the

monasteries, which was

held

factor that

131

abbots

at Peters-

hausen in 1417. . In 1418 Pope Martin v. sent the
abbot of Subiaco, Nicholas Seyringer, to Melk, the
great Austrian abbey, to lay the foundation of
that restoration of monastic life. The enterprise
was successful, and a great number of the monasteries of Austria, Bavaria, and Swabia rallied to
alia,. Mariazell, Seittenthe movement—inter
stetten, St. Peter of Salzburg, Kremsmiinster,
St. Emmeran of Ratisbon, Braunau, Tegernsee.

The great Italian abbeys of Subiaco and Farfa
In other respects
also accepted this reformation.
all these monasteries remained independent and
did not form a real congregation.?
The Council of Trent dealt with the question of
monasteries as it did. with all other Christian
The 25th Session (3rd Dec. 1563)
institutions.
treats de regularibus et monialibus, renews the

decree of Innocent 11. and of the 4th Lateran
Council, unites the exempt monasteries to form
congregations, institutes, general chapters, and

presicloisters, and legislates concerning visitors,
dentsof congregations, novices, and the election of
superiors and nuns; in a word, it establishes a col-

of Gorze, St. Maximin of Tréves, St. Blaise, in
the Black Forest, and by Muri, Garsten, Gottweig,
Lambach, etc.®

lection of rules and laws concerning the monastic
after
Congregations were immediately
life?
.
founded on those principles.‘
- Even more important than the Melk reforma-

monastic

tion, so far at least as Germany

Besides these reforms issuing from within the
order itself,

mention

must

be made

of

the efforts made by ecclesiastical councils to bring
back the monasteries
to the practice and observance
of the Rule.
In particular may
be cited the

Synod of Rouen (1074), and those of Poitiers (1078),
Rome (1083), London (1112), and Paris (1212-13).
The decrees of the last council, which received the

approbation of Innocent
influence on the monastic
4th Council of the Lateran
that are stillin force at the
as regards the convoking

IIl., exercised a great
order asa whole. The
(1215) established rules
present day, especially
of general chapters—a

1 On Einsiedeln see Annales Einsidlenses, in Pertz, Jfon.Germ.

Hist. Script. iii, [1839] 145 ff.; Ohevalier, Repertoire:

Topo-

bibliographie, .v, ‘Einsiedeln.’
2J. Trithemius, Chronicon Monasterit Hirsaugiensis, Basel,
1560; P. Giseke, Ausbreitung der Hirschauer Regel durch
die Kldster Deutschlands, Halle, 1877; ct. Heimbucher, {, 253,
3 Albers, Untersuchungen zu den dltesten
Ménchsgewohnheiten, Munich, 1905; cf. Heimbucher, L 256; Berlitre, L’Ordre
monastique, p, 189.

is concerned,

was

Founded in 1003 on the banks
that of Bursfeld.
of the Weser and colonized by Corby, this abbey

play an
destined ‘to
was
monastic history from the
1 We have already seen
St. Pachomius, the Serene ta

important part in
John
15th century.
>
tande a Trois

as the time gf

a species of federation; another example of this occurs in the

9th cent., under the authority of St. Benedict of Aniane. But
it is not, in reality, till the 11th cent. that we find among the

Cistercians the usage of general chapters properly so called.
From the Cistercians the practice passed to the Benedictines,

géngrauny in Alongs
.

Ghia bonsitttna, Atneces haralees

and Heimbacher,

1902, Pe 52 fy

,

Chrontcon

Bibliotheca BMellicensis,

oat”

»

4th ser., Maredsous,

:

Vi

do. 17483 “a Relblinges * Beak es

Benedictinerstiftes Belk, 2 vols., do. 1851,

1869;

Berliére, ‘La

Réforme de Melk au XVe siécle," in Revue Bénédictine, xil. [1895]
.> Petrus ab Audomaro(Walloncapello),
Znstitutionum monasiearum secundum Concilium Teitentenan Decreta, Cologne,
4 See the list in Heimbucher, i, 300 f.
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Dederoth

(+ 1439), who

had

already reformed

the

abbey of Clus, took Bursfeld in hand in 1433 and
also Rheinhausen. The three monasteries remained
closely united.
In 1446 the abbot of Bursfeld
became the president of the congregation.
The
constitutions show ‘a solid organization, with
general chapters, visitors, and every means of safearding the observance of piety and regularity.
he success of this reformation grew from day to
day.
The cardinal of Cusa,! Nicholas V., and
Pius 11, became its ardent
promoters.
At the
death of Abbot Johann von Hagen (1469) the congregation numbered 36 monasteries, which later
increased to 230.
In 1579 the abbey of Bursfeld,
which up to this time had been the head-house of
the congregation, went over to Protestantism under
the intiuence of Julius of Brunswick, and the

congregation was itself secularized in 1803.2 —
_ We
have already spoken of the monastic origins

in Spain.

For along time the Rule of St. Isidore

was observed in that country, side by side with
that of St. Benedict.
The Synod of Coyaca (1050)
prescribed that either the Rule of St. Isidore
or that of St. Benedict should be observed in all
monasteries in Spain.
Not many years later,
however, the influence of Cluny began to be felt
and to spread throughout Spain; gradually it predominated, until it finally eliminated the observance instituted by St. Isidore. In the l4th and
15th centuries two important congregations rose
up, those of Valladolid (1390) and Monserrat
(1492). The latter made foundations in Portugal,
Peru, and Mexico.
The movement of the claustrales at Saragossa and at Tarragona were less
important.
,
.
‘
The Low Countries were a monastic land for
centuries. Wilfrid of York, on the occasion of a
journey to Rome in 678, having been thrown on
the shores of Friesland, was there welcomed with
great warmth.
After his return to his monastery
at Ripon, he sent over Willibrod, one of his monks,
who established himself at Utrecht, and became
the

great apostle of Friesland, having

asa, fellow-labourer for sometime.
aries soon came

St. Boniface

Other mission-

from Iona, and, like England,

the

country became Christian and monastic at the
same time. The most celebrated of these foundations was the monastery of Echternach.®
The Reformation in Germanyin the 16th cent.
led to the expulsion of the monks ‘from their
monasteries, the closing of monastic buildings, and

the handing over of their revenues to laymen, and
especially to Protestant princes. A
great number
were sacked.
It has been calculated that in the
Peasant War more than 1000 monasteries and
castles were destroyed.
A few monasteries were,
however, saved from the general ruin (cf. Heim-
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1560), In-all it has been estimated that 578
monasteries, of which 63 were Benedictine, were
confiscated. Besides the falls and lamentable defections there were not wanting monks who became
martyrs, and who paid with their lives their fidelity
to their vows.1
Benedictine life was maintained
throughout all these centuries of persecution, and
the Anglo-Benedictine congregation has preserved
the inheritance of its ancestors to the present
ay.
:
.
The Reformation which destroyed the monasteries in England and Germany did not succeed
in establishing itself in France.
There the monasteries held out. The 17th cent. was marked by an
important monastic restoration, the Benedictine
congregation of SS. Vannes and Hydulphus in ©
Lorraine and that of St. Maur in France.. These
two congregations, with an end and a constitution
that were similar, had for their common object to
re-establish a stricter mode of observance in Benedictine monasteries and to bring back the monks
to the rigorous practices of the Benedictine Rule.
The very large part played by the congregation of
St. Maur in intellectual
work bore splendid fruits
and helped to found a school of erudition that has
iven to France a Mabillon and a Montfaucon, a
enys de Sainte-Marthe, a d’Achéry, a Coustant,
a Ruinart, ete.—-a school that has never been
equalled?
.
_ A certain number of new orders which practised
the monastic life and accepted the Rule of St.
Benedict as their fundamental guide may be regarded: as branches of the Benedictine order.
We can give only a very brief outline of their
history
here.
:
:
(a) Sylvestrines.—The first of these orders sprung
from the Benedictine trunk is the Sylvestrines, so
called from the name of its founder, Sylvester
Gonzelin, of the family of Gozzolini (+ 1267). In
1227 he retired to Osimo and followed the Rule of
St. Benedict, adding new austerities, until in a
short time a few ancient monasteries took their
place under the new discipline. At the time of
its greatest prosperity it comprised 56 monasteries,
the greater part of which were in Italy and a few
in Portugal and Brazil. At the present day this
number is
greatly diminished. The church of St.
Stephen del Cacco in Rome now belongs to them.
(6) Celestines.—The Celestines are a more important branch than the Sylvestrines. They owe
their foundation to the pope of that name, St.
Celestine v., who at first was a hermit on Monte
Morone in the Abruzzi,
and then at Mt.
Majella. He endeavoured to combine under one
manner of life the cenobitic principle of the Benedictines and the practices of the anchoretic life.
When

he became

pope, he protected and favoured

In England the effects of the Protestant Reformation were still more terrible for the monasteries.

the order which he had founded, approved of its
constitutions, and accorded it many privileges,
His congregation, having made numerous founda-

to make

and the Low

bucher, i. 295).

|

:

In 1524 the Holy See had caused Cardinal Wolsey
a visitation of the

monasteries, and

one

of the consequences of this general visit was their

confiscation and almost complete secularization b
Henry vit. and his minister Thomas Cromwell
(1534). Elizabeth finished the work of destruction
in 1560. Scotland’s turn came later on (1559-

great man’s influence in the reformation of the
1 For this
jonasteries er Germany, Switzerland, and Spain, cf. Heimwe
:
ucher, i, 292, note.
2 On Bursfeld see J. G. Leuckfeld, Antiquitates Bursfeldenses,
Leipzig and Wolfenbiittel, 1713; Berliére, ‘La Congrégation de
Bursfeld,’ in Revue Bénédictine, xvi, [1890] 860f., 385f., 481f.,
woe
.
:
550f.
3 Hélyot, vi. 236 f. ; Curiel, Congregatio Hispano-benedictina ;

et. Studien und Mittheilungen, xxv., xxvi., xxvil.
4 Besse, Revue Bénédictine, xvii. [1900] 275 f. |

- 80. Reiners,

Die

St.

Wallibrod-Stiftung

in

Echternach, 1895; Heimbucher, i. 233; Chevalier,
Topo-bibliographie, #.v. ‘Echternach.’

:

Echternach,
Répertoire:

tionsin

Italy, s readinto

Countries.

France, Saxony, Bohemia,

It possessed 150 monas-

teries, of which 96 were in Italy and 21 in France.

(c) Olivetans.—The

Olivetans were founded

by

Bernard Tolomei (t 1348), a professor of Law at
Siena, who, in company with a few companions,

retired to Mount Oliveto, some leagues from Siena,

1A. Savine, English Monasteries onthe Eve of the Dissolution,
Oxford, 1909; Gasquet, Henry vurr. and the English Bonasteries, London, 1888; Taunton, op. cit.
.
20On
St. Vannes and
St. Hydulphus congregation
see
Héelyot, vi. 272f.5 on St. Maur, tb. p. 286; Heimbucher, i.
3051.3 B. Pez, Bibliotheca Benedictino-Mauriana, seu de ortu,
vitis et scriptis patrum Benedictinorum e congr. S. Mauri in
Francia, Augsburg, 1716; P. Le Cert de la Viéville, Bibliotheque Atstorique et critique des auteurs de la congr. de St.
Baur, The Hague, 1726, etc.; cf, Heimbucher,i. 805; Chevalier, Répertotre: Topo-bibliographte, 8.v. ‘ Bénédictins.’ _
.
8 Cel. Telera di Manfredonia, Historie degli uomint illustri
per santita del ordine det Celestini, Bologna, 1648 ; on Celestine
y. cf. AS, May, iv. 418-537, and Heimbucher, i, 279.
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whence

They

his congregation takes its name.

lived as hermits, while

the

following

Rule of St.

Benedict in so far as its main principles are conPope John XXII. gave his approbation
cerned.
Fourteen years after its
to their constitutions.
foundation more than 100 monasteries, including
Monte

Their

Cassino,

principal

had rallied to this

monasteries

were

Miniato in Florence, and Settignano

mode

those

of life.

of

San

and 8S. Fran-

their members
cesco Romana at Rome, Among
are counted 4 cardinals, 5 archbishops, 30 bishops,
and a few savants, such as Lancelotti, Bianchieri,

Lo
.
Ce
(d) Humiliati, Pulsano, and Monte Vergine.—
Three other orders or congregations—the Humi-

liati,

Pulsano,

and

Vergine—are

Monte

also off-

shoots in Italy of the Benedictine tree. The first
was founded in the 12th cent., with the aid of St.
Bernard, by St. John Oldrado (+ 1159) near Cosmo,
but later they joined the partisan demagogues of
Arnold of Brescia and then the Waldenses. St.
Charles Borromeo made a futile attempt to reform
them ; the rebel monks tried to get rid of the saint
by endeavouring to bring about his death, and were
consequently suppressed by St. Pius.v. in 1571.3
The order of Pulsano, which never made any
great progress, was founded in Apulia by St. John
de Matera (+ 1139).2 That of the Guilhelmites,
or

Benedictines

hermit

of

Monte

:
Vergine,was

founded by a friendof St. John de Matera-—St.
William (Lat. Guilielmus) of Vercelli (+ 1142), who
had at first lived as a hermit on Monte Vergine,
in the neighbourhood of Naples.. He had « certain number of followers, and built several other
monasteries in Italy and even as far off as Sicily.
The monastery of Monte Vergine became and
has remained the centre of a very flourishing
pilgrimage.
(e) Fontavellane. —Among the reforms in the
Benedictine order we must not omit to mention
that of Fontavellane under the inspiration of
Dominic of Foligno (t 1031) at Faenza in Umbria.
St. Peter Damian (+ 1072) was its most powerful
and most fervent promoter, and St. Dominic le
Cuirassé (‘ the armoured’) is also one of its glories.

Its Rule added new austerities to those of St.
Benedict’s.
In 1570 it was united to the Camaldolese.>
4
.
(f) Camaldolese.
— This was one of the most
numerous and most powerful of the congregations
of the Benedictine order. They essayed to combine
the cenobitic with the anchoretic mode of life. At
one time they numbered 2000 monks, and their
history is intermingled with the most important
events of the Church in Italy in the 11th century.
Their founder was St. Romuald (+ 1027), who
was at first abbot of San Apollinare in Classe at
Ravenna, and withdrew thence to Campo Maldoli
(whence the name

‘Camaldoli’

or ‘Camaldolese’)

in the Apennines with a colony of hermits.®
.
(g)_ Vatlombrosa.—The order of Vallombrosa was
founded

by

St. John Gualbert

(+ 1073) at Vallom-

brosa in
Tuseany.
The founder, who was not
ignorant of the attempt of the Camaldolese, also
took up the idea of uniting the anchoretic life with
the cenobitic mode, basing his plan on the Rule of
“we &,,Tancelotti, Historie

Olivetane, Venice, 1623; ‘Hélyot,

2¥For the Humiliati cf. P. Sabatier, S. Francots d'Assise,
Paris, 1894, Pp 158 (Eng. tr., London, 1901); H. Tiraboschi,
Memorie degli Humiliatt, Modena, 1766; Vetera Humiliatorum
3fonumenta, 8 vols., Milan, 1766-69 ; Hélyot, vi. 1524.
3 Hélyot, vi. 135f.
4. Costo, Storia del? origine del S. Itogo di Monte Vergine,
Venice, 1691; G. Giordano, Croniche dt Monte Vergine, Naples,
1648; Heélyot, vi. 122.
:
5 R, Biron, Vie de Saint Pierre Damien, Paris, 1908.
6A,
Florentinus,
Historiarum
Camaldulensium,
ete.,
Florence, 1575; G. Grandi, Dissertationes Camaldulenses,
Lucca, 1707 ; cf. Chevalier, Répertoires T
i
i
*Camaldules.’
° Pe ore
opo-bibliographie, oe

St. Benedict.

This congregation, like that of the

Camaldolese, also played an important part underof
Leo Ix. and St. Gregory Vu. in the reformation .
the Church in its fight against simony.?
(A)

Grammont and Fontevrault.—-France, which,

two
in Cluny and Citeaux, had given birth to the tine
most illustrious reformations of the Benedicts to
order, has still two more interesting attemp
he
its credit, although of much less importance—tThe
order of Grammont and that of Fontevrault.
firat resembles the Camaldolese order.

Its founder,

St. Stephen of Muret, near Limoges (t 1142), where
he livel a very mortified life, withdrew to Grandmond, or Grammont, a place which was at that
His order was
time a desert in the same country.
yore

or

less of

a success

in France,

and

at one

time numbered about 60 monasteries.? Fontevrault
(Fons Ebraldi), in the Department of Maine-etLoire, gave its name to the order founded by
Robert

d’Arbrissel,

who

renewed

an

ancient, in-

stitution, namely, that of double monasteries.>
The founder’s influence as a missionary and
preacher was enormous, and at his death 3000
monks and nuns were united under his guidance.
His Rule spread to England and Spain, but Fontevrault remained the principal house. The most
rigorous ‘discipline maintained the spirit of St.
Robert in the monasteries thus brought together.‘
There were also a few partial reformations that
arose in certain great abbeys which we might
call monastic

capitals, Chaise-Dieu,

L’Abbaye

de

Cluse, Sasso-Bigno, Sauve Majour, Le Bec, Thiron,
Savigny, Saint-Sulpice, and Cadouin.®
Mechitarists.—The Mechitarists represented
(i)
one of the most curious attempts at reform in the
Mechitar (Mechithar or MeBenedictine order.
khitar, + 1749) was an Armenian who, with the

object of enlightening his fellow-countrymen conCatholic Church, resolved to
cerning the Roman
foundan order consecrated to the work of the
mission and the education of youth and the comCatholic works. . In
position or the translation of
ersecutions on
Armenia he was subjected to long
the part of the schismatics, but, far from being
discouraged, he succeeded in founding his congrega-

His most celebrated foundation,
tion in Armenia.
however, was in the island of St. Lazarus, near
centre for
a very active
it became
Venice;

The monastery of Vienna,
Armenian studies.
founded in 1810, is also celebrated for its printing.
press and its seminary. .
(y) Carthusians. —The Carthusians, like the
Camaldolese, represent a mixture of the anchoretic
and the eremitic modes of life in Western monas-

St. Bruno, their founder, withdrew to
ticism.
the desert of the Chartreuse (whence the name

‘Carthusian’) in-the diocese of Grenoble, France,
where he established a little colony of hermits,
whosesuccessors have succeeded in keeping together
and maintaining their traditions down to the
present day. . A great number of foundations were
Ina
made throughout all the nations of Europe.
each monk lives in his own
Carthusian monastery
They come
cell and cultivates his little garden.
together only for divine office in choir, for conference, or for chapter, and on certain days they meet

in the common refectory and for the weekly

walk.

They have always been noted for their fervour,
LV. Simius, Catalogus virorum tlustrium congregationis
Vallis Umbrosce, Rome, 1693; Hélyot, v. 208.
greg
2J. Levéque, Annales ordinis Grandi-Bontensia, Troyes, 1662.
3 On the double monasteries cf. Mary Bateson, ‘Origin and
early. History of double Monasteries,’ Trans, of the Royal Hist,
Society, xiii. [1899} 137-198; J. Varin, ‘Mémoire sur les causes de
dissidences entre Péglise bretonne et l’église romaine,’ JAIBL

v. [1858] 165...

tog

ron

4H. Nicquet, Hist. de Vordre de Fontevraud, Angers, 1586,
Faris, 1642; M. Cosnier, Fontis Ebraldi exordium, Masserano,
3 For the details cf. Heimbucher, 1. 265.
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and among them there have been a few ascetic
writers of high merit.
Some of their chapterhouses are celebrated for their architectural beauty
and for the art treasures which they contain.}
:
The 19th cent. was one of restoration for monasticism.

While in England, Germany, Austria, and

Italy the ancient monastic congregations and the
great abbeys were maintained in spite of all difficulties, some attempts at monastic restoration were
made in France, Italy, Switzerland, Germany, and
America. It will suffice to refer the reader to the
article ‘Benedictine Order,’ in CE ii. 443-465, for
a Soon account of these attempts (cf. Heimbucher,

i.

Vv.

.
ConcLUsIon. —In

necessarily

be

brief,

we

an‘

a
article

have

been

that
able

must
to

give

only a very short summary or historical outline.
To give it any degree of completeness one should
study in detail the influence exercised by the monks
on the Church and on society in general; consider
what has been their work of sanctification, of
charity, of apostleship; enumerate the services
which they have rendered to civilization as savants,

litterateurs, artists, agriculturists, and, at times,
as politicians. It would then be seen that, although
vowed by their monastic profession to a life of
retreat and renunciation, which is the kernel of
their vocation, the monks have accomplished a
work that has been equalled by no other society
down to the present day.
“
If this résumé of monastic history had any pretensions to completeness, some mention should

here

be made of the nuns, in whose ranks are found
characters as remarkable as those of Lioba, Mechtild, Gertrude, Hildegarde, Roswitha, and others.
From the historical point of view, however, this
is unnecessary.
The nuns brought no new element
into the monastic life, but were content to follow
in the footsteps of the monks under the influence
of the great reformers of the monastic order.
Lrrgnatunz.—vU. Berliére, Z’Ordre monastique des origines

au XII¢ gidcle, Maredsous, 1912; E. C, Butler, ‘Monasticism,’
in Cambridge Medieval History, i., Cambridge, 1911, pp. 621542, 683-687 ; U. Chevalier, Répertotre des sources historiques dtu
moyen-dge ; Topo-bibliogra Ate, Paris, 1894-1903, ¢.vv. ‘ Ascétes,
Ascétisme,’ ‘Moines’;
H. 7 Feasey, Monasticism: What is it}
London, 1898; J. O. Hanna: » The Spirit and Origin of Christtan Monasticism, do. 1903 5
Harnack, Das Minchtum, seine
Ideale und seine Geschichte, Giessen, 1895 (ct. Reden und
Aufsatze, i. (Giessen, 1904)), Eng. tr., London, 1901; M. Heimbucher, Die Orden und Kongregationen der katholischen Kirche,
Paderborn, 1896f.; P. Hélyot and M. Bullot, Histoire des
ordres religieux, 8 vols., Paris, 1860 (orig. ed. 1714-19); H.
Leclercq, art. ‘Cénobitisme,’ in DACZ ii.2 [1910} 3047-3248 5
C. Montalembert, Jfonks of the West, Eng. tr., London, 1896;

H. B. Workman,

The Evolution of the Monastic Ideal from

the Earliest Times down to the Coming of the Friars, do. 1913;
O. Zéckler, Askese und Ménchtum, 2 vols., Frankfort, 1897.
For a complete bibliography see Heimbucher, i. 462.3; art.
‘Monasticism,’ in CE x. 463, 464, 467, 472; art. ‘Ménchtum,’
(bibliography at the
op. cit.
in PRES xiii, 214ff.; Berliére,
end of each chapter), and Bulletin d’hist, bénédictine, 1907-12,
Suppl. to Rerue Bénédictine, Maredsous, 1912 5 Butler, op. cit.
683-687; Leclercq, toc. cit., and Chevatier, Répertotre:
Wpo-biblicgraphie, loce, citi.
F.
CABROL. /

(Buddhist).—z. The monMONASTICISM
astic order:—The monastic order in Buddhism, as
instituted by Gautama Buddha himself, was not
essentially a new creation in India, but was derived
from ancient Hindu usage and practice. Separation from the world, in the solitary existence of a
hermit or ascetic or in regulated communities, had
been almost from time immemorial a characteristic
feature of Indian life. In adopting the principle of
monastic rule and self-discipline as the basis of his
religious system, and defining this as the sole way of
religious attainment, the Buddha presented to his

monasteriorum Carthusianorum per
igt
i
1
de
orden Mirus, Ort Cologne, 1609; G. Corbin, Hist. sacrée
Annales
Tordre des Chartreuz, Paris, 1653; C. Le Couteulx,
Ordints Cartusiensis, new ed., 8 vols., Neuville-sous-Montreuil,
1888-91; on the bibliography of the Carthusians cf. Chevalier,
Répertotre: Topo-bibliographie, 8.v. *Chartreux.’
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hearers no new doctrine or ideal, but urged and
enforced a duty familiar to them from the teaching
of their own sacred books. The distinctive feature
of the Buddhist order, in which it was differentiated
from its predecessors, and to which, in large part
at least, it owed its wide extension and success,
was the removal of all restrictions of caste.
Membership of the order was open to all from the
highest to the lowest, without distinetion of race
or birth.
All alike were bound by the vow of
poverty, relinquished all personal or individual
possession of worldly goods, and sought in meditation and spiritual endeavour that deliverance from
the bonds of existence and misery
which, the
Buddha

taught,

could

never

be

turmoil and
distraction of a life
indicate, therefore, the life of
strenuous pursuit of the highest
pledged themselves the monks
hikgus,
‘beggars,’ sramanas
‘endeavourers,’ the latter term

achieved

in the

in the world. To
renunciation and
aim to which they
were known as
or érdmaneras,
being given to the

novices or junior monks, and sthaviras, ‘elders,’ to

those who were the senior or ruling members in
the monasteries.
The community of monks as a

whole

was

with the

known

as the

Buddha himself

sacred rule or law, formed

Sangha,

and

or order,

the Dharma,

and

the

a Buddhist triad, each

member of which was idealized and invested with
a sacred character, and ultimately became the
object of a definite worship. On the sculptures
the Sangha is represented as a man holding a lotus
in his hand, the symbol of stainless purity.
In inception and intention the monasteries were
not the established homes of the monks.
To the
latter no permanent abodes. were assigned, but
they were to follow the wandering life of an
ascetic or beggar, dependent for their livelihood
upon the gifts of the laity, their only shelter
the trees of the forest, or
booths constructed of
leaves and branches ( parnasald, pannasdla).

Only

during Vassa (Varga), the season of the rains, when
travelling became impracticable or could be prosecuted only at the grave risk of injury to living
beings, was it incumbent upon them to remain in
a definite place or a permanent building.
Caves,
either natural or artificially excavated in the rock,
seem to have been among the favourite dwellingplaces of the early Buddhist monks. Gautama is
represented as giving
permission for five different
kinds of abodes

(paricha

lendni):

‘I allow you, O

Bhikkhus, dwellings of five kinds, vihiras, addhayoeas, storied dwellings, attics, caves.’? The more
elaborate

and

permanent

dwellings

were,

in the

first instance, apparently always the gifts of
wealthy laymen, who desired in this way to do
honour to Gautama himself or to the order which
he had founded. A usual name for the larger
monasteries was sanghardma, the abode or delight
of the Sangha; and the term vihdra was employed
also to denote the temple where the images were
enshrined, in a building which, in the great
monasteries at least, was usually distinct from
the main hall.
:
It became necessary, moreover, at an early

date

to place restrictions upon the absolute freedom of
entrance into the order. Such restrictions took
the form of the prohibition of admission to those
suffering from any mental or bodily defect, as the
blind or lame, and

to the vicious in habit

or life,

“1
‘
-refuge formula’ which every
candidate
for sau On iate rere was required to repeat the Sarbgha
is personified, and to each in succession the suppliant applies

Oe

Hs

iatet

aSi aah loc gathiaaa

a {ithe

Buddha,

the Religion, and the Order®

Glahao L120. 1g 5 SBE xx, 1093 of, Made, 1, 80.
Pinned
ouse.

hy the

‘extra allowances’; ad¢hayoga is excommentator to mean a gold-coloure Bengali
.
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gamblers and those involved in debt.? The consent
of parents also was required in the case of a minor.
No

distinction

or

priority of caste,

however, was

ever recognized in Buddhism, although it seems to
have been true that the earliest converts were for
the most part Brahmans.
Inasmuch as in and
through the order alone was final deliverance to
be

attained,

it

was

an

essential

feature

of

the

Buddha’s gospel that no accident of birth should
hinder a man from entering upon and prosecuting
the path that led to salvation, to nirvana. It was
impossible for the layman.to work out his own
salvation while in the world, fettered by its ordinances and under the spell of its attractions. He
must renounce the world and become a monk, that,

undistracted and at leisure, he might pursue the
highest ends and win for himself final deliverance.
The earliest ceremony of admission to the
monastic order appears to have been as simple as
possible, and confined to a recital of the ‘threerefuge formula,’ together with a declaration on the
part of the applicant of. his desire to become a
monk.
At first Gautama himself received and
admitted all candidates. Later he entrusted this
right to the monks themselves, each monk being
permitted to ordain one novice.
This rule again
was

found

to

be

too

strict,

and

ultimately

the

only limit to the number that a monk might
himself receive was the condition of efficient
oversight.?
ys
‘
.
- On admission the candidate provided himself
with the usual almsbowl and the appropriate three
vestments

his sole
seems to

(¢frichivara) which

constituted

almost

possessions.s The colour of the robes
have been originally dull red or reddish-

yellow, as worn by most of the Hindu ascetics, but

varies at the present time in different’ countries;
in the south it is usually yellow. . They were to be
made in patches or torn pieces, like the rice-fields
of Magadha.‘ Besides the almsbow] the ordained
monk

carried

also with

him

a staff, a razor and

tooth-pick, and a water-strainer, the last in order
to ensure that no living creature should inadvertently be destroyed by him when drinking. The
use of the rosary in addition was a practice of later
origin, Frequently the robes were the gift to the
Buddha or his disciples of wealthy laymen, who
sought to secure merit for themselves by generosity
to the order.
oe
Upon converts from other sects who came
desiring to receive upasampada
a. probation
(parivasa,

was imposed.

‘sojourn,’.

‘delay’)

of

four

months

Fire-worshippers and Jatilas (wear-

ing the jatd, i.e. with matted hair), however, were

to be accepted forthwith, on the ground of their
orthodox

belief;

Sakyas

also,

because

of

their

kinship with the Buddha.’
‘
The daily routine of monastic life admitted of
little variation. The day began early with recitation and prayers, followed by the regular round
for alms.
Silently and with downcast eyes the
monks moved in procession and
presented themselves before the householdérs’
doors, to receive
whatever food might be placed in their bowls.
For this they were not allowed to make request,
as the Brahman students and ascetics were accustomed todo. Whatever was bestowed they were
to accept

with

gratitude;

if no

gift were offered,

they were to pass on to another house without
showing resentment. On their return a simple
noon-day meal was followed by rest and meditation,
the day closing with service and recitations in the
temple or hall of the monastery.
In most of the
1 Sfahdv. i. 89-76,
27d, 52,55. See art. Ix1TIaTION (Buddhist).
3 The regulations with regard to clothing appear to have been
in part polemical and directed against the Jain ascetics, who
went about unclothed.
4 Mahav, viii. 12.
5 1b. i. 83,

(Buddhist)

monasteries regular instruction was given to the
elementary

an

éramaneras,

or junior monks,

and

ever, within

the monasteries,

nor an

education was thus available for the entire male
There were no public services, howpopulation.
worship

in

the usual sense of the term. Only in Vassa did the
monks ordinarily, engage in preaching, or place
themselves at the service of the laity for the reading of the Scriptures or prayer. Twice a month at
the new and full moons on the uposatha days, the
days of abstinence and fasting, the

pratimo.

a, or

the

_inter-

confession of sin, was to be formally recited ata
Later a weekly recitafull chapter of the monks,
tion

was

instituted,

which

included

mediary days, on the seventh and twenty-first of
vt
the lunar month.?
In intention and practice, therefore, the Sangha
formed a brotherhood, within which no distinction
was made of rank or birth; age, learning, and seni-

ority formed the only title to authority and respect.
The control of the monasteries was in the hands
of the sthaviras, the elders or senior monks.

The

upadhyayas or dchdryas were ordained members
of the fraternity, of some years’ standing, qualified
by character and learning to give instruction and
The novices
toconduct the recitations and prayers.
or junior monks were required to devote themselves
to study, to perform the necessary services of the
monastery buildings, to wait upon the senior monks,
and sometimes to attend them when they moved
All alike pledged themselves to obey the
abroad.
rules and discipline of the order. There were,
however, no irrevocable vows. The monk was
free at any time without blame to discard his robes
and return to the world. In this way in some
Buddhist countries the entire male population
schools, and for a
assed through the monastery
onger or shorter period wore the yellow vestments.
By his return to the world the monk definitel
desisted from his endeavour to secure for himself
deliverance from suffering and misery; for only
within

the

order,

according

to

teaching

the

of

y
the Buddha, was salvation to be attained.
brethren also (updsaka, ‘worshipper,’ ‘servant’)
were admitted to the monastery as labourers and
servants, and upon them a less strict discipline and
Nothing further probobligation were imposed.
ably was required of them than to recite the ‘ threerefuge formula.’ They took no part in the regular
life of the monastery, did not join in the daily
itinerancy for alms, and were in all matters under
The outside laity also
the direction of the monks.
were accustomed to visit the monasteries to make
offerings at the shrines.
The rules of extreme poverty incumbent upon
the monks individually did not extend to the monasteries in their corporate

capacity.

These might

be and often were powerful and wealthy corpora-

tions, possessed of great resources, and

wielding a

discorresponding influence in the neighbouring
tricts. Their property consisted for the most part
of land and the revenues of estates or villages
which had been granted to them in perpetuity by
wealthy patrons, whose piety and liberality earned
its recompense in the merit which thereby accrued
Gifts in money as well as in kind
to the donor.
were frequently bestowed. Sometimes also these
donations took the form of the building and furnishing of monasteries for the use of the brethren.
Such benefactions are recorded within the lifetime

of Gautama himself.
He gave his permission for
the dedication of the estate and buildings, expressed

his pleasure at the meritorious service of
his followers, and prophesied of the future good which
That the term
1 Pali patimokkha, ‘release,’ ‘liberation.’

Itg
ordinarily conveyed this meaning there can be no doubt.
original significance is in dispute (see Kern, pp. 74 and note,
2 Kern, p. 99f.
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would be theirs as a certain reward.
In respect,
however, of their wealth and resources the monas.
teries of Buddhist countries differ to a considerable
extent. In Ceylon, with the exception of a few

that are more influential and renowned,

ings are small, and shelter few inmates,

hand, the kings in terfered in the maintenance of
ecclesiastical disci line, and are themselves said to
have taught1 public and expounded the principles
of the religion.
The most flourishing
period of

the build-

monastic life, when

In Mon-

furnished and decorated, and frequently occupy
imposing positions of great natural beauty.
Burma
and Siam Possess buildings of. much architectural
merit; and the monasteries and temples of Japan
are not excelled for stateliness and charm by any
in the whole Buddhist world. The Chinese monasteries have suffered much from neglect and decay,
and in many instances have within recent years

been altogether

abandoned,

or diverted

turies

of

the

Christian

era,

found

ever, of the visit of ouen-

monasticism

siang, themost renowned

of the Chinese monks (A.D. 629-645), they seem to
have been losing ground everywhere to the rival
sects of the Brahmans.
The most famous Buddhist
monastery was that at Nalanda, the modern Baragion near Gaya (g.v.), a description of which is

given by the latter pilgrim.? See, further, art.
ALANDA.
.
4. Ceylon.—In Ceylon the power and influence
of the community during the early centuries of the
Christian era, under the rule of the native Ceylonese
kings, who were enthusiastic Buddhists, attained a
high level, and were exercised not only ecclesiastically but also in political affairs. The rulers themselves received abhiseka (q.v.) at the hands of the
monks, who not only offered advice and exercised
authority in matters of State, but as judges decreed

penalties for breaches of the law.

began

On the other

1 Chullav, x.1; SBE xx. 320ff.
.
28, Beal, Si-yu-ki, London, 1906, il. 167f., 170 ff.

to overrun

the

northern

half of the island,

which was then the chief home of religious faith
and
prosperity, destroying the monasteries and
introducing the beliefs and practices of Hinduism.
Towards the close of the 12th cent. a brief revival
of national religion took place with the re-establishment of national independence under Parakrama

to secular

flourishing in N. India, and the great monasteries
with their thousands of learned and studious monks
exercised a
powerful and attractive influence.
They belonged
in almost equal proportion to the
two great schools of Buddhist doctrine, the Hinayina and the Mahayana (ga.v. ). Inthe time, how-

the communities of the monks

were most numerous and wealthy, appears to have
been from the 2nd cent. B.¢. to the 10th cent. after
Christ, when the Tamil invaders from §. India

golia and Tibet they are large and elaborately

purposes,
_2. Nuns.—Apparently only with much reluctance
did the Buddha consent to the establishment of an
order of nuns (bhikgunis, Pali bhikkhunis),
The
traditional account relates that. at the thricerepeated request of Mahaipajipati, Gautama’s aunt
and nurse, strongly supported by Ananda, the
Buddha gave his permission for women to ‘go out
from the household life and enter the homeless
state under the doctrine and discipline proclaimed
bytheTathigata.’
Theconcession, however, would
prove disastrous, so Gautama prophesied, to the
prosperity and duration of the faith which he taught;
the pure religion and the good law would endure
only for five hundred
years instead of a thousand.
On the same occasion he prescribed the obligations
and duties of the bhikkhunis contained in ‘ Eight
Chief Rules,’ to which they were bound in strict
obedience.
The regulations involved subservience
to and dependence upon the order of monks in all
respects. A nun even of a hundred years’ standing
was to rise and respectfully salute even the youngest
monk, nor wasa nun to venture to admonish amonk,
though she must submit to receive admonition from
him. Further a nun may not keep Vassa in a districtin which no monk is resident.?
It is probable
that the ordination of women as bhikkhunis and the
establishment of nunneries are in reality due to a
later age than that of the founder of
Buddhism.
The institution has never become popular or gained
a strong hold in any Buddhist country; and the
number of the nuns has always been small relatively
to the number of monks.
.
;
3. India.—The Chinese pilgrims, Fa-Hian, HiuenTsiang, and others, in the 5th and following cen-
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the Great (fc. A.D..1197).:
After the death of
the king, however, a decline of national and religious life again set in, during which the monasteries

and schools of Buddhism

manifested little vigour

or initiative, and, although the religious life of the

community maintained itself outwardly, it gradually fell to a low level of intelligence and spirituality. Only within the last few years have there
been signs of a renewed vitality and interest in
the purer doctrines and principles of the faith, and
of energy or zeal on behalf of its preservation and
extension.
,
The chief authority for the history of the order
in Ceylon isthe Mahdvamsa, or ‘Great Chronicle,’
& native record of religious and political events in
the island from the introduction of Buddhism by
Mahinda (Mahendra), the son, or, according to
Hiuen-Tsiang,

the younger

brother,

of ASoka, at

the close of the 3rd or the beginning of the 2nd.
cent. B.c., to the reign of King Mahasena in the
earlier part of the 4th cent. A.D! There is also a
collection of devotional ‘songs’ or ‘psalms’ of the
monks (Theragdthd) contained in the Sutta-Pitaka

of the Pali Scriptures, which throws much light
on the thoughts and aspirations of the inmates of
the monasteries, and gives on the whole a high
conception of their piety and self-denying spirit.
A similar collection

of Lheriga&thd, ‘Songs

than

centuries,

of

the

Nuns,’ forms part of the same Pitaka.?. The defect
of the Mahdvasiusa regarded as an authority, over
and above its obvious exaggeration of details and
naive acceptance of miraculous traditions intended
to glorify the course of Buddhist history, is its
artisan character. Written in the interest and
rom the point of view of the monks of the Mahavihéra at Anurddhapura, the capital city of
N. Ceylon and for many centuries the centre of
Buddhist monastic life and enterprise, it takes no
account of the development of doctrine or teaching
in the two great rival communities of the Abhayairi and the Jetivana monasteries, each with an
independent life of its own.
For a period of more
12th

ten or twelve

cent,

A.D.,

when

to the close of the

the leading

sects

were

reunited, no record is available of the activities or

influence of these two important monastic institutions, Apparently they were protestant in their
beliefs and practices as regarded the leading and
established church of the Mahavihara.
To what
extent, however, their teaching diverged from the
orthodox

standard,

or

their manner

of

life was

nonconformist, we have no means of ascertaining.*
1See Mahdvamsa, tr. into Eng. by W. Geiger and M. H,
Bode, Oxford, 1914, with Introduction and references to
other literature. The text of the Mahdrathsa was edited and
published by Geiger for the PTS in 1908, and an earlier tr. by
@. Turnour and L. C. Wijesizuha was reprinted at Colombo

in

1889.

.

in ithe Pali text of both collections was edited by H. Oldenberg
and R. Pischel, London, 1893. Translations of the Therigdtha
and Theragatha by
O. A. Rhys Davids under the titles of
Psalms of the Early Buddhists, the Sisters, and Psalms of the
Early Buddhists, the Brethren, were published at Oxford in 1909
and 1913.
oe
8 See Cave, Ruined Cities of Ceylon; Copleston, Buddhism ts
Magadha and Ceylon?, ch. xxiv.
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More recently there has been a recrudescence of
differences in the

sectarian

island.’

These,

how-

ever, concern monastic usage and habit rather
than belief; and in the latter respect there is
little if any variation throughout Ceylon. There
ure three chief sects, the origin of which appears
to have been due in all instances to external
initiative and influence;

and one of these at least

seems to owe its existence to a distinct protest
against laxity of demeanour and rule. The earliest
and most

numerous sect is known as the Siamese,

established about the middle of the 18th cent. by
a number of monks from Siam, who came to Ceylon

to restore, it is said, the true succession which had

been lost. About fifty years later a separation
took place, apparently on disciplinary, not doctrinal grounds, and ‘the Amarapura sect was
founded, its leaders being monks who owed their
rank: and ordination to the Burmese city. The
third and protestant sect, the most recent and
numerically the least important, is the Ramanya
or Rangoon. The Siamese is the most wealthy

es
the control of the northern and southern provinc
of morals
of the kingdom, the general oversight
s of
and ritual, and the management of the interest
the wandering monks or ascetics who are uncon-

ries.
nected with any of the wats, or monaste
jungle,
These hermits, who make their home in the
been
are now few in number, but are said to have
The inmates
very numerous in former times.
a
of the monasteries themselves frequently spend

considerable part of the year in journeying fromof

arties
one shrine or sacred place to another.
Ugrims are known as phra todéng, and as
these

they file in procession along the roads they form a
Each
picturesque element in the country side.
monk is accompanied by a sisya, or attendant,
who

carries his almsbowl

and

other

utensils, and

a, portable shelter or tent consisting of a large
Chinese umbrella, which is'set up in the ground
at halting-places and a white cloth thrown over
it. There are also a few nuns, known as chi-séng,
who live for the most part in huts in the neighbourhood of the monasteries. They are usually women
advanced in years who are without relatives to
among_ its followers
and numerous, including
for their well-being or maintenance. There
about half of the monks of theisland. Most of the provide
es.
important and popular temples and shrines are in are no regular nunneri
The four chief abbots, together with four coadtheir hands. ¥rem ten to fifteen per cent belong
of Final
These last pledge themselves to jutors or assessors, form & sort sof orCourt
tothe Ramanya.
ecclesiastical
religiou
of
matters
all
in
Appeal
and
poverty,
of
vow
the
of
e
observanc
a stricter
ministration or discipline. The general control
neither individually nor collectively do they own,
property. They follow is in the hands of provincial ministers of thes
as do the others, landed
tion within district
also a simpler mode of life, and avoid with the Church, who exercise jurisdic
with the civil divisions
greatest scrupulousness all contact with the wor- that correspond usuallyecclesia
stical organization,
ship or customs of Hinduism. Outwardly the of the country. The
and the ruler of
sects differ in the manner in which the yellow therefore, is parallel to the civil;
robe is worn; the Siamese leave the right shoulder the State is supreme over all. rule obtained that
In Siam, as in Burma, the
uncovered, but the Ramanya and the Amarapura
at some
draw the robe over both shoulders. The Raimanya every male member of the nation should
the monastic
is most influential in the southern part of the time in his life take upon himself
The
ry.
vows, and become resident in a monaste
island, the Siamese in the central provinces ; but
period of residence was three
the latter is said to be losing ground to its younger accepted minimum
. months; after this the monk was free to return to
Be
rival
-. The monasteries of Ceylon are for the most part the life of a layman. Most of the boys also passed
_ small, rarely containing more than from ten to through the monastery schools, receiving an eletwenty monks,
The few larger and more impor- mentary education in reading and writing and the
The layman
fundamental doctrines of Buddhism.
tant institutions alone, as at Kandy, will accommodate up to forty inmates.
In the country retained an attachment to the monastery of which
districts frequently only two or three monks live he had been an inmate, and once at least in the
together.
ecitation, confession, and preaching twelve months, at the religious celebrations in the
autumn at the close of }Vas, brought gifts and new
by the monks take place especially at new an
full moon, and on the mid-days intervening; thus robes for the use of the monks during the coming
At the more important monasteries in
four times in the lunar month.
More formal year.
services last for ten days or a fortnight without Bangkok the king himself, as head of the Church,
intermission, and are carried out at the expense of goes in procession with much ceremony, bearing
In
rich presents and costly robes for the monks.
wealthy Inymen, who by charity to the monks
secure merit for themselves.
During the three all the festivals and numerous public holidays the
months of Vassa (Was) the monks leave the monas- monks take a considerable if unofficial part, and .
teries and live in the villages, either in specially are the recipients of much attention and man
constructed sheds or booths or by invitation in generous gifts. In Siam the obligation of indlthe houses of rich laymen, who entertain them vidual and personal poverty is less strictly observed
generously at their own expense. The rule that than in most Buddhist countries. In some instances
the monastic cells are adorned with books and
in the season of the rains, corresponding in Ceylon
to our Jate summer and autumn, no journeying pictures and furnished with ornaments and other
may be undertaken is interpreted in the sense that objects of luxury, and the monks may be seen
The
no monk may be absent from his village or tem- driving about the streets in carriages.
majority, however, live a simple life, and are
porary home for more than six or seven days.?
tly.
in
sincere
apparen
and
duties
their
in
regular
haps
e
5.
Siam.—Per
the most distinctiv feature
of Siamese monastic rule is the control exercised their devotion. The monasteries also frequently
by the monarch.
Otherwise the habit and disci- derive considerable revenues from land or other
pline of the monks are similar to the practice of endowments granted to them by Government, or
Ceylon.
The king is visitor and patron of the from the gifts of private donors.
monasteries, and himself nominatesthe sangkharaé,

or archbishop, the supreme ecclesiastical dignitary
of the country.
He selects for the office one of the
four chief abbots, who are entrusted severally with
1See

Copleston, ch. xxvii.,

‘Modern Monastic Life,’ where

other and minor differences between the sects will be found
recorded; A. S. Geden, Studies in the Religions of the East,
London, 1913, p. 556 ff.
:
3 Mahdv. iii. 1ff.; Copleston, pp. 129f., 261f.
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The

routine

within

of Jife

monasteries

the

is

practically the same as in Burma and elsewhere
The day begins and ends at an
in the south.
early

hour.

Morning

prayers

in

the

66,

the

principal hall or temple of the monastery, before
the great gilded image of the Buddha, are followed

by

the

usual

early

begging

placed in the bow] is received

round.

in silence,

The

food

and eaten
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immediately on the return to the monastery.
No
solid food a taken after mid-day.
The intervals
in the morning and afternoon are occupied with
study and meditation and in giving instruction,
in recitation from the sacred books, or in preaching. The usual title of the monk is phra, ‘saint,’
or telepoin. The latter name is said to be of Mén
origin,

signifying | ‘our

Master.’

The

Japanese

term bonze is also in use among Europeans.
_6. Burma.—The monastic life of Burma is in its
essential features similar to that of Ceylon. . The
monastic buildings themselves, however, are on a
farmore elaborate and costly scale, and the lives of
the monks are more strictly ordered and devotional.
The monasteries also have been more closely in
touch with the laity, both because the monks have
mingled freely with the people in their festivals
and religious

ceremonies

and, more

es

account of the influential position which

ecially, on

they have

occupied as centres of learning and education.
Previous to the establishment of European missionary and Government institutions, which to an
increasing extent have supplanted. them, every
Burmese lad passed through the monastery schools,
owed whatever book knowledge he possessed to the
teaching of the senior monks, and for « longer or
shorter period himself participated as a recognized
member of the community in the orderly life of
Thus, although the majority
the monastery.?
returned to a secular life and to the pursuit’of
agriculture or trade, the entire male population of
Burma had Practical acquaintance with the life of
amonk, and knew from within his requirements

and aspirations.

The system

contributed. effec-

tively to national unity and strength, and for many
centuries made of the Burmese a literate people,
was not very high.
even if the standardof attainment
The boys learnt also respect for their elders and
habits of regularity and obedience which served
them well in their after careers. See art. BURMA
>
.
.
AND ASSAM (Buddhism in). .
7. Tibet.—The distinctive feature of the monasticism of Tibet is its elaborate and gorgeous ritual,
recalling in many respects the ceremonial of the
Roman Catholic Church. :The similarity is due
for the most part to the influence of the early
Nestorian missionaries, who, while leaving little
trace of their doctrinal teaching, succeeded in im-

upon ‘the religious life of the count

pressing

much of the outward form and observance whic
had been developed in Western lands and on Christian foundations. . But, further, the Limaist ritual
includes ceremonies of exorcism and magic, accom-

panied

by

dancing,

music,

and dramatic

perfor-

mances, the whole most widely divergent from the

spirit and simplicity of primitive

Buddhism,

the

source of which is to be found in the ancient native

superstitions and practices of the people, which the

Buddhist missionaries from India tolerated either
from necessity or of choice, if they did not actually
foster them, “ The monastic communities of Tibet
are wealthy and powerful, with large revenues and
possessions. The buildings themselves are often of
great

size,

sheltering

as

many

as ten

thousand

Inmates, and are imposing rather. from. their
unrivalled position on the sides or summits’ of
lofty rugged hills than from. any architectural
excellence. .At the other extreme, among ‘the
anchorites and hermits has been developed a rigorous and cruel asceticism; which:is no less opposed

to the true Buddhist spirit, but which is g osely

Saivite
allied to and: probably derived from the
mysticism and practices of. N.’ India..: See art.

LAMAISM. |

oe

8. Central Asia.—That for a considerable period
Central Asia was the home of a broad and vigorous

Buddhist life has long been’ known. : That
2 See art. EpucaTIon (Buddhist), vol. v. p. 177 ff."
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naturally centred in the monastic communities
established in the several cities on the import
roads of pilgrimage and traffic that skirted ant:
central desert of sand on the north and south. the
the countries, ,however, that were subjected In
Muhammadan invasion and conquest little trace to
the faith remains. The Chinese pilgrims repeatedlyof
make mention of monasteries with large numbers
of inmates whose zeal and piety excited their admiration ;! these for the most part if not entirel
were adherents of the Mahayana school. Theiry
narrative, nevertheless, conveys theimpression that
the real influence of the fait upon the character
or habits of the people beyond the monastery walls
was but slight. Recent exploration and éxcavations have entirely confirmed the record of the
Chinese, and suggest a fairly strong and prolonged
Buddhist hold upon the country. Ruined stipas are numerous, and bear witness to Buddhist traditions and the presence of Buddhist monks.
‘The
monastic buildings themselves would be of less
solid construction, and either have perished or are
oe
unrecognizable?
9. China.—Of the monastic life of other Buddhist lands which follow the Mahayana with more
or less concession to native modes of thought and
superstitions there is little further that requires
notice in a general survey. It will be sufficient to
refer to the articles on the several countries. The
main character and type have been everywhere
preserved, but the details of mode of life and proession have varied greatly with environment and
the genius of the people.. In China the monks
have occupied generally a degraded position, with
a few honourable

a creed and

exceptions, holding

practising.a ritual in which there was more of
sorcery and magic than of Buddhist faith. The
exceptions were the highland monasteries, and
those remote from the centres of population, where
ignorant, were simple, kindly,

the monks, though

salvation through self-denial
pious, seeking
and
The nuns were no Jess degraded
and right living.
and for the most part despised. Recent events in
China, however, with the diversion of numerous
temples and monasteries to educational purposes,
the desertion. or destruction of others, and the
spread of Western influence and science, have en-

tirely changed the situation as far as the religious
It is
life and thought of the people are concerned.
not easy to forecast what the ultimate effect upon
Buddhism will be, or how far it will. modify or
even destroy so essential and characteristic a
feature of the Buddhist faith as monasticism has
ever been..: That the effect will be profound and
Lo
far-reaching there can be no doubt.? —
+10, Korea.—The monastic institutions of Korea
resemble those of China, whence both doctrine and

practice have been derived..

Religiously asin

has always been depenother respects the country
the south, and dent on its greater neighbour to
neither in belief nor in rule of life does Korean
Buddhism present much that is novel orof interest.
. by. Confucianism - and ancestorOvershadowed
worship, it has developed few distinctive features,
and has for some centuries exercised a decreasing
influence on the thought and habits of the people.
. $ Khotan,

.

7

:

ch.
id. 809 ff., Fa-Hian,

in aa setae) tVarkand, Bealit 2072 + Sarfkol, 3. 268 ft
aon

a.

Stein, Ancient

A.

2 vols.,

Khotan,

Oxford,

assim, and Ruins of Desert Cathay, 2 vols., London, 1912;

1907,

artt.

In JRAS, 1914, ete. ‘Stein
y L. Giles, J. Pelliot, and others, Chinese
Buddhist pilgrim,

found that the memory of the
Hiuen Tsiang, is still retained at the ‘Halls of the Thousand
Buddhas,’ in the west of the province of Kansu, and elsewhere
in Central Asia to the present day. The tradition of his learni
d of the miraculous powers with which he
ing and eee proved to be a real powerin the minds of the

priesthood.

-
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The monasteries are usually small, the number of
inmates rarely::exceeding «twenty-five or thirty,
and sometimes,
as in Ceylon, no:more than three
or four. monks. are found: living :together. The

more important institutions are grouped around
the capital,:but none

are allowed within its walls,

Their numbers also are : decreasing. :. The! monks

themselves command little respect,: and are drawn,
for the most :part, as in China,:from the lower

classes.. ‘The example and iniluence of Japan also
may perhaps be traced in the character of some of
the buildings, which are fortified and built on high

ground to dominate the country at.their. base.
In
the neighbourhood ‘of Seoul a few nunneries exist.»
. The. most: distinctive feature: of ! Korean ‘monasteries.is the presence:of pictures:on the ‘walls.
Theseare drawn and coloured on paper and mounted
on ‘silk, and‘ usually.:represent scenes’ from the
lives of the Buddha. ° Often the entire surface of the
interior walls is thus: hung with pictures, presenting a remarkable contrast.to the monasteries
of
other lands. :-Externally the walls are covered with
paintings in bright colours of dodhisattvas or other
supernatural: beings. ‘The: sanctuaries. often. contain only a ‘single:image,' rarely: more ‘than two or
three; and these are small, and

of clay

for the most

part

or wood.!! Metal images are almost if not

tt
unknown. J) oii bo
entirely
Jn their. dress the monks
: have’: preserved:
the
national costume in the form 6f:a long cloak with
sleeves, worn over. all, and .generally: white.

head .is

shaved,

in

conformity

‘The

' with. Buddhist

ractice, but not the beard...
The shaven: head,
owever, is not branded after.the Chinese custom,

although branding may be effected.on:other parts
of the body, as the breast or arms.: The order is
recruited mainly from boys received by dedication
or adoption in early childhood.’: Endowments are
not numerous, -Most of the monasteries are dependent for their maintenance’
upon ‘the gifts of the
laity, or, where opportunity serves, upon :the personal labour of the monks in the cultivation of the
templelands..

-.

(bg)

bet

bi

at ny

“1X. Japan.—The templesand monasteries of Japan
are large and well-appointed,'and give the impression of , reality: of creed and life which: is almost
altogether wanting to those onthe continent. The
numerous Buddhist sects of Japan have their home
and distinctive.life in‘the monastic communities,
and: the monasteries themsélves‘in the details of
their architecture.present varieties of. construction
according - to :the sect to which they :belong..-In
creed: and belief thei sects idiffer:greatly amon
themselves, and have few features in common wit!
the Buddhism ‘.of.: the ‘ south: ) In the ‘past :the
activity : and :strenuousness :of the - national clife
found : their: almost :complete ‘counterpart inthe
monasteries,: which formed associations of fightin
monks at war.with-one another,' oppressing an
plundering the common. people. .'In: more ‘settled
times. speculative: thought, mystical, devotional,
and idealistic, has: been highly: developed, perhaps
most conspicuously in the ‘Sect of the Pure Land,’
who hold a theistic-creed, and expound:
and practise a moral code which has much in common with
that of the NT, ». Accompanying a, revived religious
life also, at different Reriods of the nation’s history,
missionary effort and ‘preaching. have :been prosecuted with

zeal and success.»

Both at home and in

China a similar work of. propagandism
‘is .being
carried on at the present time with much devotion
andenergy.t
7 7
os te
tag ete
et in
‘: 12, Conclusion.—It
‘is natural to compare and
contrast the monastic principles and :life ‘of
Buddhism with those of the Christian orders of
the Early and Middle Ages in Europe.:' In the
of the Gast
1

Hackm:

seat.

te

ch. viii. ; Geden, Studies in the Religions
Vile

¢

ao

os,

-

neral features of discipline and government there

obvious :similarity. . ‘All scommunities

is‘.much

vowed to : poverty ‘and :a ‘celibate life, . whether
Hindu, : Muhammadan,’. Buddhist, :. or Christian,
almost‘ of. necessity ‘organize themselves on somewhat ‘similar lines. -:.. The -essentially: distinctive

features‘ of Buddhist. monasticism ‘would: seem to

practice of literal imendicancy,
be.two:>(1)!the
which takes the form of:a daily round, equipped
with'staff, and‘ begging-bow],: to receive whatever

portions.of food the charity:of the householders

may bestow. ‘In the countries where the Mahiyana
type of Buddhism has prevailed: this custom is ‘not
or cusual,
and probably. never has. been: obligatory

It forms:a distinct and. characteristic : element,

however, | of :early. Buddhistirale: and observance.

iis

to Buddhist: teaching,. salvation

(2) According

to be found only:within the limits of: the. order.
The layman can achieve his. own deliverance only
if: and‘ when

dons:the

he

robe

of::the

monk, cand

takes upon himself the monastic.vows..i He must

seek refuge from:the world.in a life of retirement,
for not otherwise. can
meditation,! and: self-denial,

the fetters of Karma be broken and nirudna gained.
In : Buddhist polity :and doctrine, ‘therefore, .the
order holds a pre-eminent place distinct from: and
above that -which it occupies in: any other. great

religious system..!)

5°
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“LrTeratore.—-A selection only from a great and ever-growing
literature can here be given. Many important works have been

referred to in’ the course of the article, ‘The ‘original. sources
are available in the. translations of SBE and elsewhere: SBE

xiii, (1881), xvil. [18S2],”.xx. | [1885], ‘Vinaya .Texts,’
[1900] °* Buddhist

Suttas,’

xlix. {1894} ‘Buddhist,

xi.

Mahayana

Satras’;'H.'C.' Warren, Buddhiuem in Translations, Cambridge, ‘Mass.,: 1896; T...W.! Rhys Davids, Dialogues of. the
Buddha, pts. i. and ii., London and Oxford, 1899 and 1910; cf. H.
Hackmann, Buddhism as a Religion, Eng. tr., London, 1910;
P. D, Chantepie
de la Saussaye, ‘Lehrbuch der: Religionseschichte3,.2 vols. iTabingen, 1905, 4 104-114, li. 74-122;
.H.
ern, Manual of Indian Buddhism, Strassburg, 1896, pp. 73101; TW. Rhys Davids, Buddhism, new ed.,
London, 1910;

R.' Spence

Hardy, Jfanual of Budhism?,
do. 1830;

R.'S.

Copleston, Buddhism in Magadha and Ceylon?,'do,1908, cha.
xii-xiv.,; xxiv., xxvii. ; Ho
W. Cave, Ruined Cities of Ceylon
new.ed., do. 1900; Shway Yoe, The Burman, his Life a

Notions’, do. 1910, cha. iif, £,

xil.f., xv., xx.f.3 V. C. Scott

O'Connor, ‘Mandalay and other ‘Citieso0 Burma, do. 19073
W. A: Graham, Siam, do. 1912 3)L.1 A.
addell,'BuddAtsm
of. Tibet, or, Lamaism,.do. 1895. .pP- 1169 ff., 255 ff., and! Lhasa
and its Mysteries, do. 1905;:.P.
Landon, Lhasa, 2 vols., do.
1905 ;‘J. Edkins, Chinese Buddhism, do. 1893 ;' E. H. Parker,
Ching and:
Religion, do.' 1905, ch, iv.; L. Wieger, Bouddhisme
chinois, -1.,".' Monachisme,’.:
Paris, .1910, 1 p. .133 ff. +R. .F.
Johnston, Buddhist China, London, 1913;
A. J. Little, Mount
Omi and Beyond, do. 1901, chs. iv.-vi.; B. H. Chamberlain,
Handbook Yor. ravellers:in. Japant, do. 1903; ‘artt. ASCETIcisu (Bud
it), Epvcarion
! (Buddhist), .Htxarina,
:: IMAces

anp IpoLs (Buddhist), and on the several Buddhist countries,
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oMONASTICISM [(Hindu). — The ‘habit ot
monasticism owes its origin, it has been said, to the
natural tendencies of:mankind towards mysticism
and asceticism. :.,These are developed, set in order,

and satisfied,’ in the rule and restraint of the monastic life... .Tn ‘India, more perhaps than elsewhere,

the practica:is
of :very:great antiquity; and the
motives and instincts. suggested, although true in
general. of the rise and -history. of .Indian monasticism,:in two respects at least render.an insufficient
account of the: causesiat:work. ; In :the routine
existence of the monasteries, as far as thisis distinct
from the solitary or: wandering Jifé of the hermits
and ascetics, mystical devotion has played: but a
small part.:.!Mysticism in India has Jnouned companionship.' .The mystic aim-has been the chosen

and.cherished pursuit of ‘the lonely ascetic.. ‘And

the latter,:
the ascetic. motive ‘or. ideal, has been
Pree yhelmingly predominant. among :the causes
that have urged such great numbers of Indian men
and .women. at: all :times .to’ adopt .the ‘monastic
robes

and:manner

of life.

::A: third -motive, :how-

ever, exerciseda powerful influence in determining
the choiceof the monastic profession. .. This was
Beant

MONASTICISM.: (Hindu)
the Indian view of life as a whole...
By.the Indian
life has ever been regarded as essentially evil, and
relief from the burden and sorrow of existence as
the chief and final goal... In many. forms of Indian
doctrine, especially the Buddhist, but also in that of

Hindu leaders and teachers before Gautama, this
end was to be achieved only in and through a monastic dedication and life. It was impossible for.the
layman, distracted -by the cares and encumbered
by the possessionsof the world, to secure salvation.
imancipated from these, he was free to’ devote
himself to the highest aim; and to win his way to
tn
deliverance (mokga [q.v.])si0
A second ‘respect in ‘which historically Indian
monasticism: in . general. has « been’ distinguished
from Buddhist or’ Christian is the deficiency of
co-ordination or of a central control. . The various
orders have been for the most part loosely organized,
and that from want not of organizing power but of
inclination and will.’ The ideal of the Indian monk
or ascetic is not and never has been a fixed residence
and occupation, but

rather

freedom

to. wander

order to which! the monastery belongs. -- Attached
are’a, temple or shrine: for the service of the deity,
and-in the larger monasteries at least. 2 separate
dharmasald, or rest-house, for the accommodation
of travellers..: The term matha appears to have
been originally appliedto the solitary hut of the
religious recluse, and then to similar dwellings of
the communities of hermits living. together in the
forest .in the’ practice of :austerities. :;Of such a
woodland hermitage an attractive description. is

given in Kéliddsa’s Sakuntala. :The name

at

Indian religious life; and the monasteries

have served in & greater degree'as lodging. or rest~
houses than for fixed and
permanent habitation.
The earliest delineations of Indian social and religious life present the same features as are seen
large drifting population of
in modern times—a
mendicants and ascetics, who find only a temporary
home

monasteries,

in the

and

after

a longer. or

shorter stay move on entirely as their own inclinafyb
Poh per
.
~
tion prompts..
The habitual practice of a life thus ordered and
determined is of extreme antiquity in India. It
would seem to be based ultimately upon the Hindu

regulation of the four dframas (q.v.), according to

which every Brahman towards the close of : his
life must renounce the world and adopt the homeJess life and the ascetic garb. : In intention,

there-

fore, no low-caste or. out-caste man could become
a monk, but only the ‘twice-born.’: In practice, of
course, the wandering population is recruited from
all castes; and many follow the life as an easy and
convenient mode of gaining a subsistence without
trouble to themselves.’ The ancient Indian custom,
familiar to Indian thought and in closest harmony
with Indian ideals, formed the model for the great
Buddhist: and Jain communities of: monks, and
gave to them precept and habit and rule: - Only in
organization did the daughter communities go far
beyond anything that was developed in Hinduism.
Here the preference for'an independent and selfregulated life proved itself the stronger, and broke

away from all attempts at a settled and established

oe
Ut
00 tr ete
order or government.)
: The Hindu monasteries, or ‘maths’ (Skr. matha);
are invariably of small size,‘providing accommodation for only a few. inmates, ! Except at the important pilgrim centres, as’ Hardwir! or Benares
(99.¥.), Where durable buildings of brick are found,
‘of
they ‘ara: often little :more.‘than a ‘collection
huts or cells-ranged' around a central court-yard.
Permanent quarters are provided for the mahant,
or presiding abbot, of the monastery and his resident
students.:: ‘Che remaining buildings are’ occupied
by the members of the
at the periodical festivals

- athe

abbot of a monastery

J. C. ‘Oman

of

the

charged themselves

crowd

upon

in the Panjab made complaintto

of idle and worthless oadkus who

him-and

took’ advantage

of his

India, p. 262 4.).
hospitality (Mystics, Ascetice, and Saints of

was

ultimately extended to.include all more_or less
ermanent homes or residences for the monks:
he maths exist in: considerable numbers. all over
India, but the inmates
for the: most
art: live a
retired life; keeping to themselves, and both they
and their homes are little known to outsiders
‘or
Europeans.: Each sect’ or monastic order has its
own maths, that of the founder of the order being
regarded: as.:the .chief,-: There is, however,no

pleasure, to visit the: various ‘sacred
places and
shrines, and to dispose his ‘manner
‘of life and his
time independently in all respects as seemed best
to himself. -Apparently the habits and methods
of the monastic life have undergone little change
or development since the earliest ages... The mend:
cant, or wandering ascetic, rather than the resident
community of monks; has been the characteristic
feature of

803

central control, nor any interference in the manage-.
ment or affairs of another: monastery. . The older.

monastic buildings are of .the simplest character
and architecture.. ‘Later. more elaborate buildings
were erected, sometimes of more than one storey ;
but they never compete in :size or architectural
retensions. with. the «great. Buddhist.: vihdraso.
hen: the latter faith died out in Bengal, some of.
its monasteries passed .into Hindu: keeping and
were appropriated for the use of Hindu monks. «'
-To.erect a: monastery forthe ‘service of the
monks and wandering ascetics has always. been
regarded as'an-act of religious merit... The math
is the gift of a generous and pious layman; and of
such donors there has never been any lack in India.
In most instances an endowment for the upkeep of
the monastery is. provided either at the time ‘of
erection or by subsequent grant, and this is in~
creased from time. to.time by the gifts of patrons
who endeavour thus to secure merit for themselves.:
The individual monk is bound by a vow of poverty,’
but: the ‘monasteries: often become! exceedingly
wealthy.in revenue and lands.:: Since'the monks
themselves do no manual labour, nor indeed work:
of any kind, the lands are usually farmed out to
The management,: howHindu: lay-proprietors..
ever, by the temple ; authorities: of their: large
revenues has sometimes been so defective that the
British Government has been.compelled ito inter-,
fere, and take over temporarily the control of ‘the
Ee ok cites
wd
<0)
monasticestate.:
. The Hindu monk is’ known:as:yatin, one who
curbs his passions and has renounced the world, or
vratin, the devotee who has taken upon’ himself
the vows of renunciation and consecration. ‘The
former termis technical among the Jains also, but
is said to.be regarded with: disfavour.«: The nais-

thika is the religious student, who engages himself
to remain with the guru as pupil and disciple after
the close of the regular period of service as a brahsnachdrin: : The: titles: yogin and: sannydsin are
more appropriate, and more usually appliedto the
wandering ascetic, without home.or stated means
of livelihood. ‘The «former: denotes‘ the. Hindu
mystic and-saint,:.who, endeavours : to attain to
union with God :by: the: way of self-control and
1: The:isannydsin
asceticism.

has‘ cast

off’

all

worldly fetters: and attachments, and is se arated
or. ties.! Bhikgu, ‘| eggar,”
from all earthly wants
describes rather the: common ‘characteristic. of the
class, : In the Pali.form of bhikkhu it has become
the usual

term

for

the

Buddhist

monk

;*

Hindu

usage. ordinarily. gives’ the preference : to other
names.’ All monks ‘depend for their livelihood
The
solely upon: the charitable ‘gifts of the laity. - food
daily round with the begging-bow] for doles of
at the door: of, the Hindu householder is’ never
made in vain, ‘and the flow of Indian charity and

MONASTICISM .(Hindu) :
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hospitality to ascetics is unstinted. The red- or
yellow-coloured robe of the monk is an unfailing
assport to generosity and benevolence all over
dia. Such generosity accrues to the merit of
the giver, and has no regard to the character or
motive of those who receive the alms. : Among the
latter there are not a few whose robes cover avarice
and greed, or perhaps more often mere indolence
and a desire to save themselves the trouble of
providing for their own wants. - But there are also
among them sincere men, often of considerable
learning, earnest and devoted-in their pursuit of
the truth.
°-.
.
ea
boos
The Sanskrit law-books contain rules and regulations for the
guidance of the ascetic life.. The
sixth book of Manu is entirely devoted to this
subject. ‘Hermits and ascetics are to beg for their
food

once a, day, to be indifferent to their reception,

neither vexed at a refusal nor exultant when their
bowl is well filled, to restrain their senses and
appetites, eating little, and always to be on their
guard lest they accidentally destroy life, watching
the ground before them as they move, that their
feet may not crush any living thing.1 The same
purpose is in view in the rule that a monk must
not change his residence during Vassa, the season
of the rains.2. Elsewhere it is
provided that
students,

ascetics,

tolls and taxes?

and

others

shall

be free from

They are not to be allowed to

bear witness in the law-courts,* probably because,

being separated fromthe world, their testimony
with regard to its doings would necessarily be unreliable;

nor do they inherit pro

erty.

enances

also are prescribed for those who or successive
days omit to go on the begging round or neglect
their other duties. The oversight of the monastery
and the responsibility for entertaining itinerant
monks or strangers are in the hands of a presiding
elder or abbot (mathadhipati).: Around him usually
is gathered a band of young
disciples, who are instructed by him in the Hindu scriptures and render
him personal service in accordance with ancient
immemorial custom.:

There is, however, no definite

or fixed hierarchy or gradation
of. office.
The
inmates of the monastery are free to come or go at
their own will, and

neither

their movements

nor

their actions are in: any way controlled. . They
must wear:the monastic garb, observe the vow of
poverty, and depend entirely upon the bounty of
others for their daily sustenance. . Beyond these
simple conditions they do as they. please. The
actual possessions which the monk
or sannydsin
carries with him vary to a slight degree with the
_8ect to which he belongs.
The essentials are the
robes and a begging-bowl; to which are usually
added a staff, water-pot, and rosary, a strainer, a
pair

of

sandals,

the

materials

for

smoking

and

etel-chewing, and perhaps one or more vessels for
carrying
or cooking
food.
-.. 5.02
2.0 0s
The vows. (vrata) which :the ascetic. or monk
undertakes to observe are five in number: avoiding
hurt to any living creature, truthfulness, abstinence from theft, self-restraint, and liberality (Skr.
ahimsd, satya,
asteya,
brahmacharya, ‘tydga).

These have
been adopted,. with. the exception of
the last, in the Jain and Buddhist systems. There
are also five lesser vows: equanimity. of mind,
obedience to the guru, gentleness, cleanliness, and
purity in eating.7. The third is explained as having
reference to the danger to living beings involve
z Manu, vi. 55f.; cf. Baudh, 11. x. 18, 4ff.3 Vas. x. 7.3 Khdd.
Grhyasitra, 1. v.16.
,
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vi au a 182 4075 . ct. vil, 133; . Vas. xix. 23; . Apast, il, 13 ff. .;
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monastic life, however, little is known.

The Sikhs also have monasteries of their own
and religious orders. The three Pineipal are those
of the. Akalins, Nirmalins, and Udasins (qg.v.).!
in both their dress and manner of
They: vary
the

wearing

hair,

some

being

shaven

and

others

open

courts,

displaying the loose dishevelled locks of the typical
sadhu,. In one instance at least in a monastery
visited by J. C. Oman the mahant wore robes
differing from those of the ordinary monk—a white
long-sleeved coat or tunic and a turban of bright
colours. The chief and largest monastery is at
Amritsar (g.v.) near the Golden Temple, built of
brick

in

two

storeys

and

with

two

belonging to the
Udasin sect. The other sects
also possess monasteries and temples of considerable size. :: In all a large part of the religious
worship - consists in the reading of the -Granth
(.0.), and sometimes of other Hindu sacred books.

xcept at the seasons of the great festivals the

monasteries

are

usually

almost

deserted,

but

on

these occasions they are thronged with monks and
others who have come to join in the feasting and
religious ceremonies.
,
‘The monastic institutions of the Jains in some
respects hold an intermediate position between
those of the Hindus and the Buddhists.
Their
rule and order are more definitely framed than the
former, but are:less exacting than the Buddhist
and allow more freedom to the individual. . As in
Buddhism

also, the existing

system

or practice of

the Brahman monks or ascetics formed the model
on which the founder of. the Jain faith ordered his
own community. Mahavira himself is said to have
had.a following of fourteen or fifteen thousand
monks,

and more than twice that number of nuns,

Over. the monastic schools into which the community was divided were placed eleven chief disciples, or ganadharas, or twelve if GoSala be
reckoned, who proved himself the unworthy rival
and opponent of his master. Jain writers are said
to compare the twelve disciples of their founder
with the twelve. apostles of
Christ, and to. assign
to GoSala the part of Judas the traitor...
7
The

prevision

and

independence

of the founder

of Jainism are shown in the recognition which he
accorded to thelaity. Ithas been urged with much
probability
that this was one of the chief facts
that enabled Jainism to withstand the stress of
persecution and the steady pressure of the dominant
induism,

when

Buddhism,:based

solely

upon

a

priesthood, decayed and fell away.Xtatavira
established four orders of society within his system,
each with its respective functions and rights: monks

(bhikgus or yatins) and nuns (bhiksunis), laymen
(Srdvakas) and laywomen. (fra@vikds).
The Jain

laity thus hold
the side of the
baras, however,
the order, and

a definite place in the Church by
ecclesiastical order,
The Digamrefuse to women the right to enter
assert that they cannot attain sal-

vation (mol:sa).

gnu, xxviii. 62; cf. Sdakh, Grhyasitra, 1. xil. 6 ff.

TBaudh, m1. x. 18. 1ff.; cf, Gaut. iii. 114; A. S, Geden,

Studies in the Religions of the East, London, 1913, p. 610.

in rough or hasty conduct. .There is considerable
difference between the sects in respect of the degree
of ascetic self-denial or actual digcomfort and pain
Saivite monks are,
which they voluntarily endure.
as a rule, more extreme in their manner of life and
austerities...: The Vaisnavites allow themselves
greater liberty and seldom, if ever, inflict upon
themselves the prolonged bodily tortures by which
the others seek to gain notoriety or accumulate
In all the monasteries the chief Hindu
merit.
festivals are observed with religious rites and free
entertainment for visitors, and the introduction or
appointment of a new abbot is attended with much
Of the routine details of the ordinary
ceremony.

«

The five vows of the Jain monk are the same
as those of the Brahman ascetic with the ex1 Ct. art. AsceticisM (Hindu), vol. il. p. 94.

MONEY
ception of the last,- for which is substituted
aparigrahe, the renunciation. of all desire, i.e.
entire indifferentism.» This was the aim also of
the Hindu monk; and it is probable that this was
- the original meaning of the fifth vow in Hinduism,
although it is now differentl explained.: A sixth
vow is said to be undertaken by some. of the
vetimbaras, never to.eat after dark lest .they
should inadvertently destroy life; others declare
that this rule is implicit in the first, ahimsa.. To
this duty ‘of avoiding in every way injury to life
Jains of every sect attach greater importance than
either Hindu or Buddhist monks. . he Jain layman is hardly less rigorous and careful than: the
monk, All Jain. ascetics carry a piece of cloth
to place over their mouths lest they should cause
injury when inhaling.?. The stricter sect of the
Sthinakavisins (Dhundhias) wear the mouth-cloth
always,by night as well as by day; the other
These. precautions
sects are less. scrupulous.
against the taking of life do not under all circumstances apply to the monk’s own life... When the
twelve necessary years of asceticism have ,been
passed, which every monk observes in imitation
of-the

founder

of ‘his

faith, religious

suicide .is

805

- Initiation (diXs@) into the monastic order takes
place at the hands of a priest after a year’s proation. .The novice lays aside his lay garments
and

ornaments,

and

adopts

the robes of a monk,

Within the monastery
itself three grades or orders
are recognized, based upon seniority or the choice
of the community. . The ordinary sédhu, monk or
ascetic, of not less than a year’s standing, may

be

elected upadhyaya, and it then becomes part of his
duty.to give instruction.to the-younger monks.
Further: powers of administration and discipline,
including the right of excommunication, are in the
hands ofthe dchdrya,:who is appointed on the
ground
of seniority, or for recognized knowledge
and ability.
Confession is usually made to the
acharya. For.the greater part of the year most
of the monks itinerate from place to place. It is
only during the rainy season and at the principal
festival seasons that. the ‘monasteries are fully
OG
rere
hore
ir.
occupied
Lireratur®, — M.._

Monier- Williams, Brahmanism , and

Hindiism4, London, 1891; j. C. Oman, Mystics, Aéscetics, and
Saints of India, do.’ 1903 (cf. hig Cults, Customs, and Super-

Stitions of India, do, 1908, pt. il. ch.-iv.); Mrs. Sinclair

Stevenson, Notes on Modern Jainism, Oxford, 1910, Heart of
Jainigm, Oxford and London, 1915. The last-named work is the
most complete and reliable account of Jainism yet published.
Ct. also artt. AsceticisM (Hindu), Frstivats anp Fasts (Jain),

not only innocent but an act of merit and may be
sO
AS S. GEDEN.
Most,of the ganadharas are said to Hixpuiss, vol. vi. p. 701.
evenaduty.
have thus ended their. lives by voluntary starva. MONEY.—Money is the name applied to the
practice is reported.to have been
tion, and the
t devised by man which enables him
instramen
ee
in former times.
not infrequent
‘to effect exchanges of goods and
tly
convenien
monk
Jain
the
In addition to the mouth-cloth
a great advance upon barter when
was
It
services.
for
strainer
a
and
bears the usual begging-bowl,
was adopted by the trafficking
ary
intermedi
an
carry
sects
all
of
members
‘Che
hisdrinking-water.
at the same time a measure
provided
that
parties
before
path
the’
sweeping
for
also an instrument
ly acceptable medium of
a-general
and
values
of
is
Digambaras
the
of
case
the
in
them, which
advanced from sim le barman
.As
exchange.
and
Svetimbaras
the
;
feather
peacock’s
usually a
acquired some elementary. forms of
Sthinakavasins use a broom, of greater or less size. barism, hewealth,
and the practice of exchanging
personal
sects
last-named
the'two
and
shaved,
is
head
The
to satisfy his growing. diversity of
others
with
white
a
of
pieces,
five
of
robes
monastic
the
wear
would naturally arise; in course of time the
or yellow colour.. The Digambaras (* sky-clad’) go wants
. of . possessing an intermediary ‘which
about unclothed. - These last are for the most part advantagea unit of comparison of worth and repre- found in the south of India... All monks are subject formed a standard of values would come to be
to the vow of personal poverty, butit is said that in sented
recognized. For this purpose objects of common
many instances this is evaded, even to the extent
adopted—oxen,
utility or ornament were. earl
of carrying coin or bank-notes on their person...
sheep, furs, slaves, shells, nuts, precious
The monastic life both of the monks and of the cattle,
stones, and bits of metal are examples of the
nuns is ordered on similar lines to the Buddhist.
various substances used as money in different
monastery
the
course the inmates of
In the ordinary
circumstances and stages of.civilization. These
the
of
confession
rise early, and each then makes
selected substances illustrate the kinds of wealth
proand
night,
past
known or unknown sins of the
that were accumulated as stores of value and used
conThis
worship.
ceeds to the temple for morning
as means of paying tribute and debt. : They thus
with
theidol
before
down
sistsin meditation, bowing
became also a form of what is called ‘capital’ in
pradaksina,
in
and
mantram,
ad
recitation of a sacred
ct
modern economics.
or
four,
performed
is
which
or circumambulation,
the defects of some of the various
Gradually
round
the
morning
the
in
ten
About
seven times.
goes substances employed to satisfy the money-function
is made to beg for food. One monk, however, 3 and became apparent in their inconvenient bulk and
monastery
the
of
inmates
the
their
on behalf of all
divisibility for small payments,
lack of
in this respect Jain practice differs. from Hindu
the perishableness and absence of equality and stability.
in
eaten
be
not
may
food
The
of good
or Buddhist.
the Thus by degrees the essentia attributes
houses of the laity, but is brought back to
that the superior
found
was
it
emerged;
money
According
and. divided among all.
al
monastery
metals (gold and silver) possessed in an exception
to rule the begging round .should: be made only degree the qualities desirable in a good medium
should have
once a day, but it is often repeated in the toafterthe and a measure of value. Money
noon. . After returning confession is made
be durable, portable,
should
it
value;
in
stability
.The
uru before partaking of the morning meal. and, divisible; it should be easily recognizable and
possess
fours from one to three are devoted to study;
it capable of being coined. No substance,s but geld
if an afternoon circuit is undertaken for alms,
attributes absolutely
these
all
retain
and
confession.
by
degree 3 conis succeeded, as in. the morning,
taken and silver display them in the highest
opted for
The second and last meal of the day is
they have been generally
sequently
the
leave
to
allowed
is
about sunset, and no monk
nations. Since they are natural
civilized
by
money
ae
po
some
monastery after dark.’ .
roducts, variations in their suppl. create in deJain vows see
1 For a full statement and discussion of the .
.
in value, as do also changes
ns.
Tuetuatio
Stevenson, Heart of Jainism, p. Ou.
n
of this is to avoid
mand which follow on the growth of populatio
21t is usually supposed that the purpose the air by drawing
in
killing insects or minute animalcules
the irregularities of trade. But, on the whole,as
and
, maintains, on
however
on,
Stevens
Mrs.
mouth.
them into the
it is done
gold has responded best to the needs of society
themselves, that
trade
the authority of some of the Jains
of Jainism, pp.
2 basis for its complex and ever increasing
lest the alr itself should suffer harm . (Heart po E
Bees
Standard money has the attribute
100, 227).
and commerce.
3 Stevenson, p. 228 ff.
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of universal acceptability ; it commands confidence
that it will.be promptly received by others without loss of value,» It measures
the value.of the
services of labour ; and wages

as well as goods are

estimated in terms of money.,:. The value of goods,
when expressed in money, is called their price. - .
-. ‘The business of money-changing, of banking and
" finance, .consists largely’
in:
the manipulation of
money in its: various forms and of obligations—
debts,

credits, loans,

etc.—expressedin terms of

money. ‘These claims are discharged -either:by
gold
and silver or by documents (notes, cheques,
bills, etc.), t.¢, by paper money, representative of
sums of metallic money and ultimately redeemable
in standard coin, © 0 Foner
es
The: introduction of credit-instruments, as the
paper substitutes for gold are called, is an extension
of the money-function anda refinement upon the
employment of metallic.money. It is virtually a
kind of return to barter ; for, while it diminishes the

use of coin, it simplifies exchanges and substitutes
for payment in metal a promise on paper ; this representative money becomes a valuable commodity
and multiplies business by its convenience. | Debts
are set off against debts by means of credit-instruments, substitutes for money that circulate quickly ;
they. become a. peculiar currency. of promises or
claims that do temporary duty, and they are easily
transmitted by post; thus they vastly facilitate
the business of exchange. ‘The term ‘credit’ implies that these instruments are promises, and they
rest in the long run upon the recognized metallic
basis—gold ; therefore an adequate amount of gold
must be accumulated and safely stored in order to:
give stability and confidence to the system.''.."
In OT ‘times money.was
always weighed (Gn
23'*),. This was a necessary precaution in earlier
periods, butin modern times the process of coining,
exercised as an exclusive function of the Government,-confers absolute: certainty,‘ accuracy, and
uniformity, and inspires confidence; the stamped
coin carries with it evidence of the amount and
value of the gold that: it represents, where gold is
the accepted standard of value. ‘The subsidiary
coins of silver and bronze. are legal tender only.
within moderate limits, viz. two pounds in silver,
and twelve pence in bronze in Great Britain;

they

are only token coinage, and do not correspond to
their intrinsic value in metal, whichissmall. ‘The
value

of.

gold,’ like

that

of

other. commodities,

depends
ultimately upon the law of. supply and
demand ; the value varies with the amount available for money purposes, for large quantities of
the precious metals are absorbed in the arts and as
personal ornaments.

..

Sr

et,

“The quantity theory of money—i.e.: that the
value varies. inversely as the quantity—assumes
that all exchanges are made in:the standard coin,!
but the use of paper substitutes, while it does not
nullify the abstract theory, introduces :modifications too technical for detailed explanation in.an’
article which is mainly descriptive. . The system
of substituting ‘paper currency for: the: standard:
coin requires for security that such paper shall: be
convertible into gold on demand.To provide this
most essential requisite an adequate cash reserve
of gold must be maintained.’ This is one of the
responsible functions : of the Bank ‘of .England.:
The management and control.of the reserve are
matters too intricate for present discussion... The
excessive” issue of.:inconvertible = paper—i.e. : of
notes which cannot be met:by gold on’demand—
has led many

countries into great

difficulties, and

has frequently!caused
‘much loss and suffering.
Paper currency debased by-over-issue drives ont

gold,
. destroys
: confidence, raises : prices, and pro.
duces financial disaster ;' business: is: checked, and

the

injury. falls: with ‘peculiar. severity upon the

wage-receiving classes, who find that their wages
paid-in
paper at such times fall greatly in buying
power. ‘Thereis no remedy but the re-instatement
of the currency ona sound basis.: :A large number
of . interesting
economic : problems arise: in con- °
nexion with the use of money; they are, however,
too

technical

for

present

consideration, which

is

restricted to a general account of the nature and
services of ‘this: useful instrument of . civilization.
Money is. a powerful’: factor in the ‘spread - of
civilization,
in‘ advancing progress, in distributing
the ‘varied: products ‘of :nature throughout:
the
world. :- Money, in : fact,: may rank with roads,
vehicles, beasts of burden, railways, steamships,
posts, and telegraphs in the advancement of human
material well-being. ‘The oft-quoted passage, * The
love of money is the root of.a

evil,’

is frequently

misapplied: as casting-a slur upon money. itself
and upon those engaged in occupations concerned
with its employment. . The dictum was, however,
intended as.a' condemnation of greed, selfishness,
worldliness, and absorption in gain;its profound
truth and seriousness render-it inno sense condemnatory ‘of: the

use: of money, ‘which’ is of as

eat-service to society in‘ the distribution of products: as a'ship, a railway, or any other instrument subservient to the material needs of: man.
In:‘many.of the remarks of Jesus in the parables
and in the gospel narratives reference is made to
money in its ordinary uses; in all these cases its
practical utility: is taken for granted ‘and its
economic service
is unquestioned.
.°°
oo
:. Lrrerators.—W. S. Jevons,’ 3oney and the Mechanism of

Exchange,‘ London, 1875; J. S. Nicholson, Treatise on Money,
and Essays on Monetary
Problems’, Edinburgh, 1895; F. A.
Walker, Money tn tts Relations toTrade and Industry, London,
1880; H. Withers, The Heaning
of Money, do. 1909; J. W.
Gilbart, Hist. and Principlesof Banking3, do. 1837; W.
Bage-

GoschonThe Theory
of the Foreign Buchanges, ed,de, 1808; G
ABC oftForeign Exhangess, do. 1905.00
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G, ARMITAGE-SMITH. ”*
* MONGOLS.—+z. Ethnology and habitat.—Like
the Ainus and the Dravidians (gg.v.), the Mongols
are a race distinctively Asiatic.
They fall into
three
great divisions—Buriats (g.v.), Western Mongols(Kalmuks), and Eastern Mongols.‘ The habitat
of the Kalmuks extends from the Hoang-ho to the
Manich (atributaryof the Don), their special centres
being
Astrakhan and ‘the Caucasus,. Zungaria,
N.W.
Mongolia, Alashan, N. Tibet, and the Chinese
province of Kokonor.
The: Eastern Mongolians
inhabit chiefly Mongolia,’ the southern’ portion
being divided: into a number of tribes, such as the
Tumets and Chakhars, while the northern section
consists of the more homogeneous Khalkas. -.
The Mongolian type is best represented by the
Kalmuks and the
Khalkhas: :...-. °.
Lie
. ‘Nearly average stature (1m, 63-64); head, sub-brachycephalic

(ceph. ind, on theliv. sub, 83); black straight hair, pilous system
little developed 5 the skin of a pale-yellow or brownish hue,
prominent cheek-bones, thin straight flattened nose, Mongoloid
eyes,’ ete. - (J. Deniker, Races of
‘an, London, 1901, p. 379).

: Another peculiar characteristic of this race is the

‘ Mongolian spot,’ small dark patches of pigmentation, ‘especially “in the: sacrolumbar region, frequently observable in infants, but ‘disappearing in
early childhood. The ‘Mongolian spot’: is not,
however,
: restricted ‘to the
ongols ; it occurs
sporadically elsewhere, instances having been noted,
é.g., among the modern Indians of Mexico (cf. also
Deniker,p. 51).
Dh
a ee
“Ags

a result

of

migrations,

the

Mongolian

race

has spread far beyond its original habitat.
It has
profoundly affected the Chinese (particularly in the

south).and Japanese; in Bengal‘ and:Orissa the
crossing. of ‘Mongolian with Dravidian has given
mse to the ‘Mongolo-Dravidian type, and: other

Mongoloid’ types appear in the Himalaya region
and in the Far East.
oe
‘
The chief Asiatic area occupied by non-Buriat

MONGOLS
Mongols (Kalmuks, Khalkas, ete.) is bounded on
the north by Siberia, on the south by China, on the
west by Russian Turkestan and Chinese Turkestan,
and on the east by Manchuria. ‘It forms a high
but depressed undulating plateau, roughly 2500 feet
in altitude, hemmed in by an-immense double or
triple chain of :forest-covered mountains, known
together

as the Hingan

and

Yinshan,

on the one

side, and by the Altai range and its offshoots on the
other.’ Although the greater portion is Gobi (a
Tarki word), or.‘Great (Desert) Expanse,’ and is
destitute of rivers sufficiently.
broad and deep to
impede seriously the swooping movements of horsemen, there
are plenty. o salt lakes (only one of
which escapes into Russia by 4 river); innumerable

oases and: pasture ‘lands, suitably. located: sweetwater wells,

and even

cultivable

or forest

lands

dotted about and available: in turn: at different
seasons of the year to the nomads who know the
peculiarities: of the country so well.. This fact
explains how armies of millions can easily move. on
the simple condition that they, possess sufficient
cattle, horses, sheep,

and camels to drive before or

with themselves as food and clothing ; nothing else
matters, for wood and iron can be picked up by
the way at various well-known places, and women
with babies can be carried with the tents in huge
carts, This vast rim of mountain range nearly all
round constitutes a huge watershed,
outer side rivers run into Manchuria,

and on’ the
Russia, and

Turkestan ; .but the gravelly expanse of Gobi with
its parched atmosphere soon causes the sources
flowing into the depressed desert portions of Mongolia to dry up or disappear into the sands, so that
in many places recourse must be had torude cisterns
or reservoirs, automatically collecting fresh water
after each summer storm. The Onon and Kerulon
rivers, the valleys of which have during the past
2000 years witnessed the successive riseto political
prominence of several obscure tribes, bring the north
centre of Mongolia proper. into direct water communication with Siberia (s.¢.-Russia) and N. Manchuria (%.e. China). 6
|;
Me
te
’ 2. Civilization and religion,—Mongol family life
has been admirably described in a series of articles
written (anonymously) by a Protestant missionary
for the Chinese

Recorder

(a Shanghai’ publication)

in 1875. ‘Immovable property is scarcely
conceived
of, and the ides, of personal property and individual
rights is almost equally lacking, except in reference
to one’s horse ‘and saddle, clothing, and .weapons.
Even

one’s

wife—who,

so far as nature ‘allows it,

seems to be the absolute.equal of her husband—is

only a life interest, for all wives (except one’s own

- actual mother) pass over onthe death of their temporary possessor, with the felt tent and the stockpot, to the eldest. son, or, ‘failing .sons,.to brothers,
cousins, or uncles.'i In'case of great warlike expeditions, of course, there are temporary

aggregations

of men, and the modern. Mongols, like the Turks
and Huns, always .have an annual tryst; but asa
rule tribes scatter, families scatter, and individuals

scatter, so that the yuréd, or the felt tent (or ménggu bo, as the Chinese call it in E, Mongolia), is the
sole economical unit. ‘In 1760 the entire Kalmuk
nation, four subdivisions, consisted of only.200,000
tents all told, z.c.:before they were conquered... In
the distance, onthe prairie or: grassy plain north
of the Great Wall, one sees one or more black spots

like dung-heaps.' :These turn out on closer inspec-

tion to be felt Jo, firmly attached by long ropes to
egs or other firmer anchorages fixed in the ground.
Tt is the correct thing to make isome sound ‘on approaching ; otherwise one or more: powerful dogs,

often of ‘tibetan breed,: may.attack the intruder:

The tents are composed of: thick felts, arranged to
withstand : she wind and -snow.: According. ‘to
wealthor poverty the interior.is hung with hand-
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some or shabby stuffs, and the exterior is sometimes
additionally protected'with Chinese oil-paper or
other such impervious ‘material; but severe simplicity is the general rule ; all luxury is makeshift.
f a man has horses and dogs, or even only one
horse and one dog, and maybe works for someone
else as a herd, he'is @ poor man; arich man may
have as many as 1000 or more horses and 100 or more
camels (all of the two-humped ‘or-Bactrian kind),
not to, mention sheep and goats (never pigs); but,
rich or poor, the mode of life is always the same—
rough, strong, home-made clothes, harness, and

equipment; one or two trunks to contain treasures
and .best clothes; a hospitable reception for any
traveller, poor or rich ;:no tables or chairs ;'and a
fixed etiquette as to privacy, precedence, or the
right to squat in certain honoured or tabued places.
No one who carefully .reads all: that -has been
recently written about’ the eastern.and western

nomads from the Shilka to the Volga can doubt

thatin physique, mode of life, and even in: basic
language, they are and always in historical times
have been practically the. same people, ¢.¢.:a congeries of tribes whose national designations have
no deeper significance than that from time to time
an eponymous

hero

or a

brilliant family, clan, or

tribe has succeeded in bringing most other tribes
under his or its own name or banner.) 30)
+ With regard to. the modern Mongols—especially
the Khalkas—who had (sometime before the Manchusseized their opportunity of taming them
through Limaism and saintly influences) already
succumbed to drink’ and earlier. strong religious
influences, they may be said to have now entirely
lost the ferocity, warlike initiative, and' passion
for plunder: that characterized the conquering
hordes of Jenghiz Khan in the early 13th century.

Even Jenghiz himself,:though:a mere shamanist,
or casual ‘idolater,’ and,'so far as is known, desti-

tute of any religious training, seems to have been
by: natural rectitude of: character susceptible to
ethical influences when) not ‘injudiciously thrust
upon
.him ;‘and‘ this quite spontaneously, for he
sent ‘for: and:: respectfully! consulted .a - humble
Chinese Taoist philosopher who travelled all the
way from Shan
Tung to. Samargand to advise him
as to the humanity ofhis own warlike roceedings.!
-.The religion of the Kalmuks and of the Eastern
Mongols is Limaism

(q.v.); the older

Mongol re-

ligion, however, was shamanism, which is retained
by

the

Buriats (q-¥.).'

Looe
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13, Present-day distribution.—When the Chinese
Ming dynasty in’ 1368 sent the Mongol tyrants in
Peking

back .to- their. steppes, the old division into

the Western:or right ‘wing’ and the Eastern or
left '‘ wing ’—practically: Kalmuk and .Khalka—
was reverted to bythe ejected Mongols, and these
two wings were subdivided ‘into the Djirgughan
Tumen, or’ ‘Six.'Myriads,’ .. When the Manchus
conquered or conciliated the Chakhars'and other
inner (Eastern)’ Mongols’ in '1628-33 (¢.¢.: before
they became emperors of: China in’ 1644 as well as
Manchu

emperors),. they

organized

all

of

them

except the i Chakhars «into . six. chogolgan,?_ or
‘leagnes’ (translated -by the Chinese word méng,
‘sworn alliance’).::.These ‘six’ leagues, four east
(Chih Li) and two west. (Shan Si), are again sub-

divided into 24 aimak, or ‘tribes’ (translated by

the Chinese word pu; this.word aimak occasionally
appears in Chinese Jenghizide history as aima, and
in Chinese Manchu history occasionally as aiman).

. 1 See E. Bretschneider, ‘Travels of the Taoist Ch’ang Ch’un,’
Chinese Recorder, v. [1874] 173-190, vi. [1875] 1-22; also
©Traces of Christianity in Mongolia in the XIII century,’by the
ae
.
archimandrite Palladius, tb. vi. (1875) 104-114.: 2W. F. Mayers, The Chinese Government, Shanghal, 1878,
suggests that, in so doing, the Manchus were continuing the
ciple of the Six Myriads, and (pending the conquest at a

ter date of the Khalkas and Kalmuks) were applying it to the

Inner Mongols along the Great Wall,

=
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This is not the place to introduce a discussion on
language
‘or a long list of native Mongol tribal
names; but it may be mentioned as specially
significant that the Khartsin tribe of the Chosotu
league are the absolutely direct descendants of
Jenghiz and Kublai; they now occupy the steppes
north
of .Jéhol (thrice visited in 1869-71:by the
present writer).
so
vee
,
Besides the 24 tribes of Inner Mongols under
their: own native jassaks, and irregularly subdivided into 49 flags, or banners, there is still a
more. intimate class of Inner Mongols known as
the ‘herdsmen,’,
who are not ruled by their own
rinces at all, but by the military governors at
Kendue, Kalgan, and

Jéhol.

The extramural area

of which Kalgan (=‘the gate’ in Mongol) is the
governing centre is popularly known as Chakhar,
a word
derived from the
leading tribe, called
during the Ming dynasty Chakhar, or Chakhan-r.
There are also the Mongols of Kokonor, descendants

of

a

collateral branch

of

Jenghiz’s

family,

with whom have been associated a-number of
Kalmuk tribes from the west; they also intermarry. with

like

the

the Manchus,

Inner

Mongols,

but were

to

style

not entitled,

themselves

‘cousin.’
Besides these main divisions, there are
the Tumet tribes of N. Shan Si, the Bargu, the
Urianghai, the Mingad, the Jakchin, and
other

odd remnants mostly of Kalmuk type, which
for convenience are ranked among the herdsmen,
and are under the administration of one or the
other

of

the

Manchu

(now

Chinese)

tutungs,

or

military governors, from Uliassutai in the west to
Jéhol in the east.?
- The Outer Mongols mainly consist of two races
—the Khalkas and Kalmuks—between whom there
were prolonged and bloody wars until the Manchus
(after having subdued the Inner Mongols and
China itself) reduced

both

to complete subjection.

Even after the ejection of the Jenghizide dynasty
from China, when both classes of Mongols were
thrust back upon their deserts, they: frequently
crossed the desert and fought incessantly between
themselves, besides, separately or in unison, making
raids upon the Ming empire. The Khalka area is
easily recognizable on any map because the four
(originally
three) tribes or khanates into which
they are divided are usually plainly marked as the
Tushétu,

Tsetsen,

Jassaktu,

and

Sainnoin

khan-

ates; the last-named was carved out of the first,
during the Ming dynasty, by the Dalai Lama of
Tibet as a reward. for services rendered to the
Yellow-hats at the expense of the Red. These
four

Khalka

tribes, or

khanates, were

again sub-

divided into over 80 flags, or banners, but this
arrangement was complicated by two of their
banners having been incorporated with the Inner
Mongols,

whilst, on the other hand, three Kalmuk

hutuktu,

or

conquest

of 1753-54,

Khalkas,

though

banners were incorporated with the Khalkas. The
other two of the four Khalka khanates used to fall
under the high political influence of the Mongol
saint,

at Urga,

who

had

a Manchu

resident to keep things right. A certain proportion of the Kalmuk race was moved to the neighbourhood of Lake’ Kokonor after the Manchu
and

it there

falls under the

control of the Chinese military governor at Sining. These Mongol tribes are divided among
themselves; the.
Kalmuks have their own lo
saints both in the west and at Kokonor, but the
kinsmen,

are

almost

hereditary

enemies.
Nor can the Khalkas easily coalesce
with the 49 flags or 24 tribes of Inner Mongols.
The latter represent the true historical Tata, as
1 See Parker, ‘Manchu Relations with Mongolia,’ ‘Campaigns
against the Khalkas and Oelots,’ and other papers on this
subject in China Rev. xv, [1886-87], xvi. [18SS-89]; also a paper
on *Kalmuck Organization,’ . xxiii. (1898-99).

the immediate descendants of the Jenghizides were
officially styled by the Ming dynasty 3; after nearly
200 years of warfare with China they joined the
Manchus honourably and nearly as equals, for
they were never conquered, as the Khalkas and
Kalmuks were some generations later. They have
always been kindly treated by and have intermarried

with

the

Manchus,

some

of

whose

emperors have married pure Mongol women, recognizing them as legitimate empresses of China.

When the Republic was first declared in 1912,

there was some talk of the Inner Mongols from a
racial point of view joining their countrymen,
the
Khalkas, under the united rule of the rebellious
hutuktu at. Urga, but this uprising was averted
by the moral
delinquencies of the Autuktu, the
political acumen of
President Yiian, and the lack
of sympathy between the pure outer nomads and
their inner brethren, who are now by long habit
more or Jess impregnated with Chinese civilization
‘political privilege, and economic luxury.
.
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E. H. PARKER.

MONISM.—1z. The term.—The term ‘monism’
was coined by Christian Wolff (1679-1754), and was
used by him to denote the philosophical theories
which

recognized

only

a single

kind

of

reality,

whether physical or psychical, so that he could
apply
the name ‘monists’ equally
well to the
materialists and to the so-called idealists of his
age. It is easy to understand why the word in
this artificial sense should never come into general
use, and in fact it was so employed only sporadically by individual thinkers of the 18th century.
In the 19th cent. the term ‘monism’ came to ba
usedby the disciples of Hegel as designating their
own peculiar mode of thought; thus, e.
Goeschel, . in 1832,
ublished a: work Jentitled,
Der Monismus des
Gedankens (‘The Monism of
Thought’). - In this sense
had but a limited usage.

too, however, the term
In point of fact, it first

found a place in current speech as the designation
of a philosophical movement closely related to the
modern theory of biological evolution, and it was,
in particular, the biologist Haeckel and the philo-

“;.

MONISM

logist Schleicher who brought the word
into general
currency..
In Germany the philo
ment referred to has found concretesophical move& ‘monistic society’ (3fonistenbund) expression in
, which has
drawn to itself a considerable body
Nevertheless, certain other appli of adherents,
term still maintain their ground. cations of the
name ‘ monism’ is given to the philo- In especial, the
sophical theory
which, instead of subordinating
the soul to the
body, or the body to the soul, inter
prets them as
equivalent aspects of a single fundamenta
l process,
and on this ground constantly refers
other. Of monism in this sense Spino each to the
za is generally regarded as the leadin exponent...
Finally,
taking the term in its widest sense,
apply it to every mode of thought whichwe might
seeks to
transcend the distinction between the
the psychical, and to reach an ultimate physical and
fact that these various significationsunity. : The
are often
mingled together in common usage has
confusion and much unprofitable contr led to great
oversy.: .
2. Monism as expressing an inher
the mind.—In its widest sense monisment need of
is the ex.
pression of a demand which no philo
religion can in the last resort evade. sophy and no
he human
mind at length refuses to allow the
apart into the irreconcilable opposites ofrealbodyto fall
soul, of nature and spirit; an every syste and
m of
thought must ultimately arrive at some kind
of
anity. In this sense Christianity itself is
monism—a spiritual monism—since it traces all arealit
y
to the divine Spirit..:In the philosophi
realm,
however, monism usually stands for cal
the Spinozistic

view, which recognizes an exact corre
spondence between extension and thought, the
visibl
and the invisible, tinds the same laws and forces e
to

work in each, and interprets the order and connexion of thought as identical with the order and
connexion of things (Spinoza, Eth. ii. prop. 7: ‘ordo
et connexio idearum idem est ac ordo et connexio
rerum’), This view has the advantage. of
providing a solution of the simplest kind for a problem
which cost Spinoza’s predecessors much trouble—
the problem, namely, of the interaction of soul and
body; for, on this theory, according to which the
two series of facts proceed side by side quite independently, and yet remain ever in mutual harmony,
there is no interaction at all, the specific data of
either series bein
explained by the relations of
thatseriesalone.
Modern psychology, in following
up this theory, has
propounded:
e doctrine of
‘psychophysical parallelism,’ and Strives to apply
the doctrine to mental and bodily
processes in
detail.
As this whole modeof thought apparently permits each aspect to develop its own distinctive character, wit out severing it or keeping
it apart from the other, it has proved remarkably
attractive to the human mind.
Ee
3. Its tendency to one-sidedness.—Its power of
attraction, however, lasts only as long as we keep
to the general outlines of the problem, and every
attempt to give the idea a more precise application
encounters great difficulties, and results in giving
the preponderance to one or other of the two sides:
either the physical becomes predominant, and the
psychical a mere reflexion or concomitant of it, or
else the psychical is assigned the superior position
and the physical becomes simply its outward expression or a means to its ends
Thus monism
mevitably breaks up into two forms—an idealistic

and a naturalistic—and there never has been, nor

can there ever be, a pure monism,

maintaining a

i.e. a monism

perfect equipoise between bod

rand

spirit,
The clearest exemplification of: this is
found in Spinoza himself; a closer scrutinyof his
thought shows that he is never purely monistic, but
always leans more either to naturalism or to ideal.
ism—the former in the groundwork, the latter in

|.
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the consummation, of his system,
as appears more
especially in his Ethics,
beginning of that
work the supreme factor, Inthethecore
nature, while psychical life is a mereof the real, is
representation of the natural Process, and
simply follows its
order; at, the close, however,
transmuted into an idealism, for this naturalism is
that all reality is supported and Spinoza’s doctrine
divine life, and that nature only integrated by a
moulds that life
into visible form, as well as the doctr
ine that man
1s capable of assimilating the whole
universe, and
of attaining infinity and eternity
by
the
intellectu
love of God
(‘amor dei intellectualis’), canno al
t be
called anything but idealism, What
ever Spinoza
may have meant, he certainly did
not
reach
a
pure
monism; and the subsequent devel
opment of
philosophical thought shows that
the monistic
movement always inclines either to the
one side or
tothe other,
.
ont
:
_ (a) Idealistie monism.—The classi
German literature was dominated by cal period of
an idealistic
monism, and, in particular, Goethe gave
adherence to the view. - In the hilosophy his full
of the
period, this type of idealism foun power
in Schelling’s philosophy of identity. fulYet,support
while
in art and philosophical thought the
outer and
inner worlds were made closely depen
dent
each other and were firmly interlinked, they upon
were
not regarded as of co-ordinate anthority
3 on the
contrary, the universe of reality seems
pervaded by an inner life, and the unionhere to be
visible and the invisible world is broug of the
upon the basis of the spirit. It was, ht about
strongly insisted upon that the inward lifehowever,
cannot
come to its own, or realize itself perfec
tly, without |
in some way embodying itself and takin
perceptible form in the external. »Here we ghave
genesis of an esthetic and philosophical moni the
sm of
the idealistic type...
-”
.
.
(6) Naturalistic monism.—On the other hand,
the monism frequently associated with the moder
theory of evolution exhibits a naturalistic tende n
ncy.
It regards the physical world as the essent
ial su
stance of the real, and differs from materialism onl
in the circumstance that it conceives the psychical,
not as derived from physical processes, but
present from the first even in the most: minutas
e
elements of the material world, and as formi
ng an
essential constituent therein. Even s0, however,
the psychical is: not thought of as attaining to
independence and spontaneity ; it has no powers
or laws peculiarly its own, but is in every respect
subordinate to, and wholly interwoven with, external nature; nor again, on: this theory, is human
life endowed with any special significance or accorded any distinctive vocation.
It is true that
this naturalistic monism, in its theory of practical
life, recognizes the ideal ends of the Good, the True,
and the Beautiful,:and undertakes the task of

furthering them.
travening its own

But it can do so only by connaturalistic principles, and thus

it comes to exhibit the fatal inconsequence of theoretically recognizing unity as its supreme aim while
in practice falling into an absolute contradiction
between thought and action,

. The

progress

that this

theory

-

_.

of naturalistic

monism, in spite of its inherent flaws, is making in

contemporary life, in Germany at least, is due to
the concurrence of various causes.. Nature, form.
erly so often sadly ignored, has come to mean more
and more for the modern mind.: Not only does she
reveal ever more fully the delicate texture of her
being, but in yielding herself to the practical arts
she has added vastly to our command of the environment..:The importance of the material factor
for human well-being
is much more widel recognized in modern civilization than was once the case.
The result of these various developments is that
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‘Nature now exercises a much more profound influence even upon our thoughts and convictions than
-she:- formerly

did.

‘This does not,

of course, lead

-necessarily to: a naturalistic philosophy, nor was
there any great danger of such an issue as long as
-high spiritual ends held sway among human beings
‘and dominated their common: efforts.:: But such
spiritual ends have been, if not entirely lost sight
of,
yet largely obscured, inthe development of
modern life; with regard to the ultimate questions
,of. human existence mankind is now ina state of

HENOTHEISM

Romanes, Afind and Motion and'Monismn, London, 1895; W.
Ostwald, Vorlesungen tier Naturphilosophie3, Leipzig, 1905,
Monistische Sonntagspredigten,
Berlin, 1911 ff.; J.
Wendland,
Monismus in alter und newer Zeit, Basel, 1903; and esp. E.
Haeckel, Nattirliche Schipfungsgeschichte, Berlin, 1868, 1°1902,
Eng. tr.4, London, 1892, Anthropogenie, Leipzig, 1874, 51903,
Eng. tr., Ths Evolution of Man, London, 1905,
Der Monismus
als Band zwischen Religion und Wissenschaft, Bonn, 1893,
Eng. tr., London, 1894,
Die Weltrdthsel, Bonn, 1899, Eng. tr.,
The Riddle of the Universe, London, 1900.
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ANIMALS, (1.65 fe tte

., MONOLATRY ‘AND .: HENOTHEISM.—A
effort has given place
to widely. divergent tendencies, Amid so much -whole group :of words, some. of. them classical, are
.diversity regarding the. content of the spiritual compounded with pévos as a prefix. : Ecclesiastical
‘life, the longing for a single all-embracing theory usage added not a few others—e.g., ‘monogamy,’
‘of existence readily attracts men to‘ the path of marriage only once, re-marriage after the death
naturalism,’ which proffers what seems to be the of .one’s - wife’. being : forbidden, « Monophysites,’
simplest and most intelligible solution of the great -*Monotheletes.’ ::To these.was added, in modern
problem. In reality, therefore, it is the defects of times,‘ monotheism’ (g.v.) ; this term was touched
with ambiguity, since it was sometimes a synony
.the opposite view that here lend strength to monism.
for unitarianism. : Lastof all; apparently.
by
Julius
| Another ‘factor which—in: Germany at least—
-operates in favour of naturalistic monism is found ‘Wellhausen,? ‘monolatry’ was.coined : to: express
in the perplexities that’ have emerged in the pro- not belief in:.the sole existence of one. god, but
vince of religion and. the Church. : That ‘religion restriction of..worship.to one object of trust and
-at the present day bristles with problems, and that loyalty, although other races might: admittedly
=:...° 0
the minds of men differ widely in the treatment of have other supernatural helpers.
them, are facts that cannot be denied even by those .: Ifthe first half of the word shows it to be akin
‘for. whom religion isa. supreme interest.. ‘In to monotheism, its affinities on the other side are
Germany, however, the situation is greatly aggra- with idolatry (see IrAGES AND IDOLS).: : Christian
‘vated by the intimate relations between Church and usage, :. from‘; the :Bible . downwards, ‘vacillates
State, since in such circumstances: the doctrines of between. interpreting -idolatry .as image-worship
religion readily come tobe felt as a restraint im- and as worship of ‘false’ gods in the sense of nonposed by the State upon thought ; and, where large existent. beings... In the: Roman Catholic Church
numbers are already alienated from religion, or in the distinction:is made .between atria, worship
dubiety regarding it, there is a natural tendency paid only to the Persons of the prinity, and dulia,
to look with sympathy’ upon movements that set veneration of the saints (even:the: Blessed Virgin
receives not latria, but hyperdulia)... Both in the
forth with:perfect candour the conflict
‘of ideals
Churches adoratio (xpocespecially the conflict between natural science and Roman and in: the Greek
xtvnots)
or dulia is rendered to images or icons of
the teaching of the Church, and seek to bring it to
the
Divine
Persons
and.saints,
as well-as to the
a decisive settlement....From this ‘position ‘the
nos. 302,.337,
monist may regard: himself as: a champion ‘of Gospels, relics, etc. (cf. Denzinger™,
‘grave disunion, and common

freedom and truth.)

2020p

342,
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.: 4. Its function and limitations.—When we have
in (this way explained the spread of naturalistic
monism,

we: have

at the:

same:time’

shown ‘its

limitations... It
possesses 'a certain power and has
also a. degree of rightful authority as long as it
maintains a critical attitude and provides incentives to special tendencies of thought; and this
condition is fulfilled- when it insists upon a higher
recognition of the natural factor in human life, and
demands that the assured results of modern science
shall not be ignored by those who speak in the name
of religion. : Its weakness, .again, shows’ itself in
the positive aspect of its work, and in its claim to
serve as a guide to human: life and to satisfy the
human soul.:- For such ends it has, in truth, nothing
to offer. but an intellectual interpretation of things
-—an interpretation which purports, by improving
our conceptions of nature and by showing that man
forms part of nature, to be able to supply the human
heart with
powerful impulses! and endow it with
happiness... But between ends and means, between
claim and achievement, there is a wide disparity.
The scientific procedure of ) monism, . moreover,
suffers from the defect of confusing natural science
with the philosophy of nature,.and of too rashly
transforming the results of natural science into
principles of the cosmos, while giving no recognition at all to the
peculiar character of spiritual life
or the process of universal: history. - But, whatever. judgment we may ‘pass upon ‘this modern
monism, ‘It is certainly.a notable feature in the life
of the presentday. 0 uca
rl rds
rr
_Lirgrarurs.—A.
Bain, Mind and Body?, London,-18733 R.
Eisler, Geschichte des Sonismus, Lei zig, 1910; R. Encken,
Main Currents of ‘Modern Thought,
Eng. tr., London, :19123
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n Leipzig, 1910; C. Lloyd Morgan
‘Three Aspecta
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- Unhappily, there is another term which habitually presents itself:as a ‘synonym for. monolatry
and
as a rival—henotheism. -: This: word was
coined by F. Max Miller while under the influence .of Schelling. In: a review of: Renan, entitled

‘Semitic

Monotheism,’

and

contributed

to

the Times in. 1860 (reprintedin Chips from a German Workshop,‘i. [1867], and again in Selected
Essays, .ii, (1881]), Miiller,. while . repudiating
Renan’s theory of a monotheistic instinct peculiar
to the Semites, finds at:the basis of all religion a
crude or vague faith in the divine, not yet articulated either into polytheism or into monotheism,
and calls this ‘ henotheism.’.: As thus defined on its
first emergence, henotheism

is:a hypothetical con-

struction, belonging ‘to:a period earlier than recorded history. E,.von
:Hartmann? is : fairly in
line with this when:he speaks of ‘henotheism as
‘ the original nature-religion’ ; as the ‘ indifference
of mono-, poly-, and pan-theism’;' as the ‘identity
of essence of all the gods?i0
ed
.
Mue
eater .importance, however, . attaches
to Millers later usage, introduced in a ‘ Lecture
on the, Vedas’ of. 1865 (also reprinted
: in Chips,
i, and. Essays, ii): | Here we have-a- pair. of
synonymous _terms—‘henotheism’? and ‘‘ kathenotheism ’—which refer to a well-marked historical
phenomenon. Study of: the ‘Vedas had impressed

Max Miiller with the way in which each deity, out

of-a large recognized pantheon, ‘is treated in turn
a3 if the supreme or. even -the sole: god.:° While
Indian religion offers the classical illustration of
iT. H. Huxley (Nineteenth Cent., pix. (1888)
495) ts quoted by

OEDin this sense; Robertson Smith
is also
OTsG,
Edinburgh,.1881, p. 273; ‘natural... ~ Semitic quo!
monolatcy’> ”
2 As summarized in O. Pfleiderer, PAtl. of Re igion,
London

and Edinburgh, 1886-88, 111.19,

of

Religion, Eng. tr..

-MONOPHYSITISM
this

attitude,

it. recurs elsewhere.

Max

Miiller

recognizes
‘it in Greece, Italy, and Germany
(HL,
-1878, London, 1879, P. 286), as well as in Finland

(Contributions! to. Science ‘of. Mythology, London,
‘1897, p. 264). Both these
books speak:of ‘henotheism or kathenotheism’ (HZ, p. 271), ‘ kathenotheism or by a shortened. name ‘ henotheism’
(Contributions to Science. of Mythology, p. :140).

‘When P.- Asmus ‘describes the whole of ‘Indo-

‘germanic’ religion as henotheistic,! because of the

alleged tendency of-all its divinities to pass into
each other,he is inspired by Max Miiller’s second

usage, though he distorts it.”

rors

' It may seem to us that Miiller has himself been
ilty of a certain confusion. But the worst conusion of all is introduced:
by Pfleiderer (Loc. cit.),
without regard to either of Miiller’s definitions, and
in conscious opposition to Hartmann and Asmus.
He recognizes—distinctively among the Semites—
not,. of. course,

a monotheistic.

instinct,

but

a

‘national or relative monotheism which in the case
of Israel was the porch'to pure monotheism’ (iii.
34n.); and this he calls henotheism.::‘We cannot
wonder if high authorities have Proposed to suppress the~term=:‘henotheism’
because of. its
ambiguity en
J. Estlin Carpenter, in? Bru
xxiii: 72";
H. Oldenberg, Rel. des Veda, Berlin;
1894, p. 101, note 1; EW.

Hopkins,

‘ Henotheism

inthe Rig. Veda,’.
in. Class.. Studies in Honour of
H. Drisler,, New York, 1894, pp. 75-83, . Religions
of India, Boston, 1895, p. 139f.

edic

Mythology,' Strassburg,

references to earlier literature).

; A.A,

1897,:p.
sp

20)

Macdonell,

16 £., with

dary.

00

es

“:*Kathenotheism * isregarded by Carpenter
as already extinct.
The word is cited by E. B. Tylor (PC ii. 354), but has certainly

found Httle favour.)

2),

epee

. One might have wished
to see ‘kathenotheism’
and ‘monolatry’. spared, as names:
for two very
different approaches towards; monotheism, - while
the word ‘ henotheism’ might either be wholly suppressed or else generalized to include both kathenotheism. and monolatry, together with any
other
workings of monotheistic tendency that fal
short
of monotheism properly, so called... There is much
significance for. theists in’ irrepressible movements
towards recognition of one great help, one supreme
power, one sovereign goodness.
st,
.. Allan Menzies’s distinction (Hist. of Religion‘, London, 1911,
ch. iv. p, 553 he has been good enough to confirm or explain
his meaning in a private letter) between’ henotheism and kathenothelsm follows -Pfleiderer' (and: makes henotheism cover
exactly the phenomena of monolatry).
But any su;
estion
that this distinction is Max Miiller’s own must be repelled.
- Cf.
turtber, Miiller’s Physical Religion, 1891 (Glasgow Gifford
Lecture of 1890), p. 181n.: ‘It is to be regretted
that other
scholars should have used the name henotheistic in a different
sense from that which I assigned to it. Nothing causes so
much confusion as the equivocal use of a technical term [but is
Miller himself quite clear of blame?], and the framer of a new
term has generally had the right of defining it.’ = | |
/

- The classical regionof monolatry is the ‘religion
of Israel, whose phenomena, as we saw, probably
suggested ‘the name. The First. Commandment
(of |the greater

Decalogue,

Ex

20 or Dt 5) crystal-

lizes the requirement and carries it into the moral
region. Kindred Western Semitic races—possibly
other races: too—may have:‘known' something
similar, upon its lower side.’ Moab or Ammon or
Edom may have been loyal to the tribal god in mere
patriotic prejudice.
Loyalty to the God of righteousness,-in Israel or'in ali-lands under heaven,
means vastly more.’ ' The only real justification for
monolatrous behaviour is the monotheistic fact. It
is indeed true that‘ the distinction between monolatry and monotheism’ is often a narrow one (art.'
Gop [Biblical and Christian], vol. vi. p. 253).

‘It is

also true that there will be an element of monolatry
in religion as long as earthly conditions endure.
Human -faith—theistic, or: fully-Christian—is no
bare recognition of facts which exist independently
1 Paleiderer, iiL.:20. -

:
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of‘ our ‘attitude. Faith: is ‘choice of God and a
pouring out of our humble all in His service. °°. -

LirsraTure.—Besides the ‘references given above, see art.
Gop (Biblical and Christian), noting both *monolatry’ (vol. vi.
BP. 2510, 2528, and 253) and ‘henotheism’ (pp. 252ab,- 275»,
164, 2774,12830, 288>). The student must carefully observe in
what sense either word is employed by the different writers.

‘Kathenotheism’

is not employed at all’ in the articles, ...

bors
‘14+... ROBERT MACKINTOSH,
:MONOPHYSITISM.—1. Before the .Monophysites.—The, name ‘ Monophysites,’ as denoting
& party in the Christian Church, ought in strict
usage to be applied only to, those who regarded as
erroneous the doctrine formulated as a standard
by the Synod of Chalcedon (A.D, 451), i.e. the
doctrineof the two, natures (5v0 ¢éces), divine and
human, in the one person (irécrasis or xpéswror) of
Jesus

Christ, and

who

took as the watchword

of

their faith ‘the one nature of the incarnate Word
of God? (ula tots rod Geot Adyou cecapxwuévov). The
doctrine of the single nature.of Christ, however,
did

not

then

emerge for the

first’ time,:
and .we

begin by narrating the history of Monophysitism
prior to the rise of the Monophysites proper. :
.
The formula.
pla dicts is

first found

among

the

had.

not

Arians (see art. ARIANISM, vol. i, p. 775 1f.), Lucian
of Antioch and his followers had spoken of the one
divine or, more properly, semi-divine nature (¢dots
or dxdcracis, the two terms not being as yet distinguished) of the Logos, in which inhered liability
to suffering (748) and limited knowledge (d-yvoetv),
Eudoxius of Constantinople (f A.D. 370): acknowledged the Word made flesh. but not become man
(capxwbdvra, ;otx

évavOpwrijcayra),

who

assumed a human soul, but became flesh in order
to manifest Himself to us as God throngh the flesh
as through a curtain ; it was therefore quite wron
to speak of two natures (dv0 diets), since the Wor
was not man in the-full sense -(réAccos dy@pwiros),
but God in. the flesh (cds é capxi), i.¢..viewed a3

a whole, one composite nature (ula 7d Sdor xard

civberw picts), ,
Apollinaris of Laodicea (see art.
APOLLINARISM, vol. i. p. ‘606 ff.) expressed himself
in similar terms,',though in’a line of. thought
directly contrary to thatof Arianism.; It was his
firm conviction that the perfect God (@eds. réActos)
had descended upon the earth, and in this belief
he felt that he was at one with the Niceans as
opposed to the Arians; but no less decisivelyhe
maintained also that. two complete entities cannot
become & unity (Sto ré\e ey -yevéoGar od Sévarat),
and thus that the union of perfect deity with complete manhood is impossible (el dvOpixq redely ovv$POn Ocds réreros, So av Foav). - Hence Apollinaris, in

writing to the emperor Jovian, expressed himself
asfollows:)
900 wep ttt
oboe
,
sine

acknowledze, not

two natures in the

one Son, one wor-

worshi

WPogKyi

2

Lay

Vv Ka

ptay

Feectvnrov), bat Sno mations of the Divine Weed Gree buss

tov Geot Adyov), ‘incarnate, and worshipped together with His
flesh in one worship (cveceprwpedvny cai rpooxuvoundrmy pera ris
gopxds abrod pig mpooxviicer)’ CEmoroAy mpds loBiardy ror
BacAéa (J. Driseke, ‘ Apollinarios von Laodicea,’ TU
vii. [1892]
3, 4, p. 8413 HJ Lietzmann, * Apollinaris von Laodicea und seine
Schule, TU i. (1904) 1, p. 2503.2
Te
ae.

This,

however,

involves a deification of the flesh,

and it is but a short step to the inference that all
the conditions which rendered the Logos liable to
suffering during His earthly course are in the flesh
brought into: connexion with the divine nature
(xaOqrhp elvat rhv rod Geo) Oeérnra),
. For’s

time Christian theology

was

in

danger

of surrendering
to this: illusory logic, as was the
case, ¢.g., when it, undertook the task of coming
to':'terms ' with ' the ‘Antiochene ‘school ‘(see art.
ANTIOCHENE THEOLOGY, ‘vol.-i p, 584 ff), The
Christological interest of the Antiochenes, in contradistinction to that of the Apollinarians, culminated.in the ‘view that ‘a ‘perfect -humanity was
retained along with perfect deity in Christ. - These
theologians, accordingly, spoke of two natures (5¢o

_
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pices or v0 broordcets) in the one Christ—since for
their conceptions,.too, dics and. drécracts were
equivalent terms--and thus.seemed to endanger
the unity of His person. Their leading opponent,
Cyril of Alexandria, was supremely concerned_to
maintain this unity, but he did it only by leaving
out of account every element of human personality in the Saviour. . According to Cyril,we must
assume that two natures,:the divine and the
human, existed

in Christ before

He

became man,

and that at His becoming man these two natures
were fused together in an indissoluble unity (cvyddevets S00 picewy xa’ Exwow ddidowacroy dovyxirus Kat

drpéxrws), and could thus be distinguished only in
theory (@ewplg xtyy). To denote this divine-human
nature: Cyril: likewise availed’ himself of the
formula

pla

picts rob

Oecd

Adéyou

cecapxwpévn;

he

borrowed it from a confessional ‘work of Apollinaris —the
(ef. ERE

Tept rijs capxdoews:
i. 608),of which, it

rob
Geo Aéyou
is true, he be-

called natura (substantia) found an_ equivalent
expression in ¢vgis, and persona could be rendered
inbcraots. In reality, therefore, the best solution of the problem seemed to be that formulated
by Pope Leo in his letter to Flavian of Constantinople (dated 449; the so-called Tézos Adovros, Ep.
xxviil., ‘ad Flavianum’) as follows :,
‘Salva proprietate utriusque naturae

What was
idiomatum
finds clear
less Gibbon

subsequently termed the communicatio
(dvrldocts ray Wiwydrwr) thus already
expression in Leo’s words.
Nevertheis quite right in saying:

© An invisible line was drawn between the heresy of Apollinaris and the faith of St. Cyril; and the road to
paradise, a
bridge as sharp as a razor, was suspended over the abyss by the

master-hand of the theological artist’ (Decline and Fall of the

Heved that Athanasius was. the author. We
can see how closely he approaches Apollinaris at

Roman Empire, v. 126).

this

avoided

point. '. The

Alexandrian,

nevertheless,

did

not
proceed to the conclusions drawn by the
Laodicean, who rejected the view that the Saviour
had assumed. a complete humanity and a ypuy}
Aoyex}.

‘To Cyril the formula remained a religious

postulate, ‘and he used all the resources of an
artificial logic to give it also a theological validity.
Here he takes giécis simply as a xowdy; the divinehuman nature,’ however, is something new in
relation both to the divine nature and to human
nature, and the properties of these, viz.

sovereign

majesty
and passibility respectively, may be in
mutual communication in Christ without forcing
us to assume that there is any blending of them.
In this way, accordingly, two natures go to form

et substantise et in

unam coeunte personam suscepta est a maiestate humilitas, a
virtute infirmitas ... agit utraque forma (,op¢7) cum alterius
communione, quod proprium est... propter hanc unitatem
personae in utraque natura intelligendam ‘et Filius hominis
dicitur descendisse de coelo . . . et rursus Filius Dei crucifixus
dicitur et sepultus’ (PL liv. 755 ff.).
.
.

In point

of fact,

.

:

while

the.extreme

Ll

Western
of

:

theology

Apollinarism,

it

.

thus
was

menaced by the spectre of the Antiochene peril.
Here too it could be said: ‘incidit in Scyllam qui
vult vitare Charybdin,’ and at all events the doctrine of the two natures in one person (Dyophysitism, or, grammatically more correct, Diphysitism)
not only failed to compose perturbed minds, but
actually fanned the latent elements of controversy
into flame. In. this controversy the disputants,
moving on the. lines of Cyril (and Apollinaris),
went back to the watch-word pla guots ; now, however, they spoke, not of the one incarnate nature

of the divine word, but of the one nature of the
incarnate word (cecapxwpévov, not cecapxwpéyn), the
intention being to indicate decisively that the
one (éx dv0 dicewy pla digts [or vrborasts)).
,
‘ point involved was not ula dvots merely pera rh
To follow.such intricate‘ theories was a task odpxwow.. We now proceed to trace the history of
eyond the power of simple and unlearned minds. this Monophysitism Properly so called.
It is true that, of the subtleties of Cyril’s discrimi2, The
Council of Chalcedon and its results.—
native logic, Eutyches, the aged archimandrite of After Cyril's death in 444 the episcopal throne of
a monastery near Constantinople, had come to a Alexandria! was occupied by
Dioscurus, a man
knowledge of the idea expressed in the phrase pera destitute of theological learning and possessed
thy tvwow pla dicts, but precisely on that ground with a more daring ambition than even his prehe would not grant that Christ’s bodily form was decessor.’ His great aim was to secure the supremidentical in character with the human. (poovctos acy of Alexandria, and the Alexandrian theology,
iiuiv) ; at the local Synod of Constantinople in 448, in the Eastern Church, and, as Jong as he had the
addressing the tribunal of bishops, he declared, odx ear of the emperor, and Rome did not contest his
elrov c&pa dvopirov 73 To0 Geod oGpa; and, although claims, he seemed to be on the fair way to attain
in the course of the proceedings he further modi- his end. At his instigation Theodosius Ir. sumfied his statements, he was condemned on the moned a general Synod to meet in Ephesus in 449
ground of the Docetic tendencies which he could (shortly afterwards stigmatized by Leo 1. as latronot conceal (see art.. DoCETIS3£, vol. iv. p. 832 ff.). cinium, otvodos Ayorpix},
‘the. Robber Synod’).
Thenceforward, in the memory of the Church the Here, with the assistance of the civil power, and
nameof Eutyches was one of reproach, and Euty- the physical violence of fanatical Egyptian monks,
chianism was stigmatized as heresy.
Another he succeeded in giving full elfect to his claims;
group who would not renounce the idea of évo and, while Eutyches, who enjoyed the protection
glces pera

thy adpxwow

were

those

who

in their

deepest hearts assented to the formula pla décis rod
Geol Abyou cecapxwyévy defended by Cyril.
For
them it served to ease the situation that a distinction was now being made between

the terms ¢éers

and trésracis. This distinction, in fact, soon came
to be quite as important as that between ovcia
and brécrasts in the doctrine of the Trinity. In
the development of that doctrine the latter distinction had served to make intelligible how three
divine persons (izorrdce:s) could participate equally
in the divine being (otcfa); and.in like manner it
was now .thought possible to explain haw two
natures (¢vces), the divine and the human, could
é ually inhere in one person

(irécracis), viz. Jesus

hrist.
ats
Ct
The theologians of the West, from.the days of
Tertullian, had been accustomed to speak of the
‘duplex

status,

ana persona,

non

confusus,

sed

deus et homo Jesus.’

coniunctus,

What

in

they

of Dioscurus, was restored to the communion of
the Church, Flavian of Constantinople, Domnus of

Antioch, and Theodoret of Cyrus were deposed.
The triumph of Dioscurus, Yowever, was but
short-lived, for not only did he damage his case by

his ruthless dealings, but he committed the blunder
of irritating Leo by tefusing, in spite of the protest of the Roman
egate, to have the Epistula ad
Fi lavianum read at the Council... The result was a
swift revulsion.
The emperor died on 28th July

450, and his sister. Pulcheria, the moving spirit of
the administration, had even before his death come
to recognize that the transference of the ecclesi-

astical

centre

Alexandria,

of

gravity

from

the

capital

to

and the consequent liberation of the

Church from political control, might be attended
with the gravest consequences.
As em ress, With

the acquiescence of her

usband,

the military com-

mander Marcian, who was little interested in
ecclesiastical or doctrinal affairs, she actively pro-
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moted a plan of co-operating with Leo to put an
end to the theological dispute at a great assembly
of the Church and thus to restore the ecclesiastical
balance in the East.
:
To achieve this desirable end was the task of the
fifth Ecumenical Council, held in 451 at Chalcedon
in the vicinity of Byzantium.
The deposition of
Dioscurns, as it could quite well be justified on
grounds of ecclesiastical polity, was effected without difficulty. The demand ‘that Leo’s doctrinal
letter should be accorded the authority of a symbol,
however, was resisted with the utmost tenacity by
& majority of the members.
After protracted discussions the Council at length agreed—not, indeed,
without menaces from the t rone—upon a formul
designed to make for reconciliation, although, as
a matter of fact, it involved, in its most decisive
passage, a rejection of the Cyrillian tradition.
he formulary, which was carried on 22nd Oct.
451, starts from a recognition of the Councils of
Niczea (325), Constantinople (381), and Ephesus

By A.D, 453, however, the movement was suppressed for the time by military measures. .
In Egypt the situation was still more troublesome.
certain Proterius was forcibly thrust by
the overnment upon the Alexandrians as bishop
in place of Dioscurus,
On the accession of the
emperor Leo I. (457-474), the presbyter Timotheus
Aelurus (i.e, § the Weasel’), who had been on
friendly terms with Cyril and was known as a
rigid
fonophysite, was raised to the episcopal

Niceno-Constantinopolitan creed; it then affirms
that Cyril’s letters to Nestorius and the Orientals,
as well as Leo’s Epistle to Flavian, have been
adopted as attestations of the true faith. It next
proceeds to the confession of belief in Jesus Christ
as _porfect God and perfect man, consubstantial
with
the Father according to His deity, consub-

recently (1908) came to light in an Armenian
translation.
|.
.
Loe
To
The patriarchate of Antioch was likewise kept
in a state of unrest by long protracted dissensions.
Here the presbyter Petrus Fullo (Tvagevs, ‘the
Fuller’), who in no long time supplanted Bishop
Martymius, zealously opposed the teaching of the
Council, and contended for the doctrine that God
had been crucified (87: Geds écravpdén). To the
liturgy
he added the singing
of the Trisagion (Is 63)
supplemented by the phrase 6 cravpwOels 30 quads;
and healso introduced the ‘ Credo’ (the Nicene) into
the Mass, probably with a view to emphasizing his
opposition to the Chalcedonian formula, as also,
however, to Eutychianism. But his tenure of the
see did not last long, for in 471 the emperor Leo
ordered him to be deposed. The imperial governby a serious
ment thus.found itself confronted
task. On the one hand, it was a matter of urgency

(431), and reproduces

the

Nicene and the so-called

stantial with us according to His humanity, in
two natures

(év dv0 giceow, not éx 860 dicewv as in

portions of the literary tradition), without conusion or change, without division or separation
(devyxurws, drpérrws, ddiacpérws, dxwplorws).
The
confession ends
with a statement already quoted

from Leo’s letter, now rendered as follows:

Tis rev ducewr Stagopas dyppyudyye 8d thy drworw, cwfoudyys
82 wadAov ris ibidryros exardpac dicews Kai eis ty rpdcwror xai

niay indécraciy cuvrpexovars.

.

throne by methods

of-sheer violence.

‘At

Easter,

457, Proterius was murdered by the populace in
the baptistry
of the cathedral church, while Timotheus purged the Egyptian sees of Diphysites, and
ronounced the anathema upon Chalcedon (‘the
od,’ as it now comes to be called in the sources).
Timotheus held his position until 460, when, after
fierce conflicts, he was driven from Alexandria and

banished to Gangra; he was subse uently sent to
Cherson, and there devoted himself to the composition of a ‘ Refutation of the doctrine laid down

at the Synod of Chalcedon,’ a work which only

A decree, promulgated (ith Feb. 452) by the two
emperors
Marcian and Valentinus 11., imposed
severe penalties upon all who should henceforth to preserve unity between East and West, between
dispute in public regarding the faith; offending Byzantium and
Rome, and this could be done only
clergy
and army officers should be deprived re- if there was no deflexion from the lines marked
spectively of their Priestly and military
status, out at Chalcedon ; ‘on the other, those in the East
and others proceeded
against by law.
Dioscurus whose dissatisfaction and resentment were due to
was exiled to Gangra in Paphlagonia, where he the Council had to be restrained, pacified, and, if
died in 454.
:
:
. ‘| possible, reconciled to what had been done.
he
The results of the Council were not longin emperors Zeno (474-491) and ‘Anastasius (491-498)
manifesting themselves.
In Palestine an active exerted all their energies to establish ecclesiastical
revolt broke out among the monks.
Juvenal,
equilibrium in the East, but they failed altogether
bishop of Jerusalem, who had become prominent in the task of maintaining peace with Rome at the
at Ephesus (449) as an energetic partisan of Dios- same time, A proceeding
‘of signal importance
curus, had at Chalcedon, in fear of a diminution of was the attempt of Zeno (482) to gain acceptance

his ecclesiastical

power, deserted

the Alexandrian

and his protégé
Eutyches, and had also accepted
the formula, taking part, indeed, in its final revision. By this defection he lost the confidence of
a large and influential body of monks in Palestine,
who elected the monk
Theodosius as bishop in
opposition to him.
The spiritual leader of the in-

surgents was Peter the Iberian, monk and bishop

of Mayuma, the port. of Gaza... The rebellious
monks found a
patroness of high rank in .the
empress-dowager
Eudocia, then resident in Jerusalem. It is told of one of these fanatics that,
when Leo’s Epistle was brought to him, he took it
to the tombs of the Fathers and asked whether he
should accept it or not, and that a voice cried from
the tomb:
‘
,
‘Cursed be the ungodly

signifies; cursed be his

Leo,

robber of souls,

as his name

rofane Tomus; cursed also be Marcian

and the ungodly Pulcheria; cursed be Chalcedon an
its
Symbol and all who yield acceptance to it; cursed be he who

acknowledges two natures in Christ, the Son of God, after the
union’ (E. Renaudot, Hist. patriarcharum
Jacobitarum, Paris, 1718, p. 120).

Alezandrinorum

This wild outburst of hate expresses most appositely
the state of feeling then prevalent in
Palestine.

for a new

formulary,

the so-called Henoti ton, in

place of the Chalcedonian symbol. . The Henotikon
was designed to give emphatic expression to what
was common to all parties, and accordingly it recognized the Councils of Nicea, Constantinople,
and Ephesus as witnesses to the faith, disclaimed
one
Nestorius and Eutyches, and condemned every
who

‘now

or

ever,:at:

Chalcedon

or

elsewhere,

thought or thinks otherwise.’ The formule expressing the doctrine of the natures of Christ were
adroitly kept in the background, so that every
cause of offence might be removed. In spite of
all, however, the project of the emperor failed of
complete success. It is true.that Acacius, the
court-patriarch of: Constantinople, and. Petrus
Mongus (i.e.

‘the Stammerer’), who now occupied

the episcopal chair of Alexandria instead of Timotheus Aelurus, worked straightforwardly for the
union of the warring factions, but the policy of
reconciliation was repudiated by the uncompromising Monophysites, especially in Egypt, where the
extremists (dxé¢ado:) actually severed themselves
from the rest of their party. On the other hand,
the convinced Diphysites, including the Acemete
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monks ‘of » Constantinople,.. bitterly
resented the
virtual repudiation of Chalcedon, : The most serious
result was the rupture of good relations with Rome.
This

was

due

in part, no

doubt, to the dogmatic

problem, but certainly not ‘less: to jealousy of the
ever-growing ascendancy of the Constantinopolitan
bishop
as ‘ecumenical ’ patriarch’—a- title that
now. begins to gain.currency. “Thus the rupture
of communion between East and West which was
brought about in 484 by Felix 11. of Rome presents
itself as the outcome of an inner necessity. | That
ecclesiastic excommunicated: Acacius, and _.demanded that in the cause Dei the emperor should
subordinate his own will to that of Christ’s priests.
The two communions remained apart for.thirtyfive years. ‘The first overtures for peace were made
by ‘the emperor Anastasius in negotiations with
Pope Hormisdas, the ‘proposal ‘of calling another
general synod: being taken: as’a' basis; but the
demands of the Roman pontiff, who insisted upon
the recognition of Chalcedon and ‘the condemnation
of the now long deceased: Acacius,'- brought the
negotiations to an’ end. It :was: not till the accession of Justin I. (518-527), who left the administration of affairs to his nephew Justinian, that the
hour of re-union struck. .To win! Rome!seemed
well worth a sacrifice; and all _Rome’s conditions
were

accepted,

the

name

of Acacius,. as. well as

those of the emperors Zeno and ‘Anastasius, being
removed from the diptychs of the Church. .i 0s
» This renewal of'amity with’: Rome, purchased
at so great a cost, carried’ with it, of course, a
complete rupture with the Monophysites, ..During
the reignof Anastasius the latter had: graduall
won a position of greater influence in Chure
politics.

. Anastasius

too, no

doubt, tried to steer

a course in line with the 'Henotikon, but his own
Monophysite convictions tempted him, especially
towards .the close of his reign, to. show an imprudent complaisance to the more fiery and impetuous spirits in the Monophysite camp, and.it is
not without good cause that his‘name stands:in
the Monophysite calendar of saints.:. The aggressive movement of the malcontents began in Syria,
where the Monophysites, under the leadership of
Severus of Antioch and Philoxenus: of :Hierapolis
(cf. § 3), gained an ascendancy over the Henoticists.

At the Synod of Tyre (513, or,’ more probably, 515)
they renounced the Council ‘of Chalcedon, and thus

ub. icly

roclaimed their repudiation of the policy

irec

rom Constantinople.

- Palestine, too, was

the scene of'a.Monophysite reaction; while:in
Egypt. they completely gained the upper hand.
The change of policy begun ‘in: Justin’s reign was
dictated mainly by a desire to put an arrest upon
these successes. . A - fierce.’ persecution:
was: the
result, especiallyin the diocese of Antioch, many
bishops, including Severus

and: Philoxenns,: being

banished from their sees, 1 fein? eh
-3- The Monophysite theology.—The
views’.of
the Monophysites regarding the theological problem
were by no means homogeneous... ‘The one point in
which the sect were. unanimous was’ their. opposition to Leo’s' Tomus and the symbol of Chalcedon.
—that idol with the two faces, as Zacharias Rhetor
called it: Only:a few of them :drew
from the
doctrine of the one nature the Docetic inferences
of Apollinaris or even of Eutyches.
The majority
tried to: keep to the lines marked out .in ‘the
theology

of

Cyril. ,, This was

the

case,

¢.g.,. with

Timotheus Aelurns, and, ‘above all, with Severus
of ‘Antioch,. ecclesiastically
the most influential,
and theologically the most, outstanding,’ champion
of moderate Monophysitism, while Julian of Halicarnassus and Philoxenusof Hierapolis were more
extreme
in their views..).0: 6/0
re
cats
Severus,
born ¢. 465 at Sozopolis in Pisidias ‘was the grandson

of a-bishop

and the: son

of RB town

cocina,

tue grandson

mmar and rhetoric at Alexandria and law in Beirit.’ While
in Alexandria. he. had been in touch with pietistic circles
(ptAérrove0), but was converted through the influence of Zacharias Scholasticus, subsequently his biographer, in Beirat. - He
was baptized, and
gave himself devotedly to fasting and prayer.
In‘
short while
he joined the monks of Peter the Iberian’s

monastery at Mayuma; fora time he lived as a hermit in the

Desert.of Eleutheropolis, and afterwards built a monastery of
hig own, soon winning great renown as director of souls. In
608-511 we find him in Rome, acting as the representative
of
the monks who were being persecuted for their Monophysite
principles,’ At the court of Anastasius he laboured for the
principleof the Henotikon. At the expulsion of Flavian he
‘was raised, despite the opposition of the suffragan bishops, to
the patriarchal chair of Antioch (6th Nov. 612). The Synodof

Tyre (515 ; cf. § 2) marks the summit

of his work asan ecclesiastic.

He‘was very ‘active in the visitation of his diocese, and was
most willing to preach either within or beyond the confines of
his. episcopal city.. At the accessionof Justin (Sept. 518),
however,
he was driven from his see, and fled to. Alexandria.
Considerably later, the administration of Justinian seemed to
open'a prospect of further ecclesiastical activity for Severus,
who expected: that the conferences
in: Constantinople (538)
would set the seal of success upon his efforts... But the fall of
Anthimus (cf..§ 4) brought disaster to him too; he was excommunicated in 536, and withdrew to the desert country southwards from Alexandria.! He died at Xois, on the Scbennitic
arm of the Nile, probably on 8th February 533 (not 543).

Ot his numerous writings all that has come down to us in

Greek is fragments'in Catene and anthologies... There are,
however, Syriac translations of his works by Paul of Callinicus,
Jacob of Edessa, and others. Of his exegetical and doctrinal
writings may'be mentioned dwoxpicas pds Evmpdfiov xovBxovAdpioy, and ‘xara -‘Iwdvvov ypayparixol
tov Kaicapeias.
Other writings worthy of note are his Adyor éx:Opdvtoe or évépo.
vorexol (125 homilies dating
fromthe years he spent in
Antioch, ed. R. Duval and others in the Patrologia Oriwntalis,
Paris, 1906 ff.), his letters, extant in 23 books (bk. vi. ed. E. W.
Brooks, London, .1902-04), and‘ his‘ hymns: (the so-called
Octoéchus, ed, E. W. Brooks, Patrologia Orientalis, 1910; ct.
also art. Hymns (Greek Christian), vol. vil. p.8>).:.. 2
*
'
Philoxenus, whose native name was Xenaya, was a student .
in Edessa while Ibas was bishop of that city, and we may thus
infer that he was born c. 450."
m Edessa he went to Antioch,
where his ardent championship of the Henotikon brought him
into conflict with the patriarch Kalandion, who had him exlied from the city. In 485 he waa ordained by Peter the
er as Metropolitan of Hierapolis (Mabug). . From the time
when Flavian of Antioch, who was an adherent of Chalcedonian
views, held office, Philoxenus appears as the spokesman of the
Monophysite party in the patriarchate ; subsequently, however,
he was thrown
into the background by Severus.
Like the
latter, he was eventually exiled (518 or 519), being sent first to
Thrace, and then to Gangra in Paphlagonia, where, perhaps in
523, he died a violent death. He ranks as one of the most
eminent of Syrian writers, though most of his works still He
dormant'in the British Museum and other libraries: of those
that have been published the most important is the Discourses
on Christian Doctrine (tr. E. A. W. Budge, London, 1894-95).
Our knowledge of Julian rests upon very meagre data. The
date of his birth is unknown. ‘While bishop of Halicarnassus
in Caria, he was concerned in the intrigues which led to the
downfall ‘of: Macedonius,' patriarch of Constantinople, in 511.
He was himself expelled from his bishopric in 518, and took up
his abode. in the. monastery of Enaton, outside the. gates of
Alexandria.
Here he was embroiled in a doctrinal controversy
with Severus (see below), who was then resident in that city,
and this resulted ina temporary rupture within the party. ; At
the death of the Monophysite patriarch Timotheus Iv. the
followers of ‘Julian were able to secure the chair for their. .
candidate, Gaianus, in place of the regularly elected Theodosius,
and Theodosians and
Gaianites were soon involved in a bitter
strife. Of Julian’s later fortunes we have no knowledge, nor,
indeed,’ can we say definitely whether ho was alive when, for
the second time, the ban was pronounced upon ‘him at Constantinople in 636. Of his writings we‘ still possess a nurober
of letters from his correspondence with Severus, and a Commentary on Job, transmitted ina Latin translation, and wrongly

ascribed
to Origen."
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-. It-was far from.the minds of. Severus and those
who shared his views to argue for:a'fusion of the
divineiand the human. in -the :person: of : Christ.
Their insistence upon: the singleness’ of Christ’s
nature after the Incarnation rested upon their conviction that ‘the hypothesis of two. natures neces:
sarily.implied two subjectsor individual entities,
What they found specially objectionable was: the

inference: drawn :in : Leo's; letter. from ;the per-

manently, distinct character of each nature—the
inference, namely, that ‘in: the unity, of 'Christ’s
person. each nature, while ‘no: ‘doubt in com.

niunication

with. the other,

maintains ‘its: own

distinctive function.
According -to’ the Monophysites; the theory that ascribed
to each‘of the

two ‘natures’

a: distinct mode

of ‘action

(éépyeia)

MONOPHYSITISM
divided the one Christ into two mpécwra, since no
nature could possibly assert itself (évepyetv) that
did not remain self-subsistent (i¢lcrac@at); the
hypothesis of .two ¢vces led .to 'that.of two
brosrdces, and so to. the

abhorred ‘heresy of Nes-

torius, . In conformity. with the
and with a mode. of expression.
the writings of‘ pseudo-Dionysius
"viz. dvdpwOels, Geds and His caw}.
(cf. art. MONOTHELETISM,

position of Cyril,
first,met with in
the Areopagite,
deavdpixy. evépyea

§ 1, p. 822*),. Severus

took as the. basis of his speculations.the inherently
complete divine nature and person of the Logos.
The, Logos, in His-act of assuming flesh—flesh
animated: by rationality—becomes flesh and man,
and, as man, is born of woman, but stil] remains,
even as He had been, .One, since,in virtue of

such an indissoluble union, and without detriment
to

His inherent

character,
‘He 'transmutes.

and

transfigures
!the flesh with ‘His own, glory and
power, .The united elements thus form a.comosite nature and a divine-human hypostasis, and
it is to this that all His activities are tobe traced.
-: The thesis that. the body of Christ was subject
to the laws of nature was deemed of the utmost
importance by the Severians and ,Theodosians,
who saw -in -it an. expression, of the identityof
essence between that
body and our own, and were
thus able to avoid the heresy of Eutyches.
It was
precisely this thesis, however, that gave offence to
the extremists of the party. To
Julian and his
followers it was simply inconceivable that Christ's
body had been subject to corruption (¢@op4), which
has been a characteristic of. human nature since
the Fall.. In: order to -understand y the precise
usage

of

this

term

in

the

present connexion, we

must note that it did not refer to'the ¢0opé4 which
denotes the complete dissolution of the body into
its elements

at

death;

all pirties were‘at

one

in

asserting that Christ’s body was not: subject_to
$Oopé in that sense, t.¢..as decomposition. The
question at issue here had to do.with the natural
infirmities of the human body (4v9pdrwa 7d0y)—its
liabilityto hunger, thirst, weariness, sweating,
weeping, bleeding, and the like. The view. of
Julian,

Philoxenus, and

the Gaianites

while Christ certainly hungered
was because

He

was

that,

and ‘thirsted, it

desired, not because

He required

(od« dvdyxy dicews),to do so—because, in short,
according to the divine counsel -(xar’ olxovoplay),
He ‘had- voluntarily taken upon. Himself human
pains and needs.’
He was the Son of man, as man
'

before the Fall, while all other.men, though
and
sons of. Adam too, were’ possessed of a body

was

a soul of a nature that was due to Adam’s fal . .
- We are‘thus.able to understand the ‘heretical
designations applied ‘by the warring Monophysite
parties to one another. ‘The Julianists or Gaianites charged their opponents with phthartolatry,
the worship of the corruptible, These ‘phthartolaters,’ however, retorted

upon

their accusers with

the epithet ‘aphthartodocetists’ or ‘ phantasiasts,’
te. those who would change the reality of Christ’s
human experience ‘into a‘ mere’ appearance. ° ‘As

a matterof fact, the latter view was. quite a

natural inference,:.and -many of -the extremists
were led astray by it. The most extravagant view
Gaianites
seems to'have been reached.by those
who asserted that: the’ body. of .Christ,"from the
‘moment of its union with the ‘Logos, should be regarded not.only as: uncorrupted (dg¢@aprov) but also
as

uncreated

(dxrirov)..:

These were’ stigmatized

as ‘aktistetes’ by their opponents, whom. in return
they called ‘ktistolaters,’ t.e.:‘ worshippers of that

which was created.’ . Divisions arose even among
the Severians themselves.

Themistius,

a deacon,

taking his stand upon such Scripture. passages as
Mk

1353 and Jn 11", maintained. that,as the body

of Christ was subject to natural, conditions, so its
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animating spirit ‘could not be:regarded as omniscient:. To the adherents of this doctrine their

opponents applied the name ‘agnoetes.”

=:

‘4. Justinian and the new: orthodoxy.—On, Ist
August 527. Justinian became. sole emperor ..of
Rome.. It does. not fall to us -here,to set forth
fully 'his.,far-reaching ecclesiastical, policy.in its
transforming effect upon all things. The decisive
factor in his. attitude towards :the West was his
recognition of the Roman chair.as the supreme
tribunal of ,the: Church,
though, this did. not
prevent, him, after his: victory over:.the Goths,

rom- giving , the _ popes an. experience of his
autocratic power. ..The defection of the Eastern
Church pave the imperial ecclesiastic many an
anxious hour, He soon came to recognize that

his persecution of the Monophysites (see § 2 at end)

had been a grave error.’ Little as he. might.wish
to displace once more the orthodoxy now officially
recognized, he could hardly help desiring to reconcile the Monophysites, especially as the empress
Theodora was working with growing ‘fervour .for
the rehabilitationof the party with which she
sympathized in her devout moods..-A few:years
after Justinian’s

accession.to

the throne, accord-

ingly, negotiations were opened .with the. insurgents, and the most eminent of the bishops deposed
in .518—not,

however,

including .Severus—were

summoned to Constantinople, where, it: was hoped,
they would .be won:over at a religious conference.
In this conference, on the orthodox side, only such
theologians were to take part as unequivocally
accepted the thesis that one of the Trinity had
suffered in the flesh (va ris rpiddos werovbévar capxl).
This: Theopaschite formula..was :manifestly.. a
friendly overture to the Monophysites. But the
*Collatio cum Severianis’ (533 {or 531)), after two
daysof verbal controversy, came tonothing. On 15th
May 533 Justinian issued an enactment in which
he once more declared Chalcedon to be a standard
of faith co-ordinate with the three earlier councils.
The negotiations
with the Monophysites were,
nevertheless, still proceeding, and communications
were now opened with Severus as well. . Severus,
yielding to. reiterated: pressure, went at length to
the capital,

where

in 535 Anthimus,

a

protégé of

the empress Theodora and a theological partisan
of Severus: himself, had been raised to the episcoate. -But the interlude was not of long duration.
nthe following year (536) Pope Agapetus was
able so to influence the emperor that the. doctrinally suspect:patriarch was superseded. by the orthodox.Menas.
It.is nevertheless the case.that,
during the entire reign of Justinian, the Monophysites firmly:maintained their position at the
court, while in Syria and Egypt their ecclesiastical
power was supreme (cf.§5).¢:

0

eth

ei

fan

. Justinian himself made zealous efforts to comrehend -the points of the doctrinal controversy.
His great, aim..was. to reconcile the: teaching. of
Cyril and the: Symbol of Chalcedon.: .In this he
found. effective. support in ‘that most eminent of
his theologians, Leontius of Byzantium (tT 543 asa
monk in. Palestine),,,who, in. his ’Exi\vets rv bxd
Levhpov rpoPePrAnpevav gudoyiopav, xara Neoropiaray

xal Etruxiavicrdy and other: writings, won ‘renown
as 8 prolific author:and an. able. assailant.
of the
of Leontius
Severian, Christology.': The theology.
is based. wholly upon .the Aristotelian logic. °.A

‘novel feature

of

it, however,

was-his -ingenious

application of. the idea that the Sroorjva: of Christ’s
human nature was -év.r¢ Adyy, so that that nature

is

not’ dvurégraros, . but..dvurécraros.

»,The term

“enhypostasis’. operated like aspell. It seemed to
obviate in the happiest way all the difficulties that

‘beset the doctrine of the God-man..: By its means
the Chalcedonian Symbol could, ‘without violation
of its actual words, be ‘interpreted in.the sense of
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Cyril’s doctrine. It was nevertheless the use of
this expression that led to the introduction of
scholasticism into the Byzantine theology.
Justinian died in 565. Under his successors the
Monophysites of the city and diocese of Constantinople

had

much

to bear, and their harsh

experi-

ences have been graphically described by John of
Ephesus, himself a Monophysite, in his Church
istory. Negotiations for a union of the warring
factions, it is true, were once more resumed, but

were foredoomed to failure by the circumstance
that the ecclesiastics of the imperial court would
not surrender the understanding with Rome, while
the Monoph sites regarded that understanding as
the root of all evil.
The consequence was that in
the course of the 6th cent. the Monophysite communities in the Byzantine patriarchate were
destroyed one after another.
The Churches of
Egypt and the Eastern provinces, on the other
hand, remained quite impervious to the ecclesiastical influence of the capital, and the severance
of the purely Monophysite communion from the
Catholic Church became ever the more complete.
5. The independent Monophysite churches.—
The Monophysites of Syria never ceased to regard
the banished Severus as the rightful
patriarch of
Antioch, and declined to recognize the standing
of those who were successively appointed to the
office by the emperor.
The organizer of their
church life was Jacob Baradai (t.e. ‘he with the
horse-cloth’; + 578), who, originally a monk in

Constantinople, had been ordained, ¢. 541, bishop
of Edessa by Theodosius of Alexandria (cf. § 3)
then also resident there; and in consequence the
Syrian Monophysites came to be called Jacobites.
BarAdai, in
his long journeys in W. Asia and
Egypt, instituted communities, and consecrated
patriarchs, bishops, presbyters, and deacons. The
chief representatives of literature in Syria were
nearly all Monophysites.
,
.
In addition to Severus, Philoxenus, and Julian (cf. § 3), the

following writers of the earlier period deserve mention: Jacob
of Sarug (t 521), the author of widely read metrical homilies,
which earned for him the title of ‘ Flute of the Holy Spirit’;
Sergius of Resaina (t 536), physician and priest, who translated
into Syriac several works of Aristotle and Galen, as also of the
pseudo-Dionysius Areopagitica ; Jacob of Edessa (+ 708), equally
renowned as theologian, liturgical writer, Philosopher, historian,
exegete, and grammarian;
George, bishop of the nomadizing
Arabs, a writer whose letters have come down to us in large
numbers.
Ofjthe mediaeval authors one of the most prominent
was Bar Hebraus (Abulfaraj; ¢ 1286), whose Chronicle torms

one of the most important sources of information regarding
Monophysitism.

:

.

From the time when Islim became the dominant
power in Syria, the Jacobites decreased in numbers
more and more.. At the present day there are

’

some 200,000 of them in the Turkish empire, and
about 1,000,000 in India—on the Malabar coast

and in Ceylon.
Their ecclesiastical "superior
(formerly entitled ‘maphrian,’ now ‘katholikes’)
resides in the monastery of Deir-Safaran, near
Mardin.
Efforts made by the Jacobites, from the
close of the 18th cent., to effect a union with Rome
had _a very meagre result. At the
present day
the Roman Catholic Syrians number

and are subject to a patriarch, who
from Antioch, but lives in Mardin.

In

and

Egypt

the

the conflicts

between

Julianists or Gaianites (cf.

about 30,000,

takes his title
:

the Severians
§ 3) at length

ruptured the unity of Monophysitism, which,
nevertheless, became the faith of nearly the whole
Coptic population. -The patriarch of the orthodox,
the Melchites (i.e. ‘Imperials’), who was also procurator of the province, could count upon the
homage of very few outside the higher official
ranks in Alexandria and some of the larger towns,
The Monophysite propaganda was carried also to
the Nubians and the A odians. From 616 marauding bands of Persiansravaged the religious stations
on the Upper Nile, and it was only after the

Arabs, with the hearty good-will of the Copts,
took possession of the country that the Monophysite patriarch ventured to leave his place of
During the
Pfage in the Upper Egyptian desert.

Middle Ages the condition of the Coptic Church

Was & fairly prosperous one, but subsequently it
was sorely harassed and ravaged by Muslim fanaticism, and it is only within recent times that it has
The Christian
been able to make a freshadvance.
Copts of the present day still maintain. their
Monophysite creed (see, further, art. Coptic

ne

oo:

-

CHURCH).

penetrated also to
Monophysitism
The Armenians, while still engaged in

~ Finally,
Armenia.

battling for their own faith with Parsi Mazdxism,

were quite unaffected by the dogmatic controThe expanding
Church.
versies of the Imperial
ropaganda

of

the

Persian

to adopt

induced

them

(cf. §2).

Thereafter they

the

Nestorians,

Henotikon

however,

of Zeno

maintained close relations

with the Syrian Monophysites, and at the Council
of Dvin, in 554, they overtly accepted the more
radical position represented by Julian of Halicar-From that time they have remained
nassus.
faithful to Monophysitism, though they subseadherence to the more moderate
quently gave their
to
everian school.
LiTzratUR®.
—i. SOURCES.—(a)
Decrees of the Councils,
Declarations of Synods, papal briefs.
(%) Historical ‘works and Chronicles.—Zacharias Rhetor
(Scholasticus), shortly after. the accession of Anastasius,
wrote, from the Henotic standpoint, a record of ecclesiastical

events from the Council of Chalcedon to the death of Zeno

extant only in a Syriac version; see below, under Historia
igeelianea) 5 Theodorus Lector, Anagnostes in the Church
of St. Sophia in Constantinople at the beginning of the 6th
cent., wrote, from the orthodox standpoint, a history of the
Church from Nestorius to Justin 1., which now exists only in
fragments; Johannes Malalas, Chronography, composed in
Justinian'’s reign; Evagrius, Feclesiastical History, written
after 546 (ed. J. Bidez and L. Parmentier, London, 1899);
Theophanes Confessor, Chronography, composed between
810 and 815 (ed. O. de Boor, Leipzig, 1883-85). Of the Latin
chroniclers Liberatus, Breviarium cause Nestorianorum et
Eutychtanorum, is worthy of note. The most important of the
Syrian authorities are: Chronicon Edessenum (ed. I. Guidi, in
Corpus Scriptorum Christianorum
Orientalium, ‘Chronica
Minora,'t £., Paris, 1903), dating from the middie of the 6th
cent. ; Historia Miscellanea, a compilation of the same period
by an unknown Monophysite writer, and including the history
of Zacharias Rhetor mentioned above (ed. K. Ahrens and G.
Kriiger, Leipzig, 1899; also F. J. Hamilton and E. W. Brooks,
London, 1889); John of Ephesus (t ¢. 585), Ecclesiasticat
History (8rd part ed. W. Cureton, Oxford, 1853).

(c) Various. The

Plerophories

of

Johannes

Rufus

of

Mayuma, a collection (c. 515) of the sayings, prophecies, visions
and
revelations of various distinguished Monophysites, and
especially.of Peter the Iberian
(ed. F. Nau,
in Patrologia
Orientalis, Paris, 1911); the biography of Peter the Iberian,
robably by the Johannes Rufus just named (ed. R. Raabe,
ipzig, 1895); Vite virorum apud Monophysitas celeberrimorum
(ed. E. W. Brooks, in Corpus Script, Christ. Orient., ‘Scriptores
Syri,’ mt. xxv., Paris, 1908); the biographies of the
Syrian
monks Euthymius and Sabas, by Cyrilof
Scythopolis (+ after
557), etc.
«
.
:
“
2 BIODERN WORKS.—L. S. Le Nain de Tillemont, Afémoires
pour servir & Uhist. ecclésiastique des siz premiers sizcles?,
Paris, 1701-12, xv.f., E. Gibbon, The Hist. of the Decline and
Fall of the Roman Empire, ed. J. B. Bury, 7 vols., London,
1901-06, and C. W. F. Walch, Hist. der Kezereien .. . bis
auf die Zeiten der Reformation, Leipzig, 1762-85, vi.-viiL, are
still indispensable. Of more recent works on the general history
of the
period the following deserve special mention: J. B.
Bury, 4 Hist. of the Later
Roman Empire, London, 1889; H.
Gelzer, ‘Abriss der byzantinischen Kaisergeschichte,’ in K.

Krumbacher’s

Geach.

der byzantinischen

Literatur?, Munich,

1897; C. Diehl, Justinien et la civilisation byzantine au vit
siecle, Paris, 1901; and W. G. Holmes, The
Age of Justinian
and Theodora, London, 1905-07. On the questions of literary
Ristory the reader should consult (in addition to Krumbacher)
WwW.
right, 4 Short Hist, of Syriac Literature, London,
1894, and
Duval, La Littérature syriaqueS, Paris, 1907. Of
Histories of the Church and of Dogma, the most important are
the following: I. A. Dorner, Entwicklungsgesch. der Lehre
von der Person Christi, ji.3, Berlin, 1853 (Eng. tr., Edinburgh,

1861-63); C. J. von Hefele, Conciliengeschichte?, Freiburg,

1873-90, fi. (1875) (best form now in the Fr. revised ed. of H.
Leclercq, Paris, 1907-13); A. Harnack, Lehrbuch der Dogmengeachichiet, Tiibingen, 1909-10, ii. (Eng. tr., London, 1894-99);
J. Tixeront,
Hist. des d
3 dans Pantiquité chrétienne,
3 vols., Paris, 1906-12, iii.;
L. Duchesne,
Htst. ancienne de
Péglise, Paris, 1906-10 (only to the close of the 5th cent. a.p.),
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lil. ; the best monograph on the subject is J. Lebon, Le Jonophysisme sévérien, Louvain, 1909.
In writing the present

article the author has drawn upon his contributions to PRES
(‘Julian von

Halikarnass,’ ‘Justinian L,’ ‘Monophysiten,’
‘Philoxenus,’ ‘Severus,’ ‘Zacharias Scholastikus,’ etc.), and
upon his Handbuch der Kirchengexchichte, 1. (Tiibingen, 1911);
aiiditional literature will be found both in the articles and in

the

G. Krucer.

MONOTHEISM.—In the history of religion
monotheism, the doctrine that ‘there is one God,’
or that ‘God is One,’ is somewhat sharply opposed
to a very wide range of beliefs and teachings.
The contrast, when it appears in the religion of a
people, or in the general evolution of religion,
tends to have an important bearing both upon religious practices and_upon religious experience,
since to believe

in

‘One God’ means, in general,

to abandon, often with contempt or aversion, many
older beliefs, hopes, fears, and

customs relating to
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‘God is identical with all reality,’ or ‘with the
principle upon which all reality depends,’ are not,
ou the face of the matter, mutually contrary propositions. How far, in reference to a given creed,
or theology, or religious tradition, the first proposition a pears to be contrary to the second depends
upon the special interpretation, and sometimes
upon the special prejudices of critics, sects, or
philosophers of a given school,
.
One who asserts the ‘unity of God’ may or
may not be laying stress upon the fact that he
also makes a sharp distinction between the realit
called God and other realities—e.g., the world.
That such sharp distinctions are often in question
is an important fact in the history of philosophy.
Nevertheless the doctrine that ‘God is One’ has
been philosophically maintained at the same time
with the doctrine that ‘God is all reality.’ For
such a view, the two doctrines would simply be
two ways of expressing the same centrally important fact. One-who wishes to understand the

gods,’ or to the other powers, whose
the ‘many
place or dignity the ‘One God’ tends henceforth
If these ‘many,’ as the numerous controversies, subtle distinctions, and
to take and to retain.
older beliefs, which some form of monotheism re- religious interests which at one time or another
places, had dealt with them, were themselves for have been bound up with the name ‘pantheism’
the older faiths ‘ gods,’ then the monotheism which must be ready to recognize that the term ‘ panis each time in question opposes, and replaces, theism,’ when used without special explanation, is
some form of ‘ polytheism.’ y his is what happened & poor instrument for making clear precisely where
when Judaism and Muhammadanism replaced the problem lies. _ In brief, one may say that, while
If one were satisfied to view the term * pantheism’ has been freely employed by
older local faiths.
the contrast in the light of cases closely resem- philosophers, as well as by those who are devoted
bling these, and these only, then the natural to practical religious interests,it is, as a hisopponent of monotheism as a belief in ‘One God’ torical name, rather a cause of confusion than
would appear to be, in the history of religion, an aid to clearness. The
proposition, ‘God is
polytheism as a belief in ‘many gods.’
One,’ has, despite the complications of doctrine
Since, however, there are various religions and and of history, a comparatively definite meaning
many superstitions which recognize the existence for any one who advances a philosophical opinion
of powers such as, despite their more or less divine concerning the nature of God. But the proposicharacter, lack some or all of the features which tion, ‘ God is all,’ or ‘God is all reality,’ has, in
naturally belong either to God or to gods, and
the history of thought, no one meani: ng
which
since demons, the spirits of the dead, or magic can be made clear unless one first grasps all the
powers may be in question in such religions, the essential principles of the metaphysical doctrine of
name ‘polytheism’ can hardly be quite accurately the philosopher who asserts this proposition, or
- applied to the whole class of beliefs which are in who at least is accused by his critics of asserting it.
So,
any important way opposed to monotheism.
If we endeavour, then, to make clearer the essenin the history of religion, monotheism has two tial meaning of the term ‘monotheism’ by contrastopponents: (1) polytheism proper, and (2) beliefs ing the historical forms of monotheism with philothat recognize other more or less divine beings sophical doctrines which have been opposed to it,
besides those that are properly to be called we may attempt to solve the problem of defining
what is essential to philosophical monotheism by
ods.
In the history of philosophy, however, monothe- dwelling upon a contrast which, especially in recent
ism has a much narrower range of contrasting or discussion, has been freely emphasized.
One may
opposing beliefs.
Polytheism, as an explicit oc- assert, ¢.g., that in speaking of the nature of the
trine, has played but a small part in the history of ‘One God’ who is the essential being of monothephilosophy.
To the doctrine ‘God is One’ or istic belief, either (1) one holds that God is ‘imma‘There is one God,’ where this doctrine forms part nent’ in the world, thus asserting the doctrine of
of a philosophy, there are opposed forms of opinion the ‘divine immanence,’ or (2) one holds to the
which are often classified under three heads: (1) doctrine of the ‘transcendence’ of God, thus asphilosophical pantheism, (2) philosophical atheism, serting that the divine being in some fashion
(3) philosophical scepticism regarding the divine ‘transcends’ the world which He has created or
beings, The modern name ‘agnosticism’ has been with which He is contrasted. But here, again,
one deals with two doctrines which, in certain
freely used for a philosophical. scepticism which
especially relates either to God or to other matters philosophical contexts, do not appear to stand in
contrary opposition to each other. For, as is well
of central interest in religion.
.
_
Frequently, in summaries of the varieties of known, there are philosophies which insist that
hilosophical doctrine, the term ‘pantheism’ has God is in a certain sense ‘immanent’ in the world,
been used as a name for such philosophical doctrines and also in a certain sense ‘transcendent’ in His

as ‘identify the world with God.’ Pantheism is
often summed

up asthe doctrine that ‘ Allis God,

‘Everything is God,’ or, finally, ‘God

thing.”

But

is every-

a more careful

study of the philo-

sophical doctrines which have

gone under the name

of pantheism, or which have been s0 named by
their opponents, would show that the name ‘panthe-

ism’is too abstract, too vague

initsmeaning to make

any clear insight easily obtainable regarding what
ought to constitute the essence of a philoso hical
antheism as opposed toa philosophic monotheism.
The two propositions (1) ‘God. is One,’ and (2)
VOL. VIII.—52

relation to the world.

Aristotle, in a well-known

passage (Met. xii. 10), gave a classic expression
of the relations of the doctrines which are here in
question, when he stated the question as to whether
the divine being is related to the world as the
‘order’

is to the army, or as the

the army.

‘general’

is to

Aristotle replied by saying that ‘ina

certain sense’ God is both the ‘order’ of the world

and the ‘general,’ ‘although rather the general.’
Thus the opposition between divine immanence
and divine transcendence does not precisely state
the issue and class of issues which one finds play-
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ing the most important part in the history of
philosophical monotheism (see art. IMMANENCE).
Another attempt to get the issue between monotheism and the contrasting or opposed philosophical doctrines clearly before the mind may take the
well-known form of declaring that monotheism,
properly so_ called, lays stress upon the ‘personality of God,’ while the opposed or contrasting
doctrines, which so often are regarded as constituting or as tending towards pantheism, have as their
essential feature the tendency to view God as
‘impersonal.’. From this point of view, it would
be of the essence of monotheism to declare that
the One God is a

person, while

it would be of the

essence of those doctrines which are opposed to
monotheism to declare, in a fashion which might
remain

simply negative, that the divine being

is

not, personal.
It would then remain for further
definition to consider whether the divine being is
‘superpersonal’ or is ‘ merely material,’ or, again,
is ‘unconscious,’ or is otherwise not of a personal
character.
vos
:
.
But the difficulty in this way of defining the
contrasts which have actually appeared in the
history of thought lies in the fact that the very
conception of personality.is itself, in the history
of philosophy, a comparatively late as well as a
decidedly unstableconception. It is fairtoaskhow
far.the most widely current modern ideas of personality were present to the minds of such Greek
philosophers as Plato and Aristotle. All theideas
of personality which philosophers may now possess
have recently been vastly influenced by the whole
course of modern European civilization. The problem of how far the Occidental and Oriental minds
agree regarding what a ‘person’ is is one about
which those will be least likely to dogmatize who
have most carefully considered the accessible facts.
In fact, the whole experience of the civilized consciousness of any nation or philosopher is likely to
be epitomized in the idea of personality which a
given philosophy expresses.
It seems, therefore,
inconvenient to make one’s classification of the
philosophical doctrine about the nature of God
epend upon presupposing that one knows what a
philosopher means by the term ‘person.’ It is
true that whoever makes clear what he means b
‘person’ will thereby define his attitude towards
nearly all fundamental. philosophical
problems,
But the idea of personality is, if possible, more

point, once more to review the issues with regard
to the nature

of God, but now

from a somewhat

different point of view. The problems, both about
‘God’ and about ‘the gods,’ have everywhere
been inherited by the philosophers from religions
In a
whose origins antedated their philosophy.
few
one

cases, notably in the case of Greece on the
hand and India on the other, the origin. of

the philosophical traditions regarding the divine
being can be traced back to ancient religious
tendencies, while the transition from religion to
hilosophy is fairly well known, and passes through
In one other instance, the transiFefinite stages.
tion from a, tribal religion to a form of monotheism
which was not due to philosophers but which has
deeply influenced the subsequent life of philosophy
is also decidedly well known, and can be traced in
its essential details. This is the case of the religion of Israel. Now in the three cases in question
—that of India, that of Greece, that of Israel—the

rise of a doctrine which is certainly in each case a
monotheism can be fairly well understood. The
three forms of monotheism which resulted led in
the

sequel

to contrasts

of doctrine

which,

in the

case of the history of philosophical thought, have
been momentous.
Ignoring, then, the complications of early religious history, ignoring also the
effort further to define and to classify those doctrines which have been summarized in the various
definitions of monotheism and its oF onents which
we have just reviewed, it seems well to reconsider
the important varieties of philosophical belief regarding the divine being in the light of the great
historical contrast of the three forms of monotheism which

India, Greece, and Israel put before us.

We shall discard the name ‘ pantheism,’ and make
no attempt to define the contrast between divine
immanence

and

divine transcendence, or to

speak

of the problem in what sense God is personal and
in what sense impersonal. Nor can we here exhaust
the varieties of philosophical opinion. But the
threefold contrast just given will help us to make
clearer the philosophical issues of monotheism by
naming certain varieties of philosophical thought
which

have both a definite historical origin and a

great inflnence upon the character of opinion about
the divine being. Simplifying the whole matter
in this somewhat artificial but still well-founded
way, we may say that, from the historical point of
view, three different ways of viewing.the divine
being have been of great importance both for redifficult to define than any other fundamental
ligious life and for philosophical doctrine.
No one
philosophical idea.
Therefore, to define monotheism a3 & ‘ belief in a personal God’ will give little of these three ways has been exclusively confined
aid to the understanding of what sort of belief is to the nation of which the form of opinion in quesin question, so long as the idea of what constitutes tion is most characteristic, and in the history of
philosophical thought the three motives are intera person remains as obscure as it usually does.
‘A still further effort has been made to define woven. Buta comparatively clear distinction can
monotheism by making explicit reference to philo- be made:if we emphasize the three contrasting
sophical doctrines concerning the question whether doctrines, and then point out that these docthe world was created or is self-existent. As a trines, while not exclusively due each to one of
the three nations or to philosophies which have
matter of fact, that set of Christian theological
doctrines and of scholastic interpretations of Aris- grown out of the religious traditions of the nation in
totle which goes by the name of ‘creationism’ has question, are still, on the whole, fairly to be associplayed an important part in the history
of the ated, one with the tradition of Israel, the second
more technical forms of monotheism.
et: the with the influence of Greece, and the third with
the influence. either of India or of nations and
issues regarding creation are, after all, special
issues. . How they bear upon the problem of mono- civilizations which, in this respect, are closciy
theism can hardly be understood by one who has analogous in spirit to the civilization of India.
(1)
The monotheism due to the historical intlunot already defined monotheism in other terms.
Creationismis the familiar doctrine that ‘the ence of the religion of Israel defines God_as ‘the
world was created by God.’ This doctrine can righteous Ruler of. the world,’ as .‘the Doer of
become ‘clear only if one first knows what one justice,’ or as the one ‘ whose law is holy,’ or ‘ who
means by God.
:
.
“
:
,
secures the triumph of the right.” The best phrase
Theetiort to make some further advance towards to characterize this form of doctrine, to leave room
unravelling the great variety of interwoven motives for the wide variety of special forms which it hae
which appear in the history of monotheism, and assumed, to indicate its historical origin, and also
which have been suggested by the foregoing con- to imply that it has undergone in the course of
siderations, will be aided by attempting, at this history a long process of development, is this: ‘the

.
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ethical monotheism of the Prophets of Israel.’
We include under this phrase that form, or type,
or aspect of monotheism, which characterizes phito.
sophies that have been most strongly influenced,

is but an ‘appearance’ or, if better estimated, isa
‘dream.’

directly or indirectly, by the religion of Israel. (2) The monotheism which has its historical

origin very
defines God

largely in the Greek
philosophers
as the source, or the explanation, or

the correlate,

or

the

order,

or the reasonableness

of the world.
It seems fair to call this form
‘Hellenic monotheism.’
In the history of philosophy, and especially of that philosophy which has
grown up under the influence of Christianity, this
idea of God has, of course, become interwoven—
sometimes consciously, sometimes unconsciousl y—
with the ethical monotheism of Israel.

But, when

a philosophy of Christian origin is in question,
while in some respects this philosophy, if positively
monotheistic, is almost sure to be strongly influenced by ethical monotheism, the most important
and essential features of the philosophy in question
will be due to the way in which it deals with the
relation between the order of the world and the
nature of the ‘One God.’- Aristotle’s statement of

his own problem regarding

whether God is identical

with the ‘order’ or is related to the world as the
‘general’ is related to the army is a good example
of the form which the problem of monotheism takes
from this point of view.
(3) The third form of monotheism is very
widespread, and has actually had many different historieal origins, In the history both of religion and of
philosophy this form of monotheism,’ somewhat
ike

the

Ancient

Mariner,

‘passes,

like

night,

from land to land’ and ‘has strange power of
speech.’ Often unorthodox at the time or in the
place where it is influential, it has indirectly played
a large part in the creeds of various times and
laces,
Usually fond of esoteric statements of
octrine, and often condemned by common sense
as fantastic and intolerable, it has had many times
of great popular influence. The official Christian

Church

has had

great difficulty in defining the

relation of orthodox doctrine to this form of
opinion. In the history
of philosophy the more
technical statements of it
have formed part of
extremely important systems.
This form of monotheism is especially well
marked in the early history of Hindu speculation.
It is often called ‘Hindu. pantheism’; and it is
indeed fair to say that it is in many respects most
parely represented by some systems of belief and
doctrine which have grown up on Indian soil,’ On
the other hand, it has a less exclusive relation to

Indian philosophy than the Hellenic form of mono-

theism, in its later history, has to Greek philosophy,
so that the connexion here insisted upon between
this kind of monotheism and the ear y history of
Hindu philosophy must be interpreted somewhat
liberally. In fact, at the close of the history of
Greek philosophy this third form of monotheism
appeared as a part of the Neo-Platonic philosophy.
et in this case an Oriental origin or direct influence is extremely improbable.
Examples of the
tendency of this form of monotheism to take on
new forms, and to be infiuenced by other motives
than those derived from the religion or philosophy
of

India,

are

to

be

found

in the

recent revival

of such types of doctrine in various forms of ‘intuitionalism’ and ‘anti-intellectualism’ in European
thought.
‘
—
:

The essence of this third type of monotheism

is that it tends to insist not only upon the ‘sole
reality of God,’ but upon the ‘unreality of the
world.’. The name ‘acosmism’ thereforeis more
It
suggestive for it than the name ‘pantheism.’
might

be

summed

up

in the proposition -*God
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is

real,’ but all else besides God that appears to be real

If

we

attempt

to

make

more

precise

the vague word ‘pantheism’ merely by saying, ‘ God
and the world are, according to pantheism, but
one,’ the natural question arises, ‘If they are but
one, then which one?’ But what we may now
call, in a general way and upon the general historical basis just indicated, ‘Indic monotheism,’
whether
it appears in Hindu philosophy,
in
Spinoza,
orin Meister Eckhart, tends to assert, ‘The One
is God and God only, and is so precisely because the
world is but appearance.’ This definition of the
third form of monotheism relieves us of some of
the ambiguities of the term ‘ pantheism.’
_ The threefold distinction now made enables us
similarly to review some of the great features of
the history of philosophical monotheism in a way
which cannot here be stated at length, but which,
even when summarily indicated, tends to elucidate

many points that have usually been unduly left
obscure, —
mo
Do
The ethical monotheism of the Prophets of Israel
was not the product of any philosophical thinking.
The intense earnestness of the nation into whose
religious experience it entered keptsit alive in the world. The beginnings of Christianity soon required philosophical interpretation, and: im any’
such interpretation the doctrine of the righteous
God must inevitably play a leading part. In the
course of the development of the Church this
doctrine sought aid from Greek Philosophy.
Con-,
sequently,

the whole

history

of

Christian

mono-

theism depends upon an explicit effort to makea
synthesis of the ethical monotheism of Israel and
the Hellenic form of monotheism.
This synthesis
was as attractive as, in the course of its develop-

ment, it has proved problematic and difficult. The
reason for the problem of such a synthesis, as the
philosophers have had to face that problem, lies
mainly in the following fact. Whether taken in
its original form or modified by philosophical reflexion, ethical monotheism, the doctrine that
*God is righteous,’ very sharply contrasts God,
‘the

righteous.

Ruler,’

or,

in

Christian

forms,.

‘God the Redeemer of the world,’ with the world
to which God stands in such ethical relations. On
the other hand, forthe Hellenicform of monotheism,
the problem which Aristotle emphasized about the
‘order’ and the ‘ general’ indeed exists. But in
its essentials Hellenic monotheism is, on the whole,

neutral as to the kind of unity which binds God
_Our later philosophies, in
and the world together.
Hellenic monoso far as they are founded upon
theism, must therefore’ attempt explicitly. to
And,
stated.
solve the problem which Aristotle
on the whole, such philosophies tend towards
answering the question as Aristotle did: God is
both ‘order’ and the ‘general’ of the army which
constitutes

moreover,

tendencies.

the

world.

On

the other

is influenced

by

Hellenic

strongly

hand,

monotheism,

intellectual

the monotheism

of Israel was, even in its ante-philosophical form,
God’s law, viewed as one
a kind of voluntarism.
term of the antithesis, the
or which He saves, viewed

world which He rules,
as the other, are much

more sharply contrasted than Aristotle’s ‘order
and ‘general’ tend to be. When, in the development of the philosophies which grew out of the
Greek tradition, the

Hellenic concept of the Logos

{q.v.) assumed its most ‘characteristic forms, its
intellectual interests were, on the whole, in favour
of defining the unity of the divine being and the
world as the most essential feature of monotheism.
But, at each stage of this development, this intellectual or rational unity of the Logos and the
world gradually came into sharper and sharper
conflict with that ethical interest which naturally
dwelt upon the contrast between the righteous

Pa Te
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Ruler

and

the sinful

world,

grace and fallen man.

Therefore, behind many

and

between

divine

of the conflicts between

so-called pantheism in Christian tradition and the
doctrines of ‘divine transcendence’ and ‘divine
ersonality,’ there has lain the conflict between
intellectualism and voluntarism, between an inter-

retation of the world in terms of order and an
interpretation of the world in terms of the conflict
between good and evil, righteousness and unrighteousness,
Meanwhile, in terms of this antithesis of our first

and second types of philosophical monotheism, we
can state only halfof the problem.
Had the monotheism of Israel and the Hellenic doctrine of God
as the principle of order been the only powers
concerned in these conflicts, the history both of
philosophy and of religion would have been, for
the Christian world, far simpler than it is. The
motives which determine the third idea of God
have tended both to enrich and to complicate the
situation.
It is true that a direct connexion between ancient
Hinduism and early Christian doctrine cannot be
traced. But what we have called, for very general
reasons, the Indic type of idea of God became, in
the course of time, a part of Christian civilization
for

very

various

reasons,

As

we

have

seen,

the

doctrine that God alone is real while the world is
illusory depends upon motives which are not confined to India. In the form of what has technically
been called ‘mysticism,’ this view of the divine
nature in due time became a factor both in Christian experience and in philosophical interpretation.
The
Neo-Platonic school furnished some of the
principal technical formulations of such a view
of the divine nature. The religious experience of
the Greco-Roman world, in the times immediately
before and immediately after the Christian era,
also in various ways emphasized the motives upon
which this third
e of Christian monotheism
depends.
The Church thus found room within the
limits

of orthodoxy

for the recognition, with cer-

tain restrictions, of the tendency to view the
world as mere appearance, ordinary life as a bad
dream, and salvation as attainable only through a
direct acquaintance with the divine being itself.
The very complications which for philosophy have
grown out of the efforts to synthesize Hellenic
monotheism and the religion of the Prophets of
Israel have repeatedly stimulated the
Christian
mystics to insist that what the intellect cannot
attain, namely, an understanding of the nature of
God and His relation to the world, the mystic
experience can furnish to those who have a right
toreceive its revelations. Philosophy—intellectual
philosophy —fails (so such mystics assert) to solve
the problems raised by the contrasts between good
and

evil,

between

God

and

the

world,

as

these

contrasts are recognized either by those who study
the order of the universe or by those who thirst

after righteousness.
What way remains, then, for
man, beset by his moral problems, on the one hand,

and his intellectual difticulties, on the other, to
come into real touch with thedivine? The mystics,
i.e. those who have insisted upon the third idea of
God,

and

who

have

tested this idea in their own

experience, have always held that the results of the
intellect are negative, and lead to no definite idea
of God which can be defended against the sceptics,
while, as the mystics always insist, to follow the
law of righteousness, whether with or without the
nid

of divine

grace, does not lead,

at. least in the

present life, to the highest type of the knowledge
of God.
We approach the highest type of knowledge, so far as the
recognize, in the form

present life permits, if, we
of some sort of ‘negative’

theology, the barrenness of intellectualism, and if,

recognize

we

meanwhile,
life is higher

that the contemplative

life, and thatan

the practical

than

immediate vision of God Jeads to an insight which
no practical activity, however righteous, attains.
To teach such doctrines as matters of personal
experience is characteristic of the mystics. | To
make more articulate the idea of God thus defined
has formed an important part of the office of
.
theology.
Without this third type of monotheism, and
without this negative criticism of the work of the

intellect and this direct appeal to immediate exChristian

erience,

fact,

in

doctrine,

would

not

have reached some of its most characteristic forms
and expressions, and the philosophy of Christendom
would have failed to put on record some of its most
fascinating speculations.

It is obvious that, on the face of the matter, the

immediate intuitions upon which mystical monotheism lays stress are opposed to the sort of insight
which the intellect obtains.

Even

here, however,

the opposing tendencies in question are not always
in any
very direct contrary oppositionin the
thought or expression of an individual thinker or
philosopher.
‘Thus, in an individual case, an exosition of mysticism may devote a large part of
its philosophical work to a return to the
Hellenic
type of theism. That this was possible the NeoPlatonic school had already shown (see art. NEOPLATONISM).
Wherever Christian monotheism is
strongly under the Neo-Platonic influence, it tends
to become a synthesis of our second and third
types of monotheism.
In such cases the monotheism

is

Hellenic

in

its fondness

for order,

for

categories, and for an intellectual system of the
universe, and at the same time devoted to immediate intuitions, to a recognition that the finite
world is an appearance, and to a definition of God
in terms of an ineffable experience, rather than in
terms of a rational system of ideas. Such a synthesis may, in an individual system, ignore the
conflicts

here

numibers

of

in

Nevertheless,

question.

on

the

for

the

whole, the opposition is bound to become, for great
thinkers

and,

on

occasion,

authorities of the Church, a conscious opposition.
And the opposition between the ethical, and the
mystic types of monotheism is in general still
sharper, and is more fully conscious.
Despite all
these oppositions, however, it remains the case
that one of the principal problems of Christian
theology has been the discovery of some way to
bring the third of the ideas of God, the third of
the

tendencies

to define

God

as

One,

into

some

tolerable and true synthesis either with the first
or with the second of the three types of monotheism, or with both.

In the technical discussions of the idea of God
which have made up the introductory portions of
many systems of so-called ‘nature theology,’ it has
been very general for the philosophers of Christendom to emphasize the
Hellenic type of theism.
The so-called philosophical ‘proofs of the divine
existence’ make explicit some aspect of the Hellenic
interest in the order and reason of the world.
‘The
‘design argument,’ first stated in an elementary
form by Socrates, and persistently present in
popular theology of the monotheistic type ever
since, is an interpretation of the world in terms of
various special analogies between the particular
sorts of adaptation which the physical world shows
us and the plans of which a designing intelligence,
in the case of art, makes use.
The so-called
‘cosmological argument’ reasons more in general
terms from the very existence of this ‘contingent’
world to the Logos whose rational nature explains
the ‘world.
The highly technical ‘ontological
argument’ insists upon motives which arise in the
course of the effort to define the very nature of an
‘
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orderly system.
In its briefest statement the
ontological argument is epitomized by Augustine
when he defines God as ‘ Veritas’ and declares that
Veritas must be real, since, if there were no
Veritas, the proposition that there is no Veritas
would itself be true.
The more highly developed
forms of the ontological argument reason in similar
fashion from our own ideas of the nature of the
Logos, or of the rationally necessary order system

of the universe—in other

synthesis

Christian

words, from the realm of

monotheism

must

rest,

ideals seems

if such

Into the merits of the issues thus indicated, this is

to the motives which,

in no philosophical formulation, but in the form of
an intensely earnest
practical faith, had long ago
iven rise to the religion of Israel. Therefore the
od of Kant is, once more, simply the righteous
Ruler. Or, as Fichte in a famous early essay
defined the idea, ‘God is the moral order of the
This Kantian-Fichtean order is, however,

not the Hellenic order, either of the realm of
Platonic ideas or of the natural world. It is the
order of ‘the kingdom of ends,’ of a universe of
free moral agents, whose existence stands in endless contrast to an ideal realm of holiness or moral
erfection, after which they must endlessly strive,
But of whose real presence they can never become
aware through a mystical vision or by a sure

logical demonstration.

The righteous man, ac-

cording to Kant, says: ‘I will that God exists.
Kant defines God in terms of this will. . Monotheism, according to this view, cannot be proved,
but rationally must be acknowledged as true. |

Yet, in his Critique of Judgment, Kant recognized

that the requirement to bring into synthesis the
intellect and the will, and to interpret our esthetic
experience, i.c. our acquaintance with the kind of
perfection

which

beauty

reveals—this

ideal,

the intuitional,

and

the

for the

moment,

in our mobile

con-

future, to accept any merely one-sided Hellenism.

no place to enter.
In any case, however, both the
warfare of the philosophical schools and_ the contrast between intellectual theology and the religious life have often led to philosophical efforts
to escape from the very problems now emphasized
to some more immediate intuition of the divine, or
else to assert that there is no philosophical solution
to the religious problem of theism. Thus intellectualism in theology, in the forms in which it
has _ historically appeared, has repeatedly tended
to bring about its own elimination.
The more
highly rational it has become, and the more its
apparent barrenness, or its inability te combine
the various motives which enter into the three
different monotheistic tendencies
has become
manifest, the more the result of a careful analysis
of the intellectual motives has led either to the
revival of mysticism or to a sceptical indifference
to philosophical theism,
To say this is merely to
report historical facts.
ome negative results of the more purely Hellenic
type of monotheism became especially manifest
through the results of the Kantian criticism of
reason and of its work.
It is extremely interesting, however, to see what, in Kant’s case, was the
result of this criticism of the traditional arguments
for the existence of God.
By temperament Kant
was indisposed to take interest in experiences of
mystic type.
For him, therefore, the failure of

world”

ethical,

temporary philosophical and religious thought, too
abstract and rigid. And so we are not likely, in

monotheism is permanently to retain the confidence
of a man who is at once critical and religious,

the intellect meant a return

of the

rational—remainswith us. And, despiteall failures,
this ideal is one from which philosophy cannot
cape,
os
The revived interest in intuition and in religious
experience which has characterized the transition
from the 19th to the 20th cent. has once more
made the mystical motives familiar to our present
interest. The permanent significance of the ethical
motives also renders them certain to become prominent in the attention of serious-minded men,
even though the Kantian formulation of the ethical

Platonic ideas, in so far as it is manifested through
and to our intellect, to the reality of such a system
beyond our intellect.
t has been insisted, and not without very
genuine basis, both in religion and in the controversies of the philosophers, that all such efforts,
through the intellect, to grasp the divine nature
lead to results remote from the vital experience
upon which religious monotheism and, in particular,
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‘While no attention can here be given to the
solutions of the problem of philosophical monotheism which have been proposed during the last
century, the problem of monotheism still remains
central for recent philosophy. It may be said that
dogmatic formulations are at the present time
often treated with the same indifference which
is also characteristically shown towards the faith
of the fathers, viewed simply as a_heritage.
Nevertheless, the problems of philosophical monotheism remain as necessarily impressive as they
have been ever since the early stages of Christian
theology. They are as certain to survive as is
philosophy itself. What the whole history of the
monotheistic problem in philosophy shows becomes
to-day, in view of our explicit knowledge of the
philosophy of India, and in view of our wide comparative study of religions, more explicit than
ever. Philosophy is a necessary effort of the
civilized consciousness, at least on its higher level.
Monotheism is a central problem of philosophy.
This problem is not to be sufficiently dealt with
by merely drawing artificial or technical distinctions between Platonic or Neo-Platonic theories ;
nor can the problem be solved by calling it the
problem of the immanence of God as against His
transcendence.
The question ‘Is God personal?’
becomes and will become more explicit in its
modern formulation the more we become aware
of what constitutes a person. Meanwhile, as was
remarked

above,

the

problem

of monotheism

has

other aspects besides the problem of personality.
The essentials of the great issue remain for us,
as for our fathers,

capable

of formulation

in the

terms which have here been emphasized.
To
repeat, the philosophical problem of monotheism
is (1) In what sense is the world real? (2) In what
sense is the world a rational order? (3) In what
sense is the world ethical? The effort to answer
these questions cannot be made by exclusive emphasis on one of them.

For,as we have seen, the

problem of monotheism requires a synthesis of all
the three ideas of God, and an answer that shall
be just to all the three problems. Whether monotheism is true or not can be discovered, in a philosophical sense, only through a clear recognition of
the contrast

of

the

three

ideas

of God,

and

the

synthesis which shall bring them into some sort
of harmony. - The further discussion of the nature
of this harmony does not come within the scope of
this article (see art. Gop (Biblical and Christian)).
TTERATURE.—I. Kant, Kritik der reinen Vernunft, Riga,
we € Dialektik,’ ili., ‘Das Ideal der reinen Vernuntt,’ tr. J. M.
D, Meiklejohn, London, 1860, p. 3501f.; G. W. F. Hegel, Vorlesungen tiber die Beweise fiir das Dascin Gottes, printed asa
supplementto Vorlesungen diber die Philosophie der Religion,
Werke, Berlin, 1832-87; J. Martineau, A Study of Religion,
in
Oxford, 1888; Evelyn Underhill, BfysticismS, London, 1912;
W. R. Inge, Christin piysticnsrn, | do, te? J. Royce, The
Individual, New York,
orid and the

W

JOSIAH

ROYCE.

MONOTHELETISM.—1. The problem.—The

Monenergistic or Monothelete controversy

seems

_MONOTHELETISM

822

at first glance to be a mere sequel to the Monohysite conflict, a knowledge of which is assumed
in the present article. On a closer examination,
however, we see that the later controversy has a
character of its own, since it shows how the adop-

tion of the orthodox Diphysite
point of view was
not regarded as leading necessarily
and directly to
Ditheleteconclusions, In the art. MONOPHYSITISM
(p. 811 ff.) it was indicated how the new orthodoxy

came to terms with the problem of the two natures
in the one person of Jesus Christ—the problem
raised by the Symbol of Chalcedon.
The person
of the God-man was conceived as arising from the
person (émécracts) of the Logos, which assimilated
' the human attributes, and upon which, as the
core of personality, human nature was, so to

speak, engrafted by the process of évurécracis. On
this hypothesis it might seem entirely justifiable
to ascribe everything that Christ said or did to the
one volitional activity (évépyea) of the God-man,
and actually, indeed, to regard all as emanating
from

His

moreover,

undivided

will

(@é\ynza).

Such

could be supported by

earlier Fathers,

Cyril, with

a view,

the evidence of

reference

to Lk

8%,

had said of Christ: play re xat cvyyevj 5’ dudoiv (i.e.
word and hand]

émidexvis thy évépyecay 3 and it was

possible, above all, to adduce the witness of a
passage in the fourth Epistle of the pseudo-Dionysius—a, passage containing the phrase pla Geavdpixh
évépyea, Which was destined to play so important
a part in the coming days. ‘The Monenergists
were possessed with the idea that the redemptive
activity
of the God-man emanated wholly and
solely irom His divine nature, that nature providing the stimulus which was’ mediated by His
rational soul and broughtto realization in His
body. . Nor had even the natural operations of
Christ as a rational being. their. source in His
human nature purely by itself, as that nature
subsisted,

not by

itself alone,

but

in

the divine

nature conceived
as inherently personal. Hence
that which in Christ corresponds to human nature
was itself the work of God: it was one. energy,

whose source is God, and whose instrument was
His humanity ; it was one will, and that will was
divine.
To
Sergius of Constantinople (cf. § 2) it

seemed perfectly obvious that the rationally endowed body of Christ effected its natural movements only in accordance with the measure
assigned by His divine will, and that, just as our
bodies are governed by our rational souls, so the
whole complex of Christ’s human nature was constantly directed by His deity.
Cg
The objections urged by the opposite party
against this theory of the oneness of Christ's
évépyeia were based upon the feeling that it surrendered thedistinctively human elementin Christ’s
activity, since it implied that His human nature
was a mere
be conceived

passive instrument, and must therefore
as inanimate or, at least, as non-

rational.

Such a view, however, was in reality a

reversion

to Apollinarism (q.v.);

and, even

if the

Monenergists did not go so far, yet their idea of
the one composite energy reall presupposed that
of the one composite nature as te d by the Severlans. In point of fact, the theses of the Monenergists approximate very closely to those of the
Severians—the more moderate party of the Monophysites. As the Monenergists themselves came
to recognize this, they surrendered the phrase pla
évépyea and rallied around the é@ @édnya. This
position they regarded as unassailable, since two
wills (as distinguished from mere impulses or
natural

tendencies

to action) seemed inevitably to

involve two subjects endowed with volition (80
irorrdeets). “They rightly recognized that, if there
was in the God-man a will which diverged from
Wis divine will, that divergent will could spring

from: nothing else than an ungodly tendency in
the nature which He had assumed.
Such a view,
however,

would

have

been

in

conflict

with

the

doctrine of the sinlessness of Christ’s human
nature, in which all parties were at one, and would
therefore have beenaccounted blasphemy. Gregory
of Nyssa, writing long before, had said: 7 éxelvov
Oédrew oddey brevarrloy rG Gey, OewOev Srhov, The
adverse party was wont to appeal to passages like
Mt 26,

where the human will

and

the divine will

seem to stand in opposition ; but the Monotheletes
sought to show from the Fathers that, on a strict
interpretation of this text, Christ had a human
will kar’ olxelwow only, They did not mean to
deny the presence of a human activity in the one
will of Christ, but they held that this activity was
entirely due to His divine will. In relation to
His divine évépyea, they maintained, the human
évépyesa becomes a rdfos, and, when Gregory said
of Christ

that

His soul wills, he meant

that the

volition of Christ’s soul was due to the will of the
Deity who was personally united with His soul,
and

that, accordingly, it was divine

volition in a

human form.
The Monenergists and Monotheletes sought to
support their contention also on the ground that
the phrase dvo évépyeiat had never yet been heard
in the doctrinal controversy ; and, while this claim

was not absolutely valid, yet Sergius could say
with some show of reason that none of the 6eémvevorot

Tis

éxxdnalas

puorayuryol,

t.e. none

of the

recognized Fathers of the Church, had made use
of the phrase. . As regards the formula of the d¢o
Gedjuara, again, the Monothelete

case was a, still

stronger one. . In earlier writers the phrase dvds
Gednudrww is used only as expressing a final consequence foisted upon those who held the doctrine
of the two natures. The use of the phrase in a
positive sense can be traced only in a single work,
written—if genuine—before the Monothelete controversy, viz. the

treatise repl rijs dylas tplados xat

wept ris Gelas olxovozlas ascribed to Eulogius of
Alexandria (+ 607). But, while the Ditheletes
were

thus

unable

to call

tradition

to

their

aid,

they operated all the more. zealously with the
inherent logic of their case. In point of fact, no
logical objection could be urged from the standjoint of the new orthodoxy, as, ¢.g., from that of
eontius of Byzantium, against the procedure of
ascribing 800 qucixal évépyemr to the do
Indeed, it was, more than all else, this

dices.
logical

inference, i.e. the consistent development of the
position affirmed in the formule of Chalcedon,
that helped the doctrine of the two wills to gain
the day. It is true that the contradiction involved
in the doctrine of the two natures was rendered
still more palpable in that of the two wills. But
those who had come to terms with the former
doctrine had no difficulty in accepting the latter,
and it is the aim of the following historical sketch
to show how this point was reached.
2. The beginnings of the controversy.—The secession of the Monophysites did serious damage
to Byzantium and its Church. It smoothed the
way for the advance of the Arabs and of Islam.
Far-seeing and energetic politicians sought to
arrest the mischief by working for the ecclesiastical
reconciliation of the eastern and southern
provinces of the empire.
The most outstanding
res in this movement were the emperor Herachius (610-641) and the patriarch Sergius (610-638).
Sergius,.a Syrian born of Jacobite parents, was
already giving his mind to the thought of union in
the early years of his tenure of office. He caught
at the watchwords la évépyea and ple Oéryots Fyour
év 6€\npua, which had apparently
been introduced
into the controversy by the
Alexandrian Monophysites, and he succeeded at the outset, on the
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basis of the doctrine implied by these expressions,
in winning the emperor’s approval of his designs.
Soon

afterwards

(622)

Heraclius

issued

‘an’ edict
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position to his colleague in Constantinople is extant
only in a Greek translation, but the agreement of
this translation with

the

Latin

autograph

was

proscribing the doctrine of the avo évépyea.
But,
definitely confirmed at the Council. In this letter
although Sergius brought all the weapons of Honorius had set in the foreground his desire that
atristic learningto bear upon the Armenian and the controversy as to one or two energies should
.
yrian Monophysites, the negotiations made little be allowed to rest or relegated to the grammarheadway.
It was not until 633 that indications of jans, The introduction of the new phrases, into
the doctrinal terminology might bring those who
real progress began to show themselves.
Cyrus,
patriarch of Alexandria,-whom.. Heraclius had used them under suspicion either of Eutychianism
He
nevertheless adhered
translated to that city from Phasis in Lazica, ‘or of Nestorianism.
succeeded in bringing about a union with the impartially to the view that, whatever decision
Theodosians, z.e. the Monophysites (see art. MoNno- might be made between the hypothesis of the one
and that of the two energies, it was at all events
PHYSITISM, § 3). . The doctrinal programme drawn
up by Cyrus, while setting the doctrine of the two necessary to accept the doctrine of a single will
(50er
tv Onpa dporoyoUuer tof xuplou’Iycoh Xpiorobd) ;
natures in the forefront, guarded it carefully b
special clauses ; it distinctly recognized the Gyril- for, as the Son of Ged had assumed a pure and
begotten human nature, the idea
han terminology of the one incarnate nature, and supernaturally
it adopted. the Areopagite formula of the one of a second will, disparate or antagonistic (diddopor
theanthropic energy.
.The Monophysites had some 9 évarrlov O€qua), was simply out of the question.
Passages like Mt 26 or Jn 5”, in which Christ
grounds for thinking that, as one of our sources
puts it, it was not they who made alliance with seems to mark a contrast between His own will
and the will of God, did not in any real sense
Chalcedon, but rather Chalcedon with them.
indicate a different will, but simply referred to
About this time, too, the metropolitan church
succeeded in effecting an understanding with the the economy of His assumed humanity (ovx clot
ratra Siagbpov Oedijparos, GAMA Tijs_olxovoulas Tis
Armenian, though this did not last long. The
pochyGelons).
Christ, as our
greatest. triumph, however, was the winning of dvOpurbryros Tis
Athanasius, the Jacobite patriarch of Antioch ; for example, adopted this manner of speaking for our
now the occupants of the three great Oriental sees sake,:i.e. in order that we should follow His
were all on the same side. But at this juncture footsteps, not seeking our own will but the will of
.
.
od.
the union that had been brought about with such
The letter of Honorius reveals throughout an
difficulty was gravely imperilled by the action of
intelligent and accurate grasp of thesituation. To
a Palestinian monk.
.
This was Sophronius, who had at an early date reproach its writer with having adopted the docmaintained relations with the Alexandrian patri- trine of the one will is simply an anachronism, for
that doctrine had not yet become ecclesiastically
archs Enlogius and John the Merciful.
He now
made his way from Palestine to Egypt in order to suspect. Even Sophronius himself, in fact, as has
lodge a protest with Cyrus against the articles of already been said, had not put the doctrine of the
and the question
union, in which he thought he discerned Apollinar- two wills upon his programme,
Monotheletism of Honorius is of a piece
ism. As Cyrus hesitated to withdraw the articles as to the
Monophysitism of Cyril of
at the request of Sophronius, the latter proceeded with that regarding the
venture to say, indeed,
might
We
ia.
Alexandr
to
Sergius
induce
to
tried
to Constantinople and
a generation later, occupied
delete the expression pla évépyea from the docu- that, if Honorius had,
place of Agatho, he would
ment. The patriarch was not prepared to take the Roman chairsamein judgment as the latter did,
the
given
have
to
agreed
he
peace
of
sake
the
for
that step, but
and thus, to speak paradoxically, would have prosend his Alexandrian colleague a letter recommendhis own condemnation. Agatho and the
nounced
one
to
as
dispute
the
with
done
have
to
ing him
681 stood face to face with a situation of
évépyea or two, but forbidding him to sanction the Council of different
kind. As Monotheletism had
totally
a,
as
stigmatized
he
which
wills,
two
the
of
thesis
they were
With this Sophronius then become.a thing of evil repute,
blasphemous (Suecepés),
was satisfied..

Sergius, moreover, secured another

triumph in gaining the support of Pope Honorius
for his pacific policy (cf. § 3). Shortly afterwards
(634) Sophromius was appointed to the see of
He broke away at once from the
Jerusalem.
accepted understanding by referring in his inangural encyclical to the two natures, though he
certainly avoided any overt acceptance of the
His action was deeply
doctrine of the two wills.
resented by Sergius, and Honorius tried, though
the
without success, to persuade him to drop
Eventually the emperor
objectionable expression.
issued a decree, framed by Sergius—the so-calledof
Ecthesis of 638—forbidding all mention either the
one energy or of two energies: of one, because two
mention of it might lead to a denial of the
natures, and of two, because two energies seemed

~

simply bound to condemn it, and, in doing s0, they

could not avoid reprobating the missive of Honorius
aswell.

Above

all, however, we

must

not forget

that Agatho not only refrained from protesting
against the anathematization of his predecessor,
but by the voice of his legate actually gave it his
sanction. In the following year Pope Leo 1. expressly ratified the condemnation in a communication to the emperor, in which he spoke of Honorius

|

3. The case of Honorius.—Honorius of Rome,
con-.
by reason of his attitude in the Monothelete
(§ 5), pat

ag one ‘qui hanc apostolicam sedem non apostolicae
traditionis doctrina illustravit, sed profana prodiest.’
tione immaculatam fidem subvertere conatus and,
This judgment is, no doubt, unduly severe, truth,
measured by the standard of historical the repositively false. Still, it certainly shows
the
markable freedom from prejudice with whichcould
authority of a pope in matters of doctrineis quite ©
then be viewed even in Rome itself. It the case
brin
incompetent, on the other hand, to
ity.
of Honorius into the question of papal infallibil
the Vatican
of
If we keep in mind the provisions
the pope 8
dogma regarding the import and scope of

roceeding has had such important
historian
in the war of the confessions that the
first of
cannot afford to ignore it. Here we must
The
all ask what Honorius had really. said.

apply at all
the same
latter is declared to be without error, be applied
attribute might with equal justification
to any other utterance of a pope.
the

two mutually
.

logically to involve
wills.

antagonistic
oe

troversy, was, as will be explained below

l. - his
under the ban by an Ecumenical Counci
consequences

missive

in. which

he

explained his _theological

o not
that they
jnfallibility, we shall seeat once
If the
to the missive of Honorius.

4.

Byzantium and Rome in conflict.—After
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death of the emperor Heraclius, and the brief
reigns of his two sons, his grandson, Constans II.

(641-668, son of Constantine I1I.), was raised to the

throne in consequence of a court revolt. Constans,
too, adhered to the Ecthesis, which, however, had
meanwhile encountered a keen resistance, especially among the clergy of the West. . In Rome
FopaJ ohn IV. officially condemned Monotheletism ;
the N. African bishops raised a vigorous agitation
against it; and soon the whole western province
was ringing with ‘passionate debate. Constanti“ nople, on the other hand, remained loyal to the
Ecthesis. The patriarch Pyrrhus, who had succeeded Sergius, was deposed by Constans on political grounds, being superseded by Paul, a man of
like doctrinal views with himself.. Pyrrhus went
to Africa, and there intervened vigorously in the
conflict.
With Maximus, an abbot of Constanti-

nople,

who

conducted

had

likewise

a discussion

removed

the records

to Africa, he
of which

are

among the most notable documents of the whole
controversy.
Here Maximus proved the victor.

This Maximus wasthe most eminent and effective champion
of Ditheletism, and his constancy to his creed won him the
title of ‘Confessor.'’ He was born ¢. 580 at Constantinople.
His career was that of a high State functionary, and he acted
as imperial secretary in the reign of Heraclius.
From 630 he
lived in the monastery at Chrysopolis (now Scutari), where he
soon attained to the dignity of an abbot.
He worked energetically on behalf of Ditheletism both In Africa and at Rome, and
it was at his instigation that the Lateran Council of 649 (see
below) was summoned.
As the part which he thus
layed ran
counter to the
policy of the emperor, he was at length put
upon his trial. In 653 he was arrested and taken to Constantinople, and two years later he was banished.
In 662 the unfortunate man was once more subjected toa legal process, as a
result of which his tongue was cut out and his right hand struck
off, and he died within the year in Lazica on the east coast of the
Euxine. The dest known of his extant works is his Scholia to
the pseudo-Dionysian writings, and it was, in fact, the comments of Maximus that secured the Church’s recognition of
these texts,
:

The vehement opposition of the Ditheletes, however, did not wholly
fail to influence the ecclesi-

astical policy of the emperor.
Already in 648
Constans, acting on the advice of the patriarch

Paul,

had

issued a decree,

the

so-calle

Typus,

declaring that the dispute regarding the doctrine
of the wills must come to an end at once. The
Typus, unlike the Ecthesis, avoids all argumentation on matters of detail; disobedience to its
provisions was to be visited with severe ecclesiastical and civil penalties. Bunt the Ditheletes would
not be silenced. They had now their centre in
Rome, and a Council conducted in 649 b Pope
Martin in the Constantinian basilica of the Patersn
Palace, and attended also by the Greek monks who
had fled to Rome, affirmed, in explicit conformity
with the declaration of Chalcedon, its adherence
to the doctrine of two wills and two energies

corresponding to the two natures of Christ.

action of Martin

raised an agitation

The

in both East

and West, and the emperor, bitterly resenting this,
as well as the pope's friendly relations with the
exarch Olympius, then lying under suspicion of
high treason, had him ‘sent to Constantinople
(653), and, after a criminal trial, banished to the
Chersonese, where in 655 death released him from

his sufferings.
.
5. The 6th Ecumenical Council and the end of
the controversy.—For a time it appeared as if
the new policy of peace would be attended with
success. Pope Vitalian entered into friendly alli-

ance with the emperor; ecclesiastical communion
between East and West was tacitly restored; and,

when Constans visited Rome in 663, he was received
with due imperial honours. At the murder of the

emperor,

however, the antagonism broke out more

fiercely than ever, and the dissension led to a fresh
Such a state of
matters was felt by the politicians, as formerly in
Justinian’s time, to be intolerable; and to deal
rupture of ecclesiastical relations.

with it the emperor Constantine Iv. Pogonatux
(668-685) resorted to the plan of holding an imperial

Synod. In November 680, accordingly, the Eastern
prelates, together with the legates of Pope Agatho,
assembled in the Hall (rpotAdos, hence ‘Trullan
Council) of the imperial palace at. Constantinople.
This Council,

which

sat, with

considerable

inter-

ruptions, until September 681, is recognized officially by
both Churches as the 6th Ecumenical
Council.
The members, with abundant excerpts
from the Fathers in their hands, carried the debate

from one point to another, until at last the Roman
representatives won acceptance for the doctrine of
the two wills, and procured the condemnation of
its opponents, living and dead alike, including, as
we

saw

above (§ 3), Pope

point of view is set forth
statement laid by Agatho
document that came to be
part to the Tomus of Leo
SITISM,

§ 1).

Honorius.

The Roman

in the comprehensive
before the emperor—a
regarded as a counterI. (cf. art. Monopny-

In the Symbol

of

the

Council

the

terms in which the Chalcedonian formula defines
the relation of the two natures are applied to
the two inherent wills (S¢0 qvotxal Oedicets Fro
OeAjuata).

Thus

the two

wills

corresponding

re-

spectively to the two natures are not opposed to
each other (ovx vrevayrla); on the contrary, the
human will is obedient to the divine and omnipotent will to which it is subject (éréuevory rd
dvOpwmrwov abrod [t.e. rol Abyou] Oédnua xal py
dvrintrrov 4 dvruradaloy, waddov pev otv Kal vroraccbhpevoy TG Oelp atroo xal wavobevet Cedfuart), for it

Was necessary that, while the will of the flesh must
indeed act, it should

be subordinate

to the divine

will. Just as the flesh of the God-Logos (rod @eot
Aéyou) is called flesh, and is flesh, so the natural
will of this flesh is called, and

rightly called, the

will of the. God-Logos. And, as
His holy and
stainless animate flesh was not taken away in
being made divine (@ewSeioa otk dvypéOn), but remained within its own limitations and relations (év
7@ lily abrijs Spy cal ASyw dSi€pewev), so the human

will likewise was not abolished in the act of deification, but was still preserved.

Agatho

cause, and

.

:

did not live to see the triumph of his
it was

left to his successor,

Leo IL, to

secure the acceptance of the Council’s decrees
in the West.
he most zealous antagonist of
Ditheletism in the East, Macarius, patriarch of
Antioch, was prevented from doing further mischief by confinement in a monastery. The second
Trullan Council, the so-called Concilium Quinisextum (692), homologated
Monotheletism.
This does

the condemnation of
not mean, of course,

that the conflict was wholly at an end, and, in
fact, it was intermittently fanned to fresh outbursts by the wranglings of the Byzantine court.
Eventually the emperor Philippicus Bardanes (711713) undertook to

deal with it, while his successor,

Anastasius II. (713-715), restored the authority of
the Council of 680-681. But Monotheletism was
still faithfully adhered to by the Maronites of
Mt. Lebanon. Litratore.—i. Sources,—(1) Letters and other written
comniunications of those who took part in the controversy, ag
found in the documents of the Lateran Synod and the
6th
Ecumenical Council ; (2) contemporary works, esp. the writings
of Maximus Confe
yp
la theoloqica et
polemica
ad
Marinum, Disputatio cum Pyrrho) and s tatements in Anastasius Sinaita, Mepi rod car’ eixdva nat xad’ éxoiwow, bk. iv.

(A. Mai, Script.

Vet. Nova Coll., Rome, 1821, vi, 193 ff.);

(3)
later chronicles and historical works, as, é.g., the “Ioropia
avvrohos of the patriarch Nicephorus, and the Xpovoypadia of Theophanes. .
ii JIODERN WORKS.—The reader should consult the works
cited at the art. Monopuyvsitisu; those of Gibbon,
Walch,
Dorner, Hefele, Harnack, and Krumbacher are well worth
attention

also as regards Monotheletism. The disputes
Armenia touched upon in § z of the present article are discussedin.
with

special care in G. Owsepian, Die Entstehungsgeschichte
des Monotheletismus nach thren Quellen gepriift, Leipzig,
1897.
The best recent discussion of the case of Honorius—though
trom
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the standpoint of papal infallibility—is

given in

J. Chapman

The Condemnation of Pope Hunorius, ae
ao (=
ublin
Review, cxxxix. [1006] 129 ff., ex]. [1907] 42 ff.). For the relation
of the present art. to the writer’s artt. in PRES, cf. the closing
note in the literature of art. Moxopliysitisy.

G. KRUGER.

MONSTERS (Biological).—* Monstra vocantur
quia monstrant.’ This ancient platitude may seem
ridiculous to-day, but it has not yet lost its meaning entirely.
oubtless in a modern civilized
society the birth of a two-headed lamb, of a ‘ bulldog calf,’ or of a cyclopian child no longer excites
attention as a portent of disaster or proof positive
of witchcraft. Yet to a certain section of the
community the objects present opportunities of
enlarging the common store of Bito ical knowledge.
‘The specimens themselves
demonstrate
eloquently the possibilities of aberration in the
processes of normal development and growth.
They testify to the existence of numerous independent forces or influences, balanced delicately
under normal circumstances.
They point to a
disturbance of the balance.
They reveal the
nature of individual influences, as manifested
when one has been exerted

in excess, to the exclu-

sion or suppression of the countervailing factors.
In biology
monsters are regarded as extreme
instances of developmental varieties. Variations
of lesser degrees constitute the class of ‘ abnormalities,’ although, as explained in art. ABNORMALITIES (Biological), no hard and fast line
separates the two groups. Many monstrous formations are determined by disturbances affecting the
embryo or the foetus, though the post-natal period
of growth is by no means free from_ disorders
productive of a comparable result. And instances
of the latter kind, such as retarded adolescence, or
precocious senility, may be included fairly with
others showing the extreme tenuity of the neutral
zone between health and disease.
The study of monsters falls naturally into two
divisions: (a) the investigation of their actual
structure, and (8) research into the mode of their
production.
(a) On the anatomical side a classification has
been attempted, and it is based upon consideration
of the part or parts actually affected. In view of
the vast number of categories thus recognized, onl
the most cursory survey is possible there; and,
instead of rehearsing the long list of classes and
their subdivisions, it must suffice to note that,
while the whole body has suffered in some cases,
in others certain parts only will be found to be
distorted.
The developmental history of monsters shows us
that, as a

general rule, the departure from what is

normal will be
greater and more complete in proportion as the
disturbance was early in its occurrence, For in the first phases of development,
when the total mass of the embryo is almost

infinitesimally small, even a slight error will affect

the rndiments of every organ and structure that is
to be perfected subsequently.
At this point again
two distinct groups of monsters must be contrasted.
In some cases the uterus may void its contents
prematurely as a shapeless mass;

to this, in human

is still
pathology, the antiquated term ‘mole’
applied,
Or, again, the disturbance may lead to
partial ‘ gemination,’ #.e. to some distorted kind of
twin-formation.
‘Thus twins of equal size may
continue to grow though connected with each other,
and at the birth may produce such a phenomenon
In other instances of this
as the ‘Siamese twins.’
quite unequal in point of size
class the twins are
Asa result, an
development.
and, it may be, of

almost normal child may be born with an imperfect
twin attached toit. The twoare then distinguished
as the ‘antosite’ and ‘ parasite’respectively. The
parasite is most commonly attached

to the autosite

(Biological)
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in or about the middle line of the body.
It may
present almost any appearance, from that of a
mere wart-like excrescence to that of a headless
trunk with arms and legs. In rare instances the
parasite has been found to be entirely enclosed
within the body of its host, so that it is not visible
externally at all.
Lastly,

in

yet

another

class

of monsters,

the -

process of gemination may have been complete but
unequal, and one twin is born in a normal state,
while the other is represented by a spherical
mass, consisting of various tissues and rudiments
of organs in the most complete confusion.
Even
the latter may be maintained alive throughout
the intra-uterine period of existence.
Apart from these instances of ‘twinning,’ we
may notice that certain particular structures such
as the heart or the brain may be defective to the
point of obliteration, while a large class bears
witness to interference with such normal processes
as the formation of the face or the closure of the
walls of the body to protect the viscera.
(6) The study of the normal processes of development throws a flood of light on the problem of
explaining the particular aberration responsible
for the occurrence of a monster. Physiological
investigations have dealt with the nature of the
disturbing causes, and to these we shall now
turn.

The artificial production of monsters first claims
attention.
In fish-hatcheries the occurrence is
accidental and unwelcome, yet the frequency with
which grotesquely - formed individuals appear
among the fry is so well known as to be almost a
matter of common knowledge. The eggs of the
domestic fowl have: been used for experimental
purposes for at least fifty years past. In this
epartment of biology the name of the French
observer,

C. Dareste,

deserves

special

mention.

The more usual modes of procedure are to subject
the eggs during artificial incubation to selected
abnormal influences. These may be of the nature
of magnetic

force,

variations

of temperature, or,

again, the disturbances caused by partially varnishing the eggs, or by subjecting them to incessant
rotation. In these ways various physical agencies
have been shown to be influentiai in producing
monstrous forms. Eggs of other animals (often
those of Invertebrates) have been employed to
test the effects of chemical agents or of altering
the chemical constitution of the media in which
the developing eggs normally rest. Such ova have
also been the subjects of experiments in which the
fertilizing element has been varied.
Physiological research of this kind has establishe clearly the susceptibility of the egg-cell toa
variety

of

influences,

whether

these be

physical,

mechanical, or chemical.
At this point another
possibility seems to demand notice. The influence
of so-called maternal impressions has long been
discussed by those who are not prejudiced on this
subject. Only the highest forms of life are suitable for observation or research in this respect,
and it cannot be said that the potency of such
impressions has been established.
.
.
uring more particularly to human beings, it
may be mentioned that medical research has shown
that certain monstrous developments, viz. Acromegaly and Achondroplasia, ure due to the excess
or deficiency of certain fluids which normally pass
with the blood to bathe the tissues of the body.
In this department of research only the first steps
:
.
have been taken as yet.
In such ways the anatomical study of monsters
shows

the investigator

what

parts

have

suffered,

while the physiologist is able to point to the disThus we are left with the imturbing element.
pression that, where the balance of reacting forces
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is so delicate, no
normal form is
is connected with
mal by an infinite
And the abnormal

absolute standard of what is a
possible. .A normal individual
others which we call abnornumber of intermediate forms.
examples in turn lead on to

monsters.

upon

the environment

that most

with

human

heads,

and

other

abnormal

forms.

These were set in front of entrances as a means of
frightening away evil spirits, and a similar use of
vol.

iv. p. 848%.), at both lower and higher levels.’ |
Among the folk everywhere monstrous beings
have a real existence to the imagination, and are
doubtless survivals of similar beings believed in b
their forefathers. But the influence of Christianity was often to give a sinister aspect to the
supernatural beings of the older paganism.
The
water-horse and water-bull of Celtic lore are
typical examples of monsters which have still
a real existence to the folk in remote districts.
Demoniac beings are also often envisaged as monsters, and everywhere more or less repulsive
giants
and dragons have been subjects of popular belief
(see DEMONS AND SPIRITS, GIANTS).
:

in which it finds itself. .Two remarks may be
made in conclusion. Though the attribute of vast
size is commonly associated with our ideas of
monsters, yet from the biological point of view
this is not necessary, and huge monsters are but
‘representative of one out of many possibilities.
And lastly, while in this article the occurrence
of monstrous forms among animals has been reviewed, it is to be remembered

The monstrous creatures of Babylonian and Assyrian art are well-known—winged bulls or lions

hideous figures is known elsewhere (see Door,

That which is born is the outcome of a host of
interacting forces. Its capacity to maintain existence and to reproduce its kind depends first upon
its conformation, and then

(Ethnic)

of the

considerations here set forth are applicable equally
to the vegetable kingdom,
‘

LiTERATURE.—Special mention may be made of C. Dareste,
Recherches sur le production artijicielle des monstruosités,
Paris, 1877; other contributions to the literature are so
numerous as to
preclude even a partial enumeration here.
Reference igs made specially to the exhaustive bibliography
rovided by E. Schwalbe, Agpholone der Missbildungen,
Jena, 1908.
W.L
. DUCKWORTH.

MONSTERS (Ethnic).—1. Various kinds of
monsters.—The existence of monstrous beings,
human, animal, or diabolic, is believed in at all
levels of culture. They are referred to or described
in stories, traditions, or myths, or they are depicted
or represented in some artistic form.
Among
savages monstrous animals are often supposed to
exist, like the Bun-yip of Australian tribes—a
mythic water-monster who carries off women—or
the monsters or dragons said_to swallow youths at
initiation in New Guinea.1 Frequently more or less
distant tribes are believed to have some monstrous
or abnormal feature—one eye, more than two eyes,
eyes under the arms, vast ears, two or more h
—to be headless or featureless or of
great size, or to
possess tails. Ghosts, especially ghosts of those

The mythologies of most races tend to give a demoniac,
gigantic, or monstrous form to the supernatural enemies of
culture-heroes? or the gods—Tiimat and her brood in Babylonija, the opposing hosts of beings whom Ra daily conquered in
Egyptian belief, the demons, giants, or monsters who strive
with gods in Hindu, Greek, Teutonic, or Celtic myth. They
typify chaotic powers as opposed to and conquered by the
powers of order, and hence they constantly tend to be regarded
as evil, while their opponents embody righteousness and good-

ness.

As early as the days of primitive man monstrous
forms have been depicted in various ways. Thus
in caves at Marsoulas and Altamira grotesque
faces may represent demons, while other curious
hybrid figures, half-human, half-animal, have been

variously interpreted, but may represent monsters
of the imagination of the Stone Age.? Savage art
tends to give all its human orsupernatural subjects
a@ grotesque, if not monstrous, form, often, no
doubt, from lack of skill, but there is sometimes a

deliberate exaggeration, in a horrible or grotesque

direction, of features or of one or more members of

the body. This monstrosity of feature is also seen
in masks worn on ceremonial occasions by savages,
and often meant to represent the faces of particular
spirits. Indian art delighted to represent its
who have died a violent death, are often visualized
divinities as many-headed or many-armed—a
as monsters of a more or less horrible kind, usually method which has spread into adjacent countries.5
with a fondness for human blood. Among barbaric Tibetan representations of demons or gods are often
eoples similar beliefs are found, especially in repulsive in their monstrosity.
Reference has
tiental mythology and folk-lore. . Here whole already been made to the monstrous Babylonian
classes or tribes of monstrous beings exist, like the figures.
In medieval and later Christian art
rdksasas of Hindu myth—hideous fiends with demons and the devil were depicted in the most
shape-shifting
powers—or the evil jinn or the sinister and horrible form
possible—half-human,
ghouls of Arabic. belief, or the satyrs, centaurs, half-animal, or with exaggerated features, tusks,
and cyclopes of Greek mythology.
Here also horns, tails, or with faces on chest, stomach, or
human tribes of monstrous form are a subject of knees.®
.
popular belief. The people of Jabah (Java‘) were
- 2. Origin of the belief in monsters.—Probably
‘ supposed by the Arabs to have their heads in their no single origin is to be looked for. There may
breasts.?_
Herodotus describes some of the tribes have been
different origins for the belief as a
supposed to live beyond the region of the Scythians whole, or particular monstrous forms may have
men with goats’ feet, men with one eye (the Ari- had an origin different from that of some other
maspi)—and other tribes believed in by the Libyans forms.
,
-—monsters with dogs’ heads or headless with eyes
(a) Imagination is doubtless responsible for
in their breasts?
Pliny also writes copiously much of the monstrosity that is attributed to
about such tribes.‘ Irish mythology speaks of men, mythical animals, or demons in mythology
tribes of men with dog, or cat, or goat heads,®
or primitive art.: As man’s imagination peopled
Tribes or individuals covered with an abnormal the world around him with spirits, so these apgrowth of hair are often mentioned by ancient or peared to his imaginationas ‘gorgons, hydras,
medizeval travellers from the Carthaginian Hanno
1Cf. 4 monstrous fivure for scaring evil spirits from the
onwards.6
In Egypt monstrous creatures were Nicobar
Islands (Handbook to the Ethnoqraphical Collections,
often figured on tombs, and the god Bes is depicted

Brit. Musewm, London, 1910, p. 77; ct. ERE iii, 4358).
2Ct. ERE vi. 638f.
.

as a, dwarfish but monstrous and repulsive figure.
- 1B.

Neuhauss,

4021., 489, 4931,
28. Lane-Poole,
1883, p. 45.
3 iv. 25, 27, 191.

Deutsch-Nett-Guinea,

Berlin,

-

1911,

iif. 206,

Arabian Society in the Middle Ages, London,

SHIN vii.

Uff.

SJ.A. sacCulloch, The Religion of the Ancient Celts, Edinburgh, 2911, pe 17.
.
136 x F. Le
Double and F. Houssay, Les Velus, Paris, 1912, p.

2 W.J.Sollas, Ancient Hunters and their Modern Representa-

.

tives, London, 1911, p. 247.
:
4h. Andree, Ethnographische Parallelen und Vergleiche,
new ser., Leipzig, 1889, p. 107ff.; W. H. Dall, ‘On Masks,

Labrets,’ etc., 3

RBEW [1884], p. 67 ; Handbook to the Ethnogra-

phical Collections, Brit, Museum, passim.
5 Ct. Haxp, Heap, for other instances.

See also art. Mask.

6 This is particularly noticeable in illuminated MSS

pictures of the Temptation
ouble and Honsaay, passim,

of St.

Anthony

.

type.

,

or

Cf

in

Le
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and chimeras dire.’ There was a constant tendency
to visualize the creatures of belief as human and
yet as more than human, as animal and yet as
more than animal.
As man drew little distinction
between himself and animals, as he thought that
transformation from one to another was possible,
so he easily ran human and animal together. This
in part accounts for animal-headed gods or animalgods with human heads.
Or, where gigantic
superhuman

strength,

wisdom,

or

productiveness

believed

to have a real

was concerned, man represented these to himself
by forming images‘of the beings' who possessed
them with numerous or enormous heads or arms or
phallus.?’ There is little doubt also that the lack
of skill in depicting the human form tended to
fill with suggestions of monstrosity the minds of
those who gazed on such images.
(6) This ‘last fact may have in turn influenced
the dreams of men, and, as dream figures were
realities, such

forms

were

But, npart from that, and especially
existence.
when we consider the wayin which dreams are
deliberately cultivated by the medicine-man (see
AUSTERITIES), they have, no doubt, had strong
’ influence in the creation of monsters, of which the
mind in waking hours could no more rid itself than
could Frankenstein escape his monstrous creation.
The combination of existing but diverse forms
would easily occur in sleep, and such monstrous
part in the drama enacted
forms would play a
the

during

hours

of sleep.

Such

forms,

seen

in

sleep by men to whom dreams had an intense
part of the contents of
reality, became a real
the actual world in which they lived.2 Primitive
and savage men are like children, and they no
doubt had their night terrors, caused by fantastic
or horrible figures seen in dreams and still appearing to haunt them when sleep was rudely broken
by the effect of fear. Again, hallucinations seen
in waking hours by those whose mental balance
was deranged might also aid in the creation of
monsters, as they form part of the world inhabited
by persons with certain kinds of mental affliction.
‘Long rows of horrible characters may pass in endless proeyes; pictures of a
cession before the strained and wearied
vividness scarcely ever realised in normal life are presented, in
which the most horrible actsare being committed by personages
.
of frightful mien.’5

Such hallucinatory appearances, described to the
sane, would by them be accepted as real, and it is
robable that the medicine-man, living an abnormal
ife and given to secing visions, is never quite sane.
But, again, the savage in his waking life is probably the subject of hallucinatory impressions to
His
afar greater extent than the civilized man.
psychic state when awake bears a. close resemblance
to his psychic state when asleep. What he thinks
he sees is actual

to him, and

every

illusion, how-

ever incredible or monstrous, is a fact.‘ Even in
cultured Egypt there were figured on the tombs
the monstrous forms which the deceased thought
ee.
he had seen in his lifetime.®
(c) Monsters, again, may owe their origin to a
basis of fact. Any large predatory animal whose
coming and going was obscure would tend to be
1Cf

Haxp, Hrap;

images among

Niger

cf. the images of Hermes and similar

the Bushmen, Admiralty Islanders, tribes of the

Coast, Yorubans,

Fijians, etc.

See A.

Lang, Myth,

Ritual, and Religion2, London, 1899, li. 975; Ja Z xxviii, [1899]
NO; A. B. Ellis, The Yoruba-speaking Peoples, London, 1894,
p. 78; T. Williams, Fiji and the Fijians, 1., do. 1858, p. 177.
2Cf. L. Laistner, Das Ratsel der Sphinz, Berlin, 1889, for the
creation of myths and mythical beings from dreams.
3B, Hollander, The First Signa of Insanity, London, 1912, p.
te

’

.

-

48, Freud and his school have argued that the mythoperic
Mythisa kind of waking
faculty is one akin to dream fancy.
dream. See his ‘Der Dichter und das Phantasieren,’ in his
Sammlung kleiner Schriften zur Neurosenlehre, Leipzig, 1911 f.
Ct. K. Abraham, Traum und Mythus, Vienna, 1909.
8A, Wiedemann, Religion of the Ancient Egyptians, Eng. tr.,
London, 1897, p. 179. The sphinxes, griffins, etc., were thought
.
-to be real creatures of the desert.
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envisaged in still nore awful guise. Some, indeed,
have argued that belated survivals of now extinct
animals may have suggested the dragons and other

monsters

of

folk-tale

and

tradition,

and,

if

this

Were true, it is certain that the impression made
by them would easily become legendary... Most

savages

have

traditions

of

monstrous

animals,

which are really exaggerated forms of actual
animals seen by their ancestors, but unknown to
their descendants in their new habitat—e.g., the
monstrous lizards of Maori tradition are the
crocodiles of the land whence the Maoris migrated.?
Perhaps actual abnormal or monstrous births
may have assisted in the formation of mythical
monsters, or would tend to be regarded in popular
belief as matters of common occurrence.
‘hus in
China the standard: histories are full of such prodigies.? It is certain also, apart altogether from
the possibility of abnormal
births as a result of
bestiality, that men have often speculated upon this
or imagined the effects of such unnatural unions
between different species of animals or between
beastsand human beings. Thisis seen in universal
folk-lore and

in ancient

myth,

as well

as in the

half-gossiping histories and chronicles of bygone
days and in the psendo-scientific works on natural.
history from the time of Pliny onwards.* Medieval
theology also believed that the union of demons
and human beings resulted in the birth of monsters.
The brutality or merely the hostility of other
tribes, nearer or more distant, would inevitably
cause them to be regarded in a still more sinister
or monstrous aspect. . Horrible deformities were
attributed

to them,

or this or that feature

was

exaggerated, or habits of a peculiar vileness were
ascribed

to them—e.g.,

forms

of loathsome canni-

balism.
.Even remoteness or ignorance of such
tribes would invest them with distorted forms.
Here, probably, is to be seen the origin of the
belief in those monstrous tribes already alluded to.
Invading peoples, behaving with brutality, are sure
to be regarded as monsters. In the same way the
monstrous cannibalistic ogres of folk-tale are exaggerated forms of actual cannibals (see CANNIBALIsM). Again, where certain deformities are assumed
by warriors to strike terror into their opponents,
where faces are painted or tatued, masks or animal
head-dresses worn, these

are apt to become a

real

part of the men themselves.5 They are regarded
as monsters rather than as men.
(@) Lastly, the misinterpretation of fact may
easily give birth to monsters. This is especially
seen where the bones of fossil animals of large size
have been regarded as those of monsters or giants,
or their tusks as the claws of monstrous birds—the
griffin or the rukh.
Hence the rise of many myths
about these beings—e.g., of how they were slain by
gods or spirits beneficent to men.®
.
There is no doubt that the belief in the existence
of monstrous forms has had a profound influence
on the mind of man, probably for the reason that,
as has been proved experimentally, any abnormal
shape has a strong power of suggestion.
Lirrratons.—U, Aldrovandi, Monstrorum Historia, Bonn
1642; E. P, Evans, Animal Symbolism in Ecclesiastical Architecture, London, 1896; C. Gould, Afythical Jonsters, do.
1J,

26.

A. MacCulloch, CF,

p. 395.

SL Clark, Maori Tales and Legends, London, 1896, pp.

79, 184; E. Shortland, Traditions and Superstitions of the New
landers?, do, 1856,
p.
73.

Zeptanee’t.de Groot, Religion in China, New York, 1912, p.

Le
Double and Eionssay, Pp. 228 ff., 239; MacCulloch, CF,
:
27 .
Groot, p.
'» 2773de
.
PR a ER Thomson, ‘Savade Island, London, 1902, p. 127f.; C.

I. Elton, Origins of English History?, do. 1890, p. 241;of MacGulloch, Rel. of Ancient Celts, p. 217; ¥. Hirn, Origine Art,
. 272.

.

Barty Hist. of Mankind?, London, 1870, p. 806 ff.
Lene ler
7 Ct. Boris Sidis, ‘I'he Psychology of Suggestion, New York,

1010, p. 42¢.
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1886; F. Hedelin, Des Satyres brutes, monstres, et démone,
Paris, 1888; Joannes Damascenus, De Draconibus, in Migne,
PG xciv, 1599ft.; Pliny, HN; P. Sébillot, Le Folk-lore de
France, Paris, 1904-07, vol. fii.
.

MONTANISM.—1.

J. A. MacCuttocu.
The movement now gener-

ally known, from the name of its founder, as Mon-

tanism had its birth at a village called Ardabau in
the part of Mysia adjoining Phrygia, probably not
far from Philadelphia (Ramsay, Cities and Bishoprics
about

of Phrygia,
p. 573).
A.D. 156, Montanus,

There, as it seems,
= recent convert,

who had been a pagan priest, began to prophesy.
His prophesyings were accompanied by strange
phenomena resembling those associated with demoniacal possession.
In what way his exercise of
the prophetic charisma was regarded by his opponents as differing from that of the genuine prophets
we have various hints from nearly contemporary
documents: he spoke while he was actually in a
state of ecstasy; the true prophets received their
message in ecstasy, but did not deliver it till their
faculties returned to a normal condition. Moreover, the ‘ecstasy’ of Montanus was a kind of
madness, deliberately induced, whereas prophets,
acknowledged as such by the Church, even when
in a state of ecstasy, were of sound mind; the
so-called ecstasy of Montanus was, in fact, not
exoracis, but rather, as a contemporary writer (ap.

.Eus. HE v. xvi. 7, 14) calls it, wapéxoracs,
In
agreement with these statements an oracle of
Montanus declares that the prophet is as a lyre
played upon by the divine plectrum ; and the form
in which most of his extant utterances are cast
implies

that he

was a mere

passive instrument,

and that the phrases which fell from his lips were
actually the tpsissima verba of the Deity, His
opponents reminded him of the style of the ancient
prophets, who as human agents
proclaimed the
will of God—‘ Thus saith the Lord.’
2. After a time—as seems to be implied, a considerable time—Montanus was joined by two
women, Maximilla
with his sanction

and Priscilla, or Prisca, who
deserted their husbands, and

who also claimed to possess the prophetic charisma.
Their utterances were similar in matter and in
manner to those of their leader.
. There can be no doubt that Montanus maintained that this ‘new prophesying’ differed essentially
from all preceding prophecy. Thus the
novelty of its form was to be explained. It was
the fulfilment—so it was allesed—of the Lord’s
promise of the coming of the Paraclete (Jn 14!2"18),
Ihe apostles had not the perfection of the Holy
Spirit (1 Co

138);

this was

reserved for the new

prophets, of whom Christ spoke in Mt 23", This
is stated to be the Montanist doctrine by many
writers, and it is the basis of the exaggerated
assertion of Eusebius (HE v. xiv.) that Montanus

claimed that he himself was the Paraclete.

4. It is not clear whether in the earliest period the prophetesses

were regarded as mouth-pieces of the Paraclete in the same sense
as Montanus,
Eusebius suggests the contrary when he reports
that, while Montanus was held to be the Paraclete, the women
were ‘as it were prophetesses of Montanus’ (cf. Did. Alex. de
Trin, iii, 41. 2; pseudo-Tert. Zeer. 7). It ig possible that at
first they were put ina lower position, Mt 233, but not Jn 1412-18,
being taken as referring to them; and that it was only at 5
later time, perhaps after the death of Montanus, that they were
regarded
as on a par withh

5. It is evident that the acceptance of the ‘new
rophecy’ as embodying the final teaching of the
araclete, and as in some sense superseding earlier
revelation, was the cardinal principle of Montanism.
This is made manifest by the very phrase ‘new
prophecy’ constantly used by its adherents; by
the title xvevyarixol which they arrogated to themselves, as distinguishing them from other Christlans

(Yuyexol)

(Tert. passim;

Clem.

Alex.

Strom.

iv. 13 [PG viii. 1300 C]); and by the polemics
of anti-Montanist writers, whose argument was

mainly directed to proving that this ‘so-called prophecy | was in truth a false prophecy proceeding
rom the spirit of evil.
:
The charisma was not regarded as confined to
Montanus and ‘ the women,’ Theodotus, ¢.g., was
an ecstatic, and was reported to have died while in
an ecstasy.
.
a

6. We are not surprised to learn that this sudden
outburst of prophecy, and the claims that were
made

for its

leaders,

provoked

much

o

position.

Many of those who heard Montanus and
his companions would have silenced them. Two Phrygian
ishops made an ineffectual attempt to ‘ prove and
refute’ the spirit that spoke in Maximilla; another,
who had come from Anchiale in Thrace, attempted
to exorcize Priscilla. At first, we are told, the
movement advanced slowly: ‘but few of the
Phrygians were deceived.’ But after atime, it
seems, the majority
of the Phrygian Christians
became adherents of Montanus.
us only can we
account for the fact that at an early period his
followers were commonly spoken of as ‘the Phrygians,’ and their teaching as ‘the heresy of the
Phrygians’ (ol piyes,
xara Spv-yas alpeots, whence
the Latin cataphryges, cataphrygiani).
In due
course formal protests were issued by the bishops.
While the movement wasstillinitsinfancy, Claudius
Apollinarius, bishop of Hierapolis, wrote a treatise
against it, to which were appended the signatures
of many bishops, at least one of whom came from
Thrace.
Other confutationsof the new teaching
followed

it (Eus.

HE

vy. xvii.

1),

Many

synods

the ecclesiastical rulers, and

stigma-

met in Asia and excommunicated its adherents.
On the other hand, the Montanists used scathing
words about

tized them as slayers of the prophets. They put
forth treatises in which the arguments of their
opponents were answered. It is impossible to
determine with accuracy the date of the inevitable
crisis; but it is certain that in Phrygia before
the year 177 the Montanists were excluded from
the Catholic Church (Eus. HE v. iii. 43 cf. xvi.
22, which clearly refers to the persecution under
Marcus Aurelius).

:

7. It is difficult to fix the date of the beginning of the prophesying of Montanus. The choice is usually held to lie between
4.D. 172, under which year Eusebius records the origin of the
movement in his Chronicon, and a.p. 156-157, which is supported
by Epiphanius (Heer. xiviii. 1). It is not clear, indecd, that
these two dates are inconsistent, for Eusebius may be giving
the year, not of the earliest prophesying
of Montanus,
but of
some prominent event which he regarded as the starting-point
of the heresy "6-9: the migration to Pepuza (see below, § 9),
or the promulgation of one of SMontanus’s more startling innovations.
In any case it is probable that Eusebius's date is a mere
inference from the fact that Claudius Apollinarius wrote his
anti-Montanistic treatise—which Eusebius appeare tohave dated
on insufficient grounds after 174 (Lawlor,
Ausebiana, p. 150.)

—‘ when Montanus with his false prophetesses was in the act of

introducing his error’ (HE rv, xxvil.). It must therefore be
regarded with caution.
It is to be observed that Apollinarius
wrote some time after Montanus had been joined by ‘his false
prophetesses’ (id, v. xix. 3)—an event which was itself probably
a good deal later than the beginning of the prophesying.
Further, (1) the history of which a short account has been given in
the preceding section requires a period of a good many years;
and (2) Maximilla, the last of the three leaders, died in 179-180,
The movement must have enjoyed the advantage
of their supervision for a sufficiently long time to give it
the strength and
stability which it undoubtedly possessed. ‘These considerations
point to an origin much before 172, The earlier date is therefore to be
preferred, though with the misgiving which necessarily attaches itself, in such matters, to the statements
of
Epiphanius.
He has certainly fallen into error in one passage
(perhaps two) in which he gives dates connected with the Mon.
tanist movement (Herr. xiviii. 2, Ii, $3).

8. That the Paraclete was manifestedin Montanus,
and in him and his companions revealed the fullness

of Christian

teaching, was,

as we

have

seen,

the

original and essential doctrine of Montanism.
But,
since it was the office of the Paraclete to supplement the teaching of Christ, it was to be expected
that this doctrine would be made the basis of a
system differing at many points from the teaching
of the Church as usually understood.
Montanus,

MONTANISM
it is true, did not consciously deviate from ecclesiastical dogma.
His opponents bear witness that
he accepted the canonical Scriptures and was

orthodox with regard to the resurrection of the dead

and the doctrine of the Trinity.
But in another
sphere his ‘innovations’ were considerable.
_ 9- Not long after the beginning of the prophesying Montanus crossed the Phrygian border and
established himself with his followers at a city
called Pepuza, which Ramsay (pp. 213, 873) places
west of
Eumenia, and not far from the Phrygian Pentapolis.
Pepuza, with the neighbouring
village of Tymion, he named Jerusalem.
To this

settlement, which

was

thenceforward

the centre

and holy city of Eastern Montanism, he endeay-oured to gather adherents from all quarters. These
facts, coupled with the lavish promises made by the
prophets to their adherents and certain predictions
of Maximilla (Eus. HE v. xvi. 9, xvii. 4; Epiph.
Her, x\viii.

2), apart

from

a more

explicit oracle

attributed to anvther prophetess (Epiph.- Her,
xlix. 2), would lead us to the conclusion that the
‘new prophecy’ taught men to expect in the near
future, at Pepuza, the final Parousia of the Lord
(id. xlviii. 14).
The primitive Montanists, in fact,

held the doctrine of chiliasm, but chiliasm of ao
new kind. It was this hope of the Parousia at their
Jerusalem that gained for them the name of Pepuzians.
10. Connected in some measure with their chiliastic teaching was their view of the prophetic office
in the Church.
The prophetic charisina was not
an occasional gift, bestowed as the need for its
exercise arose; according to the dictum of ‘ the
Apostle’ (1 Co 13" 9), it was perpetual, one of the
notes of the Church.
Consequently Montanus,
Maximilla, and Priscilla received their office in a
line of succession.
Quadratus and Ammia of Philadelphia were the links which connected them with
Agabus, Judas, Silas, and the daughters of Philip
(Eus. HE v. xvii. 3, 4; Epiph.
Her. xlviii. 2).
But, since Montanus and his companions were the
channels of the ultimate revelation, they were the
last of the prophetic succession. After them would
come the end.
.
11. Again, the exalted position given to the ‘new
prophets’ led naturally to the assignment to them
of prerogatives generally regarded as belonging to
the bishops, and
thus to a conflict between the
rophets and the regular hierarchy. The prophets
had the power of absolution (orac. ap. Tert. de
Pud. 21).
This power they shared with the ‘martyrs’ or confessors (Eus.
HE Vv. xviii. 7).
12, Once more, the association with Montanus of

two ‘prophetesses

women

might

involved

hold

high

the recognition

office in

that

the Church.

Maximilla and Priscilla seem to have made indeendent contributions to Montanist teaching (Hipp.
hil, viii. 19; cf. Did. Alex. de Trin. U1. xli. 3;
ZKG xxvi. 486); and they were probably
in the
habit of prophesying in the congregation (Eus. HE
v. xvi. 9: dxalpws). There is evidence that, at any
rate in later

times,

other

women

followed

their

example (Orig. ap. Cramer, Cat. v. 279), or even
outdid it; for we read of a prophetess in Cappadocia in the

3rd

cent.,

erhaps

a Montanist, who

Eucharist (Firmilian,
baptized and celebrated the
ap. Cypr. Ep. Ixxv. 10),of female bishops and priests,
and of virgins who regularly officiated in the congregation at Pepuza (Epiph. Her. xlix. 2f.; Did.
Alex. de Trin. 111. xli. 3).
.
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by all Christians alike, and not only by those who
used them as a means for attaining higher perfection. Among these ordinances (perhaps a later
development, due to ‘the women’ (Hipp. PAil,
Vil, 19]) were some which enjoined abstinence from
particular kinds of food (npodaylat, pagavopaylat).
here is some evidence that in Phrygia the Montanist rule as regards the number of fasts fell
below Catholic custom (Soz. HE vii. 19, where
the. two weeks of Lent seem to correspond to the
‘duae hebdomadae xerophagiorum’ of Lert. de ei.

15), while in the West it did not greatly exceed it
(see de Labriolle, La Crise, p. 399 f.).
he regula-

tions about fasting are therefore to be regarded
as instances of the Galaticizing or legal tendency
which was descried in Montanism by its adversaries
(Tert. de Tei, 14),

was

This

outcome

the natural

of a system which invested the exhortations of the
prophets with a divine sanction, giving them the
character

of unalterable

laws,

to

observed

be

as

ends rather than as means for the attainment of
;
holiness.
14. Under the same category may be brought
the Montanist repudiation of second marriages.
For on this point their divergence from the Church
The Chureh discourmust not be exaggerated.
aged second marriage; the Montanists held it to
That which the Church permitted
be fornication.
in special cases the Montanists excluded by a law
which admitted no exception.
5. We learn (Eus. HE v. xvi. 20, xvill.5) that the Montanists
held martyrs (including confessors) in high honour, and even
set special store by their opinion on questions of doctrine and
practice. But this was no peculiar feature of their system: it
reflected the general feeling of the age. And, when they went
a step further and allowed them the power to forgive sins, they
were in agreement with the orthodox of the West (Tert. de
Pud, 22), if not also with those of Phrygia. It must be added
that there is no proof of the statement, often made, that
Phrygian Montanism inculcated a severe asceticism, or that its
adherents were more antagonistic to heathenism than other
Christians in the same district, or displayed special eagerness
points in the opposite
Such evidence as exists
for martyrdom.
direction Lawlor, Eusebiana, pp, 127-135,

16. Montanism,

its

after

the

from

severance

Church, though it retained the hierarchy of
bishops, priests, and deacons, developed in its
Montanus
organization some peculiar features.
was responsible for the innovation (as it was
esteemed) of salaried preachers, and for the institution, doubtless connected therewith, of collectors of money, headed, as it seems, by a steward

Jerome (Ep.
(érirporos [Eus. HE v. xvi. 14}). St.
xli. 3) reports, in agreement with an ordinance of
(Cod.

Justinian

Just.

1. v. 20. 3), that

hier-

the

archy consisted of the patriarch of Pepuza, cowwvol
(apparently the successors of the stewards), bishops,
and inferior ministers.
17. OF the peculiarities of Montanism here
enumerated some were a revival—perhaps rather a
survival—of the belief and practice of an earlier
period ; such, ¢.g., are the recognition of prophets
Didache,
as a permanent order (1 Co 12%, Eph 4";
prohibition of second marriage (Athenag.

11 ff.), the

Leg. 38; Theoph. ad Autol. iii. 15; Iren. m1. xvi.
9), chiliasm (Just. Dial. ec. Pryph. 80; Eus. HE

111.

Others are in harmony with what
xxxix. 12f.),
is known of the Oriental religious temperament,
especially that of the Phrygians, and may be
accounted for by the influence of environment.
Among these are the ‘enthusiasm’ of the prophets
(Bonwetsch, Gesch. des Montanismus,

ministry

of women,

and

immediate Parousia (Hipp.

p. 62 ff.), the

the expectation
in Dan.

18f.;

of an

Orig. c.

apparently, that he increased the number or the

Cels. vii. 8-10). The substitution of Pepuza for
the literal Jerusalem may be due to the same
It had, at any rate, the practical
influence.
advantage of providing a holy city in the district

in such matters, making them a duty to be observed

.
.
his adherents,
18 It is not necessary to pursue the history of

HE

13. Montanus made laws regarding fasts (Eus.

vy. xviii, 2: 3 yyorelas vouoberfeas; cf. Hipp.

Phil. x. 25; Tert. de Ici. 13).

This does not mean,

rigour of ists, but rather that he reduced them to
rule, eliminating thereby the element of free will

from which

Montanus

drew the greater number of
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Eastern Montanism in detail. For some
years
after the death of Maximilla, the last of
the
original trio, in 179-180, there were no Prophets,

and. the Church and the world enjoyed
peace—
facts which, as anti-Montanistie writers pointed
out, disproved the claims of the first prophets.
But the spread of the sect was not permanently
checked thereby. A revival of prophecy seems to
have taken place shortly before A.D. 200 (Eus. HE

V. xviii.

3-12),

and

ultimately

adherents

of the

movement were found in every part of Asia Minor,
in Egypt (Clem. Alex. Strom. iv. 13 [PG viii.
1300

C]; Did.

Alex.

de

Trin.

etc.),

and

even

in

Constantinople, though they were always most
numerous in Phrygia.
The sect survived the
stringent edicts of various emperors, and was
perhaps not wholly extinguished till the period of

was that with which we are most familiar,
tanists’ (first found in Cyril, Cat. xvi. 8)

‘ MonThere

are also nicknames, which we may suppose to have
been merely

local, and

to have witnessed

to local

customs (cf. Jerome, in Gal. ii. 2). Such are the
Artotyrite of Galatia (from the use of bread and
cheese in the mysteries), the Tascodrugits (from &

eculiar way of

Passalor

holding the hands in prayer; of this

nchits is a variant form;

cf.

msay

p-

576), and the Ascodrugite or Ascitm of Ga jatia
(from orgies connected with a wine-skin [Epiph.

Her. xlviii. tit. 14; Filast. 49, 76; Aug. Her.

76}).

It is perhaps scarcely correct to speak of Montan-

ism asasect.

In its later stages it was

rather a

19. Before we turn to its history in the West,
some important facts may
be mentioned.
The
early Montanists were prolific writers. Their con-

congeries of sects somewhat loosely held together
by an acknowledgment of the manifestation of
the Paraclete in
Montanus (cf. Voigt, p. 131).
21. The earliest notice which we possess of any
knowledge of the Montanist movement in the
West appears in the year 177. In that year the
Christians of Gaul, acting as ambassadors for the

Here it is to be noted that Caius (c. A.D. 200)
accuses them of composing new Scriptures (Ens.

therns and to the brethren in Asia and
Phrygia
expressing their opinion of the movement.
Since

the Turkish invasion (Ramsay, p. 574).

troversial tracts have been

.

referred to above (§ 6).

HE vi. xx. 3), while other authorities attribute
humerous writings to Montanus, Maximilla, and

Priscilla,

A certain Asterius Urbanus compiled a

collection of oracles of the prophets (ib. V. xvi. 17);

and Themiso ‘wrote a Catholic Epistle in imitation of the Apostle’ (id, xviii. 5).

An

anonymous

author quoted by Eusebius alludes to literature of
this class when he states that he hesitated to write
against the Montanists for fear of being charged
with adding to the Canon (id. xvi. 3). It is clear
that the ‘new prophecy’ was propagated by writing as well as by oral teaching.
:
A necessary result of this was a tendency
to
division. The Montanists must have re arded. the
writings of their own prophets as of at least equal
value with the Scriptures: they constituted
in
fact, if not in intention, an enlargement of the
Canon.
It was inevitable that they should be
used, like the canonical Scriptures, as authoritative expositions of dogmatic Christianity, and

that, like them, they should be variously interpreted. By tho end of the 2nd cent: there were
two parties of Montanists, who took different sides
in the Monarchian controversy, and both of them
appealed to the oracles of the prophets as well as
to the Scriptures (Hipp. Pail. viii. 19; pseudoTert. Her. 7; Did. Alex. de Trin. ii. 15, iii. 18,
23, 38, 41;

ZKG

xxvi.

452 ff. ; Tert.

adv. Prax, 2,

8, 13). Thus the authority ascribed to the writ.
ings of the prophets produced a tendency to the
formation of parties differing from

one

another in

matters of faith, and probably also in matters of
discipline. This tendency would be greater if, as
seems likely, such writings were not collected into
a Corpus,
Each community would follow the
teaching of such books as they happened to possess,
without the obligation of harmonizing it with that
of the books Possessed by other communities.
zo. A similar tendency is revealed in the fact
that in the earliest times, apart from

the title of

Phrygians, which merely indicated the place of its

origin (Clem.

Alex.

Strom.

vii.

17), there was

no

generally accepted name for thesect. The various
communities seem to have been commonly designated by the names of local leaders.’
Thus we
hear of the followers of Proclus or of A€schines
(psendo-Tert. Her, 7), the adherents of Montanus,
Icibiades, and Theodotus (Eus. HE V. iii. 4), the
followers of Miltiades (ib. xvi.
Montanists of the Ventapolis),

3: probably the
the Priscillians,

and the Quintillians (Epiph. Her. xlix, 2; on the
latter name see Voigt,
Eine verschollene Uriunde
des antimontanistischen Kampfes, pp.‘ 107, 129f.).
Apparently the last name of this class to emerge

peace of the churches, wrote letters to Fone Eleu-

Eusebius (HE v. iii. 4) pronounces their judgment
‘pious and most orthodox,’ it may be inferred to
have been, on the whole, anti-Montanist.
And

this conclusion is confirmed by an examination of
the account
of the persecution at .Vienne and

Lyons,

written

at

La Crise, p. 22548.)
passages

of Ireneus

the same

time

(de Labriolle,

If we may judge from two

(Her.

It. xi.

9, tv.

xxxiii,

6£.), who was their emissary to Rome, though they
avoided the extreme position of the Alogi (see art.
Logos, above, p. 137*), who in their zeal against
Montanism rejected the Johannine writings, and
though they refused to deny the existence of prophetic gifts or the right of women to prophesy in
the church, they yet condemned the followers of
Montanus as schismatics.
It would seem that
Eleutherus confirmed their judgment.
:
It is difficult to explain this incident without
supposing that there was at the time a Montanist.
propaganda in Rome.
No doubt the Montanist
missionaries there were quickly followed (perhaps
preceded) by representatives of the orthodox party
in Phrygia ; and it may be conjectured that amone.
these was Avircius Marcellus of Hierapolis in the
Pentapolis, ‘the chief figure in the resistance to
Montanism in the latter part of the second century’
(Ramsay, p. 709).

He certainly visited Rome with

& purpose In some way connected. with the welfare
of the Church; and in one of the passages from
Irenreus just referred to there are phrases which
recall both the labours of the Gallican Christians
for the peace of the churches (cf. Iren. Her. 1v.

xxxili.

7 with

Eus.

HE

v.

iii. 4) and

a treatise

dedicated to Avircius almost at the time when his
famous epitaph recording the visit to Rome was

written (cf. Iren. Her. 1, xxvxiii. 6 with Eus. HE
v. xvi.
7f., and see Ramsay, pp. 709 ff., 722 ff).

22. Twenty-five years later, under Pope Zephy-

rinus,

a

which

remain

fresh

attempt

was

made

to

introduce

Montanism_ into Rome.
The Montanist leader
Proclus held a disputation there with Caius, which
was afterwards
published, and some fragments of
(Hus.

HE

11. xxv.

6f., VI.

xx.

3).

The
pope favoured the ‘new prophecy,’ and had
actually put forth ‘letters of peace to the churches

of Asia and Phrygia’; but in the end, under the
influence of Praxeas, these letters were withdrawn

(Tert. adv. Prax. 1). There were doubtless later
attempts of the same kind; one is referred to by
St. Jerome (Zp. xli.).. But. Montanism.was never
strong in Rome, and it is not heard of there after
the beginning of the 5th centu ry.
Ck
“23. It secured some foothold in Spain.
But of
its history in that region we know nothing except -

MONTAN ISM
that it had some adherents there a

4th century (Pacianus, Ep, i. if). ‘the end of the
24.

In Africa

the propaganda had more success.

By the end of the 2nd
prophecy

had

cent. knowledge of the ‘new

reached

Carthage—perhaps

from

ome, less probably direct from Phrygia—and it
gained there its most illustrious convert in the

person of Tertullian..
gone

beyond

his

St. Augustine seems to have

evidence

when

he

stated’ that

Tertullian at first opposed the movement; he was
certainly in later life a sincere and ardent champion
of the teaching of Montanus, as he understood it.
25.

The

qualifying

words

are

necessary;

for

Montanism, as it appears in the pages of Tertullian,
differs so much, and

withal is so little conscious of

difference, from the Montanism of Phrygia that
we are compelled to suppose that his acquaintance
with the teaching of the prophets was imperfect.
He can hardly have received direct instruction
from Eastern Montanists ; his knowledge of their

,
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when his later views differ from his earlier, and
when he proclaims them as taught by the Paraclete,
they were really derived from primitive Montanism.
Thus in his de Fuga he denounces flight in persecation as sinful, though

in his ad Uzorem

(i. 3) he

counts it lawful; and in his de Pudicitia, forsaking

the milder teaching of the de Penitentia, he denies

the power of the
Church to forgive grosser sins.
But in the former case he quotes oracles which
make no reference to flight, and in the latter one

which flatly contradicts his thesis (de Fuga, 9, de
Pud. 21).
In both, the oracles are morein harmony

his earlier

with

than

with

his

opinions.

later

Visions also enabled him to add, now a new doctrine (de An. 9), now a fresh rule of discipline (de

have -been, in the main, derived from

Virg. Vel. 17), to the official teaching of the ‘new
prophecy.’
27. Even on subjects in which he was in entire
accord with Eastern Montanism we find no essential
difference between his earlier and later teaching ;
e.g., he expressed disapproval of second marriaye

the words ‘et alibi’) of the oracles of Montanus
and Priscilla (he never quotes Maximilla by name),

arguments used are identical with those of his de
Exhortatione castitatis and de Monogamia, includ-

tenets must

books, including

a collection

(de Fuga,

9;

note

which was apparently incomplete.
Tertullian

accepted, without
(de Zei. 3), we

the claim

find

no

hint

in his

writings of the strange
phenomena which were
the normal concomitants of Montanist prophecy in
the East.
He tells us (de An. 9) of a sister who
fell into an ecstasy during a church service; but
she was not permitted to communicate the revelation which she had received till the congregation
had departed.
None of the usual anti-Montanist
arguments (see Epiph. Her, xlviii. 3-8) would
have had any force against ecstasy so well controlled

as

this.

Tertullian,

indeed,

identifies

ecstasy with amentia (adv. Mare. iv. 22, v. 8),
but with such qualifications of the meaning of
amentia (de An, 45) as to bring him very near to
the standpoint of Eastern orthodox writers.
Moreover, with habitual inconsistency, he affirmed, in
direct opposition to the Phrygians, that the apostles
had the fullness of the Spirit.
Further, Tertullian seems to betray no consciousness of the doctrine that there was a succession of
prophets from the days of the apostles to Montanus.
In nis view prophecy ceased with the Baptist (de
An.

9,

de

fei.

12),

till

restored

was

it

| «|
prophets of the Paraclete.
Again, Tertullian never mentions

the

in

ae
Pepuza,

He

was a chiliast, and he expected the Parousia in the
near future; but. he believed that it would take
lacein Jerusalem (adv. Marc. iii. 24), He cannot
have read the oracle (Epiph. Her. xlix. 1) which

declared that the New Jerusalem would descend at
Pepuza.

.

:

.

Tertullian agreed with the Phrygians in allowing

to

the

prophets

authority

from sin,
absolve:

to

though Ve has some difficulty in reconciling this
view with his own opinion that certain sins are

unpardonable (de Pud.

with those who hold
rerogative (7b. 22). .

r On enother subject
Phrygians,

19, 21).

that

But he is indignant

martyrs
.

have a like
.
.

he is in conflict with the

He will not permit a woman ‘to speak

in the church, nor to teneh, nor to baptize, nor toto
ofler, nor to assume any function which belongshad
If the sentence
a man’ (de Virg. Vel. 9).
been less trenchant, one might have supposed that:
_
it came from an anti-Montanist polemic.
26. Thus Tertullian rejected much that in Asia
Minor

much,

was

counted

especially in

Montanist.

And

he

added

the direction of tigorism,

of

acute opposition to paganism, and of avidity for
martyrdom.

For it is not

to be

his

pre-Montanist

treatise

ad

Uxorem;

the

ing that founded on the nearness of the end, which

reserve,

of the prophets to inspiration by the Paraclete.
But, though he speaks of prophetic speech in a
state of ecstasy

in

assumed

that,

is more strongly stated in the earlier work.
His
description of marriage as a form of fornication
occurs in all three. ‘The result of his adoption of
Montanist principles is seen merely in the fact
that an absolute prohibition takes the place of a
strong expression of disapproval; or, in other
words, that he draws the logical conclusion from
his

argument.

Here,

as elsewhere,

he

found

in.

oracles or visions only a new sanction for opinions
already formed.
28.

Thus we

see

that,

if the

form

of Asiatic

Montanism was largely determined by environment,
and possibly by the influence of individual leaders,

the
form of African Montanism, or, as it was
afterwards rightly called, ‘Tertullianism,’ was

determined .by the personal force of Tertullian
himself, and doubtless in some degree by the
environment which moulded his character.
We
cannot forget that the home of Tertullianism was
later to become the home of Novatianism and
Donatism.
29. If it be asked, What was there in Montanism
to attract such & man as Tertullian? it must be
remarked

that

he

was

unaware

of,

or

ignored,

many of those features of the movement which to
Eastern opponents caused most scandal. There
remained the proclamation of the inspiration of
the living Church, burdened with a few corollaries,
most of which had been anticipated by his own
thinking.
Premising this, we may accept the
answer of Swete (Holy Spirit, p. 79): ‘For Lertullian the interest of Montanism lay chiefly in the
assurance which the New Prophecy seemed to give
that the Holy Spirit was still teaching in the
Church.’ It need only be added that the acceptance of the Montanist oracles as embodying the
teaching of the Paraclete was made easier for him
by the support which they seemed to give to
opinions which he maintained in opposition to
.
/
other Christians.
30. The Tertullianists seem to have become an
insignificant body after the death of their founder.
They are never referred to by St. Cyprian, in spite
he last adherof his veneration for Tertullian.
ents of the sect returned to the Church when St.
Augustine was at Carthage, and he reports that,
when he wrote his work on heresies, their basilica

was in Catholic hands (Heer. 86).
‘
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_MORAL ARGUMENT.—‘ Moral argument’ is
distinguished from logical either in the nature of
the facts to which appeal is made or in the assurance which the conclusion expresses. It is possible
that both implications are associated with its meaning. But in general it is often used to denote some

probability

in the

nature

of

it

as

distinguished

rom the certitude of logical argument. —
.
_ It is probable that the term derived its specific
import from the implications of the ‘moral argument’ for the existence of God and immortality
in the Kantian. philosophy.
In this method of
‘proving’? them Kant remarked the impossibilit
of meeting the demands of the moral law in this
life, and, as this law required the ad justment of
duty and happiness, he sought this realization ina
life to come.
To effect: this ad ustment the existence of God was supposed to be required. This
argument was assumed to be valid when all the
ogical arguments for the same conclusion were
null and void. The want of absolute assurance
implied in the conclusion was transferred to all
arguments which gave what is. called ‘moral
certainty.’
It also derives part of its meaning from the . implication that the moral order of things favours or
Expresses the ultimate significance of _ what lies
behind it.
That is, the assumed rationality of
things is taken to imply the nature of the causal
agency behind

it, and

the ‘moral argument? is an

expression of what is supposed to be implied by the
of an actual moral order in the world,
while the logical argument is supposed to be limited
to a physical order and its implications.
A. fuller exposition of Kant’s moral argument
for the existence of God and immortality is the
following:
admission

Happiness is the natural condition of a
being in the
world, and fs the natural accompaniment rational
of virtue. In fact,
the moral law itself requires a union or synthetic
connexion
between virtue and happiness.
But in the present natural
order this ideal union is not effected, and we cannot
world as rational unless it provides for this connexion treat the
between
them. The connexion requires an infinite time for
tion, and hence we have to postulate immortality its realizaas
the
condition of realizing the demands of the moral law
which holds
valid for the present,
Immortality thua becomes a necessity of
arational order. But this union of virtue and happiness, not
being a necessary one, requires the causal interposition
something to bring it about. Since we postulate immortalityof as
condition of rationality, we postulate the existence of God the
effect the realization of happiness in connexion with virtueto
The argument, thus, is that morality, if valid and binding at
all,
requires God and immortality to make its imperatives
rational
and its rewards possible.

Lirerators.—I, Kant, Kritik der reinen Vernunft,
ed. G.
Hartenstein, Leipzig, 1867, iii. 531-540, and Kritik
der praktischen Vernunft, ed Hartenstein, do. 1867, v. 137-140;
B. P,
Bowne, Theory of Thought and Knowledge, London,
1897, pt. ii,
ch. v.; Kuno Fischer, Immanuel Kant
und seine Lehre,
Munich, 1882, il. 113-196.
JAMES H. Hystop.

MORAL EDUCATION LEAGUE.—Follow.
ing on the rise of the Ethical Movem
ent (q.v.) in

EDUCATION

LEAGUE

England, a number of persons interested in the
training of the young began to study methods of
imparting moral instruction on an ethical basis

pure and simple, and in such a manner as to meet

the needs of children drawn from all denominations. The Union of Ethical Societies seized the
opportunity of. an approaching election of the
London School Board to invite a wide variety of
societies

to

send

delegates

to

a conference.

July 1897 the delegates met under the presidencIn
y
of
Frederic Harrison, and adopted a policy
which the two leading statements were as follows of :

(1) *That there is urgent need of introducing
systematic
moral instruction without theological colouring
schools in place of the present religious teaching.’ into the Board
(2) ‘That this moral instruction should be made
the central,
culminating and converging
point of the whole system of elementary education, giving unity and organic connection
to all
the other lines of teaching, and to all the general
discipline of
the school life.’

A direct result of this conference was the
lishment of the Moral Instruction League estaba
well-attended meeting in St. Martin’s Town at
Hall
on 7th December 1897, and annual meetin
have
been regularly held and Teports issued since
January 1898. The original object, ‘to substitute
systematic non-theological moral instruction for
the present religious teaching in all State schools,’
was changed, in.1901, to the purely constructive
policy ‘to introduce systematic non-theological
moral instruction into all schools? On the same
principle, the object was, in 1909, relieved of the
phrase ‘non-theolocical,’ and made to run thus:
‘To urge the introduction of systematic moral and

civic instruction

into all schools, and to make

the

formation of character the chief aim in education.’
At the same time the title of the society was
altered to the Moral Education League.
The
League, however, definitely aflirms that it ‘works

on & non-theological

basis,’ and

both

its consider

able output of literature and its practice duringobviously exhibited its detachment from all forms
of sectarian and denominational principles. Its
supporters in the earlier stages made attempts,
with some success, to induce parents to take advantage of the Conscience Clause of the Education
Act of 1870, withdraw their children from religiou
instruction, and apply for special moral lessons.s
the seventeen years of its history (1898-1915)
have

These efforts ceased
as the
ague became more
absorbed in its scheme for building up
a sound

method of civic teaching, and for illustrating
method by lessons publicly given under the that
direction of a Moral Instruction Circle.
Circle
was nominally conducted by the Union The
of Ethical
Societies, but naturally proved very
useful
League as a means of propaganda, and to the
it was
maintained for several years. Active dissemi
nation of the League’s views by meetings,
in the
press, and among Education Commit
tees and
Members of Parliament gradually
opinion. In 1904 the Government leavened public
Educati
on Code
appeared with a preface in which
er-training
was emphasized ; in-1903 the charact
official
volume
of
Suggestions for the Consideration
of Teachers and
Others concerned in the Work of Public
Element
ary
Schools contained a section on
character ; and in 1906 the Code, the formation of
issued by Augustine Birrell, directed local authorit
ies to devote
‘greater and more systematic
attention’? to the
subject, though the choice
dental’ methods was left open.of ‘direct’ or ‘inciIn 1909 a debate
on moral instruction, led by
William Collins, took place G. P. Gooch and
in
the House of
Commons, and a deputation,
cague representatives, waited largely composed of
upon
the } Tinister
of Education (W. Runciman)
in Tay
year.
Since that date the League of the same
has been
quiescent in the political field,
and has mainly

MORAL LAW
devoted its energies to influencin
ini
educationists and
the general pu feo ¥ mone
issued by the League in 1908 showed that, of the
327 local education authorities in England and
Wales over 100 had taken definite action in

emphasizing moral instruction in their schools, in

some cases by setting apart a lesson in the secular
time-table,
but usually byD incorporating special
moral elements in the reli ous course ; an twenty
authorities had adopted
the syllabus drawn up by
the League. Besides this syllabus, which su plies
a detailed series of notes for the seven standards
the literature of the League includes a number of
text-books by A. M. Chesterton, Baldwin, Walde-

grave, Robson,

numerous
1905),

and

Reid, Wicksteed, and

F. J. Gould,

pamphlets, a Quarterly (beginning April
&

volume

designed

for

use

in

India

(Youth's Noble Path, 1911), The education authorities in Bombay, Ceylon, and Mysore have evinced

practical interest

in the

methods

of the

League;

and significant sympathy has been shown b iH
the Gaekwar of Baroda, and many other Indians
as well as Anglo-Indians.
Each annual report
testifies to a spirit of inquiry aroused in various
colonies and
_forei
countries.
A remarkable
testimony to this spirit was afforded in 1907, when
a committee of inquiry into moral instruction and
training in schools examined witnesses and collected papers, its report bein
ublished in two
volumes in 1908 (vol. i. ‘ United
Kingdom,’ vol. ii.
‘Foreign
and Colonial’).. The inquiry was carried
on independently ; but several members of the
League sat on the Committee and contributed to
the volumes just named. A still more strikin
reinforcement of the League’s endeavours appeare
in 1908 in the shape of the first International
Moral

Education

Congress, held in London under

the secretaryship of
G. Spiller. A similar congress was held at The Hague in 1912.
.
F. J. Goutp.
MORAL LAW.—The concept of law is one of
the two concepts which may be taken as fundamental in an ethical system.
According
as we
start from the idea of a good to be attained or of a
law to be obeyed, we have a teleological or a jural
theory of ethics.
The former of these was the
characteristic type of Greek theories; the latter
became
predominant in Christian times.
Under
the teleological conception morality is looked upon
as fundamentally a matter of self-expression or
self-realization, and its laws are regarded as rules
for the attainment of a good which every man

naturally seeks..

It is in this sense that Socrates

was able to maintain his paradoxical position that
no man is willingly vicious and that all vice is
ignorance. Such a position is essentiallya naturala native goodness in human
istic one, implying
only enlightenment to realize
nature which needs
Moral conduct is the rational
its natural good.
ursuit of happiness.
:
:
P Ina jural aystem of ethics,on the other hand,
human nature is conceived as divided against itself
and therefore in natural opposition to the good.
Morality is not a harmonious development of

natural powers guided by the idea of happiness,
but a life of discipline and subordination to an
authoritative law. It is not the natural valueor

the pleasure of an act that renders it moral, but its
value as commanded by the law, It is not commanded because it is good, but it is good because
mmanded.
se
gecgs
gs

ort

is evident, therefore, from this distinction

of

starting-points and attitudes that the term ‘moral
law,’ in its strict meaning, denotes an imperative,

regarded as having practical efficacy in conduct,
The idea is of an order which is to be imposed
upon human nature and, accordingly, to be accepted
by the rational will. One must, therefore, disVOL.

VIII.—53

tinguish between

833
such

an imperative, which

does

not rest upon any natural desire for happiness, and
@ moral rule or law in the teleological sense of the
term. The moral laws, in the teleological view,
are not imperative, but counsels of prudence, point-

ing out the best ways for the attainment of
ness.

Their practical efficacy

desire for satisfaction, and

happi-

rests upon a natural

hence, in their hypo-

thetical character, they have more the nature of
uniformities in the scientific sense of the term
‘law.’
They are rules of applied psychology.

Although such rules are often spoken of

as laws,

yet, lacking the element of imperativeness, they

are perhaps better not designated by that term.
,
Historically, the conception of morality as law
is an early one, primitive morality consisting in
obedience to tribal custom regarded as ultimately
imperative for the individual. When ethical reflexion awakes,

however,

with its scepticism

and

questioning of authority, the natural view of
morality is the teleological one, and the concept
of moral law gives way to that of good. Experience and a deepening of the moral and religious
consciousness, such as occurred in the Hellenistic
age and in early Christian times, revived the dualistic idea of morality, and we have the Christian
theories with their central doctrine of moral law
and obligation. While these were at first theological in character, in modern philosophy we find
the. idea of Jaw maintained also upon a natural
.
asis.
Considered with reference to the nature of moral
law and its authority, three types of system may
be distinguished : (1) theological, (2) natural, and
(3) rational.

1. Theological. — In. the theological systems
moral law is regarded as a rule of conduct which
has its ground in the nature or will of God and
not in the nature of man or in the consequences
involved in obedience or disobedience to the law.
The rule may be for the good of man, but it is for
his good because it is the divine will, and not the
divine will because it is for his good. ‘Man’s chief
end is to glorify God and to enjoy him forever.’ God
is the beginning and the end of the moral world,
man but an incident in the creation. Sometimes
it is the will, sometimes it is the intellect, that
sets the standard, but in all cases systems of this

type are theocentricin nature. Tothis type belong
the various forms of scholastic theory, so far as
they succeed in really breaking away from their
classical originals, as well as the chief systems of
Protestant moral philosophy.
The serious difficulty in theological systems has
always been the question of the authority of the
divine law and its hold over the individual. Emphasis upon the divine has tended by contrast to
raise new centres of interest in the human, and’
men have always refused to remain satisfied with
the idea of a law whose basis is outside themselves.
The significant element has therefore been found
either in the consequences of the law for man, in
which case we have a utilitarian principle, or in
the human nature itself, under which hypothesis
_
we have a natural basis for morals.
2, Natural.—Natural law as a basis for morals
may therefore be described as an order of human
nature, known to be such by the unaided reason of
man, and recognized as binding without reference
to the desires or pleasures and pains of the sentient
life. Man knows himself as Properly of a certain
nature, and cannot reasonably depart from the
These rules are
rules involved in its realization.
not imposed from without, but are the expression
of his own nature and binding only as such. To
be moral is to be truly a man, and to be truly a
man is to be truly a rational animal. The norms
of reason are the moral laws. This type of theory
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was prevalent in the earliest .period of. modern
ethics, and represented the attempt to place morals
upon a rational basis.
The general idea takes
various forms as it is expressed in the Stoic formule
of Grotius and the Neo-Platonic doctrines of the
Cambridge Platonists and their like. While theistic in their philosophical implications and foundations, these systems agree in their desire to free
morals from theological authority and to found
them upon an immanent rather than a transcendent
basis.
Yet in so doing they tend to lose their jural
character and revert to the teleological type of
their Greek originals.
The dictates of reason
which reveal these moral or natural: laws are
indeed authoritative, but their authority reall
rests upon the value of the good end or ideal whic.
they express.

Moral law, when rationalized, ceases

transition

be. made

to

be supreme, whence it was very easy for the
to

from

.these

Platonizing

systems to the early forms of English utilitarianism. Indeed, in spite of their legal terminology,
it is hardly accurate to include them at all under
the jural type; they are the natural compromises
of the transitional period.
Boy
ar
‘3. Rational. — The rational interpretation of
moral. law finds its clearest expositor in Kant.
It is true that Butler formulated
the traditional
English theory of conscience half a century earlier,
but even in his conception the supremacy of conscience does not: involve independence of consequences ; its function is to decide between the rival
interests of self-love and benevolence, not to dictate
a law irrespective of either.
It was Kant’s merit,

as he conceived it, to separate out the pure principle
of a moral Jaw and present it free from any admixture of motions drawn from a consideration of consequences. To be moral is not to seek to satisfy a
desire for anything, however
good, but to obey
a dictate of reason determined by nothing outside
its own rationality. A moral law is thus a categorical imperative addressed by the reason to a
being not naturally inclined to obedience.
The
motive to obedience is respect for the law itself
whose authority we feel in our sense of moral
obligation.
The law, as grounded neither in the
nature of God nor in its consequences for man, is
thus absolute and the expression of a free reason
which commands of itself alone, or is antonomous—

to use Kant’s term. . That there is such a categorical imperative is the only fact given us by pure
reason, and that, if there are free beings, they must
govern themselves by such laws is evident; but how
there can be free
beings at'all, and how we as
sentient beings can be subject to such absolute
dictates of reason—these are matters involved in
the mysteries of personality.’ The form of such
a law,'as independent of consequences, must be
abstract.
Be
for universal

rational, or.‘act from a maxim fit
law,’.is the formula.
‘It is thus

essentially negative—a critical test rather than an
informing principle. No act is to be done whose
maxim is not capable of universalization, but no
principle is given us, apart from experience, b
whichto determine any positive control for the will.
{n its illustration of this rational concept of
moral law, Kant’s theory also illustrates most adeuately the jural concept of morality in general,
the essence

of which, as in Kant’s

system, is the

rimacy and absoluteness of law. “In the theoogical forms the law tends to become heteronomous

and foreign, and hence immoral, while in the natural

systems it tends to subordinate itself to the concept
of good and thus lose its jural character. In Kant’s
system alone is it at once a law and absolute.

Lirenaturt.—F. C. French, ‘Concept of Law in Ethics,’ in
Philos. Rev. il, (1893) 35-53, also published separately, 1892 ;
E. Zeller, Vortrige und Abhanilungen, Leipzig, 1803-83:
H. J..S. Maine, Ancient Lawl, London, 1906; Thomas

Aquinas, Summa Theologica; H. Grotius, De Jure Belli et
Pacis, ‘Amsterdam, 1720; R. Cudworth, Treatise concerning
Eternal and Immutable Morality, London, 1731; J. Butler,
‘Sermons on Human Nature,’ Works, ed. J. H. Bernard, do.
1900; I. Kant, Fundamental Principles of the Metaphysic of
Ethics, tr. T. K. Abbott, do. 1895.
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OBLIGATION.—The

MORAL

we are bound

to some

‘ obliga-

word

tion’ comes from Lat. obligare, and
rule or norm.

implies that
-

While legal

obligation :involves, in’ any last analysis, some
external coercion, moral’ obligation assumes an
inner compulsion, a sense of the personality being
bound by that which may have no external authority to enforce

it, and

be

but

this inner compulsion

has

which, indeed, may

very imperfectly formulated. Language bears witness to a universal human experience of a sense of
this obligation or ‘oughtness.’: Even the most
primitive speech reveals the sense of an inner comIn its
pulsion, an inner voice that says ‘I must.’
actual history, however,

rarely been quite separated from the sense of some
external coercion. We find it first expressed _in
Its
a series of more or less definite inhibitions.
earlier chapters are written in a series of commandments, saying; ‘ Thou shalt not,’ and this primitive

morality is based upon customary and largely external usage. . It is, moreover, shaped and sustained
in an increasingly elaborate system of ‘tabus,’ which
form a link between the external and internal
authorities. The realization of an internal authority as compelling as any. external coercion is a
quite
Indeed, only
relatively recent conception.
in
recent discussions have clearly distinguished
definite,
theory what practical purpose early made
namely, that to the extent that coercion becomes
foreign to the agent’s will, to that extent it ceases
to be

the

agent’s

action.

Moreover,

older

moral

reflexion failed to draw any sharp line between the
sense of moral obligation, as a category of the
practical understanding, and that empiric content
of the rule or norm to which the moral agent feels
,
«©
himself bound.
1. Uncritical religious intuitionalism : ascribed
both the sense of moral obligation and the content
of the ethical code to an innate sense, and regarded
both as a divine implanting in the human soul.
Thus to both was ascribed a certain absolute and
fixed character that often ended in an unreal and
static morality. Religious and philosophical history
and reflexion
ve revealed the fact that all codes
are, in part

at least, subject

to change according

as social and economic conditions change, And, as
it became clear that empiric morality was thus conditioned, the question naturally arose whether the
whole sense of moral obligation
was not equally
empiric and .destitute of any normative or permanent character.. Men began to seek its origin
in the ebb and flow of human tradition.
Thus
arose the question of the seat of this inner voice
and the historic genesis of conscience.
2.’ Greek: intellectualism was prone.to seek the
origin of ‘this sense of obligation in the rational
process, Plato represents Socrates as identifying
all moral obligation with rational insight, and he
himself taught that morality recognized the given
heavenly types or norms of conduct in the eternal

ideas of

the

good.

And, though Aristotle

parted

company. at.this point with Plato, and saw the
social and empiric character of the ethical norms,
yet_on the whole Greek intellectualism never
suc.
ceeded in keeping clearly apart these two
in every ethical situation—the code of elements
which a poral agent is bound and the morala to
inner compulsion by which
he is bound.
Hellenistic ethics
thus swung between an uncritical intuitionalism
and an equally uncritical empiric rationalism.
- It
may now be taken for granted that,
thouch the
discursive reason is and always must
be concerned

MORAL
im every ethical situation, and is m
i
interested in the critical analysis “of Bee

code of ethics, nevertheless

it is vain

origin of the sense of moral

rational

process alone.

Nor

OBLIGATION

ail

to seek the

obligation in the

can we successfully

resolve moral obligation into clear rational insight
into consequences of any kind.
3. Critical rationalism began

with

ne
the

”
work of

Locke had little diffi-

Hobbes, Locke, and Hume.

culty in showing how untenable was the uncritical

intuitionalism that sought for innate codes of
morals.
But both Hume and Hutcheson leave
unanalyzed a ‘moral sense’ as something ultimate.
This moral sense Adam Smith, in ‘his brilliant
ethical treatise, sought to resolve into sympathy,
or at least to trace its origin'to sympathy as a
natural attribute of man.
It was distinctly on
the basis of this critical rationalism that Bentham
and the two Mills made their famous analysis of
the sense of moral obligation in terms of utility,
and more especially of social utility. So far as
this empiric rationalism dealt with the codes of
morals found in human history, it was fruitful and
stimulating in a high degree. At the same time,
it became increasingly

evident

that empiric

utili-

socially
tarianism could build. no bridge from the
useful to the sense of personal responsibility to be
socially useful.. And, when John Stuart Mill conceded an intuitive capacity for estimating values
as higher and lower, and thus also a capacity for
the intuitive recognition of moral values as higher
over against other types of value, clear-eyed critics
Bentham’s
of rational utilitarianism realized that
oo
system had gone into bankruptcy. _
_4-

evolution,

Biological

however,

infused

new

life into the discussion as to whether the origin of
the sense of moral obligation might not be found
in the socially useful. It was suggested by Darwin
himself

that

the conflict of instincts, and

the sur-

vival of groups obeying the instincts that made for
process of degroup-preservations, would in a long
velopment link the socially useful with the morally
right, and this line of inquiry has been followed
up by Leslie Stephen, Alexander Sutherland, E.
Westermarck,

L.

T. Hobhouse, and

others.

The

exceedingly useful light that this line of research
gradual development of emhas thrown upon the
has led to confusion of the
piric codes of conduct
It may be readily conceded
two issues involved.
that the socially useful has determined in a measure,
perhaps we may say in large measure, what men
consider morally right, but the origin of the catesory ‘moral obligation’ remains unexplained.
Evolutionary analysis has not as yet succeeded in
building a bridge between the socially useful and
the sense of moral obligation to the group. Somewhere at some time such a sense must appear in
unmoral

life

as

a variation,

and,

this

variation

having been once assumed, law and morals link
themselves with group purpose, as von Ihering
abundantly shows (Der Zrceck

im Recht?, esp. vol. 1.

ch. vi.), but the: biological analogy has been distinetly overworked, and it is becoming increasingly
evident that evolutionary philosophy must assume
variations and does not explain them. . Thus on the
ethical field origins are no more explained thanon
the biological, and the sense of a moral obligation
cannot so far be successfully analyzed into unmoral
Moreover, even in detail the sense of
elements.
diffiindividual. moral obligation presents many
culties in connexion with the socially useful, for
historically it is easy to show that the sense of
moral obligation has time.and again _protected
courses of conduct patently socially detrimental. s. Critical intuitionalism is therefore in many
phases reasserting itself, and, especially
diferent

on the ethical field, there are many attempts to
re-state more satisfactorily the position of Kant and

-
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Lotze.
There is some return to Jacobi and Fries,
and the philosophies of Wundt, Eucken, Lisler,

James, and Bergson are suggesting new formula.

tions for the sense of moral obligation as a catego
of the practical reason incapable of further analysis

—an empty concept, it is true, in this form, whose
content is given in empiric experience and is subject to the lawsof evolutionary process and progress, among which

laws

of the most, important

the socially

factors.

useful is one

Thus

from the

psychological point of view Wundt and James, as °
well as Eisler and others, assume the capacity for

moral distinction and the sense of moral obligation,

without attemptingto analyze the categoryfurther,
while realizing that the content of moral apprecia-

tion is a subject for scientific examination, and has
From

its own evolutionary history.

this point of

view the feeling of moral obligation arises as a
variation, and maintains itself by its social usefulness. Bergson has as yet given no development of
his philosophy along ethical lines, but the revival
of a critical intuitionalism has found support in his
main contention, and followers of Fries and Jacobi

see in the sense of moral obligation the evidence of
& capacity for reaching beyond the phenomenal,
and link this with a re-statement of the Kantian
argument

for God’s

According

existence,

to this

school, the fundamental significance of the sense
of moral obligation is the compelling power of the
The unity of our
purposeful character of life.
mental and spiritual life demands that moral judgments

be

not

irrational,

even

though

complete

owrationalization may be beyond our power.
ever divergent the empiric codes of social behaviour
may be, the existence of a moral obligation is an
element everywhere; hence the very rational process itself is involved in a defence of the inherent
validity of moral obligation.
6. Conclusion.—Moral obligation may then be
said to so far defy any further ultimate analysis,
and its origin is as mysterious as are all other
It is a category of the
origins and variations.
practical reason, and is in so far super-rational, but
the contents of the moral judgment are subject to
the rational process, as in the sphere of the phenoThus the total ethical complex reveals
menal.
rational, sympathetic, eudemonistic, and hedonistic elements. But into no one of these can the
personal obligation be quite
fundamental sense of
successfully resolved. Ktoreover, this sense of inner

compulsion, covering asit does fields of action which
no external coercion could regulate, is everywhere
becoming the regulative principle of human society,
man outward law, and
displacing in the moral
giving the sense of new freedom, because our
obligation is the categorical imperative of the informed conscience, and has its seat within, and

is

not based upon, outward law with its concomitant
of external coercion.
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MORAL SENSE.-—The term ‘ moral sense’ is
practically equivalent to ‘conscience,’ and shares
the field of ethics with such principles as rectitude
and duty, happiness and social
health.
In the
form of cuveldnots, the term ‘conscience’ appears
as early as Periander and Bios (Stobzus, p. 192.
21); as an approving and fortifying moral sense,
Epictetus uses the synonym cuverdés (bk. iii. ch.
xxii), while the disapproval of conscientia is referred
to by Cicero (Laws, i. 14).
Upon the basis of

a natural moral sense, St. Paul
speaks of the
Gentiles as those who performed by nature (geet)
the works of the law, being guided by conscience
(cvveldnots, Ro 2%),

The appreciation

of an inner

moral sense distinct from external commandment
seems to have been indicated by Sophocles in the
Antigone, where the heroine appeals to a higher
rinciple of action, while she repudiates the estabished law; the Sophists’ distinction between
gos

and

@éois

further

marks

off

the

internal

sanction of conduct from all forms of external
statutes. However important the principle of a
moral sense may appear to be, it cannot be denied
that the most profound moral systems have been
elaborated in independence of it. Socrates based
Greek ethics upon the general principle of knowledge, whence Plato and Aristotle, Stoic and
Epicurean,

perfected

the

ancient

ethical

ideal,

SHNSH
Price’s

tions,

although

mere

rationalism,

treatment

of

in

&

under-

the

standing makes it possible for him to depart from
repose

and

moral

reason,

from

autonomously

distinctions

Platonistic

Kant, who derived

‘intuition’ (ch. i. sects. i., iL).

whence also springs the categorical imperative,
treats the moral sense with contempt when he
says:

sed special sense, the appeal
i
when those rv o cannot think believe

i
‘
to itis indeed igupertal
ing

even

ut,

wi

in

what

concer.

awe ritekaphyst 7 ‘Morals, tr. 'T. K. Abbott, London, 1889,

:
. 61).
, In its treatment of the moral sense, then, the
Enlightenment (q.v.) insisted upon something even
.
more rationalistic than conscience.
If the tendency of the 17th and 18th centuries
was to regard the moral sense as something rational,
the tendency of the 19th and 20th centuries has
been to reduce the Principle in question to the
In the middle of the 18th cent. Adam
social.
Smith inaugurated the career of social ethics when
he sought the source of moral sentiment in ‘symThe first to raise the question concerning
pathy.”
the origin of moral sense, Smith had no hesitation
in founding the ideas of propriety, merit, and duty
upon the instinct of natural sympathy (Theory of
A century
Moral Sentiments, London, 1759)
later Darwin connected the moral with the bio-

leaving the ethics of conscience to the minor logical, and thus made the moral sense dependent
moralists.
The meagre development of ethical ‘upon the predominance of the social tendency in
To ‘sociability’ Darwin adds the principle
theory in medieval times failed to develop the man.
of ‘reflexion,’ without which the social could not
notion of a natural moral sense; it is in modern
systems of ethics that the analysis of the moral have become ethical, so that the ideals of Butler,
sense is tobe found; even here such ethical philo- to whom Darwin pays due tribute, have not been
sophies as those of Kant and Spinoza were perfected wholly lost to view (Descent of Man, London, 1871,
significant with the departure
ch, iil). Equally
without appealing to a special sense of morality.
When modern ethics began with Hobbes, it was from the rational is the change from the individthe opposition to relativism and egoism that led ualistic to the social; for, where Butler identified
R. Cumberland (de Legibus Nature, London, 1672)

united

conscience and reasonable self-love, Darwin

to postulate conscience and benevolence as the
true foci of conduct, although it was the latter
principle that received chief emphasis. As a deist,
Shaftesbury insisted upon a ‘natural sense of right

conscience with the non-egoistic in human nature.
When biological ethics transferred the seat of
the moral sense from the self to society, much of
the phenomenology of conscience, shame, approval,

and wrong’ (Inquiry concerning Virtue, London,
1699, bk. 1. Pe iii. 2), which he identified with con-

obligation,

science, and thus spoke of ‘religious conscience’
and a “cispleasing consciousness’ (bk. ii. pt. ii: 1).
With F.
Hutcheson the moral sense was discussed
more ssthetically than ethically in the form ofa
disinterested regard for universal humanity, whence
he inquires,
‘If there is no moral sense... if all approbation be from
the interest of the approver, What’s Hecuba to us or we to
Hecuba?’ (Gnquiry concerning Moral Good and Evil, London,
1725, sect, i. 2).

J. Butler was the first to subject the moral sense
to exact psychological analysis, whence he regards
conscience as the ‘principle in man by which he
approves or disapproves his heart, temper, and
actions’ (Sermons upon Human Nature, London,
1726, serm. i. [IVorks, ed. J. H. Bernard, London,
1900, i. 31))..
This inward sense of approval and

disapproval is further regarded as a principle of
‘reflexion’ whose essence is that of ‘authority’
(serm. ii.). Butler tends to complicate the problem
when he asserts that the dictate of conscience is
ever in accordance with the impulses of reasonable
self-love, while the supreme sanction of the moral
sense is found in the principle of harmony with
nature.

Among the ethical idealists of the 18th cent.,
Richard Price and Kant opposed the notion of a
moral sense as such, and sought in reason the
ultimate moral authority. In his Review of the
Principal. Questions and Dificulties in Morals

(London,

1758),

Price

Hutcheson’s. ‘moral

denies

sense,’

and

understanding’ as the ground

the

validity

of

appeals

to the

of ethical

distine-

etc.,

seemed

intelligible;

any rate,

at

‘scientific’ ethics has assumed that the social is
conclusive, as appears from such a work as L.
Stephen's Science of Ethics (London, 1882), where
biological, social, and ethical are firmly linked (ch.

viii.). In opposition to Stephen, and in the general
style of Butler, J. Martineau has insisted upon the
rational and Tape
sense (Types
moral

a
0

conception
ina
Theory,
thical

ory

1885, vol. di. bis. a, ch i.),

of the
Oxford,

Where the moral individualism of the 18th cent.
practically succumbed before the advance of
has
social ethics, there has arisen an sesthetic indi-

vidualism
the

which,

moral-sense

while

not

theory,

has

allying

not

itself

failed

to

with

make

vigorous warfare upon the social conception of life.
Beginning with the romanticism of Friedrich
Schlegel and the realism of H. B. Stendhal, and
advancing with the Décadence of C. P. Baudelaire
this anti-social view has come to a climax in
Nietzsche, who stigmatizes the compunctions of the
social moral sense as so much ‘ bad conscience’ from
whose terrors he would emancipate mankind (A
Genealogy of Morals, tr. W. A.
Haussmann and J .
Gray, London, 1899, pt. ii.). In the same manner
Ibsen speaks of the modern man as one who,
suffering
from ‘sickly conscience,’ stands in need
of a ‘robust conscience’ (The Master Builder, tr.
E. Gosse and W. Archer, London, 1893, act ii.),
while H. Sudermann, with more direct reference
to social ethics as such, speaks derisively of the
conscience of the race’ (The Joy of Living, tr. E.

Wharton, London, 1903, act iv.).

Similar expres-

sions of anti-social immoralism may be found in
Anatole France, August Strindberg, and Bernard
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Shaw. Thus, the status of the moral sense in contemporary thought seems to consist of a dogmatic
assertion of the social on the part of science and a
violent repudiation of the principle by culture.
LitzraTure.—M. J. Guyau, Eequisse d'une morale sans obli-

gation ni sanction?, Paris, 1881;

P. Rée, Die Entstehung

des

Gewissens, Berlin, 1885; J. G. Schurman, The Ethical Import

of Darwinism, New York, 1887; W. Wundt, EKthik, Stuttpart 1886; F. Brentano, Yom Ursprung sittlicher Erkenntniss,
ipzig, 1889; T, Elsenhaus, Wesen und Entstehung des Gewissens,
do, 1894 3 J. Dewey and J. H. Tufts, Ethics, London,
1909; C. G.
Shaw, The Value and Dignity of Human Life,

Boston, 1911.
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Etnics AND MORALITY.

to

be

a

part

of

the

Catholic

Church,

possessing the historic episcopate and the three
orders of the ministry, administering the sacraments and preaching the Word according to apostolic precept, laying special emphasis on the importance of Christian unity, the cultivation of
personal religion, and the necessity of personal
service.
Whatever obscurity surrounds certain points in
its history, there is nothing doubtful as to its
origin. It dates from the
year 1457; Bohemia
was the land of its birth ; and the more spirituallyminded followers of John Hus were its first
members.
Hus, the gifted rector of the University
of Prague, an earnest reformer and eloquent
preacher, owed much of his religious enlightenment to the writings of Wyelif, introduced into
Bohemia by the wife of Richard 11., a princess of
that country.
After his martyrdom at Constance
in 1415 the greater part of his followers took up
the sword in defence of their religious liberties.
Some

were prcified

by concessions,

such

as their

artaking of the cup as well as of the bread at the
oly Supper; but others, whose convictions went

deeper, the Puritans

of their day, withdrew from

political life, retired to a remote corner of the
country, and settled down in the Barony of Lititz.
Here they formed themselves into a religious community on NT

lines, in which many

of the institu-

were revived,
tions of the early Christian Church
under the leadership of duly elected elders.
At the Synod of Lhota in 1467 they further proceeded to elect their own ministers, and for these
Vs),
they obtained ordination from the Waldenses (
Brawhose bishop, Stephen, consecrated Michael
dacius as the first bishop of the Unitas. The
episcopate was given and received in the conviction
of its apostolic origin, coming from the Eastern,
not the Western, Church, transmitted possibly
through the so-called sects, such as the Euchites,
of
the Paulicians, the Cathari, ete. The validity
enemies
these orders was recognized even by the involved
of the Unitas; and, as the step thus taken
it
complete ecclesiastical separation from Rome,howresulted in fierce persecution, despite which,
ever, the membership increased, the congregations
spread far
multiplied, and the Church’s influence beyond its
and wide, not merely in Bohemia, butwas Jednota
The name adopted
borders also.
Bratrska,

the

Latin

rendering

of which,

‘Unitas

; ‘Ecclesia
Fratrum,’ fails to give the exact meaning
would
Fratrum,? ‘the Church of the Brotherhood,’
The leaders in those early days
be more correct.
patriarch, and
were Peter of Cheltcic, Gregory the
temperadifferent
very
of
Prague—men
of
Lucas

The Church’s doc-

trines soon became distinctly evangelical ; thus, at
the Synod of Reichenau in 1495, the Brethren
decided the great
question, ‘How shall a man be

Justified before God?’ by the answer, ‘Through
the faith of our Lord Jesus Christ and the right-

eousness which is of God.’
They laid special stress
on Christian character and conduct;
hence their

strict discipline, which later excited the admiration of the Reformers,
By the year 1500 they had
over

200

con

egations

and

themselves.
Mys-

MORAVIANS.—1.
History.—The Moravian
Church, or the Unitas Fratrum, belongs to the
historic Churches of Christendom.
For more than
four and a half centuries it has never wavered in
its claim

ments, but of equal devotion.

members;
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with

more

than

100,000

in 1535 these figures had doubled

It was

the Brethren

who

issued the

first hymn-book in the vernacular, in 1501; they
set up some of the finest printing-presses in Europe,
and used them largely
for the production of their
own

translation

of

the Bible,

which

is still

the

standard Bohemian version of to-day.
Their
schools had a well-deserved reputation ; Bohemia’s
best literature was the product of their scholars.
Their church music became famous, especially for
the congregational part-singing. Family worship
was a feature of their homes; the children were
early grounded in the Scriptures; the catechisms
were clear, concise, and practical. The Church
government was Presbyterian, with the Synod as
the supreme court.
Under its authority
the
bishops controlled their own dioceses, and the
alone ordained; the presbyters preached and administered the sacraments; the deacons acted as
assistants. Infant-baptism was practised, followed
by confirmation.
As the Church expanded,
three separate branches, in

it came to include
Bohemia, Moravia,

and Poland; yet the three remained organically
one, and thus the Unitas became the earliest
International Protestant Church.
Its histo
during the greater part of the 16th and 17th
centuries is one long record of persecution, broken
by intervals of rest and of official favour. It
suffered terribly during the period of the CounterReformation, especially after the disastrous battle
A veritable
Mountain in 1620.
of the White
‘Book of Martyrs’ might be compiled dealing with
the days when Rome set itself to exterminate the
Unitas. Its foremost leaders among the nobility
were executed, its clergy imprisoned, its members
sent to the mines or kept in dungeons ; its churches
were closed, its schools destroyed, its Bibles and
catechisms and histories were
hymn - books,
burned.

More

than

36,000

families

fled

from

Bohemia, and with them their sole surviving
Comenius, the herald of
bishop, John Amos
humanistic and religious training for the young.
He was at that time the leading educationist in
Europe, and his writings still rank among the
His wanderings took him
standard authorities.
to Poland and Holland; and he was also invited
to England to re-organize the very defective system
of education which prevailed in that country.
Much sympathy for the Bohemian martyrs had
already

when

been

aroused

Cromwell

during the Commonwealth,

offered

the

Unitas

a home

in

Jreland ; and this continued afterwards also, when

collections on its behalf were made in many of the
In the belief that the days of
Anglican churches.
the Unitas were numbered Comenius drew up a
remarkable document in which he says:

we hereby
«Asin such cases it is customaryto make a Will,
can disbequeath to our enemies the things of which they
of England)
possess us; but to you our friends (of the ChurchBrethren.
It
the
of
Church
the
we bequeath our dear Mother,
elsewhere.
may be God’s will to revive her in our country or
she
life
her
in
because
death,
her
in
You ought to love her even
than
has given you an example of Faith and Patience for more
two centuries’ (Ratio Discipline, Amsterdam, 1660, Dedication).

' He also secured the episcopal succession, apart
from the Polish branch in which it still continued,
by having his son-in-law, Peter Jablonsky, conse-
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crated as bishop by Bishop Bythner at Milenezyn
in Poland,
‘With the death of Comenius in 1672 the first
part of the history of the Unitasends.
The second
part opens at Herrnhut, in Saxony, where in 1722
a company of fugitives from the Moravian border
valleys, in which isolated families of the ancient
Church had still
preserved the faith of their
fathers, found a refuge on the estate of a youn
nobleman, Count Nicolas Ludwig von Zinzendorf.
They were soon joined by others from Bohemia;
and in association with a number of German
Pietists

they

formed

themselves

into

a

society

similar to those which then existed within the
Lutheran Church. But this did not satisfy the
descendants of the Unitas; they insisted that they
were not Lutherans, they belonged to a, much older
Church; and, being now in the possession of-a
certain amount of. religious liberty, they desired
ita re-establishment. ‘Io this Zinzendorf was at
first opposed, till from a chance copy of the writings of Comenius he learned what the history of
the Unitas
evangelical

had been, how glorious its
its doctrine, how strict its

ast, how
iscipline,

how firm its faith and steadfastness under suffering.
Almost unconsciously he found himself being led
on to devote his life, his means, and his talents to

the re-organization of this venerable Church, and
its equipment for further service. But the Renewed
Church was not of Zinzendorf’s creation.
Its points of contact with the Unitas lie in the
personal descent of many of its members, in the
church regulations which were again introduced,
and, above all, in the orders of the ministry, which
in 1735 were restored, when David Nitschman was

consecrated bishop
lonsky, whose

by Bishop Daniel Ernst Jab-

father had

received

the succession

from Bythner with the written, commission of
Comenius.
,
.
:
The little community. at Herrnhut rapidly increased and developed In spite of the banishment
of Zinzendorf

by

order.of the Saxon

Government,

to fulfil the duty of world evangelization ; and in
this effort they stood alone for sixty years. This
early characteristic of the Renewed Church still
remains

its outstanding

distinction ;

and

that is

why, alone among ail: others, it possesses no
separate missionary society, since the whole Church
is the society, and within it the principle prevails
that ‘to be a Moravian and to further missions are
identical.’ —
:
.
.
From Herrnhut strong religious influences began
to spread at home as well as abroad among the
students in the German universities, the landowners in the Baltic rovinces, the merchants of
Amsterdam, and the military in Berlin.

Zinzendorf

and his Brethren were invited everywhere, and, as
the result of their evangelistic work, societies or
congregations, known as ‘settlements,’ sprang u

in

Denmark,

Holland,

Russia,

and

Switzerland,

and in several of the German principalities,
became, like

Herrnhut, an industrial as well

Each
as &

religious centre, for the apostolic rule of being
‘diligent in business’ as well as ‘fervent in spirit’
was insisted on. It was largely by means of these
industrial

undertakings, supplemented

by the un-

stinted generosity of Zinzendorf, that the cost of
the mission work
was met—not to mention the
fact that most of. the missionaries provided for
their own necessities.
mo
The first official visit was paid to England in
1735; and here it was that Peter Bohler three
years later met with John Wesley and became the
means of his spiritual enlightenment.
Here also
the name ‘ Moravian’ came into use;
given originally as a convenient nickname (like ‘ Methodist’),
it has now gained a kind of permanence, though it
cannot be regarded as satisfactory, since it emphasizes only one point, and that a comparatively
unimportant one, in the long history of the Unitas.
- The Moravian influence was unquestionably
one of the main factors in the carly days of the
Evangelical Revival; for a time it equalled that
of the Methodists.
Moravian evangelists preached
throughout the length and breadth of the United
Kingdom, leaving their mark especially in York-

on the ground of his having introduced unauthorized
religious novelties and of teaching false doctrine.
Its fame spread far and wide, since in it a striking shire and the Midlands; and, through the preachunion of spiritual life with good works and in- ing of John Cennick, to a yet greater degree in
dustrial activity was to be seen. The danger of a Treland and the west of England...
narrow type of Pietism (g.v.) was averted by a
In America also the Church took’ root in the
wonderful experience of revival and a wave of middle of the 18th cent., around two
evangelizing zeal, which visited the Church in Bethlehem in Pennsylvania, and Salem centres,
in N.
1727, under the impulse of which it embarked on Carolina ; and from each of these two
places it
that particular work in the doing of which lay the spread rapidly.
Thus the Church came to consist
pledge of its continued existence.
At the begin- again of three distinct provinces, according to
ning of the 18th cent. foreign
missions were almost the different nationalities—German, English, and
entirely unknown among the Reformed Churches; American.
These form the home base, and, though
it was left to the Moravians to inaugurate the widely separated, they are organically
one.
Each
modern missionary movement.
This dates from province is independent
the year 1732, when two of the Brethren set out to its own affairs, elects its asownregards the conduct of
bishops, appoints its
evangelize the enslaved. Negroes in St. Thomas,
own administrative boards, and legislates for itself
willing to become slaves themselves if that should through its own synods,
be the only way of winning them for Christ. In of union between the partsThe main outward bond
the same spirit others went to the Eskimos in authority) is the so-called (and the seat of final
General Synod, made
Greenland; others settled in S. America, and
up of delegates from all the provinces.
This bond
carried the gospel for the first time to the natives may seem a very slight
one,
yet. through these
in the Dutch
clony of Surinam. . Work was also many years the spirit of brotherhood
in Christ has
begun among the
N. American Indians, to whom
been strong enough to prevent any kind of schism
David Zeisberger devoted sixty-three strenuous in the body. 1
Ts
:
years of life. In S. Africa these early mission- The death of Zinzendorf in 1760 had important
aries were to be found teaching Hottentots and results.
It involved a severe financial strain which
Kaffirs the faith of Jesus,: They
penetrated to at one time threatened disaster
Persia and Ceylon, the
reached in Egypt and but it also led to the framing of a and dissolution,
distinctive system
Algiers, they established their stations on the Gold of church government,
the settlement of its constioast and in eight of the W. India Islands, they tution,
the definition of its doctrine, and the restarted a mission to the Jews—and all this as
organization of its undertakings.

pioneers, and within a few years after the founding

of that little Saxon village whose inhabitants
numbered only some 600. They formed the first
Protestant Church that recognized and attempted

The administrative centre still lay in Germany, where
during the
latter part of the 18th cent. the Moravians
found

themselves in the forefront of the controversy
with
rationalism; they became the recognized.
cham-
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ions of orthodox Evangelicalism.
Here also their
influence was as far-reaching as in England, though
in a different way.
In this case it was due largely
to the writings and the personality of Bishop
August Gottlieb Spangenberg, originally a, professor
at Halle.

It made

itself felt in the universities ;

Schleiermacher learned his religion and gained his
conception of the historic Christ at a Moravian
college; and Kant, the philosopher of Kénigsberg,
referred his students, when searching for peace, to
‘the little Moravian church over the way; that,’
he said, ‘is the place in which to find peace.’

2, Characteristics.—(a) Diaspora.—A unique
feature of the Church’s work on the Continent was,
and still is, the so-called Diaspora, an extensive
agency for promoting spiritual life and fellowship
within the
National (Protestant) Churches.
It is
carried on in many parts of Germany,
in Denmark,
Norway,

Sweden,

Switzerland,

and

Russia;

and,

according to synodal resolution, no worker in it is
allowed to seek converts for the Moravian Church
from among the members of other communions.
The effort is in the interests of the Kingdom of
Godas a whole, supplementary to the existing
religious agencies, and is designed to strengthen
and promote the unity of believers. ‘This accounts
to a great extent for the good-will shown to the
know the disinterested
Moravians by those who
nature of their labours, and the catholicity of their
spirit. Had there been more denominationalism,
no doubt a larger numerical increase would have
resulted, but it would have

meant the loss of that

kindliness of mutual feeling which has marked the
Chureb’s relationship to other Christian communi:
:
.
ties.
(b) Education.—Another Moravian characteristic
and
is the educational system, officially recognized
regarded as belonging to the Church’s work and
Love of education, and enthusiasm
responsibility.
for it, formed a part of the inheritance which had
It was
come down from the days of the Unitas.
held that, just as the Church had its mission to
the heathen,

who

had

never

heard

the

gospel, so

and
had italso a mission to the young to ground this
train them in its divine precepts. To carry to be
out was a priceless privilege or ained of God,
undertaken with prayer, and to be done for Him.
- schools were
In this spirit numerous boarding
opened in Germany, Holland, England, Switzerland, and America; many of them have become
given,
famous, not only on account of the education
gone forth
but also by reason of the pupils who have every callfrom them, men distinguished in almost high; and,
ing and tank of life. ‘The standard was
if in many

always

cases

blended

the discipline

with

the

was

strict, it was

kindly influences of a

distinctly Christian atmos here,
ond the most
(c) Alissionary zeal.—The third,
is its mischaracteristic, feature of Moravianism
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‘If members
of the
Churches in Great Britain and Ameri: ica
es
.
gave in like proportion [as the Moravians], then the Missionary
contributions would aggregate over £12,000,000 per annum
instead of some £3,000,000.
And if they went out as Missionaries
in corresponding numbers, we should have a force of nearly
400,000 foreign workers, which is vastly more than the number
of Missionaries estimated as necessary
to achieve the evangelisation of the World’ (Report of New
York Ecumenical Missionary Conference, New York, 1900, i. 97).
:

- The work abroad has to a great extent been
among primitive races, some of them now approaching extinction, in out-of-the-way parts, in lands
that are peculiarly unpromising and uninviting,
and that have been neglected by every one else.
These have been taken up by the Moravians in
accordance with Zinzendort’s early desire and determination, when,

as

a school-boy,

he

established

among his: companions the so-called ‘ Order of the
Mustard Seed,’ for the purpose of seeking the conversion of the heathen, having in mind ‘ especially
such as others would not trouble themselves about.’
Thus the Moravian Brethren were the pioneers in
work among the lepers, first in the Cape Colony,
where as early as 1818 a missionary and his wife
cut themselves off from their fellow-Europeans,
and settled down in a lonely valley among the poor
outcasts, in order to care for their bodies as well
as their souls.. The result was remarkable, for
within six years over 90 of the lepers were converted
and baptized. Afterwards the work was continued
on Robben Island, a sandy stretch lying off Cape
has been
Town; and still later a spacious hospital
built outside the walls of Jerusalem, where the aim

is to gather all the lepers of Palestine, and to alleviate the sufferings caused by this dread disease.
Continuous expansion has marked the missionary
enterprise of the Church, till now it is to be found
The fields are as follows:
in every continent.

Indies
W.
California, - the
Alaska,
Labrador,
(Jamaica, St. Thomas, St. John, St. Croix, Antigua,

Do-

Barbadoes,. Tobago, Trinidad, San

St. Kitts,

-

mingo), the Mosquito Coast, Nicaragua, Demerara
(Dutch Guiana),. 8.
(British Guiana), Surinam
Africa, East and West,’ Nyasa and Unyamwezi

(in German

E.. Africa),

Queensland—14

different

W. Himalaya,

countries,

343

and

N

stations,

with 1503 preaching places. The workers include
among
367 European and American missionaries, ete.,
48

them doctors, educationists, deaconesses,
ordained native ministers, 459 native evangelists,
souls
1663 native helpers; with a total of 107,379

in their care.
£114,000,

.The

exclusive

costs an additional

colleces
W.
the

annual expense

of

the

£1500

Leper

amounts

Home,

per annum.

to

which

Mission

exist in England, Germany,. America,
in
hospitals
Indies, and S. Africa;

Kashmir,
Labrador, Jerusalem, Surinam, ‘and
where Zenana work is also carried on. °
are
_ The above figures, if not large in themselves, the
strikingly so when compared to the. size of ntal
This consists of the contine
home Church.
congregations, in Germany, Austria, Switzerland,
y;

Never since the beginning of the
sionary
zeal.
Sweden, and Norwa
C urch has sent France, Denmark, Russia, d, Scotland, Treland,
work in 1732 has this waned ; the unbro
, the British province (Englan
stream
ken
an
in
ters
daugh
provinces, North
forth its sons and
s of the same and Wales); and the Americanhave 134 congregamed
in some cases through five generationhave their re- and South.
last-na
The
Most of its congregations
are 45, and on the
family.
through these tions; in Great Britain there
sresentatives in the missions, and with the foreign Continent 30—or 74; if the Diaspora centres are
living links the bond of sympathy s energies flow included.
A. joint undertaking of the whole
hurch’
The
field is maintained.
from the foreign enterprise, is the
apart
Church,
what
of
rt
suppo
largely along this channel, in its
the lands of its birth and early
of
ization
ed
evangel
point
od-ap
Work among
represents, and is felt to be, in the past, &
Bohemia and Moravia.
viz.
history,
work in the present as much as surprisingly arge the young is carried on in both day and boardingthat has not faded. _ Hence the es in roportion schools; the home Sunday schools number 179,
scholars ; abroad there are 189
number of Moravian missionari
the relatively high and have 23,000 .
to the membership ; and also Whilst in the Pro- schools, with 1430 teachers, and over 25,000
rt.
standard of financial suppo proportion of mission- scholars.. In England an agency known: as theto
on lines somewhat similar
testant Churches at large the
5000, among the Rural Mission works
Lee
aries to members is about 1.to
Diaspora on the Continent.
of
the
words
the
are
e
‘Thes
60.
of the Church comworship
he
Moravians it is 1 to
ip.—T
Worsh
7
3.
Te
J. R. Mott on the subject:

MORAVIANS

840

dines the liturgical element with a large measure
of freedom in extempore
prayer—a blending of
order and liberty. The British Book of Worship
includes two liturgies for public service, an alternate

form

of

formularies

prayer,

for

the

a confession of

baptism

of

faith,

infants

and

and

of

adults, for confirmation, ordination, marriage, and

burial—and combined with these is a newly-revised
collection of hymns of all ages. It is the latest
successor of the first Protestant hymn-book ever
issued.
The Church’s ritual is marked by simplicity and directness of purpose, due largely
toa

have a seat in virtue of their ottice. The same
applies to the provincial synods, and also.to the
authorities of the individual congregations.
The
principle at work in Church affairs is that of ‘the
government of the people, by the people, and for
the people,’ under the sole headship of Christ.
The bishops have no administrative powers on
account

of

their

position, though, as a matter

of

a dislike of whatever would. serve to quench the

fact, a bishop is almost invariably the president of
the board of elders which directs the work of each
province.
These boards are elected by synod,
the members holding olfice only during the intersynodal period ; they are responsible to the synod
for their administrative doings.
The foreign

spiritual impulse of the moment.

missions,

wise caution

in the use of symbolism, an

also to

A. stately dignity

marks the special services and the doxologies in
use at the consecration of bishops and the ordination of ministers. The same applies in a measure
to the confirmation service, which, as in the Greek

Church, is not considered an exclusively episcopal
function, but may be performed by a presbyter.
At all these services the surplice is worn, as well

as at the administration of the sacraments. . The
Apostles’ Creed is in use as representing the oldest,
simplest, and most generally accepted expression
of

the faith

of Christendom;

and

in

addition

a

special confession, based on that compiled by
Luther and made up mainly of a connected
sequence of Scripture passages, is recited on the
great Church festivals, such as Easter, Whitsunday,

etc. Init the Trinitarian belief of the Church finds
marked emphasis—the Fatherhood of God, the
Creator of all things and the Author of salvation ;
the redemptive and mediatorial work of the Son in
His perfect humanity, the ‘Lamb of God’ once
slain,

now

risen

power of the Holy

and

‘the Father, and

glorified;

Spirit, ‘Who

the

Whom our Lord

presence

and

proceedeth from

Jesus Christ sent

after that He went away... that He should
abide with us for ever.’
4: Doctrine. —The main points of doctrine as
held and taught are defined in the Church Book
under. the following heads: the doctrine of the
total depravity of human nature; the doctrine of
the love of God the Father; the doctrine of the

real

Godhead

Christ;

the

and

the real

doctrine

of

our

humanity

of

Jesus

reconciliation

unto

God and our justification through the sacrifice of
the Cross; the doctrine of good works as the
evidence of faith; the doctrine of the fellowship
of believers; the doctrine of the Second Coming
of the Lord;

and

the doctrine of the Headship

of

Christ over the Church, which is His Body.
.Thus
in essence the theological position is that of the
Nicene Creed, the
XXXIX Articles, the Augsburg

as

the

concern

of

the

whole

Church,

worship,

orders,

stand under the management of an international
mission board, on which each of the home provinces, as well as the foreign field, is represented.
This has at present its seat in Herrnhut, though
it might just as well be located anywhere else.
In
addition there is a general directing board of the
Unity, which has to see to the carrying out of the
principles laid down by the General Synod in
regard

to constitution,

doctrine,

congregation rules, and discipline. It exercises
also the functions of a court of appeal; it summons
the General Synod, and acts as the standing representative of the Church in its entirety.
All appointments in the ministry are made by
the directing boards of the respective provinces ;
each congregation is entitled to suggest names for
the filling of a vacancy, and each minister has the
right to accept or decline a callsent to him.
The
different provinces make their own arrangements
for the training of their students, whilst in all the
various colleges the standard is equally high. The
normal course includes the work necessary for a

University Degree in Arts, which each student is

expected to gain; then follows a three years’ study
of theology.

Asa rule, some

period is devoted to

teaching in the boarding-schools.
ordination, in the first instance

Later on comes

as a deacon when

acting as assistant minister; and, on being appointed to a separate charge, a second ordination
admits to the presbyterate.
Thus the Church
possesses and combines within itself many of the
eatures which in other cases separate some of the
larger religious bodies. Its orders are strictly episcopal, for only bishops can ordain, but its government is presbyterian.
Its teaching is distinctly
evangelical, though no formal subscription to any

specific

Creed

is

demanded,

ministers or members.

or

expected,

from

The individual conscience

is bound by no formularies;

the bond of union lies

not so much in a common Confession as in the
exercise of mutual love as the supreme mark of
one Creed can be said to be a complete statement discipleship. Infant-baptism and confirmation are
of the whole range of Christian dogma, liberty is practised ; at the Holy
Supper the wafer is generallowed for difference of view in non-essentials. ally used; the Church
seasons are observed with
The Holy Scriptures are regarded as the only rule very
special stress on the services of Holy Week
of faith and conduct, the basis of all teaching, and
and Easter.
In some of these observances there
the final court of appeal. More stress is laid on s, marked element of ritual, hallowed by the usageis
Christian life and character than on perfect agree- and tradition of past centuries; but at the
ment of opinion. Devotion to Christ, and personal time the Church is as free from the bondagesame
union with Him, form the foundation of the form and ceremony as it is from all sacramen-of
Brotherhood.
The Church has kept itself free tarianism.
:
Loe
from anything approaching sectarian peculiarities
The whole body, seattered over the world’s
of doctrine, and
this because it came out from
surface, on the Continent, in Great
Britain, in
Rome on the broad ground of gospel truth and
erica, and in the 14 mission-fields,
liberty, and did not separate itself from any other organic Unity, each portion maintainingis still an
its own
Evaagelical Church.
,
national characteristics, the Germans
5. Constitution and government.—The constitu- their German ways, the English and attached to
tion and government of the Church, which at one equally loyal to their own countr Americans
y’s interests
time was something of an oligarchy, is now essenti- and customs,
Jointly they form an international
ally democratic, as may be seen from the fact that
brotherhood, composed of men of many
races and
in the General Synod, which meets every six years differing opinions, all banded
and controls the funds and the work of the entire pagate any special system of together, not to prochurch
government,
body, the elected members outnumber those who
or any kind of ritual, or any particular
point of
and

the Westminster

Confessions;

but,

since

no
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of a union, organic as well as spiritual, which rises

called ‘morbid conscience.’
The victim of it is
likely to put absurd emphasis upon the exact
performance of trifles that seem to be duties,
abitual
self-condemnation
or censoriousness
towards others may also appear.

those who

by the ordinary, commonsense assumptions, probabilities, and ‘rule o’ thumb’ devices of mature
practicalit - Sometimes a sense of uncertainty
ecomes almost an obsession. The victim feels

promote the oneness

of believers in Christ, and to prove the possibility

above all barriers of nationality and opinion. The
Moravian Church does not work in opposition to
any other evangelical Church, nor does it seek to
increase its membership by any system of proselytizing. Its aim is to gather into the fold of Christ
are still outside,

and

then

to

further

that growth in grace and that fruitfulness of
service which are the divinely appointed means
for the spread of the Kingdom of
God among the
children of men.
It is above all else a missionary
and a union Church.
LiteratunE.—j, ANOIENT CaURCH.—Anton Gindely, Gesch.

der bihmischen Brilder, Prague, 1857-58; Jaroslav Goll,
Quellen zur Gesch, der bohmischen Britder, do. 1878-82; E. de
Schweinitz, Hist. of the Unitas Fratrum, Bethlehem, Pa.,
1885; J. T. Miller, Die deutschen Katechismen der bihmischen
Briider, Berlin, 1887,
li. RENEWED CnURCH.—David Cranz, Ancient and Modern
Hist, of the Brethren, Eng. tr., London, 1780; A. G. Spangenberg, Life of Count Zinzendorf, Eng. tr., do. 1836; J. E.
Hutton, List. of the Moravian
Church’, do. 1909; G. Wauer,
Beginnings of the Brethren's Church in England, do. 1901;
E.R. Hassé, The Moravians (‘ Leaders of Revival’ Series), do.
1912, and Count Zinzendorf (in preparation); J. E. Hutton,
Hist. of Moravian Missions (ina pre aration); J. T. Hamilton,
Bist. of the Moravian Church, Bethlehem, Pa, 1900, and
Hist. of the Missions of the Moravian Church, London, 1901;
cf. also Bureau of the Census, Special Reports, ‘Religious
Bodies: 1906,’ Washington, 1910,
i . 494-499; and see art.

Hussites.
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MORBIDNESS.—The term ‘morbidness’ as
applied to moral and religious states of mind is
popular rather than scientific. It designates particularly any unduly depressed state connected
with one’s moral or religious status. Little effort
has been made thus far to discover a scientific
differentia for religious and moral disease or morbidness.
One author,! essaying a moral pathology,
treats largely of ordinary moral faults and classes
as pathological even such habits as result from
mistaken conceptions of the moral life.
Here
‘pathological’ loses all definite meaning; as well
might we class as morbid the misspelling of a word.
On the other hand, neurologists and medical
writers

tend,

on

the

whole,

to

limit

moral

and

religious morbidness to certain phenomena of the
insanities, such as the delusion that one is God or
Jesus Christ, or that one has committed the un-

pardonable sin. While it is difficult to differentiate between sanity and insanity, a useful mark
of the insane is that they are incapable, for the
time being at least, of fulfilling their social
functions.

Thus,

all

the

insanities

are

cases

of

moral inability and, in this sense, of moral morbidness.
There is, however, a broad expanse of moral
morbidness
hand, nor,

that is neither insanity, on the one
on the other, mere detiexion from a

moral ideal through erroneous thinking or through
The best
the common instinctive impnisions.
example is the moral distortions frequently found
Under the stress of the neural
among adolescents.
that is going on
and intellectual re-organization
at this period of life, the following types of mor-,
.
pidness are not uncommon. —
(1) Excessive or minute introspection of one’s
desires, motives, or choices, often with the applica-

tion of excessively severe standards to one’s self.

In religious communions
experiences as conversion,

that emphasize such
regeneration, and the

witness of the Spirit, this introspection often consists in a search for signs of the divine presence| or
of divine operations within one’s soul.
(2) Hypersensitiveness to moral and religiousis
situations and distinctions. To be wrong at all
to be heinous; only perfection is reall good—this
This is what is often
is the attitude of mind.
1895.
“LA. E, Giles, 3foral Pathology, London,

(3) A passion

for certitude,

and

refusal

to live

uncertain, for instance, whether he has locked the

door, although he knows, in the ordinary sense of
‘knowledge,’

may feel

that

that

he

he

has

ought

done

so.

or ought

So,

not

also,

he

to do a

certain thing, although he understands, in a way,

that his feeling is unreasonable.
:
(4) Feverish or self-annihilatin
devotion to a |
person, &@ cause, or an ideal.
Here morbidness
consists partly in emotional excess, partly in the
egregious self-assertion upon which the supposed
sublimity of self-obliteration depends.
(5) In the four types thus far named we behold a

sort of psychical congestion and soreness, A fifth
type displays the opposite—insensibility and failure
to function in the presence of normal stimuli.
Callousness towards the pains and pleasures of
others and lack of a sense of obligation are its
marks.. In less extreme cases the callousness
appears only in spots, as towards some one person,
human interest, or kind of duty.
These adolescent twists illuminate the whole
subject

of moral

and

religions

morbidness.

For,

if the five types be broadly interpreted, they will
be found to cover all cases of such morbidness at
whatever stage of life. Here we have over- and
under-sensitiveness, excess of action and defect of
it, excess and defect of introspection, over- and

under-caution, and disproportion in thinking.
This is not normal or healthy, yet it includes no
insane delusions and no such failure of practical
adjustment as puts one outside the pale of social
toleration.
The causation of morbidness in the sense that
now grows towards definiteness includes_ two
factors: neural depression (or at least lack of
vitality), and some incidental experience that
starts an unfortunate mental habit. The fundamental facts with which we have to deal are excess,

defect, and distortion ofemotion. Notinfrequentl
morbid persons cherish a conviction that their
mental processes are rational rather than emotional even though observers easily discover the
lack of emotional balance.
Conduct, and what
passes

as

reason,

are

alike. determined

congestion or soreness, or by abnormal
ness,
These emotional tendencies are
psychical signs of neural conditions. The
sion may bea hereditary or temperamental

by

some

callousprimary
deprestrait, an

incident of a disease, or the product of an internal

irritant, of a drug, or of fatigue. - The reason wh
morbidness occurs so frequently in adolescence is
that the pubertal change and the consequent reorganization of habits put extraordinary demands
upon the nervous system. To this cause must be
added the peculiar loads in school life, economic
life,

and

social

life

that

our occidental

customs

Finally, in many cases sexual
impose upon youth.
perversions and difficulties connected with the firm
establishment of a healthy sexual life increase the
tendencies to depression. In mature life the same
eneral principles apply. Morbidness may safely
e assumed, in practically all cases, to spring
partly out of nerve depression, which, in turn,
ma: have many causes.
:
he last of the five adolescent types enumerated
basis. Moral
neural
its
does not readily reveal
insensibility, indeed, ms Pi not seem to require any

special neural basis.

May it not be a matter of
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mere habit?
in older

Habit might, perhaps, account for it

persons, but,

whenever

a child or youth

exhibits it, the presumption is that strength for a
full social reaction is lacking. Let it be remembered that socialized conduct is an achievement
that implies power to feel in particular ways, and
to

resist

and

organize

impulses,

In

the

games

of children and
youth “fout play’ is often simply
the resort of individuals who have not sufficient
muscular strength or mental power to hold their
own while playing the game according to the rules.
In social situations that present stimuli of normal
strength a child of normal powers will react
socially unless some positive counter training has
preceded.
Persistent unresponsiveness to social
stimuli is strongly suggestive of constitutional
weakness or of incidentally depressed vitality.
But the neural basis of morbid moral and religious
states is not nearly the whole explanation of them.
Neural depression is generic rather than specific;
it puts consciousness into a minor key, but it does
not of itself construct the melody.
The particular
reaction depends upon particular stimuli and upon
incidental as well as permanent subjective conditions.
The. same neural. background may be
present in a person who worries about his soul’s
salvation and in one who worries about his health,
Further, habit plays a leading réle in the whole
matter.

A

morbid

reaction,

once

induced

in

a

period of weakness, may become fixed as a habit,
and so persist even after the original neural depression has been partly or wholly removed,
The
relation beween moral and religious morbidness
and neurasthenia is often close. -In both we find
a general background of neural depression and a
foreground of habitual ideas and practices, often
highly systematized. and: therefore regarded as
rational.
ot
A gloomy theology or moral theory rarely, if
ever, produces settled morbidness in the absence
of predisposing nervous weakness or depression.
Healthy and nervously strong
persons, if they
accept such doctrines at all, usually hold them in
a theoretical way for the most part, or yield to
their terrors only now and then when attention is
specially directed to them. There is truth in the
popular observation that, if men really believed in
the grim theology that some of them profess, they
would ‘go wild.’
The fact that, even in circles in
which such theologies are accepted, men pursue
and enjoy the common values of life, such as
family, home, property, and social recognition, is
direct evidence that any settled emotional realization of the prevailing belief depends upon something more

than a

set of ideas.

If, however, any

individual in such a circle has a tendency to
nervous weakness, religious instruction may easily
become the decisive factor in producing morbidness
of a serious kind.

In the aggregate

the spiritual

havoc thus wrought is undoubtedly
large, although
the cases of it are scattered. It is most unfortunate that among those who are susceptible to such
injury are many persons whose sensitiveness and
fineness of organization adapt them for high tasks.

Halle, 1907.
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MORDVINS.—1. Introduction and sources.—
The Mordvins form a branch of the Finno-Ugrian
race (ef. vol. vi.

p. 22°), and consist of two tribes

called respectively the Erziiand the Moksha.
Our
knowledge of their ancient religion, coming, as it
does, almost exclusively from a time when, in name

at least, they had been converted to Christianity
by the Russians, and when they could practise the
rites of their earlier faith only in secret, is very
scanty and defective. After the Mordvin people,
as a whole, in consequence of the victory by which
the Russians finally overthrew the Tatar khanate
of Kazan

(1552), had

conquerors,

.measures

come

under

the sway of the

of & more

or less violent

nature were taken here and there to convert them,

and were continued in the 17th century. It was
not, however, till about 1740-50 that they came to
submit en masse to the rite of Christian baptism,
and the following decades witnessed the disappearance of the last vestiges of their heathenism.
Yet
for a long time

their conversion was, in the main,

a merely nominal change, and, accordingly, even
in quite recent times the exploration of remote
districts has yielded much valuable material for
the elucidation of their ancient religion.
Our earliest information on the subject. comes
from an Italian traveller, G. Barbaro, who visited
the district now called Eastern Russia in 1446, and

who gives a short account of how the victim was
dealt with in the horse-sacrifice of the Moksha
tribe. The notes on the religion and sacrificial
practices of the Mordvins made by N. Witsen, a
utchman, at the close of the 17th cent. are alto-

ether negligible; norcan we gather much of value
From the accounts of P. J. Strahlenberg, K. Miiller,
I. Lepechin, J. G. Georgi, and

P. S. Pallas, in the

18th century. A more useful source (in spite of
errors due to misapprehension) is the Russian MS
written by a land-surveyor named Miljkovié in
1783, and several times printed (most recently in
Lambovskija Eparchialjnyja
YVédomosti, no. 18,

Petrograd, 1905, p. 815{f.). From the middle of
the 19th cent. we find in Russian newspapers and
periodicals (especially those of the provinces), as in
other publications, sporadicnotices and descriptions
of local conditions.

. Accounts

of a more

general

character have been given by Meljnikov, Mainov,
and Smirnov (cf. Literature at end). Meljnikov
(writing c. 1850) draws his material mainly from
MS sources; but, as regards the ideas of the gods,
deals with his data too freely, and adds imaginative

embellishments. The same may be said of Mainov,
who, some thirty years later, devoted himself to
the investigation of Mordvin ethnography, and
even travelled over the Mordvin district ; in man
points he merely follows Meljnikov.
A much
more valuable production is that of Smirnov, who

carefully utilizes the available literature as well as
a number of MS sources, and also draws upon his

own observations. The following account is based
not only on the published sources, but also upon
by the Present writer among the
essly introverted by depressing instruction.
: collections made
Lirerators.—G,. Vorbrodt, ‘Zur Religionspsychologie, Prin- Mordvins themselves, and the fairly abundant MS

It is sometimes, no doubt, the possible prophet,
oet, reformer, or thinker whose energies are fruit-

discussion of depressive states of the neurasthenic type willbe
found in E. Worcester and others, Religion and Medicine, New
York, 1908.
See also J. Bresler, Keliytonshygiene (pamphlet),

zipien und Pathologie,’ Theologische Studien, Jena, 1906, pp.
237-303, argues against the view that religion aa such fs a
morbid phenomenon.
Josiah Moses, Pathological Aspects of
Religions, Worcester, Mass., 1906, gives an extended analysis of
religious extremes of various sorts.
E. D. Starbuck, The
Psychology of Religion, London, 1899, shows that conversion is,
in general, a normal rather than abnormal phenomenon, chiefly
of adolescence (ch. xiii.), but he presenta numerous cases of
adolescent doubt, brooding, depression, and introspection (ch.
xvi).
G. A. Coe, The Spiritual Life, New York, 1900, also
discusses adolescent difficulties, particularly doubts and morbid
conscience. - As already indicated, A. E.
Giles, Moral Pathology, London, 1895, is not significant for our topic. A popular
.

material subsequently

forwarded

vins to the Finno-Ugric Society in

likewise draws

upon

some

by

native Mord-

Helsingfors; it

(in part very valuable)

MSS dating from the middle of the 19th cent. and
now in the keeping of the Imperial Geographical
Society, or else deposited in the Asiatic Museum
of the Imperial Academy of Sciences, Petrograd.
The latter group of MSS had been already used in
part,

though

and Mainov.

very

y

unscientifically,

cas

by Melinik

°y

eljnikov
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2. The dead.—Life after death was regarded as
a direct continuation of earthly life. The departed
in their graves live and occupy themselves in much
the same way as they did upon earth—hence the
articles required by them were placed beside their
bodiesin the grave.
In death as in life kith and
kin are still together, so that

the graveyard is the

counterpart of the village; there is no realm of the
dead in a universal sense.. From the graveyard
the human-like shades come forth to visit the
living. . Each family worships its own dead, the
foremost and mightiest of whom is the first who
was buried in the particular graveyard, i.e. the
progenitor of the family (together with his wife),
who was often still spoken of by his own name and
was honoured with the
title of * ruler of the grave‘yard’ (kalmon’ kirdi).. The prevailing. idea seems
to be that this progenitor should not belong to too
remote a past ; thus among certain Erzii Mordvins
in. the government of Saratov, who migrated
thither’ some 200 or 250 years ago, the earliest
ancestors to whom worship is accorded are positively stated to have been the first settlers—the
memory, and thus also the worship, of the earlier
penerations having faded away. . Festivals in
nonour. of departed individuals are celebrated
during the first year after death—one immediately
after ‘burial, ‘and. others at specified times, as, ¢.g.,
day, after death, from
six weeks, or the fortieth

which time onwards the shade of the dead becomes
more closely attached to the corpse in the grave,
while priorto that time it lingers chiefly in its
former home or, it may be, in places which the
living person had been accustomed to visit. -At
this festival the previously deceased members of
the family are believed to be in attendance, and
are implored to take the newly departed into their
mo,
:
:
midst.
General festivals for all. departed ancestors
(pokétSat babat, or at’at babat, ‘grandfathers and
grandmothers’ [=ancestors]), again, are celebrated

at least twice a year, in spring and autumn
(latterly the dates of both the individual and the
general festivals were for the most part brought
into accordance with those of the commemorative
celebrations appointed by the Russian Church).
The ancestors are invited in due form to a feast in
the village, the several houses of the family-group
being taken in rotation for this banquet of the
living with the dead. According to a tradition
from the beginning of the 17th cent., joint festivals
for the dead were in an earlier period held by larger
family-groups or clans also at intervals of some
Formerly, animal-sacrifices were
fifty years.
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ing—or who for other reasons have not received
proper burial, as also by those who die without
surviving kindred ; such

unfortunates are, accord-

ingly, attended to only in the festivals for their
.

-

Own ancestors,

In connexion with the ceremonial of this
ancestor-worship, special mention must be made
of the fact that at the festivals for deceased individuals, according to some older accounts, a wooden
image or a doll representing the dead was set on
the bench by the festal table; subsequently this
was replaced by articles of clothing belonging to
him.

At

these

festivals,

however,

the

departed

has also a living: representative, a person of the
same sex and of about the same age, who acts his
part, and is treated by those present as if he were
the deceased.
He presents himself in the clothes
of the dead, and frequently is conducted from the
graveyard, and then, at the end of the feast, taken

back to it. According to some accounts, he never
speaks at all, but partakes heartily of the banquet,
and receives the tokens of respect accorded
by
present. Other accounts inform us, howthose
ever,

that

active

on an

carries

he

conversation

with them: he tells them of the life of the under
world, and of those who have gone there before
him; he gives them good counsel, admonishing
‘them to live in unity, to abstain from theft an
excessive drinking, to look well

after their cattle,

and the like; he blesses man and beast, settles
disputes regarding inheritance, etc.
.
. ‘According to some

authorities, the dead, during

their existence in the grave, undergo a second
experience of death, passing thereby ‘into a higher
state,’ in which they no ‘Tonger maintain direct
relations with those living upon the earth, but
have intercourse only with those who have died
once, and through the latter alone influence the
fortunes of the living.
.
mo
‘Although the ancestors. are worshipped and
invoked like the gods, and to some extent conjointly with

them,

these as objects of worship, being invoked in the
rayers immediately after the deities, and besought
for the same earthly blessings—success in tillage
and cattle-rearing, good fortune, and health. The
dead, when thus present byinvitation, are welcome

kuvan.

As

the

Turkish

ruler;

he expected—though at the close of the festival,

such as Onto, etc., perhaps represent native princes
a bygone age.
oe
se
oie the Mordvin cult of the dead is probably

offered

at

the

celebrations,

and

the

ceremonies

connected with them contain features that seem to
int to a still earlier practice of human sacrilice.
The living approach the ancestors with prayers
and gifts in all circumstances in which, as they
think, they require the help of these ancestors
either for their own benefit (particularly in cases
of illness, which may be sent by the ancestors
themselves, if angered) or in order to injure others.
Moreover, at the sacrificial feasts which are held
by the community in honour of the (nature-) gods,
the ancestors are in some districts conjoined with

guests, from whose

benignity all good things ma

it is true, they are driven away, sometimes with
threats—but, when they appear on their own
initiative, they are greatly feared, especially as
by
Peculiar terrors are excit
causing disease.
the dead

who

perish

by

accident—e.g., by drown-

the

two

classes are,

neverthe-

ess, rigidly distinguished from each other. Still,
there seem to be cases where the people have quite
forgotten the human origin of a dead person
whom
they worship, and he is invoked as a ‘ god’ (pas).
Among the Beal in the governments of Kazan and
Samara we find a deity called Staka pas, ‘the
heavy god,’ who is honoured with special sacrificial
festivals, and is entreated not to launch ‘his
heaviness’ (i.e. evil generally) upon the people.
In some parts a divine pair bearing various proper
names—e.g., Onto and Bonto (who are popularly
supposed to be husband and wife)—are invoked by
the epithet of Staka
pas, while elsewhere the
‘heavy god’ is addressed in the sacrificial prayers
alsoas Kan pas, Kuvan pas, and regarded
as living
‘in the black earth.’ The word Xan, the signification of which is now unknown to the people at
large, is simply the Tatar kan, ‘prince,’ so that
kan pas means ‘the god-prince’;
Auvan, again, is
in all likelihood traceable to the Turkish princely
title Lagan in its Chuvash or Bulgar phonetic form
kogan or kugan (with o or u instead of the conmonTurk. a), which, though it has not come down to
us, would correspond perfectly to the Mordvin
Mordvins,

in part at least, were

similarly,

the

at one time among: the subject peoples of the
Volga Bulgars, the ancestors of the Chuvashes of
to-day, we may be permitted to conjecture that
the ‘heavy god’ was originally the spirit of a high

connected

in

some

deity or spirit called

wey

also

other

the

heavy

worship

Keremet (Erz#) or

Kerimid (Moksha), a name

gods,

of the

Keriimit,

of Chuvash origin (in
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the Chuvash tongue of to-day, Kirdmét, originally
an Arab. word). Among the Mordvins this deity
bears

the

title soltan, salhta, which

is obviously

the same as the Arabo-Turkish suléan. What is
told of him among the Mordvins is meagre and
inconsistent. Among the Moksha, according to
an early account, he was a deity of great prestige
and power, and superior to all others in his influence upon everyday life—in no sense a malign
spirit, like Keremet among
the Cheremisses.
Although he bears a name of foreign origin, and
was regarded by the Moksha as ‘born and bred
with the earth’—a fact which shows that the
people had no idea of his human origin—it would
seem,

nevertheless,

certain elements of a
the legal proceedings
taken in the name of
that he punishes those

that

his

worship

contains

former native hero-cult. In
of the community oaths are
Keriimit, and it is believed
who are guilty of crime.

3. Nature.—(a)
Air and sky.—In the

Erzi tribe

the deity of the sky is called Vere-pas, i.e. ‘the
god who is above.’ We also find mention of Skipas and Niske-pas or Niske, the latter of whom,
while now identified by some of the Erza with
Vere-pas, was originally in all likelihood a distinct
god (probably of foreign origin). In a number of
ancient MSS the name Nigke occurs in the form
IneSke, whence it appears that the name is really
a synthesis of ine, ‘great,’ and the first element

in

the divine name
Ski-pas just mentioned.
Ski,
again, is a participle of an obsolete verb Ska-,
meaning ‘bear,’ ‘ procreate,’ so that Ski-pas signifies literally ‘the generative god,’ ‘ procreator-god,’
and Niske, ‘the
great procreator,
The sky-god
of the Moksha is calle
jJ—a name corresponding
exactly to the Erzi Ski—or, with the addition of
the term for ‘ god,’ which among the Moksha is still
found in the more primitive dissyllabic form pavas,
Skabavas (also Ska

as and Skajbas), which accord-

ingly corresponds
in form with the Erzi Ski-pas. In
the prayers he receives the designation Virdi, ‘he
who is above,’ or Ot’s’u, ‘ the great one’ (see above,
the explanation of the Erzii name Niske).
The

Erzi
Nigke or Nigke-pas has a consort named
Niske-ava, ‘Mother Niske,’ who is worshipped at
any rate by women in their homes (she 1s now
often identified with the Virgin Mary, the Theotokos) ; he has also two daughters,
Kastargo and

' Vezorgo, while in the songs we likewise hear of a
son. Among the Moksha the wife of the sky-god
is, so

far as is

known,

mentioned,

along with a

daughter, only in a single song, where she is
called Skabas-ava, ‘Mother Skabas.’ Strahlenberg
states that the highest deity of the ‘ Mordvins’ (by
which term he obviously means the Erzi tribe) is
Jumishipas ; in the first portion of his name, jumi,
we have perhaps a cognate form of the Cheremiss
term Jumo, applied to both the sky-god and the

sky, and of the stem in the Finnish yumala,

‘ god,’

while the second element is either equivalent to

Si-pas, ‘sun-god,’

or, more

probably,

an incorrect

form of Ski-pas (see above).
Among the Mordvins generally the sky-god ranks
as supreme among the
gods, and to him must
frequently be offered the first sacrifice and prayer.
It may

be noted,

however,

that,

according

to a

report from the middle of the 19th cent., the
Moksha, or at least part of them, did not offer
sacrifice to Skaj at all, but simply, at the beginning
of every sacrificial festival,
addressed him with a
brief prayer for protection.
A special deity of thunder, who is worshipped in
the communal

scrificial feasts, is found among the

Erzi. He is named Pur’gine (lit. ‘thunder’}, or
Pur’gine-pas (‘the god Thunder,’ ‘thunder-god’),
and the worshippers beseech him to send a
beneficial rain, but not the noisome hail; his figure has
been strongly influenced by that of the prophet

Elijah

in

popular

Moksha thunder

Russian

belief.

Among

the

is called at’am,
a derivative of at’a,

‘ wrandfather,’ ‘old man,’ and this, together with
the fact that the rainbow is termed at’am-jonks
jonks
=* bow,’ ‘cross-bow’), seems to indicate that
the Moksha also personified thunder, though the
imperfect sources certainly say nothing of a
thunder-cult among them.
In the prayers and elsewhere the sun as well as
the

moon

is

designated

a god

(pas,

pavas),

viz.

Tsi-pas (Erzii), Si-bavas (Moksha), ‘the god sun,’
‘sun-god,’? and Kov-bas, Kov-bavas, ‘the
god
moon,’

‘moon-god.’

to the sun at the

Special oblations are accorded

sacrificial feasts.

The worship of

the moon seems to involve no more than that,
when a person first descries the new moon, he bows

before

it with

a prayer
(te.

for

good

uncut)

health,

and

promises

it a whole

loaf.

The

morn-

getter’;

she seems, however, to have

been

rather

ing and the evening glow are invoked, with Russian
proper names attached to the terms, almost exclusively in magic formula—e.g. as ‘morning-glow
Mariya,’ ‘evening-glow Dariya’—and were
probably derived, along with the formulw themselves,
from the Russians, resembling in this the spirits of
midday and midnight, and others of similar character, which are likewise designated by Russian
proper names in the magic formulz,
Among the deities of the sky should perhaps be
included a goddess styled Azér-ava, ‘mistress,’
who, in addition to
Keriimiit, was once highly
revered among the Moksha, at least in some
districts.
She was said to dwell ‘in the high
lace, in the upper parts of the atmosphere,’ and
re the epithets ‘rain-bringer’ and
‘corn-beclosely related in some way to Kerimit, as in the
local law-courts oaths were taken in her name and
in his (see above).

Here, too, may be mentioned

an obscure goddess named Ange-pate or Ange-pate
pas (pate, more correctly pat’a, means ‘elder
sister’), who is said in one MS to have been wor-

ship ed among the so-called Teryuchans (Russianized
Erzi in the government of Nijni Novgorod),
but is otherwise unknown.
The name Ujsud or Ujvés’id—a word of obscure
origin—is used among the Mokshato denote a host
of spirits who move about in the upper atmosphere
amid

harmonious

sounds

(mingled,

indeed,

with

inharmonious) and to whom girls make offerings
of their hair, Should one who catches a glimpse
of these spirits at: once implore them to send him
good fortune, he obtains his wish, though at times
their gift may be death. With this host may be
compared the celestial spirit known among the
Chuvashes as Kévak Xuppi, ‘the gate of heaven’—
the personification of some luminous appearance:
‘ when the gate of heaven opens, one obtains what
one asks for.’
In some districts the Mordvins worshipped the
wind, mostly under the name of Varma-ava,
‘mother wind,’ ‘wind-mother,’ both privately
and at the communal sacrifices ; and in her divine
capacity she was specially implored not to damage
the corn and hay crops, Worship, with offerings
of

food,

was

accorded

also

to

frost,

usually

as

Moroz-at’a or Kelme-at/a, ‘old man frost,’ but
only within the house; the ceremonial of this cult
is manifestly of Russian origin, as is probably also
the spirit itself.
(0) Earth, field, and
grain. — Mastor-ava,
‘mother earth,’ ‘earth-mother,’ especially among
the Erzi, appears as one of the most revered o
deities,

being

often named,

indeed,

immediately

after the sky-god ; thus in the songs we often find
the set phrase, ‘ First he bowed before the sky-god,
and then before mother earth.’ At the communal.
sacrifices the Erzii besought her to give them a
good harvest and to bestow good heafth upon the
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tillers of the field. She seems someti
borne the epithet Mastor-pas, ‘ nod onuta: ;to have
god,’ although elsewhere Mastor-pas a, pears asa

distinct (male) deity, whom people invoked

in their
imprecations to bring their enemies to destruct
ion
The Moksha, too, had their Mastér-ava, ‘mother

earth,’

but

in

their

official

worshi

her

place

is

taken by Paks’-ava, ‘mother field,’ ‘ field-mother,’
or Paks’-aztrava, ‘field-mistress,’ ‘field-hostess,’
or, again, Noru-paks’d, ‘corn-field.2.
Amone the
Erzi there is little mention of the spirit of the
tilled field; here, along with ‘mother earth,’ we

find

the

place

Norov-ava,

of that

‘mother

spirit

corn,’

usually

taken

‘corn-mother,’

by

also

designated Norov-pas, ‘the god (goddess) corn,’ to
whom, among the Moksha, corresponds S’or-ava

(or sometimes Noru-ava), ‘mother corn’ ; S’or-ava
however, is found mainly in the magic formula
and the songs.
Each tilled field had its own
particular spirits.
For the meadow likewise there
was a special presiding spirit, called Nar-aztrava,

‘mead-mistress,’ or the like; but, as far as we
know, she was not the object of a distinct cult, or,
at most, she was presented before the hay harvest
with a few pieces of bread, accompanied by a prayer

for her protection.
.
(c) Forest and tree. — The forest-spirit — each
forest has one of its own—is usually designated
Vir-ava, ‘mother forest,’ ‘forest-mother,’ and is
now generally an evil-disposed being, whose characteristics (with the exception of her sex and her
large breasts) have been borrowed in detail from
Ljesyj, the evil forest-spirit of the Russians (on the
LjeSyj see ERE iv. 628); she is not worshipped.
according to our older records, however, the
forest-mother, who
among the Moksha is also
known as Vir-aztrava, ‘Forest-hostess,’ § forestmistress,’ was a friendly deity, to whom hunters
and those who gathered
fruits, berries, or mush-

rooms prayed for protection against wild beasts,
serpents, and ill-luck of all kinds, and for success
in their efforts, presenting her at the same time
with small oblations of food, drink, and money.

Among the Moksha similar petitions are addressed

also to Viré-pavas, ‘the god forest.’
While, according to the extant sources, the forest-spirits

were not worshipped at the communal sacrifices, it
seems likely from certain reports that such worship
was paid to particular trees—oak, lime, birch, pine
—which were entreated to grant prosperity to crops
and cattle; we read, ¢.g., of Tumo-pas, ‘the god
oak,’ ‘oak-god,’ to whom were addressed prayers
for.rain.
In the spells there is frequent mention
of Guvto-ava, ‘tree-mother,’ who, as in the case of
many other spirits, was asked to
pardon some
supposed injury unwittingly done to her—e.g.,by
a aech—and who punished the offender by afflicting him with disease.
.
(ad) Water.—The water-deity common to all the
Mordvins is Wed-ava, Vedmastor-ava, ‘mother
water,’ ‘water-mother,’ known among the Moksha
also as Ved-azérava, ‘ water-hostess,’ ‘water-misShe holds an important position in the
tress,’
cultus, principally as the spirit who presides over
the fecundity of the earth, of women,

and of cattle

—though, at least latterly, less as the sender of
fish,

probably

on

account of the small importance

of fishing as an industry.

Each distinct bodyof

water—river, brook, lake, fountain, well—has its
special presiding spirit, who may bear a more
efinite name
—
¢.g., Rav-ava, ‘mother Volga,
‘Volga-mother,’ As-ava, ‘mother fountain,’ etc.
In thesongs we find mention also ofa ‘sea-mother

(Mor’ava), probably of Russian origin

; with her

the Ot’s uved-azérava,
should perhaps be identified

‘sea-mistress’ (of’s’u-ved, lit. ‘great water,’
‘sea’), of an older Moksha

informant

interprets her

also

account, although our

name

as Ot/s’u ved’.

845

aztrava,

‘the great water-mistress,’ te. as denot-

ing &@ universal supreme water-goddess, ‘the ruler
of all local waters.
In an Erzi sacrificial prayer

We find Veden -kan, ‘khan or prince of water,” or
len

-kan,

water-prince’

e pas,

‘the god who

(the sense

of the

word

n, which is of Tatar origin, is not. known to the
people generally) ; mention is made also of Lis’man’

ar

or

presides

over

the well.’

special water-spirit is Ved-eriij, ‘ water-dweller,’
Vetsa-eriij, ‘he who inhabits the water’ ; there

are, in fact, many such spirits; they are malignant

beings, who,

like vampire

spirits,

lie in wait

for

new ly-born children,
devour the erain that has
een cursed by an enemy, etc, So far as we know,
they are not worshipped.
It is probable that
these

water - spirits,

our

information

regarding

whom is very meagre, were originally the souls of
persons who had been drowned.
(e) Fire.—Among the nature-spirits should also

be included

Tol-ava,

‘fire-mother,’

‘mother

fire,’

who is often namedin magic formule and in songs,
but of whose public worship we know virtually
nothing.
4. House, court-yard, etc.; the village.—The
spirit of the dwelling-house bears various names.
Among the Moksha it appears as Kud-azérava or
Kudii-aztrava,
‘house-mistress,’ ‘house-hostess,’
and also as Kud-ava, ‘house-mother,’ and Kudiipavas, ‘house-god,’ ‘the god house’; while among

the Erzi, we find Kudon’-tsin’ pas, ‘god of the
house’ (tS, $i or 27 being the analogue of ucdo,
kud, ‘house’), or Keren’ sotskon’ pas, ‘ god of the
lime-bark

and

the

beams,’

‘lime-bark

and

beam-

god,’ sometimes (perhaps through a misunderstand.
ing and corruption of the original name) Ker’an’
Sotskon’ pas, ‘the god of the hewn beam, or
beams,’ and in some districts also Kudo-jurtava,
‘house-mother’ (lit. ‘dwelling-place-mother of the
house’),?
The dwelling-place as a whole, z.e. the court-yard,

the dwelling-house, and its adjoining buildings,
which the Mordvins designate by the name juré,
a word borrowed from the Tatar language, has a
special spirit of its own, the Jurt-ava, ‘dwelling.
Blace-mother,, known among the Moksha also as
urt-aztrava, ‘dwelling-place-mistress.’ Thisspirit,
especially among the Erzi, hasin many cases dispossessed the above-mentioned

household-spirit in the

roper sense, and taken its place; in this capacity

it is also called

Kurlo-jurtava

(see above) by way of

distinguishing it from Kardas-jurtava, ‘dwellinglace-mother of the yard,’ and is represented asa
warfish

female

being,

or as a cat-like

creature,

which lives : under the stove,
beingeo thus
;
ve obviously ,
connected with the Russian domestic spirit Domovoj
(on which see ERE iv. 626f.), which likewise lives
near the stove, and has the form of a dwarfor a cat.

Common to all the Erzi is a special spirit of the

court-yard named Kardas-s’arko, ‘court-s’arko’ (a
word of obscure meaning in this connexion), who
1Sfore particularly in the magic formule we find a vast
number of domestic spirits, quasi-personifications of various
parts of and articles in the living-room, and generally described
as ‘mothers,’ ‘mistresses’ or ‘rulers’—e.g., Patnakud-azérava
(Moksha), ‘stove-mistress,’ UStuman’ kirdi (Erzii), ¢ ruler of the
stove,’ Kenk3-ava, ‘door-mother,’ etc. Among the Moksha
KujgéréS, and among the Erzi T’r’amo, is a benevolent domestic
sprite of dwarfish human form, who, however, is not worshipped.
He brings to his master whatever of other people's property the
latter may desire, but a task must be set for him every night,
Those
else he will begin to carry his master’s goods to others.
who wish to obtain such a spirit must keep an egg of a hen ora
the armpit, remaining
cock (!) from seven to twelve weeks in
meanwhile under the floor; itis then hatched out. It is also
possible to kill this spirit. The name T’r'amoseemsto be deriveda
from the verb ¢’r’a, ‘to nourish,’ while Kujgérts is probably
compound formed of kj, ‘serpent,’ and kordé, ‘owl,’ and thus
originally meant ‘ serpent-owl '—though the Mordvins no longer
With this we may conipare
think of it as having such a form.
the fact that, ¢.g., among the Lithuanians the analogous spirit,
now ag
the Kaukas (on which cf. BRE lil. 696), is represented
an owl and now as a fiery dragon; cf, also the myth of the
basilisk.
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lives beneath a stone situated in the court,! and is

generally represented as a male, though sometimes
asa female. Among some of the Moksha we hear
of a court-spirit named Koram-ot’s’uni, ‘the chief
of the court,’ while others speak of a special spirit
called Kaldas-ava,

‘cattleyard-mother.

:

To these house- and court-spirits sacrifices are
offered by the individual family at stated seasons,
and also on special occasions—the birth of a child,
the birth of a cow’s first calf, etc. At the legal
tribunals held by the head of the household with
his family, according
to an early

Moksha account, it

was the practice toswear by the house- and the dwelling-place-spirits as well as by deceased ancestors.
As protectors of the cattle we also find, sometimes

even at the communal sacrifices, certain saints of the
Russian Church—e.g., Frollavrol (a distortion of two
saints’ names, Flor and Lavr), surnamed Alagan’-pas,
‘horse-god,’ Nastasija (Russ.
Anastasia),
with the epithet Reven’-pas, ‘sleep-god(dess)’;

Miljkovié mentions also a ‘swine-god ’ (‘Tuon’-pas),
ete.

Moreover,

the store-pit,

the

bathroom,

the

threshing-place, ete., had each its special presiding

spirit, usually designated ‘mother,’ or (among the
Moksha) ‘mistress,’ ‘hostess,’ as, ¢.g., Ban’-ava,
*bathroom-mother,’ or Ban’-azérava, ‘ bathroom-

mistress,’ and on certain definite occasions offerings
of food and drink were presented to these spirits.
Likewise the bee-garden, sometimes forming part
of the house-yarden, sometimes situated in the
forest, had its particular spirit: Ne3képer-ava
(Moksha), ‘ bee-garden-mother,’ NeSke-pas (Erzi),
‘beehive-god,’ etc. Mention is made even of an
alley- or lane-god (UI't’s’a-pas). The village, too,
had its spirit, named Vel-ava, ‘ village-mother,’ or

Vel-azérava, ‘ village-mistress,’ or Velen’-pas, * god
or goddess of the village’; this spirit was worshipped at the communal sacrifices.
:
ai Evil spirits.—To this class belong the spirits
called fajt’an

(‘Satan’;

pl. sajt’at), who

dwell in

marshes and waters (especially in deep parts), but
also on dry land, in caverns.
They beget children;
they appear in various forms, including that of
fish.
In the Mordvin spells they are found also as
servants of the wicked earth-god Mastor-pas (see
above,
p. 845%). The Erzii believe in a distinct
spirit of curses, ‘the ruler of the curse,’ called Ert,
‘curse,’ Ert-pas, ‘curse-god,’
‘the god curse’ (also

Erks), and is anthropomorphically figured as having a wife and a large family, Another evil spirit
is Avés’, or Jiivés’ (Moksha), Eves’, Evs’ (Erzi),
called also Idem-eves’ (idem, ‘fierce’}, etc.
ing toa Moksha account, this spirit and

Accordhis wife

produce seventy-seven children eve:

ear; every

year, however, the whole family is killed

by thunder

except two, who in the following year beget other
seventy-seven, andsoon. The Erzi seem to regard
this spirit as a wicked sorcerer, who flies in the air
as a meteor.
Numerous diseases are personified,
and addressed as ‘mother’;

some of these disease-

spirits, too, are thought of as married people,
while others take the form of chickens, etc.
.
6. General observations on Mordvin mythology.
~~Among the Mordvins
the personification of the
deities (nature-spirits) is of a very feeble character,
especially in the cultus—a fact signally attested by
‘linguistic usage, and more particularly
by that of
the sacrificial prayers. Thus the ‘rising and setting sun-god (god sun)’ and ‘the moon-god (god
moon) who moves in a circle’ are simply the sun
and the moon in their visible form, but regarded as
animate ; in the sacrificial prayers there is nothing
that would point to their personification, and, while
in the

mythology the sun is depicted as a maiden

and the moon as a man, this is probably due to
foreigninfluence. Norcanthe designation‘ mother’
1 The blood of sacrificial animals is allowed to run into the
cavity under this stone.

(ava), which—with the epithet Airdé, ‘ruler’ (fem.),
¢.g., Mastoron’ Kirdi Mastor-ava, ‘earth-mother,
the ruler of the earth’—is the general termof most
frequent occurrence in the names of the deities,be
regarded as implying the attribution of personality
to any particular deity;! these ‘ mothers,’ in fact,
are, especially in the sacrificial prayers, only the
amorphous and indistinct ‘souls’ of natural objects,
etc. Thus men ‘dig’ the earth-mother, and ‘sow
corn in her’; the field-mother—in place of whom
the ‘tilled field’ is sometimes invoked~—may ‘be
crushed by the horse’s foot,’ and ‘carried away to
another person’s field’; the corn-mother, it is true,

appears in a popular lyric as singing
festive attire of a Mordvin woman, but
fication is not long maintained, for in
corn-mother speaks of herself thus:
in the morning twilight, reaped in
twilight, thrown into the granary in

songs in the
this personiher song the
‘I was sown
the evening
order to be

brewed into small beer at Easter, and baked into
pastries at Christmas’ ; the water-mother ‘streams,’
or ‘ wells forth likesilver’; the fire-mother ‘ blazes,’
and so on.
So, too, with the household-spirit, we

can still to some extent distinctly trace the original
idea that it is the animate dwelling-house itself,
or, in other words, the amorphous soul of the house.

Thus we find it said in a Moksha magic
‘ Kud-azérava

(‘house-mistress’), pardon

prayer,

him

who

built you and heats you’; in an Erzii petition of
similar character we read, ‘ Kudo-jurtava (‘ housemother’), aboveis thy lime-bark[the roof isthatched
with this], beneath are thy beams’; whilea parting
utterance of a girl who has just been married runs,
‘Dear house [{=soul of the house], I have sojourned

much in thy warm house.’ .
In_ conjunction with the

.
spirits

designated

‘mothers’ (avat) and ‘mistresses’ or ‘hostesses’
(azér-avat) are found the correlative (male) ‘old
ones’ (at‘at) and ‘lords’ or ‘hosts’ (azérht)—e.g.,
Ved-at’a, ‘water old one,’ Ved-azér, ‘water-lord,’
Kud-at’a, ‘house old one,’ Kud-azér, ‘ house-lord.”

They are for the most part absent from the sacrificial prayers, belonging rather to the sphere of
the magic formule and of folklore, where such
married couples are even represented as having
children.
Here we have obviously a later development, perhaps not unconnected
with ancestorworship, in which male and female progenitors are
generally named together as married pairs.
It is
only in the case of the god of the sky and the god
of thunder that personification has reached a more
advanced stage. These two deities are always represented as human-like figures, and it is mainly
with them that the few myths current among the
Mordvins

have

to

do.

Thus,

the

thunder-cod

appears in the songs as the son-in-law of the skyNike,

while the latter, again, finds a wife for

is son (of whom otherwise nothing has come down
to us) in a Mordvin

maiden

whom

he bears up

to

the sky in a silver cradle upon a chain.
Phis
myth-making
process, which perhaps was to some
extent due to Sorel

influence, does not, however,

appearin the worship—the sacrificial prayers—at
all, while among the Moksha the name of the skygod, the form of which certainly suggests personification (Skaj, ‘

procreator’; see above,

p. 8445), is

also used as the designation of the natural sky—e.g.,
in the phrase Skajs’ mazems’, ‘the sky. reddens.’

The older conception of nature as animate merely,

but not personal, still tends to maintain its ground,
and to impede the process of personification.
Virtu:
_no limits were set to the practice of
ascribing life to inanimate things. In the magic
formulz we find that, ¢.g., plants, the claw of an
otter, the handle of a pan, a distaff, a laundry
beetle (the last three

are invoked by the magician

"2 CL the Mordvin name for the pupil of the eye: s’elme-ara,
it. ‘ eye-mother.’

:

‘

-

MOTHER

OF

THE

GODS

as his ‘elder sisters’), are all endowed with life,
and their aid is sought to expel disease.
It is manifest that, in the course of centuries,
the

been

religion

and

ailected

worship

by

foreign

of

the

Mordvins

(Aryan,

have

Lithuanian,

Turkish) influence, as is shown, for one

thing, by

a number of mythological terms—e.g., pavas, pas,
‘god’ (cf. O. Ind. bhagas, O. Pers. baga), Pur’gine,
the thunder{-god] (cf. Lith. periuinas), Kerimit
{=Chuyash Kirimit), Sajt’an, an evil spirit (cf.
Tatar Sajtan, Chuvash Sujttan); in later times
they have also been greatly influenced by Russian
popular beliefs, especially in ancestor-worship.
7. Worship.—Besides the oblations
performed
at home by. the individual family, usna y under
the direction of the head of the Pouseholl or his
wife, and accorded mainly to the domestic spirits
and to ancestors, every village community held its
own sacrificial feasts, in which the participants
frequently arranged themselves in
groups corresponding to their families or clans.
From certain
reports and indications, however, it would seem
that at an earlier time there were joint sacrificial festivals for larger districts. The places at
which sacrifices were paid to Keriimtt appear to
have been fenced in. On at least some of the
sacrificial sites stood a simple building without
windows,

which,

like the ordinary dwelling-house,

was called kudo, and was used for religious
purposes.
The deities were not represented in
material forms—the obscure indications of such
likenesses found in Russian sources probably refer
to representations of the dead. The offerings comrised all kinds of edible animals, from horses to
owls, while, as has already been said, allusions to

an earlier practice of human sacrifice are not
wholly
absent from the tradition.
Parts of the
sacrificial animal-—especially, but not exclusively,
the inner parts—were presented to the deities, and
in the sacrifices in honour of the dead the idea that
the soul of the victim is to serve the dead person
in his under-world life is brought out quite distinctly. There are indications that the colour of
the animal sacrificed corresponded with that of
the natural phenomenon or the object worshipped,
so that the earth-spirit received a black animal,
and soon.
The ceremonial of the sacrifices to the
nature-deities sometimes included magical actions
(analogous magic), while the form of the prayer
used occasionally recalls that of a magic formula—
¢.g., ‘Sky-god, may the corn prosper!’ The ceremonies have, on the other hand, been noticeably
influenced by the cult of the dead; thus, in the

sacrificial feast, the sky-god, like the dead_ in
the mortuary feast, had a human representative,

who in his stead responded to the person praying.
The notices regarding the sacrificial priests show
According to some accounts,
great divergences.
there were priests and priestesses—designated reim-baba,
spectively in-at’a, ‘great old man,’ an
‘great old woman,’ among the Moksha—who held
a life appointment, and who did duty, also at
marriages and in the legal proceedings of the
community, while other reports indicate that they
were selected for definite periods of longer or
In addition to the designations
shorter duration.
just given, we find the following ¢ at’a, ‘old man,
voz-at’a, meaning something like ‘ sacrificing old
man,’ oznit’s’a, ‘he who sacrifices or prays, ozntbaba, ‘the old woman, who sacrifices or ee ee and
okg-baba,

‘great

o

woman.’

In

so

part, but there
Pont idal feasts both sexes took
were also distinct festivals for, males and females
respectively. . The public worship of the deities
was connected in the closest way with agriculture,
the principal employment of the eople, and also
of cattle-rearing, and
with the related industry
the deities were specially besought to grant success
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in these, In the cult of the nature-deities there
1s no trace whatever of an ethical element, prayers

being addressed to them for earthly boons alone;
but that element, as already indicated, does not

seem to have been wholly absent from the cult of
the dead,

or from

the

worship

of

Kerimit

(and

the obscure Azér-ava), and the spirits of the house
and the homestead.
.
.8. Magic.—From the sacrificial
priest should

be

distinguished

the

sorcerer

and

term,

sodit’s’a,

sodaj,

sorceress,

although there is certainly a suggestion that the
priests were selected from the family or caste of
the sorcerers. The latter are now usually designated by a term borrowed from the Russian, viz,
orozija, voraijd (Russ. voroteja), but we tind also
&® genuine

native

‘he

(she)

who knows.” These sorcerers prophesy ; they discover lost things; they find out the causes of
disease and all misfortune with the aid of fortyone (or forty) beans or other objects like beans, or

y gazing into water freshly drawn from a well in
the early morning, or by looking into the face of
the person afflicted ; they cure diseases by magic
and magic prayers conjoined with the apspells
propriate offerings, and among these prayers there
1s a specially large number in which a spirit (e.g.,
the earth-mother) is solicited to pardon a presumptive injury unwittingly done to him by a fall,
a push, ete., and punished by a visitation of disease
or other calamity. Other kinds of disease (diseasespirits) are driven out by threats and by magic
practices, special magic formule serve to protect
against the evil eye, and so on. Magic might, of
course, be employed also to cause injury.
The magic formule and associated practices of

the Mordvins show, on the whole, strong evidence
of Russian influence, or, to speak more accurately,

have for the most
Russian people.

part

been borrowed from the

Lirzraturg.
— Besides the writings
cited In § 1, cf. P.
Meljnikov, ‘Oéerki Mordvy,' in Russkij Véstnik, v. xxi. [1867]+
W.
Mainovy, ‘ Les Restesde la mythologie mordvine'(=Journa
de la société jinno-ougrienne, v.),
Helsingfors, 1889; I. N.
Smirnov, ‘Mordva, Istoriko-etnografigeskij oterk,’ in Tevéstija
Obstestva Archeologti, Istorit i Etnografii pri Imper. Kazanskom Unitersiteté, x.-xii, (also separately, Kazan, 1895 ; contains
abundant references to further literature; Fr. tr. P. Boyer, Les
Populations finnoises des bassins de la Volga et dela Kama,
Paris, 1898, pt. ii.); H. Paasonen, ‘Uber
ie urspriinglichen
Seelenvorstcllungen bef den finnisch-ugrischen Vélkern und die
Benennungen der Seele in ihren Sprachen,’ in Journal de la
société finno-qugrienne, xxvi. {1909] (also separately); V. J.

Mansikka, ‘Uber russieche Zauberforineln,’ etc. (with

Finno-

Ugric supplement), in Annales Academta Scientiarum Fenntca,
i, [1909]; U. Holmberg, ‘Die Wassergottheiten der. finnischugrischen Volker,’ in Mémoires de la société finno-ougrienne,
xxxii. [1913] 182-159; H. Paasonen, ‘Mythologisches, Etymologisches,’ i. xxxv. (1914); M. E. Evsevjev, ‘ Bratéiny i grugie
religioznye obridy mordvy Penzenskoj
gubernii,’ in Zivaja

Starina, xxiii. 1914)...

.
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(Greek

and

Rowen) The Mother of the Gods was identified
by Homer (Jl, xv. 187) and Hesiod (Theog. 634)
with Rhea, the wife of Cronos. She was famous
in legend for having prevented Cronos from swallowing Zeus by providing him instead with a large
stone which she had wrapped in swaddling-clothes
(Hes. Theog. 485 1F. ; Apollod, i. 5). The story was
localized in Crete, which

birth-place of Zeus.
old-established

thus became the fabulous

There is some evidence of an

cult of the Mother of the Gods at

various places on the mainland, although the name
Thus,
| Rhea scarcely appears in this connexion.
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there was an altar of the Mother of the Gods in
the agora at Athens (Aschin. i. 60), and asanctuary

(unTppor [Paus. I. iii, 5)), which was used as a
record office (Lycurg. 66). An ancient festival,
known as Galaxia, on the occasion of which a
barley cake was boiled in milk, was celebrated in
her

honour

(I.

Bekker,

Anecd.

Greca,. Berlin,

1814-21, p. 229. 5). The ztiological legend which
ascribes the foundation of the Sanctuary to the
expiation required for the murder of a Phrygian
pytpaydprns (schol. Aristoph. Plut. 431; Phot.
Lez.
p. 268. 7) shows clear traces of the later conviction
that the worship of the Great Mother had been
imported from Asia Minor. The same influence?
may be present when Pindar speaks of a sanctuary
of the
Mother close to his own gate, where she was
worshipped in conjunction with Pan (Pyth. iii. 77 &.
(137 ff.]), and the scholiast, who does not hesitate
to identify her with Rhea, relates that Pindar
himself set up her statue near his house in consequence of a stone image of the Mother of the Gods
having fallen from the sky at his feet. Pausanias
(vu.

xxx.

4) records

the

existence

of

a ruined

temple of the Mother of the Gods at Megalopolis

in
Arcadia, and of another, which was roofless,
close to the sources of the Eurotas and the Alpheus,

and of two lions made of stone in its immediate
neighbourhood (id. xliv. 3). But the oldest of her
temples in the Peloponnese, containing a stone
image of the goddess herself, was at Acrie in
Laconia (id, 111. xxii. 4).2_ Yet another temple was

(Greek and Roman)

of recent years.

Most significant in this connexion

is the impression of a signet-ring found at Cnossos,

which represents the goddess standing ou the apex
of a mountain and guarded on either side by a lion
(see art. MOUNTAIN-MOTHER).
To disentangle the actual course of development
from these extremely complicated facts is one of
the most puzzling tasks within the sphere of Greek
mythology.

The

leading

consideration

is

that,

though the name of Rhea was often associated with
Cybele, the identity of the two goddesses was
never 80 completely
merged that the Rhea of the
Greek theogonies did not remain distinct from the
partner of <Attis (Gruppe, Griech. Mythologie,
p. 1521), Some modern investigators hold the
opinion that the fusion did not take place until the
period subsequent to the Persian Wars (J. Beloch,
Griech.
Others,

Geschichte, Strassburg, 1893-1904, il.
while maintaining that the cult of

53).
the

Mother belonged to the oldest stratum of Greek
religious thought, believe that her legend and ritual
passed from Crete to the Greek settlements in
Asia Minor, where she was completely assimilated
to Cybele in the 7th cent. or earlier (Gruppe,
p. 1526£.). Beyond this lies the question whether
the goddesses subsequently identified were in origin
entirely distinct (Wilamowitz, in Hermes, xiv.
{1879} 195), or whether the Phrygian Cybele and

the Cretan Rhea both developed in their separate
manifestations from an identical substratum of
belief belonging to the pre-Hellenic and preat Corinth (id. II. iv. 7) with a stone throne, and a Phrygian inhabitants of Crete and Asia Minor (P.
.Kretschmer, Einleitung in die Gesch. der_griech.
stone image of the goddess.
194f.). \.
Modern
1896, R
From the 5th cent. at least Rhea came to be Sprache, Gottingen,
identified with the Phrygian Great Mother (Eur. theory inclines to go further (A. Rapp, in Roscher,
ii. 1660), and to distinguish from
Rhea a Greek
Bacch. 58{f., 127ff.), whose influence in Greek
Mother of the Gods, whose relation to the Phrygian
religion was henceforth increasingly important.
Already in the Homeric prelude (Hymn xiv.) the Mother is to be explained by the fact that she
Mother of the Gods is addressed as rejoicing in the belonged to a period anterior to the separation of
Greeks and Phrygians.
It is argued that, though
clash of cymbals, the beating of drums, the blare
of pipes, and the roar of wolves and lions. In the evidence of the cult of Rhea is scanty, its existanother passage (Soph. PAil. 391 ff), where the ence as distinct from that of the Mother of the
name of Rhea is not mentioned, she is clearly Gods is well attested in Arcadia (Paus. VIII xxxvi.
referred to as the mother of Zeus, and is identified 2), at Olympia (schol. Pind. Ol. v. 10), and at
with the Phrygian Mountain-Mother, the mistress Athens (Paus. I. xviii. 7). To this it has been
of the swift-slaughtering lions. She is there also replied (CGS iii, 296) that the double title justified
addressed

as

“ali-fostering Earth,’

and

there

are

other passages in which the earth-goddess is
described as Mother of the Gods (Hym. Hom.
xxx. 17; Solon, frag. 36. 2; Soph. frag. 268)—a
title which she might well have claimed as mother
and wife of Uranus according to the Hesiodic
theogony (117 ff.). But it is impossible to explain
the worship of the Mother of the Gods as merely
a development from the vague conception of a
motherly earth. The identification of
the Mother
of the Gods by certain 5th cent.
poets (Eur. Hel.
1301 ff. ; Melanippides,

Lyrict Gro:cit,

frag.

10 [Y.

Leipzig, 1878-82,

Isthm. vii. 4) with

iii.

Bergk,

592];

Poete

Pind.

Demeter, who, according to the

Teceived genealogy, was a daughter of Rhea (Hes.
Theog. 454), is a further cause of perplexity. The

existence of a Metroum at Agra
(7'HG i. 359; J. G.
Frazer, Pausanias, London, 1898, ii. 204), where

the lesser mysteries were celebrated in honour of
Demeter, may assist those who maintain that the
Athenian Mother was another form of Demeter
Geopopédpos (L. Prellerand C. Robert, Griech. Mythologie,

i.*, Berlin, 1887,

p. 651).

Lastly, we

must

take into account the antiquity of the cult of the
Mountain-Mother in Crete, which has been abundantly established by the archeological discoveries
1 Pindar (frag. 80) is the earliest writer who is known to have
eae
name Cybele to the Mother of the Gods (cf. Aristoph.
2The reference of Pausanias to Mt. Sipylus indicates the
permanence of the belief that the pijrnp Gear was identical with
the goddess worshipped in Asia Minor.
There is a curious
reference to the cult of an anonymous Mother-goddess in
Alexis, frag. 267, ii. 395 EK.

the establishment of distinct sanctuaries,

and that

it was quite possible for Greek travellers who
found in Crete the worship of a great maternal

goddess of fertility, bearing the name of Rhea, to
transfer her cult to the mainland, using sometimes
her original name, and sometimes the title pirnp

@eSv, in reference to their own god Zeus, whom
they affiliated to her. From this point of view it
becomes significant that the cult of the Mother
prevailed especially in districts which are known
to have been affected by Cretan influences,
Instances of such coincidence are the appearance of
the Idan Dactyls at Olympia (Paus. v. vii. 6)
and the legendary connexion of Athens with Crete.
Moreover, the result of recent Cretan discoveries
enables us to gauge better the extent of the influence which
Cretan civilization must have exercised in pre-historic times. On the other hand,
although Cybele did not appear in myth as the
Mother of the Gods, the supposition that she was
originally distinct from Rhea, and that some
accidental resemblance led to their coalescence,
seems to be refuted by the remarkable agreement
of the traditions relating to the two goddesses.
Thus, the birth of Zeus in a cave on Mt. Ida in
Crete corresponds to the worship of Cybele in the
hollows
611ff.);

of
the

Trojan Ida (Eur. Or. 1449; Luer. ii.
stone which Rhea offered to Cronos

to the sacred stone of Cybele at Pessinus (Livy,
xxix. 11); the noisy rites of the Cretan Curetes to
those of the Phrygian Corybantes (Lucian, de Salé.

8) ; and the Idwan Dactyls, the attendants of Rhea,
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were located both in Phrygia and in Crete (Soph,

:
frag. 337).
Since it appears to be established that there was
primitive cult in Crete and Asia Minor, and to

a

a lesser degree in Greece proper, devoted to the
celebration of the Mother of the Gods, or Great
Mother, but, on the other hand, the specifically
Oriental features attending the ritual of Cybele
were regarded as essentially foreign to Greek sentiment and were introduced to the mainland at 4
comparatively late period, it must be inferred that
the character of the Asiatic cult had been largely
modified by barbarian, especially Semitic, influences. The native Hellenic conception of the
Mother is best illustrated by an Attic relief (now

at Berlin) dated about 400

B.c.

and

in the form of

a vatexos, where the beautiful and benign figure of
the goddess is represented enthroned and holding
the tympanum, with lions couching at her feet
(reproduced by Rapp, p. 1663, and by Farnell (Cés
pl. xxxiv.)).

iii,

The general characteristics of Cybele-worship
have been described elsewhere (see artt. ATTIS,
CyBELE), and consequently we may limit ourselves
to the impression which it made upon Greek civilization at various epochs.
Attis was a youth
beloved by Cybele, and the story of their relations
Acis parallel to that of Aphrodite and Adonis.
cording to the various narratives, none of which is
earlier than the Hellenistic age, Attis was either
a hunter who, like Adonis, was killed by a boar
(Ilermesianax,

9), or a hind

xvii.

vu.

Paus.

ap.

(Theocr. xx. 40) that mutilated himself under a
pine-tree and died from loss of blood (Ov. Fast. iv.
At the festival held in his honour a mimic
2234).
representation of his death, burial, and resurrection took place, in which a pine-log was substituted
for the corpse (GB? ii, 130 ff.).
The story, which attests the identification of
Cybele with her Semitic counterpart Ishtar or
Astarte (Lucian, de Dea Syria, 15), must have been
current in Asia Minor from a very

early

clear traces of Attis are recognizable in

date;

for

Herodotus’s

narrative of the death of Atys, the son of Crovsus,
at a boar-hunt (Herod. i. 34 ff.), and the herdsman
Anchises, the favourite of Aphrodite, is obviously

a double of the herdsman Attis. Theopompus, the
poet, whose plays belong to the end of the
comic
5th and the beginning of the 4th cent., refers to
the association of Attis with Cybele (frag. 27, i.
740 KX.), and it is probable that the name is to
be recognized in the cry ts drrys mentioned by
(xviii, 260)

Demosthenes

in his famous account of

the vulgar initiation-rites—doubtless of Asiatic
origin—in which Atschines took part as an acolyte.
In classical times these barbaric cults became
people as a congeries of
familiar to the common
A. Lobeck, Aglaophamus,
superstitious practices(C.
Konigsberg, 1829, i. 116 ; Lucian, Icarom. 27, ete.),

so that the worship of Attisand the Mother was
apt to become confused with the observances proper
to Dionysus

(Strabo, p.

Sabazius

470),

(Aristoph.

Av. 875), and Artemis (Diog. frag. 1 (A. Nauck,
Tragicorum Grecorum Fragmenta*, Leipzig, 1889,
p. 776]). With Artemis in particular Cybele was
associated as the protectress of lions, bears, panthers, and other wild beasts; and with Hecate,

who was identified with Artemis at an early date,
she shared the title Antsa (schol. Apoll. Rhod. i.
1141;

Hesych.

apparitions
F

s.v.)

(Gruppe,

he worship

y

8

p.

ive

eS)

sender

Mother

of

nocturnal

et

.
was

distinguished

from the indigenous Greek cults chiefl.by
y its
Inemotional, ecstatic, and mystical character.
ronounced that
deed Phintys the Pythagorean
Mother was inconparticipation in the rites of the

sistent with the requirements of womanly modesty
(Stob. Floril. Ixxiv. 61).
VOL. VIII.—54
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tion-rites the novice was placed ona chair (@péywoi
s),
while the celebrants danced round him,
accom.

panied by the wild notes of soul-stirring music
(Plat. Euthyd. 277 D, Legg. 790 D). Although,
consequence of the syncretism already explained,in
the mysteries of Cybele are sometimes associated
with the Eleusinian mysteries of Demeter, the
symbolic words of initiation, as recorded by two
of our authorities (Clem. Alex. Protrept. 1. ii. 13,
BP. 14P. ; schol. Plat. Gorg. 497 C), are undoubtedly
erived from the Phrygian worship of the Great
Mother:

‘I have

eaten

from

the timbrel, I have

drunk from the cymbal, I haye borne the sacred

vessel,

I have

entered

into the

bridal

chamber’

1903,

158).

The

(J. E. Harrison, Prolegomena to the Study of Greek

Religion,

Cambridge,

connexion

with

p.

last

phrase relates
to the
mystical communion
vetween the goddess and her lover, which was
ritually enacted all over the East, whether in
of Aphrodite
(GB?

iii.

the

and

1591f.).

names

Adonis,
It

was

of

Cybele

and

or of. Isis and
common

to

Attis,

Osiris

each

of

these legends that the lover was put to death and

afterwards

restored

to life, if not always

in

the

same incarnation.
The mystical marriage ma,
have been in its origin a magical process intended
to stimulate the reproductive forces of nature,
while the subsequent death and resurrection of
the priest-king represented the annual decay and
The self-mutilation of
revival of vegetation.2
Attis, which is, of course, the transference into
myth of a primeval custom of priestly emasculation, though at first sight not easy to reconcile
with the other data, probably belonged to the
Whether we should regard
same circle of ideas.
the act in its primary intention as the final oblation
by means of which the votary seeks to assimilate
himself to the essential nature of the goddess (E.
Meyer, Gesch. des Altertums?, Stuttgart, 1907-09,
I. ii. 649), or whether it was intended to secure the

continued fruitfulness of the Earth-mother and
the renewal of her crops (GB, pt. iv., Adonis,
Attis, Osiris, London, 1907, p. 224 ff. ; Cumont, in
Panly-Wissowa,

vii. 681), is not altogether certain,

and the two ideas are not necessarily inconsistent
with each other. Considerations bearing on the
question may be deduced from the fact that the
severed genitals were dedicated in the sanctuary of
Rhea-Cybele (schol. Nicand. Alex. 8), and from the

statement of Lucian that they were thrown into
some particular house from which the Gallus

received

female raiment

and

ornaments

(de Dea

Syria, 51). Anyhow, it is unnecessary to suppose
that the custom was introduced into the cult
owing to a fresh impulse of mysticism which,
moving from East to West, perhaps in the 6th
cent., aimed at the liberation of the worshipper
from the indulgence of sensual desires (Gruppe,
p. 1542). Certainly asceticism was by no means

characteristic of the begging priests of the Mother

(unrparyéprat),® who earned their living by vulgar
quackeries imposed upon the superstitious masses,
first known to us
and who, although they are
from the fragments of the poets of the New Comed.
(Myrpayvprns, a play of Antiphanes, ii, 74 K.; cf.
probably
Menand. frag. 202, iii. 58 K.), were
familiar figures in Athens ata much earlier date
(R. C. Jebb, on Soph. Gd. Tyr. 388 (Tragedies,
It may
Cambridge, 1904]; ef. Plat. Rep. 364).
be conjectured with some probability that the
influence of this traflic was considerable, although
1 Gruppe, p. 1541, points out that the names @aAdpat, cadvBat,

x
yee leave

ven to sanctuaries of Cybele (schol. Nicand.
. 80. Kipeda; Anth. Pat, ix. 840. 4) are to be
.
he same way.
interpreted Py that Cybele and Attis stand for the generative
rinciple and_ its terrestrial process survives in the NeoFiatonie treatise of Sallustius epi Seay (iv.; tr. G. Murray,
Four Stages of Greek Religion, New York, 1912, p. 191 ff.).
3 Some of these may have been eunuchs (Babrius, cxxxvii. 1).
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the conception of the frenzied Galli who scourged
themselves with whips (Plut. adv. Colot. 33, p.

year 205 B.c. a Sibylline oracle was disby the Decemviri,
directing them, as a

condition

of success in the war, to introduce into

brought

to

Italy

Then

Claudia

Quinta,.a

lace.

in circum-

noble

(Ov. Fast.

matron

iv. 291 ff. ; Suet. 72d.

2; Tac. Ann. iv. 64). On the 4th of April the
goddess was received as a temporary guest, until
a permanent home could be provided for her, in
the temple of Victory on the Palatine, and the day
was set apart for a festival to be known as the
Megalesia, on which gifts were presented to the
shrine, and a lectisternium and public games were
held

(Livy,

xxix.

14)

Ten

years

later

scenic

performances were for the first time exhibited at
the Megalesia (1b. xxxiv. 54).
Subsequently,
thirteen years after the contract had been placed,
a temple on the Palatine for her sole and separate
occupation was dedicated to the Magna
Mater
Idea

on

the

10th of

April

Afegalenses were included

191,

when

the

(CIZ

and

no

Roman

Hal.

Luean, i.

citizen

was

Joc. cit.), and collecting alms

Henceforth,

as the evidence

of the Quindecimviri,'
but the

whose freedom of speech had
provoked censorious
tongues to slander, prayed to the goddess that her
character might be cleared by the ordeal, if she
succeeded in drawing off the ship after strong arms
had failed. The ship at once began to follow her
direction, and Claudia’s innocence was _ triumphantly vindicated

vi. 2183),

iv. 3375

of

numerous

inscriptions shows, Roman citizens were permitted
to assume priestly offices subject to the approval

stances of great ceremony,
and reached its
destination in the year 204. . Strange happenings marked its arrival.
The ship
conveying
the sacred object grounded on a sandbank in the
Tiber,

gallus

tympana (Dion.

original home at Pessinus (L. Bloch, in Philol, lii.
was

the city (Ov. Fast.

from the bystanders (Cic. de Leg. ii. 22).
In the latter part of the 2nd cent. a complete
re-organization of the cult seems to have taken

(Livy, xxix. 10). Accordingly, the sacred stone,
which was then in the custody of Attalus, king of
Pergamus, having been removed by him from its
580 {f.),

just outside

allowed to acquire any official status in relation to
it. The Phrygian priests, however, were permitted
on stated occasions to march in procession through
the city in their sacerdotal dress, singing their
wild songs to the accompaniment of flutes and

Rome the worship of the Great Mother of Pessinus

[1895]

Roman)

599). In all other respects the administration of
the cult was left in the hands of its foreign
ministers, particularly the Galli with their Archi-

1127 C), and lacerated their flesh with knives
(Anth. Pal. vi. 94. 5), cannot be traced to an earlier
source than the Alexandrian writers (Cumont, ep.
cit., col. 675), and has become known to us chiefly
through Latin literature (¢.g., Sen. Agaim. 723;
Luer. 11. 614 ff.).

In the
covered

(Greek and

Ludi

for the first time in the

privilege was exer-

cised chiefly by the freedman class. To
mony of the Zavatio on March 27th there
added a further festival of five days, the
ceremony of which on March 15th
was

the cerewas now
opening
denoted

Canna intrat on the Calendar of Philocalus (CIZ
j,2 264), while the remaining four days, the 22nd,
24th, 25th, and 26th of March, were designated

respectively Arbor intrat, Sanguen, Hilaria, and
Reguictio. The ceremonial represented in detail
the various incidents of the story
of Attis with
which we are already familiar.
On the 22nd the
procession of reed-bearers (Cannophori) which
entered the city was intended to recall the fact
that Attis asa child was exposed among the bultushes of the

river Gallus

(Julian,

Or.

v. 165 B).

Similarly on March 22nd the Dendrophori carried
to the temple on the Palatine a pine-tree, encircled
with fillets of wool

and

adorned

with violets, as a

representation of the tree under which Attis muti-

lated himself.
The day of blood (24th) was given
up to lamentation for the death of the god, and,

whereas originally the act of self-mutilation was
then performed by the priest, subsequently it was
sufficient for the Archigallus to make an incision
in his arm and symbolically to sprinkle his blood
(Tert. Apol. 25).

The

climax

o

the

festival was

reached in the rejoicings over the resurrection of
if not immediately, they were extended so as to the god which oceupied the day of the Hilaria. It
occupy the entire interval between the 4th and was recognized in antiquity that the renewal of
10th of April (CID i 314). On the first day of the sun’s power after the vernal equinox was herethe festival the pretor urbanus made o solemn by symbolized (Macrob. Sat. 1. xxi. 10), and that
offering to the goddess in her temple (Dion. Hal. the whole festival was devised to celebrate the
Ant. Kom. ii. 19). The third day was reserved for decay and re-birth of vegetation (cf. Plut. de Is. et
the performance of stage-plays (Ov. Fast. iv. 377), Osir. 69 [878F]). Modern scholars have noticed
and we know that four of the extant works of the parallel presented by our Lenten and Easter
Terence were presented on this occasion. Races services, which occupy @ corresponding position in
State

calendar

(ib. xxxvi.

36).

Somewhat

later,

{circenses) were held on the last day (Marquardt,
fém. Staatsverwaltung’, iii. 501), and in the age

of Nero and Domitian these had become by far
the most popular feature of the whole celebration
(Juv. xi. 193),

The recurrence of the

festival was

marked by general merrymaking and licence;
clubs were formed to promote social enjoyment
(Cic. de Senect. 45); and so lavish was the expendi-

ture of the upper classes on reciprocal hospitalities
that in 161 a sumptuary law was found necessary
to restrain it (Aul. Gell. ii. 24).
:
In_ the Jast two centuries of the Republic the
varticipation of State officials in the cult was
imited
to the extent already described; but,
dating from the time of Augustus, who restored
the temple of the Magna Mater after it had been
burned

down

in ‘A.D.

3, there

is

evidence

of

a

further ceremony of a primitive character which
took place on the 27thot March.
This was known
as the lavatio, when the symbolic stone and possibly

also the knife of the Gallus (Mart. 111. xlvii. 2) were

conveyed, by the direction of the Quindecimviri,
through the Porta Capena, and washed in the

waters of the Almo, which debouches into the Tiber

the calendar (CGS iii. 301).

It remains to mention the rite known as taurobo- °

lium,

performed

on 28th March,

the

existence of

which ts attested by a series of inscriptions extending from the 2nd to the end of the 4th century.
Although during this period it was invariably linked
to the

service

doubt that

of

the

it belonged

some other deity, and

Great

Mother,

there

is no

originally to the cult of

it has been conjectured that

this was the Persian goddess Andhita, who had
been identified with” Apreuis Tavporddos (*. Cumont,
Rev. archéol. xii, [1888] 1821f.). There is also
much obscurity in the details of the rite. In the
earlier period the chief incident of the taurobolium
andof the certainly similar criobolium was the
sacrifice of a bull

or a ram;

but

at a later date,

according to both the epigraphic (e.g., CEL vi. 511)
and the literary (Prudent. Peristeph. x. 1011 f.)
records, the recipient of the taurobolium stood in
a cavity having a perforated roof through which
the blood of the bull was poured over him so that
he might suffer a ‘re-birth.? The whole'ceremony
was under the control of the Quindecimviri.
In the Roman Imperial period the cult of the
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Great Mother, by passing under State
control, lost
many of its original characteristics;
of the Roman organization was such but the power
adoption of suitable accretions from that, by the
by its association with the cults of Isis outside, and
it exercised during the last days of. and Mithra,
Wider and more potent influence than at paganism a
any earlier
ime.
:

Lireratcrt.—E, Gerhard Ueber das
Metroon zu Athen und
uber die Gittermutter der qriech. Jfytholo
gie, Berlin, 1851; A.
Rapp, in Roscher, ii. 1638 ff. ; W, Drexler
, 1, ii, 2910. > L.
R.
Parnell, CGS, Oxford, 1896-1909, iii. 289-306
;°O. Gru
e
Griechische Alythologie und Religionsgesch
ichte, Munich, tos’
. 1621-1555 ; Grant Showerman,
The Great Mother of the
rods (= Bulletin of the University of Wiscons
in, no. 43, phil. and
lit. series, 1. 3(1901)); F. Cumont, in Pauly-W
issowa, ii. 2247 ff.,
vii. 673 ff.; H. R.
Goehler, De Matris Magne apud Romanos
eultu, Meissen, 1886; J. Marquardt, Rim.
Staatsv
Ul.2, Leipzig, 1885, p. 367 ff.; G. Wissowa, Religio erwaltung,
n und Kultus
der Rémer, Munich, 1902, pp. 263-271 ; G, E. Marindi
n, in Dict.
Gr. and Rom. Antig.,3 London, 1891, fi. 155, 9.0.
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A. C. PEARSON.
MOTHER-RIGHT.—z.
Introduction.—
Mother-right is a form of social organization in
which the rights of a person in relation to other
members of his community and to the community
as a whole are determined by relationship traced
through the mother.
In this condition the duties
which a person owes to society, the privileges
whichhe enjoys, and the restrictions to which he
is subject are regulated, and their scope is determined, by the relations in which the person stands
to his mother’s relatives and his mother’s social
group.
.
. Mother-right is a highly complex condition in
which a large number of social.
processes are
involved.
The following are the chief. elements
that can be distinguished.
lo
.
(1) Descent.—This

term should be limited to the

process which regulates membership of the social

group, such as clan, caste, family, etc.

In mother-

right descent is matrilineal; a person belongs to
the social group of his mother.
The use of the
term is most appropriate when the community is
divided into distinct social groups, and this distinctness is most pronounced in the clan-organization in which the practice of exogamy separates
the social groups called clans clearly from one
another.
The social organizations based on the
family
or kindred are made up of social groups
less clearly distinguishable from one another,

though

whether

we

in

may
the

speak

limited

and,

of descent in the family
or

extended

sense,

the

term is here less appropriate, —
:
ae
(2) Kinship.—In a community based purely on
mother-right kinship would be traced solely
through the mother and would not be recognized
with the relatives of the father.. Everywhere in
the world, but especially
among peoples who
possess the clan-organization, kinship carries with
it a large mass of social duties, privileges, and
restrictions (ZZ

vii. 705), and in a typical condi-

tion of mother-right these social functions would
exist only in connexion with the mother’s relatives,
We have no evidence, however,of the existence
of any society in which kinship is not recognized
with the relatives of the father, although in many
cases the functions are very restricted as compared with those of relationship traced through
the mother, good examples being those in which
marriage is allowed with any of the father’s relatives, but is strictly forbidden with equally near
relatives on the mother’s side.
:
(3) Inkeritance.—In
a condition of, typical
mother-right children would inherit nothing from
the father; their rights to property would be
determined solely by relationships through the
mother. Mother-right does not imply that rights
in property should be vested either mainly or exclusively in women.
On the contrary, in many
cases in which children inherit nothing from the
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father, women are debarred from holdin
g property,
though they form the channel by which it is transmitted from one member of the commu
nity to

another.

The usual rule of inheritance in mother.

Tight is that the property of a man passes to his
brother or his sister’s son.
Often it passes from
brother to brother, and, on the death of the
last

surviving brother, to a sister’s son.

(4) Succession.—This term is most conven

used for the process whereby rank, office, oriently
other
In mother-right
Succession usually
follows the same rules as inheritance, a chiet, priest, or other holder
of rank
or office being succeeded either by his brothe
r or
social distinction is transmitted.

by his sister’s child.

(5) Authority. ~ Mother right has often been
supposed to imply mother-rule, but in the great
majority of the societies which furnish us with
examples of mother-right authority is definitely
vested in the male—in the father or oldest male

as the head

of the household, and in the chief as

the head of the tribe or corresponding social group.
In some societies, however, authority in the household is vested in the mother’s brother, giving rise
to a form of social organization: which has been
called the ‘avunculate,’ and the authority of the
mother’s brother in one form or another is very
common, not only associated with other features

of mother-right, but

in societies in which descent,

inheritance, and succession are patrilineal. Only
very
rarely is authority in the household vested
in the mother or oldest female. The term ‘matriarchate,’ which is often used loosely as the equivalent of mother-right, should be limited in its scope
to this condition of mother-rule, Many societies

exist in which women are chiefs or monarchs, but, as
a rule, this condition is not associated with mother-

right. Among peoples over whom women rule the
father is usually the head of the household.
- (6) Afarriage.—Mother-right in its typical form

is associated with

a mode

of marriage, most suit-

ably called ‘matrilocal,’ in which the husband
lives with his wife’s people. In its extreme form
an occasional visitor to
the husband may be only
his wife’s home, so that the children grow up with
little or no social obligation

towards their

father,

and live under the authority of the mother and
.
the mother’s brother.
Ina state of typical mother-right a person would
He would not
belong to his mother’s social group.
recognize the existence of any kind of social duty
except towards his mother’s relatives, and would
ignore the relatives of his father; property, rank,
It is
and office would pass solely through women.
not a necessary feature of mother-right, however,
It
that authority should be vested in the woman.
might be so vested, but, if the woman is not the
In
ruler, it would be vested in her brothers,
mother-right in its most typical form the father
should have no authority in the household.
The condition thus described as typical motherright occurs very rarely, being found most purely
among such peopleas the Iroquois and Seri Indians
of N. America and the Khasis of Assam. In many
cases which have been regarded as examples of
mother-right some of the social processes included
under this head depend on the tie with the mother,
while others are determined by relationship traced

through the father, producing social conditions of

Thus, while descentis
the most varied kinds.
matrilineal, succession may be patrilineal. Kinknow, recognized
ship is everywhere, so far as we
through the father as well as through the mother,

and authority in the household is often paternal
and succession are all
where descent, inheritance,
matrilineal. Moreover, a mixture of social groupings may be. present,.one of which may be patrilineal while the other is matrilineal, this being
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especially the case when local organizations accompany different forms of exogamous grouping.
There are cases in which matrilineal processes
show themselves only in certain departments of
social life. Thus, a people who possess patrilineal
institutions in general may yet show the presence
of matrilineal practices in connexion with slavery.
The children of a free father and a slave mother
may be slaves even if the father is of high rank,
while the children of a free mother and a slave
father may be free, and even

noble, if the mother

belongs to the nobility.
.
Another condition in accordance with motherright is that in which marriage between halfbrother and sister is allowed when they are the
offspring of one father and different mothers, while
it is forbidden when they are of the same mother
by different fathers. The form of marriage which
is forbidden would be impossible with mother-right,

while that which is allowed would be natural,
provided that the mothers belonged to different
exogamous groups.
Another large group of matrilineal practices is
characterized “by the authority of the mother’s
brother. Among a people who practise patrilineal
descent,

inheritance,

and succession

the

mother’s

brother has sometimes more authority than the
father, and this authority may be accompanied by
a number of other social functions which show
that the tie with the mother's brother is closer
than that with the father.

Thus, mother’s brother

and sister’s son may hold their property in common,
or the sister’s son may take the goods of his uncle
without restraint.
‘The mother’s brother ma
act as the special guardian and instructor of his
nephew, he may initiate him into the mysteries
of secret societies, or may take the leading part
in such rites as circumcision and its variants, earboring, knocking out teeth, and other operations.

2. Distribution and varieties.—Owing to ignorance or neglect of the complexity of mother-right
on the part of ethnographers, the available evidence often leaves us uncertain how far the social
processes of a people correspond with those of
mother-right.
toe
.
(1) America.—Mother-right? exists in America
in an especially pure form. Not only are descent,
inheritance, and
succession. purely matrilineal
among many of its peoples, but the woman takes
a place in social life which would justify the use of
the term ‘ matriarchy.’ A striking example of this
condition is found among the Iroquois and Hurons,?
where women are the heads of the households, elect
the chiefs, and form the majority. of the tribal
council. . Almost as striking an example occurs

quians are patrilineal, the Mohegans are matri-passed to the sister’slineal, succession formerly
gon among the Ojibwa,! and there is evidence of
matrilineal inheritance and of the authority of the
mother’s brother among the Menomini.? - ‘Apother
Athapasstock with both modes of descent is the
can. While the outlying Navaho and Apache in.
the south are matrilineal, the main body of thepeople in the north vary. The western tribes,.
as the Loucheux, Takulli, Tahltan, and’
such
Knaiakhotana, have matrilineal moieties or clans-

with inheritance and succession in the female line.

The eastern tribes, on the other hand, are made up

of bands within which social rights pass patrilineally.? The tribes of California, broken up intoa large number of linguistic stocks, are organized.
in villages. Marriage is often matrilocal, but inheritance and succession are patrilineal. A totemic
clan-organization has been recorded among theMiwok, and the totemic organization of the Yokut
is said to be associated with matrilineal descent.
The Yuman stock practise patrilineal descent, but
have also another form of social grouping which.
may stand in some relation to mother-right.* Thelocal form of organization seems to prevail in theShoshonean stock, except among the Hopi, whoare, however, Pueblo Indians in general culturethough they speak a Shoshonean language. Thisform of organization also extends northwards asfar as the Salish, beyond whom the Kwakiutl form.
an intermediate link with the matrilineal Heiltsuk,.
Haida, Tsimshian, and Tlingit.
The Tsimshian

show traces of a mixture of matrilineal and patrilineal modes; for, though a man belongs to hismother’s

clan,

he

takes

the name

of his father’s-

totemic crest as part of his personal name.® Thismixture is still more evident among the Kwakiutl,.

where a man belongs to his father’s clan, but takes-

the

totemic

crest of his wife’s

father

when

he

marries, and transmits it to his son, who bears it
till his marriage, when, in his turn, he takes the-

:
crest of his father-in-law.”
It is very doubtful whether the Eskimos possessany form of clan-organization. The chief social
unit seems to be the family, the social rights of:
which pass from a father to his children.
Southward of the United States, the Seri Indians-

ossess mother-right in a most complete form.®
Women take the chief place in government, sometimes putting their decisions into execution themselves, while in other cases their brothers execute

their wishes and are consulted by them in cases of
difficulty. The husband only visits his wife and.
takes a very unimportant place in her household,
though he may occupy a leading place in another’
household in his capacity of mother’s brother.
among the Pueblo Indians, where, with the excepWe have little knowledge of the social organization of the Tewa,* descent is matrilineal, the house
is the property of the woman, marriage is matri- tion of the peoples of Central America, but the
local, and the children are regarded as belonging Aztecs appear to have been matrilineal, at any
to the mother. Other purely or predominantly rate so far as succession was concerned, the ruler
being followed by his brother or by his sister’s son.
matrilineal stocks are the Caddoan
(Pawnee,
Our knowledge of the social organization of”
Arikara),. the Muskbogean
(Creek,
Choctaw,
Seminole), the Yuchi, and the Timucua.
. S. America is more fragmentary than in any other’
‘In other cases matrilineal and patrilineal tribes part of the world, but there are definite records of
are found among one stock. . Thus, though the the presence of mother-right in several regionsSiouan tribes are mainly patrilineal, the ‘Biloxi, and facts which suggest its presence elsewhere.
Tutelo,. Crow,. Hidatsa,
Oto, and Mandan are One centre of the practice is the Santa Marta
matrilineal; while among the Winnebago the peninsula in Colombia,® where the Goajiro aresister’s son formerly succeeded, a woman could be
chief, and the mother’s brother exercised much

-authority.*

Again, though the majority of Algon-

1 For general information regarding America see Morgan,

Ancient Society, pp. 62-185;
HAT i. 1907], ii, [1910]; J. R.
Swanton, Amer,
Anthropologist, vii. [1905] 663.
.
32See Morgan, League of the Iroquois, Rochester, N.Y., 1851,

pp. 84f., 325.3 J. W. Powell, 1

RBEW [1881], p. 19f.

|

3 Amer, Anth. xiv. [1912] 472.
'4J. Carver, Travels through the interior Parts of N. America,
London, 1778, p. 259; Radin, Amer. Anth. xii, [1910] 214. .

3 dior an, Ancient Society,
. J. Hoffman, 14

. 166. 18
pt. i. [1896] p. 11 ff. ; A. Skinner,.

Anth. Papers, Amer, Mus. Nat. Hist. xiii. (1913) 20.

.

,

3 OC. Hill-Tout, British North America, London, 1907, p. 143 ff..
40. H. Merriam, Amer. Anth. x. [1908] 562.
5A, L. Kroeber, #3. iv, [1902] 276; J. P. Harrington, JAPLxxi, (1908) 344 n.
.
8k. Boas, Rep. Brit, Assoc., 1889, p. 819.
7 Boas, Rep. U.S. Nat. Mus., 1895.
on
8 W J McGee, 17 RBEW, pt. L {1698] p.
.
2 ¥. A. A. Simons, Proc.
Roy. Geogr. Soc. vil. [1885] 789 FL.
Nicholas, Amer. Anth. tii, [1901] 606.
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‘organized in totemic clans with matrilineal descent.
Property passes to the sister’s sons, and compensa
tion for injury goes chiefly to relatives on the

mother’s side.”

Among the Aruacs, who are said

to have been the original inhabitants of the penin.‘sala, we have no record of the nature of the social
“organization ; but the people trace their descent to
an ancestress, and women take an important place
in social life! Another centre of mother-right is
‘in British Guiana,? where the Arawaks practise
matrilineal descent and matrilocal marriage.
The
neighbouring Warau and Makusi are also said to
be matrilineal. Ifa Makusi woman marries a man
of another tribe, the children will belong to the
Makusi; but, as it is said that these people may
marry the daughter of the sister, it is improbable
that they have a matrilineal clan-organization.
Apparently this region is in an intermediate con‘dition, and the presence of patrilineal succession
among the

Siusi,?

a branch

of the Arawaks,

also

points in this direction.
The Arawaks who have
wandered into Brazil are matrilineal,‘ and there is
-another centre of mother-right in this country on
the Kulisehu branch of the Xinga River.® -The
Bakairi of this region are matrilineal in that the
children of the Bakairi woman who marries a man
-of another tribe belong to the Bakairi, and this is
true of other tribes; but, as in British Guiana, we
‘do not know of any definite matrilineal clanSuccession appears to. be in an
organization.
intermediate condition, a chict being succeeded b
his son, his sister’s son, or his daughter’s husband.
The mother’s brother shares the exercise of autho:
rity with the father.
Among

peoples of S, America,

other

such as the

Caingang® and the Tsoroti,? there is matrilocal marriage; but we do not know whether this custom is
associated with other features of mother-right.
(2) Oceania.—Since the great majority of Polynesians do not possess any form of clan-system,
and we know little of their local organization, the
nature of descent is doubtful ; but where the clanorganization exists, as in Tikopia, it is definitely
patrilineal. The communism of the people also
makes the nature of inheritance doubtful, but
there is certainly no evidence of any of the modes
of transmission which accompany mother-right.
Chiefs are usually succeeded by their children, and
this mode of succession also holds of hereditary
occupations.

In Tonga,

however, succession

may

ass to the sister’s son, and a woman may be chief
As a rule, the
In several parts of Polynesia.
father has authority in the household; in some
islands, such as Tonga and Tikopia, the mother’s
brother has certain social functions, but not of a
kind that shows any special exercise of authority.
In New Zealand,®and perhapselsewhere, matrilocal

marriage is frequent.
Micronesia,

.

the

on

other

seat

is the

hand,

of

In the Marshall and Mortdefinite mother-right.
lock Islands and in the Carolines, with the exception of the island of Yap, the matrilineal mode of
transmission is general.!° In Ponape there are
aw
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exogamous clans with matrilineal descent, and
Property passes to the sister’s sons.?
Only in Yap
oes the son follow his father, who elsewhere is
said to be a stranger to his children.
Marriage
appears to be largely matrilocal. In the Marianne

Islands all that we are told is that the woman
commands absolutely in the house.? In the Pelew
Islands

there

are

exogamous

matrilineal descent.?

totemic

clans

with

Melanesia has usually been regarded as one of
the most definite examples of mother-right ; but,
even where descent is matrilineal, its social organ-

ization departs so widely
as to make it doubtful

from the typical condition
whether the term should

proper!
be used.*. Descent is often matrilineal,
ut. fol ows the father in New Caledonia, and in

many islands of the New Hebrides as well as in
one part of Santa Cruz. In other places, such as
most parts of Fiji and one region of the Solomons,
the absence of a clan-organization makes thenature
of descent doubtful. Chieftainship is always patrilineal where it is hereditary

at all, and inheritance

is in an intermediate condition. Property passes
to the children in some places and to the sisters’
children in others, while elsewhere different kinds

of property follow different rules of inheritance.
In Santo in the New Hebrides, people take the
totem of the father as part of the personal name,
but belong to the mother’s clan, and in Vanua
Fiji, where there is matrilineal descent,
Levu in
pays special respect to the totem of his
& man
though he belongs to his mother’s clan and
father,
inherits her sacred Jand.® Matrilocal marriage is
not frequent even where descent is matrilineal,
and there are often definite social relations between a man and his mother’s brother, though not
always of a kind to show any special exercise of
:
authority on the part of the uncle.
. (3) Australia.—There are at least four forms of
social grouping in this continent: the moiety, the
matrimonial class, the local group, and the totemic
group;

since

two

or more

of these may

co-exist,

there may be more than one rule of descent.
Wherever there is a simple dual organization, as
among the Dieri and Ngarabana (Urabunna) of
Central Australia, descent

is matrilineal so far as

the moiety is concerned.
The. peculiarity of descent in the case of the
matrimonial class is that it is neither patrilineal
nor matrilineal, but the child belongs to a class
different from that of either father or mother.
Where marriages follow the orthodox rule, it is
not possible to tell definitely the nature either of
descent of the class or of the moieties of which the
Marclasses may be regarded as subdivisions.
riages do not always follow the ordinary rules,
however, and A. R. Brown has used the exceptional marriages of certain eight-class tribes as
the means of detecting the true nature of descent.® By means of evidence provided by R. H. Mathews
he shows that among the Arunta the children of
the chief form of irregular marriage belong to the
class to which they would have belonged if they
had been the children of the man by a regular
marriage, thus showing that descent among this
people is determined by the father. Among the
‘Tjingilli, on the other hand, the children of an
irregular marriage belong to the group to which
they would have belonged if they had been the offspring of the union of their mother with a husband

married according to rule, showing that here de-

is
scent is properly matrilineal so far as the class
p. 74. 74.
London, 1899, Pp.
istian, The Caroline Islands, London,
Wc.
ar ist. deg tles Mariannes, Paris, 1700, p. 59.
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Berlin,
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4 Rivers, fi. 90.
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The local group is probably always patrilineal,
but this form

of social

grouping

has been

largely

neglected by ethnographers, and we must await
further information to show whether this mode of
descent is universal.
The totemic grouping shows great variety of
descent.
Sometimes the totemic group corresponds with the local group, and where this is
so descent is necessarily patrilineal.
In other
cases, where the totemice groups form subdivisions
of the matrilineal moieties, they are of equal
necessity matrilineal. Among the Dieri there are
two forms of totemic organization: one kind of
totem, called pintara, is transmitted from father
to son together with special knowledge of legends
and rites, while a man takes
totem called madu (the murdu

another kind of
of Howitt) from

his mother.
The intermediate condition of the
people between matrilineal and patrilineal transmission of the totem is shown by the fact that the
father often transmits his madu as well as his
pintara to his son. Each man also obtains from
his mother or her relatives special knowledge of
legends, etc., relating to his maternal ancestors.)

The communistic habits and the Poor development of personal property in Australia make the
subject of inheritance of little importance, but in
so far as it exists it seems to follow the same
lines

among

as

descent

the

of

Arunta,

the

moiety

whose

or

class.

irregular

point to patrilineal descent,

certain

.Thus,

marriages

objects,

and

especially churinga, or ancestral bull-roarers, pass
from a man to his son, or, if he has no son, to his

brother and his brother’s son. Among the Tjingilli and other tribes whose irregular. marriages
show them to have matrilineal descent, property
passes into the possession of the mother’s brothers
or the daughter’s husbands, the inheritors being
men of the moiety of the mother of the dead man.
The latter mode of inheritance also occurs among
some of the tribes of the northern territory.2
_.
Since the Australians have neither chiefs nor
riests, the subject of succession is also quite unimportant.
The special powers of a wizard or
* leech are acquired by special processes of initiation.
Perhaps the topic which comes most definitely
under this head is the knowledge of native legends
and rites, the double character of. which among
the Dieri has already been considered.
Elsewhere
this kind of knowledge is closely connected with
totemism, and probably follows the laws of transmission of the totem.
:
a
(4) New

Guinea.—The

most

definite

example

of mother-right in this region occurs among the
Massim of the south-eastern islands.3. This people,
who speak a Melanesian language, practise motherright in a purer form than is found anywhere in
Melanesia proper. Not only does a man belong
to the totemic clan of his mother, but property
passes to his sister’s children in some localities,
and everywhere a chief is succeeded by his brother
or his sister’s son. In parts of the Papuan Gulf
descent is probably matrilineal, but succession to
the rank of chief is patrilineal. Another locality
where mother-right apparently prevails is on the
Mampberamo River, in the Dutch portion of
New
Guinea,* where a boy belongs to his mother’s tribe,
and wears its distinctive dress, even when he lives
with his father’s people.
_.
:
,
:
. Elsewherein New Guinea patrilineal customs
are found, though here and there indications
of mother-right occur,
Thus in the Mekeo dis-

ae

trict, which

oe I
has a form

ter

er

of the dual organization,

.
er,
2
Austratin, London, 1914, 0.
orthern
Territory of
. 250.
30. G. Seligmann, The Vietanesians of British New Guinea,
Cambridge, 1910, P 4351.
:
4 AL Moszkowski, ZF xliif. (1911] 323.-

descent sometimes passes in the female line, and
among the neighbouring Pokao descent is sometimes matrilineal, and a woman may be chief and
be succeeded by her child.- Among the Koita,
Motu, Roro, and Mekeo peoples the mother’s
brother has certain social functions, and these
functions are highly developed in the western.
islands of Torres Straits, where, side by side with
patrilineal

descent,

inheritance,

and

succession,

the mother’s brother has more authority than the
father.?
(5)

Indonesia,

—Father-right

prevails

through-

out the greater part of the Malay Archipelago.
There is a peculiar form of matrilocal marriage in
one part of the Timor,? in which the husband
returns to his own home after a time, leaving behind him
property.

his children, who

inherit their mother’s.
‘

_In several parts of Sumatra mother-right is.
resent in its most definite form?
Among the
falays of Minangkabau, of Upper Padang, and
certain other districts there are matrilineal clans.
and the extreme form of matrilocal marriage in
which the husband continues to dwell in his.
mother’s house and only visits his wife.
The
people live in long houses, which accommodate a.
amily in the extended sense, consisting of persons.
descended from one woman, the head of the household being the eldest brother of the leading woman.
He takes the place of ao father to his sister's
children, who inherit his property after it has
been enjoyed by his brothers and sisters. A form‘
of organization intermediate between the condition of Minangkabau and father-right occurs in
Tiga Loereng, where husband and wife live
together, but the father has little power over
his children, authority being exercised by their
mother’s eldest brother.
Property belonging to
husband. or wife at the time of marriage passes.
to their respective clans, but that acquired b:
them after. marriage is divided between thei
children and their sisters’ children.
(6) Asia.—There are no examples of motherright in E. Asia, with the Rossible exception of the
Ainus in the north and
Cambodia in the south.
Among the Ainus relationship through the mother
is said to be more important than that through
the father,

and

the mother’s

brother

is the most-

important member of the family group, but we
have no definite information about
descent or
inheritance. | The peoples of Siberia are usually
organized in patrilineal clans, but matrilocal marriage is frequently present.
—.
In India there are. two centres of mother-right.
One of these, represented by the Khasis and Synteng of Assam, affords a most definite example of
the condition.» Descent is matrilineal in the clan,
which is traced back to an ancestress and embraces kindred groups consisting of the female
descendants of a great-grandmother.
The house
and other property belong to the women, and the
husband or father has no authority except in those
cases in which, at some time after marriaze, he
removes his wife and children to another house.
Property is inherited by daughters, the house and
its contents go to the youngest daughter, and, in
default

of daughters,

the inheritance

passes

to a.

daughter of a mother’s sister. The siem, or chief,
is @ man, except in Khyrim, but is succeeded by
his brother or the son of his eldest sister. The
neighbouring War people show an intermediate

_1 Rep. Cambridge Exp. to Torres Straits, v. [1904] 144.
2H, 0. Forbes, A
Naturalist’s Wanderings in the Eastern:
Archipelago, London, 1885, p. 457.
7
‘
_ 3 For a more complete account of the distribution of motherrent in this island, see J. G. Frazer, Totemism and Ezogamy,

ii,

:

4M. A. Czaplicka, Aboriginal Siteria, Oxford, 1914, p. 232
SP. BR. T. Gurdon, The KAasis, London, 1907, p. 63.
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form in that both men and women

youngest

daughter

obtains

an

inherit

additional

but t

Shae

The Garos, who live to the west of the Khasis, and
the Megam, or Lynngam, who are a fusion of

Khasi and Garo, practise a form of mother-right
closely resembling that of the Khasis.
Though
4 man cannot inherit property and can possess only
that acquired by his own exertions, he nevertheless exercises some control over the property of his
wife, and can even appoint a member of his clan,
usually his sister’s son, to exercise this control in
the event of his death.
Among the Kochs of
N.

Bengal,

who

are

in

contact

with

the

Garos,

marriage is matrilocal, and a man is said to obey
his wife and her mother.?The other Indian centre of mother-right is on
the Malabar coast, where matrilineal descent, inheritance, and succession are practised by the
Nayars, northern Tiyans, and other peoples, including even the Muhammadan Mappilas, or Moplahs,

of N. Malabar.

biri)

men,

This

system of law, known

as marumakkatayam, is closely connected with the
so-called polyandry of this part of India. In the
unions of Nayar women with Nambutiri (Namwhich

are

habitual

in this region, the

father has so little to do with his own children
that he cannot touch them without pollution.
Elsewhere

in

S.

India

where

descent,

inherit-

ance, and succession are patrilineal, matrilocal
marriage occasionally occurs in the form known
asillatam.
This custom is especially followed in
families where there is no son, male heirs being
obtained by the daughter staying at her own home
after marriage.
Ilatrilocal marriage also occurs
in Ceylon.
.
oe,
.
ce
Several peoples of the Caucasus show traces of
mother-right.
Thus, in marriages between slaves
and free persons the child follows the station of
the mother, and a woman may habitually
go to
her father’s house for the birth of her children.®
The maternal uncle has much authority, and in
Georgia takes the leading part in all that concerns
blood-revenge.‘
.
oo.
.
The earliest record of mother-right comes from
Lycia, where, according to Herodotus, the people
took the mother’s name, and the status of children
in marriage between free and slave was determined
by the condition of the mother. .
,
Among the Arabs of Yemen succession passes to
the sister’s son, and many records of the Semites
of Arabia and Palestine have been regarded as
evidence of an early condition of mother-right.*
The

marriage

between

half-brother

and

sister,

affords an
the story of Abraham
of which
example, accompanies mother-right elsewhere,
and several passages in the OT, such as Gn 31%
and:Jg 8, suggest this form of social organization.
.
.

.

At

the

present

some degree
formula used
mony shows
motherhood.®
(7) Africa.

time

the

mother’s

has

brother

of authority in Palestine, and a
in the Bedu (Bedawi) marriage cerethat great importance is attached to
:
:
—The Semites of N. Africa are

definitely patrilineal, but in some Arab tribes of
the Anglo-Egyptian Sudan the wife returns to her
own home for the birth of every child—a custom
probably connected with matrilocal marriage.
Though the Hamitic Beja are now patrilineal,
there are records which show that five centuries
z
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ago they counted genealogies in the female
li
and
practised succession to the sons of sister ane

daughter.?

_Among

the Bogo, Barea,

and

other

allied Hamitic or
partially Hamitic peoples the
mother 's brother takes an important place in social
life, though the patrilineal character of their institutions is otherwise very definite.?
:
The Nubas of S. Kordofan forma striking ex-

ception to the patrilineal institutions of most of
the mixed Hamitic and Negro Nilotic peoples,
such as the Shilluks and Dinkas; as boys grow

up, they
mothers’

spend more and more time with their
brothers, who are held to be more closely

related to them
transmitted

than their fathers.

to the sister’s

sons, and

Property is

a man

lives

and

Wa-

for some time with his wife’s people.* ‘The Masai,
Nandi, Suk, and other partially Hamitic peoples
of the northern part of tropical E. Africa are purely
patrilineal.
The Bantu peoples show much variety in the
mode of transmission of social rights.
About
Lake Nyasa and the Rovuma River‘ there are
a number of definitely matrilineal tribes, such as
the

Wa-Yao,

Achewa,

Wa-Makonde,

Makusa.
The children take the totem of the
mother, a chief is succeeded by his sister’s son,
and the mother’s brother is regarded as the nearest
relative and the natural guardian of his sister’s
children.
The Anyanja practise both modes ot
descent, but the patrilineal sections are said to
have derived this form of transmission from the
Angoni, a branch of the Ama-Zulu.
This people,
together with the Ama-Xosa,> Ba-Suto,® Bae
Thonga,’ and other Bantu peoples of 8.E. Africa,

are
definitely patrilineal, though the mother’s
brother exercises much authority.
.
Passing northwards from Lake Nyasa, we find
a more or less gradual change from matrilineal to
atrilineal descent.
The Wa-Sagara and Waigo are definitely matrilineal, while among the
tribes about Lindi inheritance and succession pass
to the sister’s children. In other tribes, such as
the Wa-Niamwesi and Wa-Jagga, the mode of
descent varies according as the bride-price has or
has not been
paid, the children belonging to the
mother’s people in the latter case and to that of
the father in the former.
In general in this
region the social institutions tend to become more
patrilineal on passing from the coast to the
interior.
The Ba-Ganda,

.
Ba-Nyoro,

Ba-Hima,

and other

Bantu peoples of Uganda are definitely patrilineal.®
The only exceptional feature is that, while the
mode of succession is purely patrilineal, the king of
Uganda belongs to the totemic clan of his mother,
though he also takes certain other totems connected with royalty.
.
.
,
The Bantu of the northern part of the Belgian
Congo are mainly patrilineal. Among the Ba-

Ngala children inherit, but the mode of descent
council, which usually
is determined by a famil
ordains that a child shall take the totem of its
1 See Seligmann, JRAS xlili. 619.
.
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father.

Here

the

Africa;

social

institutions

same

rule

holds

become

as

more

in

E.

matri-

lineal on passing from the interior towards the
coast.
Mother-right also occurs in Loango and
Angola.?
Among a group of Bantu peoples in’ the 8.W.
Free Congo? property and rank are transmitted
to the brother or the sister’s son, and among one
of these peoples, the Ba-Mbala, kinship is said to
be counted farther in the female than in the male
line. Not only is succession matrilineal, but the
mother of the chief enjoys great esteem, if not
authority. We are not told of any definite social
groups with either line of descent, but respect is
shown to animals by not eating their flesh, and
this ikina bari is transmitted from father to son.
This institution is almost certainly a kind of
totemie grouping, so that these people show a
condition almost exactly the reverse of that found
in Melanesia, descent being patrilineal, while inheritance and succession are mainly matrilineal.
If, as seems almost certain, the ikina bari is a
form of totem, we have here an example of the

connexion
and

of totemism with patrilineal

descent,

this association comes out still more strongly

among the Ova-Herero of S.W. Africa.
This
people possess two distinct forms of social grouping, one matrilineal and the other patrilineal, and

the most recent and trustworthy account shows
that,

while

there

is

no

definite

association

of

animals or plants with the matrilineal canda, the
patrilineal oruzo is definitely totemic.
In Nigeria and the countries west of it, we find
an interesting series of transitions between motherand father-right.- The westernmost people of whom
we have knowledge are the Tshi-speaking peoples
of the Gold Coast.4 They have totemic groups
with matrilineal descent, property passes to the
eldest brother born of the same mother, and, in
default of brothers, to the eldest sister’s son. Onl
if there are no nephews does the son inherit ; and,
if there is no son, the chief slave inherits.
Suc-

cession passes to the brother and thesister’s son. In
addition to the totemic clans, called abusua, there
are also groups, called néoro, which appear to have
a totemic character.’ In these groups descent is in
the male line, or, as the people themselves put it,
‘a person takes the fetish of his father and the
family of his mother,’ the condition thus having a
remarkable resemblance to the two totemic groupings of the Dieri of Australia. Among the neighbouring Fanti-speaking peoples the son inherits
only the property of the mother, a slave inheriting
the property of a man if he has no sister’s son.
Among the Ewe-speaking peoples of Dahomey *
kinship is counted through females in the lower,
and through males in the upper, classes. Among
the former property passes to the brother and to
the sister’s son, while a chief is succeeded by his
son. The Ewe of Togoland are said to count relationship through the father rather than through
the mother, but the mother’s brother is the proper
heir. It is noteworthy that the knowledge
of the
art of circumcision is transmitted from father to
son.?_ Among the next people, passing eastwards,
the Yoruba,® we do not know of any definite rule
of descent, but the people are said to trace kinship

in both lines, and a chief is succeeded by his son.
That kinship through the mother is regarded as
of great importance is shown by the fact that
children of one father by different mothers are
scarcely considered as blood-relatives.
The property of a man passes to his sons, and that of a
woman to her daughters.
Next to the Yoruba
come

the

Edo,

who

practise

two

forms

of mar-

riage. In one, the amoiya marriage, apparently
the more regular, the children belong to the clan
of the father, while in the other, called isomi, they
belong to the mother’s clan, unless they are bought
by the father, or unless in later life they elect
to stay in their father’s country.
In the Sobo
country,

whence

the Edo are said

to have

come,

there is matrilocal marriage.
The Ibo,? still
farther eastward, practise male descent, and property passes to the sons, except in the idebwe form
of marriage, corresponding with the isomi marriage
of the Edo, in which the children belong to their
mother’s clan and are the heirs of their mother’s
father. As a rule, a man allows his daughter to
contract this form of marriage only when he has
no son, the custom thus resembling the tllatam
of S. India.
(8) Europe.—There is hardly a European people
of antiquity to whom some form of mother-right
has not been ascribed.* Perhaps the clearest evidence comes from the Basques, among many of
whom the father has little authority, whereas
women hold property, and transmit rights to
their children, even when they cannot exercise
them

themselves.‘

According

to Strabo,® women

were the heads of families in Spain, and the Picts
are said

to have

been

matrilineal,® the chief line

of evidence being that where the fathers of kings
are mentioned they are neither kings nor Picts,
but belong to neighbouring tribes.
Among the
Celts the king and magician are said to have been
succeeded by the sister’s son.?7
In Ireland the
sister’s son was important,® and the frequent men-

tion of this relative in English ballads has led
F. B. Gummere® to infer the close relation between a man and his mother’s brother which is
one of the features of mother-right. The account
by Tacitus?® of the authority
of the mother’s
brother affords the chief evidence in favour of
mother-right among the Teutons, but the position
of a woman at the head of the genealogical tree
of the Lombards and passages in the Nibelungenlied and Edda point in the same direction."
The
inscriptions on tombs and other facts point to the
prevalence of some form of mother-right among
the Etruscans,” and this form of organization has

also been claimed for the early inhabitants of
Latium.4% The evidence for matrilineal institutions among different elements of the population
of Greece has been much discussed. Perhaps the
191 a. Ww, prhomae,
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°
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strongest evidence is that in Athen
and sister were allowed to marry when ‘by tie other
father. Lastly, though in, rather than of, Europe.
may be mentioned the Gypsies of Transylvania,!
among whom a father shows little interest in his
children, who remain with their mother’s people
if their mother dies and their father, as usual,
marries & woman of another ‘ clan.’
3. Mixture-forms.—The precedin
survey as

shown not only that descent may follow one mode
of transmission, while other social
rocesses, such
as inheritance and succession, may follow another,

but that there may also be two kinds of descent.
This is especially frequent where a local grouping
is combined with exogamous clans or moieties, the
usual rule being that the local
grouping is patrilineal, while the grouping in dian or moiety is
matrilineal.
Another kind of mixture is that
found among the Dieri of Australia and the Tshi
of Ww. Africa,

in

which

there

are

two

or

other

forms

of

totemism with different modes of descent. The
condition of the Ova-Herero of S. Africa, where
& patrilineal totemic grouping is combined with
matrilineal clans which are probably non-totemic,
affords another example of the combination of two
modesof descent.
A less definite condition is that
in

which,

combined

with

one

definite

mode of descent, there are customs which bring
& person into definite social relations with relatives
-on the side from which descent is not counted.
An interesting example occurs among the widely
separated Tsimshian of N. America and the people
of Santo in the New Hebrides.
In both of these
localities a person belongs to the totemic clan
of his mother,

but

takes

the

totem

of his father

as part of his personal name. Another form of
totemism which shows mixture of the two modes
of transmission is found among the Massim of
New Guinea and the people of Vanua Levu in Fiji,
where persons belonging to the social group of the
mother pay special respect to the totem of the
father. A still more eccentric example is that of
the Kwakiutl

of the

N.W.

Pacific

coast, who

be-

long to the clan of the father, but are indirectly
brought into relation with the clan of the mother
by receiving from the father the totemic crest
which he had adopted from the father of his wife
when he married.
4. Associated conditions.—It is not at present
possible to connect mother-right with race. It
occurs side by side with father-right and with
intermediate forms among many peoples, including
the

Melanesian,

Australian,

Indonesian,

Bantu,

At
W. African Negro, and N. American Indian.
the present time it is absent among Caucasian and
Mongolian peoples, but it is doubtful if this has
always been so. There is more reason to connect
Most of the
mother-right with scale of culture.
practise it rank low in the scale, but
peoples who
there are definite exceptions to this generalization
in the Khasis of Assam, the people of the west
Malays of
coast of India, the Minangkabau
|
Sumatra, and many tribes of N. America.
As already pointed out, mother-right in its
purest form can occur only in conjunction with
the clan-organization, but it is not connected with

The dual
any special form of this organization.
system, in which the whole community forms two
exogamous moieties, is always matrilineal in

a
Melanesia and, where not complicated with
-class-system, in Australia, but the dual systems of

N. America
Totemism
-either form
eople may

.
are sometimes patrilineal.
is still less habitually associated with
of descent. As was said above, one
totemism,
possess two forms of
even

ereassocinted

with matrilineal and the other with

1H, von Wlislocki,
Aourg, 1890, p. 66.

Vom

wandernden

Zigeunercolke,

Ham-
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atrilineal

descent.

The

special regard

fathers totem which accompanies some cons 8
matrilineal transmission suggests a peculiar connexion of _totemism with father-right, and other

considerations also imply that the totemic organization tends to be patrilineal.! Social organizations

founded

on

a

local

basis,

especially

with local exogamy, are usually patrilineal,
societies

those

and in

devoid of the clan-organization, in which

kinship is equally important on the two sides, it
is exceptional for inheritance

and succession to be

If mother-right is especially connected with the
clan-organization, we should
expect to find it
associated with the classificatory,
or ‘clan,’ system
of relationship, and

soit is.

We

do not

know of

any people with definite mother-right who do not
use the classificatory
system. The correlation is
especially striking in Africa, in more than one
part of which classificatory and kindred systems
exist side by side. Thus, in the Anglo-Eeyptian
people who use the classilicatory
Sidin the only
Nubas, and they are also the only
system are the
people to practise mother-right. Again, in the
series of peoples of W. Africa who show so definite
a transition from matrilineal to patrilineal institutions (see above, p. 856*) it is the Tshi, with their

classificatory system, whose social institutions are
most clearly matrilineal.
, There is some reason to suppose that motherbe peculiarly associated with agriright may
In N. America typical clan-systems are
culture.
in the maize country,? and in
found especially
Africa mother-right seems to be present especially
among peoples who live chiefly by agriculture,
while father-right is associated with pastoral life.
The

association

is,

however,

by

no

means

uni-

versal,
- 5. Survivals of mother-right.—By this expression is meant social customs found in societies
organized on a patrilineal basis which are the
natural concomitants of mother-right and are,
therefore, assumed to be vestiges of the earlier
presence of this form of society. The most prominent of the customs which have been so regarded
is the relation between a man and his mother’s
brother. Many peoples among whom descent, inheritance, and succession are patrilineal show the
existence of just such relations between a man and
his sister’s child as are prominent among the social .
practices of mother-right. That they are such
survivals is especially probable where they show
the authority of the mother’s brother, while the
power of the nephew to take any of the property
of his uncle is also a natural survival of a social
condition in which the sister’s son is heir to his
uncle’s goods. Advocates of the view that these
relations between a man and his mother’s brother
are survivals of mother-right regard it as psychologically natural that such rights to authority or
property would not easily be relinquished, but
would persist in one form or another long after
the formal laws of the community had ordained
a different disposition of authority or property.
The marriage of half-brother and sister when of

the same father but different mothers has also
In
been regarded as a survival of mother-right.

a society which attached any great importance to
kinship through the father such & marriage would

be impossible, while it is natural among people
who pay special regard to kinship through the
mother. When, therefore, this form of marriage
ig found among a patrilineal people, it has been
held to point to an antecedent condition of motherght.
"ther survivals of mother-right have been seen
1 For Melanesia see Rivers, if. 337.
2 Swanton, Amer. Anth, vil. 671.
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in tradition and myth. It is frequently the case
among matrilineal peoples that the descent of the

a change which has recently taken place in the
attitude of many students towards the history of
clan or tribe is ascribed toa female ancestor, and
social institutions. The idea that any product of
the belief in a female ancestor among a. patrilineal human society, such as mother-right, has been
people has been regarded as @ survival of mother- universal is closely connected with the belief that
right. A similar supposed survival is the wide- human society as a whole has been the product of
spread mythological theme of unwitting patricide.? a relatively simple process of evolution which has
his absence of knowledge of the father would be proceeded everywhere on similar lines and passed
naturalin the more pronounced forms of matrilocal through similar stages. To those inspired by this
marriage, and, in consequence, the occurrence of belief it was only necessary to show that motherthe theme in the mythology of a people has been right has often changed into father-right, and it
regarded as evidence that the people were once in followed that this order must have been universal.
a stage of mother-right.
Amazon-legends have Among many students, however, the conviction
also been interpreted as relics of mother-right.
has been growing that human society is not the
Less direct is the relation of .certain social
roduct of a simple process of evolution, but has
customs, such as the couvade and the cross-cousin
en built up by a highly complex processin which
marriage.
According to one theory, the couvade
a vast variety of forms have been produced by
is associated with the desire on the part of the blending of cultures. If the transitions between
father to assert his rights over his child, and those mother-right and father-right have arisen.as the
who adopt this explanation of the custom will result of the mixture of peoples, we should not.
regard it as a survival of mother-right when it is expect to find that one form
has always preceded
found in a
patrilineal society. Again, there is the other, but itis probable that in the vast comreason to believe that in some parts of the world plexity of human progress matrilineal should
the cross-cousin marriage (see above, p. 425 f.) has sometimes have been superposed on patrilineal
come into existence through the desire of a father. institutions, and that sometimes father -right
that his son shall acquire his property by marrying would have changed into mother-right. One school
& woman who would be one of his heirs under a of students who have adopted this point of view,
condition of mother-right. Another custom which viz. that of which I. Graebner and W. Schmidt
may be a survival of mother-right is the rule found are the most distincuished adherents, believe that
in several parts of Africa that the daughter or in most
parts of the world matrilineal migrants
sister of a king shall not bear children. Such have settled among earlier patrilineal peoples, so
a prohibition would put an end to succession by that the main change has been from father-right.
the sister’s son.
to mother-right, and not in the reverse direction.
Etymology has also been called upon for evidence according to them, people possessing the dual
of former mother-right. Thus, the fact that the organization with matrilineal descent have settled
Chinese word for clan-name means ‘born of a amoug patrilineal totemic peoples, and have thuswoman’ has been held to point to matrilineal produced the various forms intermediate between
descent in China,? and the derivation of the Arabic
the two kinds of society which are found in so
word for ‘clan’ has been adduced tosupport a similar many parts of the world. According to this school,.
conclusion in the case of early Semitic society.’
the undoubted changes from matrilineal to patri6. History.—In several parts of the world we lineal institutions which are found in certain
have definite evidence that a condition of mother- recions are the result of later movements, the.
right has changed either into one of father-right change in Melanesia, e.g., being due to relatively
or into

a

form

of

social

organization

in which

~ social rights are recognized with the relatives of
both father and mother. Thus there is evidence
that some form of mother-right once existed in

late Polynesian settlements, and that in N. America

to European influence.
There is much reason to suppose that Graebner
and Schmidt have gone too far in their reaction
Europe, while in the Siidin there is historical
against the prevailing view, and that the evidence:
proof that five hundréd years ago the Beja, who on which they base their opinions is fallacious.
are now definitely patrilineal, kept their geneal- But, while it is almost certain that by far the most
ogies in the female Vine and transmitted property frequent process throughout the world has been a
to the sons of sister or daughter.
In Melanesia, transition from mother- to father-right, the reverse
again, and.in some parts of America, there ‘is change may have occurred. The region which prepositive evidence of a change from matrilineal to sents the strongest evidence of a change in this
patrilineal institutions, the transition being still direction is N. America.
Not only do some of
in progress in some parts of Melanesia.
On the its matrilineal peoples, such as the Iroquois and
other hand, there is no unequivocal evidence from
Pueblo Indians, possess the most advanced cultures
any part of the world of a change having taken of the continent, but, where one people, such as the
place in the opposite direction. Consequently, it Déné or northern Athapascans, practise both lines
as been held by many students that the change of descent, it is-the less cultured who use the
from matrilineal. to patrilineal institutions has
atrilineal mode. | Moreover, it is said that there is.
been a universal feature of the history of human
efinite evidence that matrilineal institutions have
society, and this proposition has become a dogma been taken over from others by people who were.
among many anthropologists.
previously patrilineal or were devoid of any form of
‘This dogma has recently been attacked from clan-organization.
Several peoples of N. America
two quarters. The idea of the priority of mother- possess @ custom which provides a mechanism for
right is supported in many parts of the world by changing one mode of descent into another.
Perthe low state of culture of the peoples who possess sonal names are often definitely connected with a.
this form of social organization, ‘but, as a ready
moiety or clan, each social group having names
pointed out, this is not universally true, and
especially reserved for its members.
Among some
students of the ethnology of N. America have matrilineal people of N. America, such as the
been led to question the dogma, largely because Shawnees, a father gives his own clan-name to his
the matrilineal Iroquois and Pueblo Indians are child, thus taking a definite step towards the transamong the most advanced peoples of the continent. ference of the child to his own social
group. This
The other line of attack is closely connected with or some similar mechanism might well have come
into play to, assist a change in the opposite direc1M. A. Potter, Sohraband Rustem,
>”
2H. A. Giles, China and the Chinese, New York,
ion.
. 27.
3 Wilken, Germ. ed. p. 33.
7 Now
Yorks, 1902, p. 27.
One of the cases most often put forward by"
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American

ethnologists

as

from father- to mother-right

is “that le, whe Menge

kiutl. This
practise patrilineal descent
but the peculiarpeople
system by

which a man takes the

crest of
his wife’s father
has been ascribed to the
influence of their northern matrilineal neichbours

the Tsimshian and Haida.

Athapascan

tribes

Other exam

bordering

on the

les are the

T ingit,

who

are said to have adopted the matrilineal dual
organization of the people, and the Babine branch

of the pokulli, anot er Athapascan tribe who are
2
takentheir matrilineal
ili
.
irom
the ave
Tebneenee
four-clan
system
n other
parts of the world there is
i
i.
dence that the change has been from thowinteinee
to the patrilineal mode.
Thereis a large body of
evidence pointing to the change having been in this
direction in Melanesia ;? but even here it is possible

that certain

conditions,

such as the highly

devel-

oped mother-right of the Massim of New Guinea,
may have been assisted by some later matrilineal
influence.
In Africa, again, there is much reason
to believe that the change has been in the patrilineal direction.
The transition from matrilineal
to patrilineal institutions which occurs among the
peoples of W. Africa from the Tshi, to the Ibo
points to the gradual infiltration of immigrants
coming from the north-east, who became the chiefs
of those among whom they settled. While introducing their patrilineal institutions completely in
the east, they did not succeed in altering descent
among the general body of the people as they progressed westwards.
The
transitions found among
the Bantu and the association of patrilineal transmission with high development of culture among
such people as the Ba-Ganda and Ama-Zulu would
seem to be the result of the settlement of a
patrilineal pastoral people among a matrilineal
po’ ulation who, till then, had thriven upon agriculture.
7. Origin.—Until we know the history of this
form of social organization, it is hardly profitable
to discuss its origin at length, but some of the
leading views which have been put forward may
be mentioned.
In the first place, mother-right has been widely
held to be the natural consequence of sexual promiscuity and group-marriage.
The less important
is fatherhood in a society, the more will that society
be driven to base its social rights
upon the mother.
Another view is that matrilineal
descent is a
secondary consequence of matrilocal marriage.
Where a husband merely visits his wife and is only

'

an

outsider

in her

household,

descent

and

other

social processes must be expected to rest on the
relation between mother and child. A third view
regards mother-right as a social state which has
resulted from the dominance of woman, and especially from her importance in agriculture.
As
already seen, there is reason to connect motherright with a high development of the art of agriculture, especially in N. America, and it is noteworthy that it is in this continent that we have
our clearest evidence of the dominance of the
woman,
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Different senses.The term
four different senses. , osophy and psychology "
(1) In the first and most general sense
i

any force, of an internal or mental char
which impels to action or prevents some kind
of
action, be the force conscious or unconscious
and
the action voluntary or non-voluntary, - Thus
Bentham defines motive as ‘any thing that
can
contribute to give birth to, or even to prevent,
any

Kind of action
ton,

p. 46).

In

(Principles of Morals and Legislathis sense motive

Reid calls mechanical

instinct and

habit,

and

includes what

rinciples of action, such as
also what

Bentham

calls

‘speculative’ motives, which influence acts that
rest purely in the understanding.
(2) In a second sense ‘motive’ is taken with a
more restricted signification, as limited to some end
which we present to ourselves and of which we are
conscious,
Bentham has this meaning
in view
when he defines motive as ‘any thing w atsoever,
which, by influencing the will of a sensitive being,
is supposed to serve as a means of determining
him to act, or voluntarily to forbear to act, upon
any occasion’ (74.). Such motives are termed by

Bentham

‘practical,’ and are, he holds, ultimatel

reducible to pleasure and pain, though whether it
be the expectation of the pain or the pain which
accompanies that expectation that is the motive he
leaves undetermined

This

(p. 47, note).

contains

the germ of an important distinction. In motives
in this sense we may distinguish two things: a
subjective and affective element, sometimes called
affect, a spring of action, Triebfeder; and an objective, presented orintellectualelement.

Whether

the conative factor in mind, are among

the most

this subjective element is reducible to pleasure or
pain, or includes more, and in what relation it
stands to the objective, intellectual element and to
difficult questions in the
Here it is taken

psychology of the feelings.

as standing

in relation to certain

volitions as a spring of action (see Morell, Outlines
of Mental Philosophy, pt. vii. chs. i. and ii.;
Baldwin, Handbook of Psychology, ii. 313-315,
332f., 354; Stout, Manual of Psychology’, bk. i.
ch. i; Mellone and Drummond, Elements of
Psychology,

Edinburgh

and London,

1907, ch. iv.).

Cf. Bentham’s figurative and unfigurative motives
.
(infra). °
(3) A third sense of the word ‘motive’ occurs in
the writings of Green and his followers. According to the teaching of Green, something more is
required to constitute a motive than the conscious
In the analysis of one of
resentation of anend.
reen’s followers, the voluntary satisfaction of a
want involves tive things:
(2) The feeling ofthe want. (3) An idea ofan
*(1) Thewant.
object by which the want can be satisfied. (4) An idea of the
satisfaction actually taking place, the work of the imagination.
(5) The presentation of this satisfaction as, under the circumstances, the greatest good. The self identifying itself with the
attainment of the object; finding in the realisation of the idea,
not the satisfaction of a want merely, but the satisfaction of
self"(D’Arcy, Short Study of Ethics’, p. 32).

It is only to this last stage (5) that Green and
D’Arcy apply the term ‘motive.’ Hence the doctrines that a conflict of motives is impossible and
a strongest motive an absurdity (Green, Prolego.
mena to Ethics, bk. ii. ch. i.).

(4) A fourth sense of the word ‘motive’ belongs

Want reserves the term Bewegungsgrund
to Kant.
for the objective ground of the volition, which he
ground of the desire, or
opposes to the su jective

The objective ground of
the spring (Triebfeder).
the self-determination of the will is the end which
is assigned

by reason

alone,

and

is free from

all

-
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mixture of passion and sensuous affection (IVerke,
ed. Rosenkranz and Schubert, viii. 55; Abbott,

incline,

but

evitable

law.

do

not determine,

according to in-

If, on the other hand, our will has

Kant's Theory

of Ethics’, London, 1909, p. 45).

are common to us with all rational
to be distinguished from subjective
we are impelled by natural disposiall inclination and fear, respect or

no such power, what we call inducing and inclining
must be merely the subjective side of the collision
of predestined forces, of which we are the theatre
or rather the play itself. If this be the case, the
appearance of a causation, which may yield to con-

reverence

the

scious motives, but is not controlled

by them, must

Willenshandlung

(1879).

Place

sterberg’s views.

According

objective ends
beings, and are
ends, to which
tion, Unlike
for

moral

law

is an

effect,

Such

not

a

cause (Kant, Werke, viii. 21, note). Regarded as
a spring, this feeling acts negatively only.
.
Tn these four senses of the word ‘ motive’ we see
a progressive change of meaning from that of a
mere impelling force, not even necessarily accompanied by consciousness, to that of an internal
impulsion to the existence of which consciousness
is essential; passing thence to the idea of an object
which gives satisfaction ; finally ending in Kant in
the conception of motive as an object which is free
from, and even opposed to, all subjective ground
of desire. Green’s view, though later in point of
time, seems not so developed as that of Kant, since

in Green the object is still made to be a motive by
relation to a want or internal principle of desire,
though such want or desire is again conceived as
dependent on the object with which the self identifies itself. Kant’s distinction of motive and spring
and relegation of these terms to different classes
of action get rid of the wavering between contradictory points of view implicit in Green’s
doctrine.
Whether we shall give to the term ‘ motive’ the
extensive

signification

contained

under

(1)

may

appear a mere question of the use of language;
but, as is the case in most questions of terminology,
important issues lie concealed beneath the purely
verbal discussion. This extensive use of the word
' early aroused dissent. Reid in 1793, criticizing
Crombie’s ‘Essay on Philosophical Necessity,’ said :
*I understood a motive, when applied to a human being, to
be that for the sake of which he acts, and, therefore, that what
he never was conscious of, can no more be a motive to determine his will, than it can be an argument to convince his
judgment.
Now, I learn that any circumstance arising from habit, or
some mechanical instinctive cause, may be a motive, though it
never entered into the thought of the agent.
From this reinforcement of motives, of which we are unconscious, every volition may be supplied with a motive, and even
a predominant one, when it ig wanted’ (Reid, Works, ed.
Hamilton, p. 87).

Reid then acutely remarks that ‘ this addition to
his [Crombie’s] defensive force takes just as much
from his offensive,’ since it undermines the evidence
for the necessary action of motives known or felt.
In other words, necessitation by efficient is fatal to
necessitation by final causes. At this stage the
distinction seems to turn upon the
presence or
absence of consciousness. But, even if we regard
consciousness as the condition of the existence of
motive in sense (2), this does not prevent the
motivation or impelling force being essentially
mechanical as when non-voluntary in sense (1).
Green’s doctrine tries to evade this by assigning to
self-consciousness the power of determining the
predominance of the motive which actually does
succeed,

while

still

admitting

that

the

end

to

which we thus determine ourselves is assigned by
the pathological or affective element.
Kant, on
the other hand, assigns to reason a power of determining action to an’end, which is quite independent
of, and even opposed to, the pathological feeling.
‘ Motive’ in this sense has passed over entirely from
the meaning of an impelling force to that of an
object determined and decided upon by reason.
_
Lhese distinctions are closely bound up with the
inquiry regarding the freedom of the will. If our
will is possessed of an original power by which it
can control the direction in which it utters itself,
then the causal action of motives must be distinct
from mechanical impulsion ; they may induce, or

be an illusion. The illusion demands explanation.
This Minsterberg undertook to furnish in his
In Man’s

in

the

Cosmos (? Edinburgh and London, 1902), J. Seth
Pringle-Pattison gives an acute analysis of Miinto Miinsterberg,

the

will is only a complex of sensations.
Our activity,
whether the inner activity of attention or the outer
activity of muscular contraction, appears to us to
be free, just because the result of the activity is
already

present in idea, and is, in all cases, accom-

panied
by the sensations flowing from previous
motor innervation.
The feeling of innervation
itself is ‘just the memory-idea of the movement,
anticipating the movement itself.’ In the Grundztige der Psychologie (1900) Miinsterberg’s position
is modified by a Fichtean point of view. The
‘action theory of mind’ here put forward makes
the consciousness of sensation dependent on motor
discharge.
It, therefore, precludes any theory of
action other than that of mechanical causation.
Nor is this conclusion altered by the theory of
taking an attitude (Stellungnahme) towards the
world, which Miinsterberg puts forward.
Such
activity as lying outside consciousness could not
even give rise to the illusion of voluntary activity.
It was maintained by Hartley (Observations on
Man, London,

1810,

i. 522) that ‘to prove

thata

man has free will in the sense opposite to mechanism, he ought to feel that he can do different things
while the motives remain
precisely the same,’ and
that here ‘ the internal feelings are entirely against
free will where the motives are of a sutticient
magnitude to be evident,’ while he admits a power
of resisting motives. Such a power, on Hartley’s
view, can come only from some other and stronger
motive; that is, there is no intrinsic power of resisting motives. The attribution to the self of an
intrinsic power of strengthening indefinitely certain desires, which then become motives (in Green’s
sense), seems the essence of the third theory of

motives. There is an illusory atmosphere of determinism about Green’s theory. The will is determined by motives. That desire only is a motive
which is successful. There is no conflict of motives,
nor any strongest motive. But then the strongest
desire is made to be the strongest, t.e. to be a
motive by the action of the eternal consciousness
which is perpetually reproducing itself in us, and
which helps to constitute, in cognition and action,
all the objects of knowing and will. Is now this
action of the eternal consciousness something from
all eternity, unalterably the same? The result is
Rractically identical with Hartley’s—the only freeom in it is that the ego, since it determines the
motive, is consequently, in being determined by.
the motive, determined by itself.
This is only
Spinozistic necessity. But, if the action of the
eternal ego on the finite ego is not so predetermined, is something which, at the moment of
decision, may fall out differently on different occasions, notwithstanding identity of desire and cir-

cumstances, then such action is not different from
free will in the ordinary sense, and implies a
surplus of undetermined or self-determined free
activity of the ego, asin the Kantian doctrine.
_Green’s theory of motives must be carefully
distinguished from a modern psychological doctrine, to which it bears a strong verbal resemblance.
Green says (Proleg. to Ethics, p. 93) that

MOTIVE
an appetite or want ‘only becomes a
i
faras upon the want there supervenes the wrote
tation of the want by a self-conscious subject to
himself and with it the idea of a self-satistaction

to be attained

in the

filling of the want.’

Stout,

too, says (Manual of Psychology’, p. 709):

,

‘otives are no
sciousness as reasons why ? Chow act ia this or that way,
They are not independent forces fighting out a battle aniong

themselves, while the Ego remains a mere spectator.

contrary, the motives

On the

are motives only in so far as they arise

from the nature of the Self, and pre-suppose the conception of

the Self aa a determining factor.” From this it follows that the
recognised reasons for a decision can never constitute the entire

couse ction.

jpehind them there always lies the Self as a

or stated in the form of definite reasons ee spoctal magtien

sed

The great verbal similarity of this to what Green
says is evident.
But to
Green the self-conscious
subject, through determination by which a want

becomes

& motive,

is ‘a

principle

of other

than

natural origin,’ is, in fact, an entity of a sort. To
Stout the self as a whole, even if what it involves
can never be completely analyzed or stated, is not
an entitative principle eternal or otherwise, but,
rather, the ‘thought of the self.’

In deliberation,

he says, ‘the concept of the Self as a whole will not
so
tend to reinforce or suppress & desire’ (p.
708).
‘Acertain line of action being suggested as possible, I contemplate myself as I shall be if I put it in execution, so as to
make it part of my actual life-history, and on the other hand
I contemplate myself as I shall be if I leave it undone. -I follow
out this representation of a hypothetical Self in more or less
detail until that turning- point in the process which is called

Voluntary Decision emerges’

(1b. p. 709).

This theory, that motives arise and are constituted by relation to the conception of self,
whether we take it in Green’s metaphysical or in
Stout’s psychological form, as a general theory
of motives, seems not to be true. That very many
motives are determined by conscious relating of
the end in view to the self is true—notably the
self-regarding ones, But it is difficult to regard
altruistic motives as necessarily related to the
concept of self. They may sometimes be so, but
not necessarily or universally. The highest moral
ends are disinterested. The disinterested character
‘of esthetic emotion has been emphasized by Burke
and

Kant,

Hegel

and

Schopenhauer.

Molinos,

Fénelon, and Madame Guyon have maintained
the possibility of a disinterested love of God.
It must, therefore, be admitted that, while the
analysis of the term ‘motive’ given under (2) and
(3)is in many cases a correct and complete analysis,
there are other cases where, even if impelled towards the end by some subjective affective element,
the self-conscious satisfaction of this impulse need
form no part of the objective end in view nor even
of the subjective impelling force.
It is when we come to the fourth sense of the
term ‘motive’—the strict sense given to it by
we find the most striking. deKant—that
tachment of the term from all association with
the subjective self. It may still bear relation to
something universal, common to the individual
selves,

but

the

ends

are then

ends

in which

the

They are
individual self loses its individuality.
This is the essential o morality to
objective.
Kant, and the point which separates the ethics of
It was to retain
Kant from the ethics of Green.
in the moral motive the reference to self that
Green was compelled to characterize the good as

the ‘perfection of human character’ or ‘selfdevotion to the perfecting of man.’ D’Arcy (Short
Study of Ethics’, p. 277) has seen this defect in
the ethics of Green. The defect is, however, o

necessary outcome

Kant,

of Green’s initial position.

on the other hand,

self, is able

to give

To

reason, not the mere

itself an

end, which,

though

of
realized in the matter of desire, is independent
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the relation of that matter to the particular self.
Kant is often criticized as if the categorical im-

perative set up ends, detached from all the material
of desire and inclination, as if purely formal ends
existed by themselves,
It is the iImpenetration
of particular desires and inclinations by the cate-

gorical law of duty that gives to the individual
the absolute value

expressed

in that form

of the

categorical imperative which is expressed: ‘so
treat humanity whether in thine own person or
that of another always as an end and never asa
We

have, therefore, in our highest ends, moral,

zsthetic, and religious, the singular paradox that

in them

an

becomes,

as regards

element,

which

comes

into existence

only through particular feelings and inclinations,
its essential

character, inde-

pendent of these and a motive of selfless and disinterested action.
In the above discussion we have considered the
several distinct senses in which the term ‘ motive’
may be used.
There are, however, some ambiguities connected with its use which, while not
really adding to the multiplicity of senses, might
nevertheless appear to do so. Bentham says:
‘Owingto the poverty and unsettled state of language, the
word motive is employed indiscriminately to denote two kinds
of objects, which, for the better understanding of the subject,
it is necessary should be distinguished. On some occasions it is
employed to denote any of those really existing incidents from
whence the act in question is supposed to take its rise. The
sense it bears on these occasions may be styled its literal or
unjigurative sense. On other occasions it is employ
to denote
ed
acertain fictitious entity, a
passion, an affection of the mind,
an ideal being, which upon the happening of any such incident
is considered as operating upon the mind, and prompting it to
take that course, towards which it is impelled by the influence
of such incident.
Motives of this class are Avarice, Indolence,
Benevolence, and so forth. . . . This latter may be styled the
Jigurative sense of the term motire’ (p. 46f.).

The real incidents—motives in the unfigurative
sense—are :
‘L The internal erception of any individual lot of pleasure or
pain, the expectation of which is looked upon as calculated to
etermine you to act in such or such a manner; 2, any external
event, the happening whereof is regarded as having a tendency
to bring about the perception of such pleasure or such pain.’

Each of these is further distinguished according
as it is in prospect or in esse, meaning by the
former the posterior possible object which is looked
forward to as the consequence of his action for
inaction], by the latter, the present existing object
or event which takes place upon a man’s ‘Jooking
forward to the other.
These distinctions partly depend on Bentham’s
doctrine that the only motives are pleasure and
pain, which has been ably criticized by Sidgwick
(Methods of Ethics, vk. i. ch. iv.), They may be
reduced to those drawn by Fleming (Manual of
Moral Philosophy, ed. London, 1870, p. 176) between
‘the external object, the internal principle, and
the state or affection of mind resulting from the
one being addressed to the other.’? The internal
principle may be dismissed as, at any rate for, the
The
purposes of this article, a ‘fictitious entity.
distinction, however, between the external object
and the resulting state or affection of mind has an
important bearing on the foregoing discussion. It
might seem plausible to say, as Fleming says, that
‘speaking

strictly it [the term

“motive’]

should

be applied to the terminating state or affection
of mind which arises from a principle of human

nature having been addressed by an object adapted
to it; because it is this state or aflection of mind

which prompts to action.’ This is true in all cases
where an affection is the spring of action. But
there are cases in which the affection does not
exist, or the action takes place without, or conIn the ‘beautiful soul
trary to, its prompting.
und Warde, affection produces
in Sehiller’s Anmuth
moral

results, but,

independent

to Kant,

of such

true moral

affection.

action is

In art, however
‘
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much feeling may guide, it cannot be considered
asthe motive.
In true art it cannot even be said
that there is a conscious image or ideal which
impels the artist to produce. In art, as Schelling
says, the ego is unconscious in regard’ to its
product (System des transcendentalen Idealismus,
vi., Tibingen, 1800 [Sdmmtl. Werke, Stuttgart,
1856-61, iii]).
An important distinction is that between motive
and intention. The nature of intentionality is
thus stated by Bentham:
*Let us observe the connexion there is between intentionality
and consciousness. When the act itself is intentional, and with
respect to the existence of all the circumstances advised, as
also with respect to the materiality of those circumstances, in
relation toa given consequence, and there is no mis-supposal
with regard to any preventive circumstance, that consequence
must also be intentional. In other words, advisedness, with respect to the circumstances, if clear from the mis-supposal of
any preventive circumstance, extends the intentionality from
the act to the consequences’ (p. 44).

The distinction itself is most clearly expressed
by Martineau (Types of Ethical Theory?, ii. 272):
‘The Intention comprises the whole contemplated operations
of the act, both those for the sake of which, and those in spite
of which, we doit. The Motive comprises only the former.

Dividing

the

intention

as Martineau

does into

ersuasives, dissuasives, and neutral consequences,

it is only the first that fall under the heading of
‘motive’

(cf.

Mill,

Utilitarianism,

London,

1879,

ch. ii. p. 27; Muirhead, Elements of Ethics?, p. 61;
Mackenzie, Ifanual of Ethics, p. 64 1f.).
_ This excludes from intention all motives in sense
(1) which are unconscious or involuntary.
It includes motives in senses (2) and (3).
It is more

- difficult to say whether it includes motives in sense
(4). The particular object or.end is certainly
included

in the intention, but

the law

which

the

will gives to itself, while controlling and determining the

intention,

seems

not necessarily

to

form

part of it. The act, even if done for the sake of
the law, has not the law in its universality as its
end. To make Martineau’s statement true we
must understand ‘ persuasives’ in an affective sense.
2, Classification of motives.—The various classifications reflect the difficulties which have attended
the foregoing discussions. Our impulses or active
principles are classified by Reid into mechanical,
animal, and rational; but only.to the last two
does he apply the term ‘motives.’ Stewart has
criticized this classification on the
grounds that
‘mechanical’ cannot be applied to instincts and
habits (which is done by eid), nor to any of our
active principles. It is capricious to call our appetites animal principles, because common to man and
brutes, and to distinguish our instincts as mechanical, in regard to which our nature bears so stron
an analogy to the lower animals,
Mechanica
principles of action produce their effect without
any will or intention on our part. Animal principles of action require intention and will, but not
judgment.
Rational principles of action require
not only intention or will, but judgment or reason.
- Stewart censures Reid for including under animal
principles of action the desire of knowledge, of
esteem, pity, patriotism, etc.
Stewart’s own classification falls under fiveheads:
(1) appetites,

(2) desires,

(3)

affections,

(4)

self-

love, (5) moral faculty.
This classification has
been ably criticized by Martineau (ii. 134).
.
McCosh gives the following classification of the
orective or motive powers, or, as he prefers to say,
of the motive and moral powers:
se
i. The native appetencies of the mind leading to emotions.
These include: (1) the inclination to exercise every
native power voluntarily or involuntarily; (2) the
‘desire to receive pleasure and avoid pain;. (3) the
appetites: tendencies to seek for knowledge, esteem,
society, power, property; (4) an inward principle that
impels to seek for the beautiful; (5) the mor
power
as a prompting energy ; (6) unselfish motives prompting to action in relation to other beings, e.g. sympathy.

{L The will not as furnishing incitements, inducements, or
motives, but as seated above these, sanctioning, restraining, and deciding among them.
.
fil, The conscience—a cognitive power involving certain beliefs and judgments (Intuttions of the Mind, p. 242 ff.).

‘More important than any of these classifications is
that of Martineau (ii. 129-175), He begins
by distinguishing between two sets of impelling principles
in man: (1) ‘those which urge
him, in the way
of unreflecting instinct, to appropriate objects or
natural expression,’ and (2) ‘ those which supervene
upon self-knowledge and experience, and in which
the preconception is present of an end gratifying to
some recognized feeling’ (p. 135). The former he
calls primary springs of action, the latter secondary.
Under the primary come—(1) propensions:
including organic appetites and animal spontaneity; (2) passions: antipathy, fear, anger ; these
do not arise as forces from the needs of our own
nature, but are rather what we suffer at the hands
of objects; (3) affections: parental, social, com-

passionate ; these operate as attractions
other persons; (4) sentiments:
tion, reverence; these direct

towards

wonder, admirathemselves ‘upon

ideal relations, objects of apprehension or thought
that are above us, yet potentially ours.
Under the secondary principles which are characterized by their interested nature or invariable
aim to produce certain states of ourselves come—
(1) secondary propensions : love of pleasure, money,
power ; (2) secondary passions: malice, vindictive-

ness,

suspiciousness;

sentimentality ; (4)

(3)

secondary

secondary

affections:

sentiments:

self-

culture, «stheticism, interest in religion.
- The secondary series is the self-conscious counterpart of the primary
series. These principles give
rise to ulterior combinations, such as love of praise,
emulation, fellow-feeling. In addition to these
are

prudence

and

conscience,

but

neither

is, ac-

cording to Martineau, a positive principle, so as to
range in the series of impulses. Each exercises a
judicial function—prudence among the secondary
principles, conscience over the whole.
If we examine these various classifications, we
shall find much to confirm the wide view of motives

which we have taken. Martineau’s distinction of
primary
and secondary springs of action directly
contradicts the narrow view of motives taken b
Green, which would

limit motives

to those associ-

ated with the notion of self. Such association
gives rise to secondary springs of action. Again,
some of these classifications rightly regard conscience and the moral faculty as motive powers
prompting to action and yet per se incapable of
being identified with an affective element.
In
Martineau’s theory the moral element consists in
relative position in a scale of excellence intuitively
discerned.
Other moralists might seek to analyze
further in what this excellence consists, and this
analysis might be dangerous to the intuitive scale,
might show that the position of a spring varies
with circumstances;
but the insight that the
moral element is not an affective

spring of action,

in either the primary or secondary form, remains ;
and with it remains the necessity of recognizing
a fourth form of motive, the motivity of which,
whether proceeding from an autonomy of the will
itself or from a recognition of an intrinsic authority
in certain imperatives of action, or from a recognition of superiority or authority in inward springs
or outward courses of conduct, demands a unique
position for itself in the classification of those
forces which impel the human will to action.
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MOUNTAINS,

MOUNTAIN-GODS.—

There are few peoples who have not looked
mountains wit 1 awe and reverence, or who

upon
have

not paid worship to them or to gods or spirits
associated with them in various ways.
‘Cheir
height, their vastness, the raystery of their recesses,
the veil of mist or cloud now shrouding them, now
dispersed from them, the strange noises which the
wind makes in their gorges, the crash of a fall of
rock, or the effect of the echo, their suggestion of
power, their appearance of watching the intruder
upon their solitude—all give to them an air of
personality, and easily inspire an attitude of reverence and eventually of worship.
They are next
thought to have a spirit akin to, yet greater than,
man’s, and such a spirit may become separate from
the mountain and exist as a god of the mountain,
The natural dangers encountered by the traveller
or mountain-dweller, as well as the mystery of
gorge, precipice, or cavern, suggest the presence of
spirits,

dangerous

or

at

times

beneficent,

and

in

many cases also ghosts of the dead are thought to
haunt the mountains,
Their summits, being near
the sky and often surrounded by cloud, suggest
their connexion with gods of sky or rain; or the
remoteness and mystery of their peaks cause them
to be regarded as dwellings of gods
or of ghosts.

Sporadically we find no cult of mountains or mountain-spirits,
but that is generally where no cult of nature exists, or, of

course, where no mountains exist. Where they are feared, it
is generally as much because of the demons supposed to infest
them as because of their own suggestion of terror.
The horror
of mountains found in writers from Waller to the time of Scott,
Byron, and Wordsworth was perhaps a literary affectation as
much as genuine lack of appreciation.
Wordsworth’s ‘voice of
the mountains’ has generally made a strong appeal to men and
has given a great impulse to the imagination,

x. The personification of mountains.—The various impressions which mountains made upon men's
minds led to their being regarded as alive, or
ssessed of a power lurking behind their massive
orms, and, finally, to their personification in a
greater or less degree,
The next stage was that
the mountain-god—the personified mountain which
received worship—became a god of the mountain,
separate from it, yet connected with it. It is difficult in particular cases to say which of these stages
is

intended,

or

to

disentangle

them,

since

the

human mind so easily adopts either attitude; and,
even where a god of the mountain is worshipped,
the mountain itself still looms vast and, as it were,
personal.
In this section we shall examine instances where the mountain seemns to be worshipped
for itself alone or to be regarded as sacred and to
some extent personal.
The Choles of Itza regarded one particular hill as god of all
the mountains, and on it burned a perpetual fire} To. the
Huichol Indians every bill and rock of peculiar shape is a deity,
and hills as well as lakes, rain, etc., are tribal gods of the
Thompson Indians.3
The Mexicans had gods of mountains

(§ 2), but they regarded all mountains as divine and personified
them,
Iztaccihuat! was the wife of Popocatepetl.
Molina
describes the hill Huanacauri as the chief Auaca of the Incas.
In Korea mountains are personified, and the idea of guardian-

ship, ¢.g., of towns, is associated with them (cf. § 5)._ Yet
there are also spirits of mountains.5 In Japan the term kami,

applied to deities, is likewise applied to mountains, which are
supposed to possess great power.® Similarly in China, where

2 FE sik. (1901) 108

"87, xi.

[1900] 398,

ew. i aesedtt Hist. of the Conquest of Mexico, London,
1843, fi. 41; C. R. Markham, Narratives of the Rites and Laws
of he Yneas, do. 1873, p. 13.
vo
.
:
xi 328f.
—
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863

irits of mountains have always been worshipp
ed, mounta'
themselves are
included | among the
gods, There are ten principal mountains shen or’ Donetoane
included
among the
etki, or earth-yods—the five yok, of which
the greatest ig
T’ai Shan in Shantung, and the five chen.1
Of
each
of these
there is one in each chief cardinal point (the
and one in the centre. The chief minister of four mountains),
YAo
was
called
president of the mountains.’2 To these,
sacrifices are made on the great altar of or to their spirits,
the
earth
at
the
summer solstice, Other mountains are also
category of gods and in the official worship (seeincluded in the
also
§7).3
In
Tibet Mt. Kanchinjunga was once an object of worship,
but is
now regarded as the dwelling of a god of
the
same
name,
There are four great deified mountains in Tibet.4
In Media
and in Phrygia gods were identified with mountain
was paid to them on their summits,5 Among thes, and a cult
Celts
a cult
of mountains, as well as of goda of mountains,
to be traced.
One inscription was ‘To the Mountains’; the ismountai
ns
are
often invoked in spell or prayer or invocation in
Irish texts;
and Gildas speaks of the ‘blind peo: le’ who adored mountains
and other parts of nature.6 While the Greeks adored
divinities
associated with mountains, some mountains still
a
degree of personification—e.g., Mt. Ida asa nymph.? retained
In India
as early as the Rigveda (vm. xxxv. 8) there is a direct appeal
to
the mountains : ‘May the mountains be propitious to us.’
Himilaya is king of mountains, the great divine range The
par
excellence, pre-eminently sacred. It ‘cannot be shaken,’ and it
is the abode of the dead, of mighty creatures, and of living
saints and ascetics, as well as the haunt of demons of all kinds”
But its own virtues are supreme. To think of it is to gain vast
merit ; to see it is to have one’s sins removed.
It was personified as Himavat or Harivathéa, father of Gated and Uma Devi,
or Parvati, the mountain-goddess, identified with one of the
An ancient story tells how Parvati covered up the eyes of
Mahadeva when he was performing tapas on Himavat.
Flame
burst from his forehead and scorched the mountain ; but, when
she assumed a submissive attitude, her father was restored to
his former condition.®
Among the aboriginal tribes of India mountains are personified. The Santals sacrifice to Marang Buri, at once a mountain
and a god. Other tribes have no other gods but mountains,
rivers, and the dead.10 Among the Semites mountains and hills
had been personified, and many of them were regarded as
culiarly sacred—the dwelling-place or seat of a god (§ 5).
ut the evidence is mainly that of cults upon hills or high
places to a god associated with these ($7). The pagan Slavs
are described as worshipping mountains.W
Where a god associated with a hill or mountain bears a name
similar to it, it is probable that the mountain personified gave
A Celtic
this name to the subsequent godof the mountain.
‘od Poeninus was god of the Pennine Alps, Vosegus was god of
Cf. other examples abore.
fhe Vosges mountains.

Evidence of the personification of mountains is
also

to be found

in the sporadic

cases of alleged

descent from mountains, possibly because these
mark the region whence some tribe took its origin °
or migrated.
The Navahos thought
great mountain near the
the mountain Cacalepei
were supposed to have
darena.14

that they came from the bowels of a
San Juan.!2_ Some Mexicans regarded
as their mother.13 The Iranian kings
descended from the mountain Ushi.
.
.

2. Gods and mountains.—Besides being personified, mountains are associated with clearly defined
gods, either as their occasional or as their more
permanent seats or abodes, or there are gods of
the mountains distinct from these as personified.
The house of the Masai god Ngai (Ed-al) is in the snows of
there is a god of the mounKilimanjaro.15 Among the Yoruba
In Hawali several distinct deities of the
tains called Oke.
volcano Kilauea were recognized, each of these being connected
with some part of it.16 Among the Todas most deitics are
associated with hills, each occupying a separate peak, on the
summit of which is a stone circle, barrow, or cairn.17 The
1J. J. M. de Groot, Religion in China, New

York, 1912, pp.
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;
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Khonds worship a god of hills, and among the Kols the great
deity Marang Burda, or ‘Great Mountain,’ is the rain-god, Marang
Burw being a conspicuous peakin Chota Nagpur which is either
the god himself or his dwelling-place. Before the time of rain
elaborate ceremonies take place on the mountain for rain and a
fruitful season.1 Mt. Shasta is thought by American Indian
tribes to have been made of snow and ice by the Great Spirit
from the sky, after which he stepped down upon
it and hollowed
it out as a Wigwam where he might live on his visits to earth.3
Among the Thompson Indians the ‘Old Man’ is a being living
on high mountains, and there making
rain or snow by scratching himself.8 The Master of Life is
thought by other tribes to
dwell in the Rocky Mountains. The Mexicans thought that
Tialoc, god of rain, dwelt on the highest mountain-tops where
the clouds gather. Other gods, his lieutenants, bearing his
name, dwelt in hills and were worshipped as gods of water and
of mountains.
The cult of Tlaloc was of great importance, and
was connected with festivals of the first rank.©
In Central
India the sun-god is supposed to dwell on hills, and isolated
rounded hills are hence called ‘sun-rays.’ Several outstandin
eaks of the Himalaya are the seat of gods—Kailisa of Siva an
Subera—and a title of Siva is the ‘mountain-god.’
Other
mountain chains or peaks are associated with divinities—e.g.,
the Vindhya ranges with Mahirini VindhyeSwari, the goddess
of the range.
In earlier times Rudra was believed to dwell
among the mountains, or on their tops, and Durga was called
“the dweller in Mandara.’6 Manu is said to have descended on
a slope of the Himalaya called ‘Manu’s Descent,’ and to have
tied his ship to a peak after the flood.?7_ Ashas been seen, there
is a constant confusion between the mountains personified and
the personal gods of mountains in India.
In Greece certain
gods were closely associated with mountains.
The habitual
cult of Zeus on mountain-tops, like that of the Mexican Tlaloc,
shows his earlier connexion with rain, cloud, and lightning sent
down from the heights, and he probably had been identified
with and had absorbed similar earlier gods there worshipped—
ég., at Mt. Lykaion in Arcadia (Zeus Lykaios).
In several
other instances the mountain where the cult took place gave a
title to the god eI Zeus Olympios (here the cult no longer
was observed), Zeus Laphystos (Bootia); on Bt. Pelion he was
worshipped as Zeus Akraios.8 Clouds resting on peaks where
Zeus as rain-god was worshipped were a sign of rain.9 Hermes
had a temple on the summit of Mt. Cyllene, and Apollo on the
hill of Phigaleia.
Artemis was also worship
on high places
in Arcadia. The Cretan Mother-goddess,
like the Phrygian
Cybele (q.v.), was represented standing on a hill (cf. art. MounTAIN-MOTHER). Cybele was the Mountain-mother (yrnp dpeia),10
and she loved the mountain and its recesses, called
by her
name Kvfedo.1
Another divinity associated with mountains
was Pan, who was born on Mt. Lykaios and had one of his
sanctuaries there. Several mountains—e.g., Mt. Manalus, Mt.
Lampea—were sacredto him. There he loved to hunt, and
there he might be heard piping.!2. The personalized nymphs
were also of the mountains, and were worshipped there. They
had caves on Mt. Cithmron, and gave oracles from them.
Certain nymphs, called ’Opeorcddes or "Operdées, presided over
mountains, and were companions of Artemis.13 Mt. Olympus
was supposed to be the seat of the gods, with the palace of
Zeus onits summit.
In Cappadocia, according to Strabo,l4a
mountain was called after a god Omanos.
Some Babylonian
gods were called ‘ruler of the mountains,’ and Enlil is described
as ‘the great Earth-Mountain’— a reference to Babylonian
cosmogony and to the belief that he was god of all the forces of
life, For his worship, and later that of all the gods, an artificial
mountain was erected in the plain.15. The world-mountain was
the seat of the gods. Among the Celts gods were associated
with hills, where some cult was offered to them, or with mounds.
Within these they were believed to have retired on the coming
of Christianity, and there they live as fairies,16
For Berbers see ERE ii. 506.

3. Ghosts

dwelling on mountains.—To some

extent the belief that

ghosts haunt

mountains or

that the Other-world of the dead is situated on a
mountain-top may have arisen from the custom of

burying the dead
on hills, but the belief often
exists where this custom is not found.
It was
doubtless connected with the fact that mountains

are lofty and touch the clouds or are swathed at
times in mists. They are near the sky-land which
1 Hopkins, p. 628; E. T. Dalton, TES vi. (1867) 34.
2 NR
iii. 908.
3 FL xi. 398.
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is so often

associated with

the

dead.

They

are

lofty and mysterious; and, as they are the dwell-it
ing-place of gods and spirits other than human,
was natural enough to regard them as ; also the
habitation of ghosts.
of

disposing
Burial on hills g only one of many methods of found among
It is
the dead, and is by no means universal.
tribes, the
n
America
N.
other
and
s,
Arapaho
the Comanches,
and among the
Caribs and Patagonians, in Arabia and Tibet,is surrounded by
pody
(the
exists
dakhma
no
Parsis where
Hill-burial was also favoured by the
stones, not buried).
Norsemen.1
ns is
on Melanesia the idea that ghosts dwell on mountaithat of
frequently found—e.g., in British New Guinea (life like
or
light
a
as
ghosts
;
earth (Koita]; a blissful Elysium (Aroma)
German
a fungus (Roro-speaking tribes]), and among the Kaiof
the
In
glens).
wild
New Guinea (ghosts as animals haunting
o, the
D’Entrecasteaux group is the spirit-mountain Bwebwes idge
happy spirit-land which the ghosts, reach by a snake-br
No mortal dare climb it or speak above a
over a chasm.
whisper when passing it.2 In Tahiti the heaven of the dead,
Tamabani, is on a mountain on the north-west side of Raiatua,
and frequently in Polynesia a mountain-top or rocky defile or
the surrounding mists are the abode or resort of ghosts.s Inthe
Shortland Islands the dead go to certain mountains, and, after
remaining there for some time, depart to 8, volcano. Among
of Borneo hill-tops are associated with ghosts. The
the Dayaks
heaven of the Idaans and other tribes is on the top of Kina
Balu, and the ghosts feed on the moss on its sides. Among the
Sea Dayaks a hero who becomes the object of a cult is buried in
alonely spot on the crest ofa hill.§ Various African tribes have
similar beliefs.
:
The Akamba think that’ ghosts-dwell on hills, and that
volcanic veins are their paths. Sacrifice is made to them there,
and they fear to approach the hill among the woods of which
the ghosts dwell.6 Among the Kagoro ghosts dwell in groves or
on mountains?
The Bondei god, Mlinga, is a mountain, and
souls go thither, storms come from it, and in war drums are
heard uponit.
Death is the penalty for trespassing
on it.8 The
Anyanja hear the ghosts talking on their spirit-hill, or drums
beating.
To hear these is dangerous.9 Malagasy
ghosts and
animal spirits reside in a great mountain in the north.10
In N. America the Sonora Indians thought that phosts dwelt
in caves and rocks, the echo being their voices.41 Of other
tribes it is eald that souls of the dead go to Wakondah, who
dwells in the Rocky Mountains, and there live in bliss.12 Tlaloean, a Mexican Elysium in the mountains, was the place of souls
of those sacrificed to Tlaloc and of those who died of leprosy or
by drowning orlightning.18 The Hindus regarded the Himalaya
ag the home of the sainted dead.\§ One Chinese paradise is in
the Kuen-lun mountains, and is for those who attain holiness
or divinity; many tales are told of its wonders.15
Similar
beliefs lingered on in the W. Highlands.
Certain clans had
hills ‘to which the spirits of their departed friends had a
peculiar attachment,’ and which were supernaturally lit when a
member of the clan died.16
In pagan Slavic belief the dead must climb a steep
glass
mountain, on whose ton is paradise, and in Mdrchen, Bchndit
navian and Slavic, this idea reappears as the rescue of a princess
ora fair being from the top of a glass mountain by a hero,17

The road
which the soul has to traverse to the
region of the dead is often a difficult one, and in

some savage instances it passes over mountains, or
the entrance to the Other-world is from a cave in

a volcanic vent (see DESCENT TO HADES

[Ethnic],

§ 1).
1H. R. Schooleratt, Indian Tribes of the U.S., Philadelphia,

1853-57, ii. 133; W. H. Brett, Indian Tribes of Guiana, London,
1868, P. 125; R. Fitzroy, Narrative of Voyages of the Adventure
and
Beagle, do. 1826-39, li. 158; J. L. Burckhardt, Notes on the
Bedoutins and Wahabys, do. 1831, i. 280; A. V. W. Jackson,
Testa Fast and Present, New York, 1906, p. 394; cf. ERE iv,
20. G. Seligmann, The Melanesians of British New Guinea,
Cambridge, 1910, p. 189; J. Chalmers and W. W. Gill, Work
and Adventure in New Guinea, London, 1885, p. 86; R. W.’
Williamson, The Mafulu Mountain People of British New
Guinea, do. 1912, p. 267f.; R. Neuhauss, Deutsch-Neu-Guinea,
Berlin, 1911, iii, 112, 150f.; G. Brown, Melanesians and Polynesians, London, 1910, p. 399f.
$ Ellis, i. 331, 616.
4 FL xvi. (1905) 115.
58. B. St. John, Life tn the Forests of the Far East, London,
1862, 1. 172, 278; H. Low, Sarawak, do. 1848, p. 245; I. H. NL
Evans, JRAT
xi , [1912] 380; C. Hose and W. McDougall, The
Pagan Tribes of Borneo, London, 1912, il. 103 cf. ERE
ii. 683,
80. Dundas, JRAZ xiiii. [1918] 535, 548.

TA. J.N. Tremearne, JRAI xiii. 159,
8Q. Dale, JAI xxv. [1896] 232f.

9 FL xxii. (1911) 257.

10 Ellis, Hist. of Madagascar, London, 1838, i. 429 £.

U NR ili. 629,
18 PC ii. 61.

12 Irving, p. 142.
NWPRL 60.

15 De Groot, Religion in China, p. 175.

18 R. G. MacLagan, FZ viii. (1897) 208.

17 W.

R. 8. Ralston, Songs of the Russian

1872, p. 109f,; CF, p. 368f.

People®,

London,

MOUNTAINS,

MOUNTAIN-GODS

In Mexican belief the soul of one dyii

to pass between two mountains which
crush him, if he were not armed with
vend in Persta was the resting-place of
to paradise,2 and_ Mt, Albirz was one
Chinvat bridge.
In ancient Egyptian
the West,’ through which lay the road
was guarded by Tadrt or Hathor, who

thredtened towns and
a passport.
Mt. Demathe blessed on their way
of the supports of the
belief the ‘Mountain of
tothe region of the dead
is represented emerging

from the mountain, where Ra also sits.

At the tomb the coffin

was set on a small sandhill, representing the mountain.¢

Many folk-tales and myths tell of a deliverer,
some rex quondam, rex futurus, like Arthur, who
is one day to return
as the saviour of his people.
In some of these he

is in fairyland or heaven, but

the cruder and more archaic belief is that he
sleeps within the hills.”® Sometimes he is seen
there by one who has been able to penetrate into
the hill, Such tales are told of Arthur, Merlin,
Fionn, Bruce,

and

many

another

hero,

and

there

are innumerable Celtic, Teutonic, and Slavic
instances.? The story is also found in Korea.®
Hartland suggests that these heroes are gods of
the earlier faiths, vanquished by Christianity but
not destroyed.® So in Irish myth the Tuatha Dé
Danann had retired within the hills. But, while

this is not impossible, the idea seems to be linked

more directly with that of the dead being alive in
ave or barrow or in hills (as in Scandinavian
lief), whence they might come in the hour of
their people’s need.
4. Mountains as the abode
of spirits.—Besides
being the seat of gods, mountains are also peopled,

like other
haunted by

parts of nature,
fierce demons.

by

spirits,

or are

In Australia Twanjirika is the mountaln-spirit of the S.
Arunta, and in the Lake Macquarie district Yaho lived on the
tops of high mountains and _ was hostile to the blacks.
The
Arinta also fear spirits called oruntja, dwelling on a hill!
In
British New Guinea the Koita dread a spirit living on a hill
which they will not approach, but a
made from a tree
growing near it {s peculiarly effective.12 In Polynesia spirits
people the mountains and are generally dangerous.13 The yaku
of the Veddas people rocks and hill-tops, among other places,
and are named from them.
They send disease, and are much
feared. Some of these yaku are spirita of the dead—ot headmen
or their wives,
They also have a dangerous aspect—sending
sickness or steallng
children—and are
placated by offerings.14
The Kayans and other tribes of Borneo
believe in spirits manifesting themselves in parts of nature—¢.g., mountains.
Spirits
of this kind are called toh, and are malevolent; hence people
are careful not to offend them.
The most dangerous are found
on the most rugged summits, which the natives will hardly
approach.15
Among the Lushei Kuki clans lashi are beings
dwelling In precipices and controlling animals, but demons
ople hills, streams, etc., and cause much trouble.J6 In Chitral

Baa spirits with feet turned backwards dwell on Tirich Mir.17

Among the Oraons every rock and natural feature is haunted
part of India.18 The
by demons, and this is true of every
beings, its recesses the
HimAlaya is the dwelling of innumerable
Other hills
fairies.
and
witches
haunt of demons, its caves of
As early as
are equally infested and consequently feared.

Vedic times such beliefs are found, and in the Jfahabharataof
witches are said to live in mountains.!9 In Korea the spirits
mountains are duly worshipped by sacrifices, and on every pass
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isa shrine where prayer is made to them or an offering
laid.
They control tigers and give the hunter power to catch them.i
In Ching mountain spectres are much feared, and evil spirits
haunt mountains, their power being proportionate to the size of
these. Only on certain days should mountains be crossed, and
only after fasting and purification. The genii of mountains are
more friendly and have a regular cult (§ 7.2 In Indo-China the
Thai believe in the phi dwelling on steep mountains, who have
the power of imitating storms by night.8 In Annam female
spirits or fairies called chu vt dwell in forests and mountains,
and for each hill there are genii good and bad.4 Among the
Bantu of §.E. Africa demons haunting mountains are much
feared.5 On the other hand, the Awemba believe in guardian
spirits attached to hills, ete., who send rain and fertility.6 For
similar Berber beliefs see ERE ii, 506>,
The Babylonians
thought that evil spirits dwelt on mountain-tops.? In Persia
Demavend is the home of genii and demons,? and wizards
assemble there.
It is a general Muhammadan belief that the
mountains of Qaf, supposed to be the circular boundary of the
earth, are the chief abode of jinn and ifrits.9 European folk.
lore makes hills and mountains one of the dwelling-places of
elves, fairies, dwarfs, and similar beings,10 and the devs demons)
of Armenian folk-belief live in mountains, while fairyland is
often within a hollow hill (see art. Farry, § rx). So the Serbian
vilas12 and the Nereids of modern Greece haunt hills and
Certain mountains were trysting-places of spirits,
mountains.
demons, and witches—e.g., the Horselberg, the Brocken, the
Puy de Déme, and innumerable others in every part of Europe,
these gatherings probably being reminiscent of sacrificial rites
in pagan times on the same spots.13

5. Sacred mountains.—Wherever mountains are
personified or associated with gods or are the seat
of a cult, their sacredness

is obvious.

But

some

mountains have a peculiar sanctity.
Legend
clusters thickly round them, and they are places
of pilgrimage or sources of merit.
Among the Western Nandi there isa sacred hill called Chepel-oi, the hill to which the spirits set fire. Ghosts are supposed to fire the grass there annually, and no Nandi will go
near it.J44 In Japan Fuji-yamais the sacred mountain, regarded
as a goddess or connected with a goddess of the same name.15
Pilgrims ascend its summit in vast numbers annually, and it is
a frequent object of Japanese art. The Kwan-lun mountains
are
the sacred
mountains of Taoism, and have given rise to
numerous fanciful legends.16 In early Hinduism Mt. Mandara
in Bihar was a kind of Olympus.
It formed the stick with
which the gods churned the ocean for ambrosia.
But more
usually Himavat (Himalaya) is the sacred mountain-chain,
‘the divine mountain, beloved of the gods.’ As has been seen,
itis extolled aga god.
There are many temples on it, and it is
the object of innumerable pilgrimages.
It is inhabited by
beings whose mere
presence adds value to the merit of the
penances of ascetics (see also §2). Other mountains are sacred
--¢.g., the Vindhya range—an object of devotion and prayer,
and have their temples or shrines.1?7 In ancient Persia Alburz
or Hara Berezaiti was peculiarly sacred, the first of mountains.
The sun and stars revolved round it; light came from it and
returned there; on it was no night or darkness, no cold, no
wind, no sickness; on it the Amesha Spentas built a dwelling
for Mithra, and he looks upon all the material world from it;
below it was the Chinvat bridge. All mountains are said to
have grown from its roots.18 In the Quran Safa and Marwah
are said to be ‘beacons of God,’ and pilgrims are advised to
Idols formerly stood upon them and
compass them about.
were worshipped, but Muhammad ordered their destruction,
the mountains is an important part of
of
though the visitation
the Fiagj rites.19 Mt. Sinai was also regarded as sacred, and
Among the Semites several mountains
it.20
by
taken
oaths were
were sacred ag the dwelling- or resting-place of gods or the
1 FL xi. 328.
.
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scene of a cult (§ 7)
Sinai was sacred before Israel received
the Law from it, and it is specifically called the mount of God
in OT (Ex 31 427 2413, 1 K 198). Several other sacred mountains
are also mentioned there—Moriah, Neho (pertons originally the
seat of the god Nebo), Hor, and Zion (Gn 2214, Dt 328, Nu
- 99m, Ig 22f° 955),
The last remained sacred in much later
times as the central seat of worship, and was regarded as God's
holy mountain, the ‘mountain of the Lord's house.’1
In
ancient times Mt. Atlas in Morocco was held in great reverence,
Religious fear seized those who approached it, and the Libyans
are said to have regarded itas atemple and a god, the object
by which they swore, and a statue.?
In China mountains have a curious jmportance, especially
the two groups of five already referred to and other sacred
mountains,
According to the doctrine of feng-shut (q.v.), every
house, temple, field, etc., should be so situated that the
beneficent influences of the universe may be freely exercised
upon it. These influences are modified by the configuration of
the earth,
Hence hills intercept noxious influences—e.g., bad
winds—or they send far and wide the beneficent influences of
water, the chief element in nature; or they are bearers of
heavenly influences to man; or, standing around a town, they
symbolize the animals of the four quarters, and bring it
prosperity. The shape of hills or of any part of them may also
influence a. village or its inhabitants for good or evil. Hence it
is important to select a site near a favourable contour, or a hill
or rock in which there isa beneficial combination of elements,
as given in the books of geomancy.8 Similar ideas are found in
Korea. Towns, houses, and graves must have their guardian
eaks, and care must be taken to avoid or to counteract
ostile influences froma hill. People are born according to the
nature of the hill on which graves of ancestors are—e.g., &
craggy hill denotes a warrior. There are currents or veins of
influence in mountains, and prosperity depends on the proper
circulation of these.4 In India it is held that mountains as
well as rivers or temples are places which destroy sin, this
being especially true of Himavat.5
In the Laws of Manu,
however, it is said that a student who has completed his term is
not to reside long on a mountain.6 -In Zoroastrianism mountains are said to have been created by outgrowth from the root
of Albirz, the frst mountain, in 18 years, after their substance
was forined in the earth during 1000 years. High mountains,
being near heaven, are apt to become seats of heavenly beings.
On
the top of one Ahura revealed the law,7 and mountains are
said by the Spirit of Wisdom to be moderators of wind, wardersoff, rest-places, and supports of rain-clouds, smiters of Ahri:nan
and the demons, and maintainers and viviflers of the creation
of Ahura Mazds.8 Of‘ him who goes to the lofty mountains’
their glory is said to ‘bless him and be friendly’ (cf. Himavat,
$1).9 Some are said to have been made by Ahura Mazda.l0 Yet
their creation is connected in the Bundahisn with the rushing
in of the spirit of evil,1! and at the restoration of all things earth
is to receive its original perfect state of a level plain, because
mountains are the work of theevil spirit.12_ Even Albarz, whose
summit supports the Chinvat bridge, will no longer exist.13
Perhaps also this conception accounts for the tabu in the
Sad-dar against women after child-birth looking ata hilhM J.
Hi. Moulton regards this idea, so contrary to Parsi and Aryan
notions of the sacredness of mountains, as one of the beliefs
brought in by Magian influences, neither Aryan nor Semitic, and
superimposed upon Zoroastrianism,15 A similar idea is séen in
the description of the Buddhist paradise, Sukhivati, which will
be level and contain ‘no black mountains nor jewel mountains,
nor Sumerus, king of mountains, nor Chakravitas. great kings
of
mountains,’16 The
friendly influence of the
hills is especially
marked in the OT, as is natural where so many of them were
sacred, and Zion was in particular the seat of God’s house.17
They are symbols of God's might, yet are subject to Him.
They melt like wax before Him or smoke at His touch. They
rejoice with the worshipper, or are bidden to do 80, or they
break forth into singing before the return of the exiles. They
are symbols of God’s righteousness 5 they bring peace and
righteousness to the people.
.
1 For many others see Baat, vol. ii, p. 2878, and references
there: cf. Ps 481.3 871.
.
.
3HN v.1; Max. Tyr. Dissert. viil. 57; see BeRsers, vol. ii.
p. 506.
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4 FL xi. 329 ff.
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6. Fabulous mountains, — As the preceding
section has shown, actual mountains are often
regarded in a mythical light-—e¢g., Alburz in
Zoroastrian belief, Himavat in Hindu, Kwan-lun
in Taoist.
Some mythologies, however, have
invented mythical mountains, mainly in connexion
with cosmogony.
a
Among such is the Bab. ‘mountain of the world’ (§ 9 (b)). In
Hindu and, more particularly, Buddhist mythology Meru or
Sumeru, the abode of the gods, occupies a prominent place. It
is the
primeval and the chief of mountains, the ‘golden
moun
.
It holds fast the earth, yet it swayed at the
coming of Buddha.!
It is 84,000 miles high, and is surmounted
by the heavens,
Seven concentric rings of vast mountains
surround it, with intervening seas. Between these and an
eighth outmost ring are the four continents.2, Round Meru the
sun, moon, and planets revolve. In Tibet the Lamas offer to
the Buddhas daily the universe in effigy ; Meru is represented by
a dole of rice in the middle.3
In Muhammadan belief the
mountains of Qif are believed to encompass the earth and its
surrounding ocean like a ring, as Albirz was held to do in
Zoroastrian belief.4 They are of green chrysolite, and are the
chief abode of the jinn. Our earth is one of seven successive
earths, rising above each other, and supported by a rock communicating with Qif by veins or roots, the origin of earthly
mountains.
In Malay belief Qaf (which may=the Caucasus) is
being bored through by people called Yajuj and Majij, and,
when they succeed, the world willcometoanend.
The Malays
believe in the existence of a central mountain Mahameru—a
borrowing from Hindu belief.5

. Cult of mountains.—A cult offered to mountains or to divinities connected with them cannot be
sharply divided from a cult on mountains, whether
that is to such gods or to others.
In’some cases,
no doubt, mountain-tops were selected for altars,
shrines, or temples because of their supposed near-

ness to heaven—one

seat of the gods.®

there, however, the difference

the same religion.

can

Here and

be seen even in

Among the Nandi, after harvest the people of each geographical division hold a feast on the top of a hill, and in drought
people look to Tindiret or Chepusio hill every morning and say,
‘Rain, Tindiret!’? The savage Malays of Malacca sacrifice to
the mountain-spirits on the summits, make a wish, addressing
the spirit, and then partake of the sacrifice. This may be done
three times, if not successful ; should a third visit fail, another ,
mountainisvisited.8 Among the American Indian tribes Bancroft
says that a direct worship of hills was unusual, but there was &
liking for hills and mounds as places of worship.? The Thompson Indians, however, offered the first berries of the year to the
mountains, an old man dancing and holding the offering up to
them.10 The Mexicans worshipped mountains and mountaingods, and, when no hills were available for temples, made artificial mounds, or teocalli, tor worship.
Effigies of the mountains were niade of dough and eaten in connexion with human
sacrifices to the Tlalocs and mountains.11
Infants and hairless
dogs were also sacrificed on high mountains.12 . In China from
ancient times mountains and rivers share with heaven the
reverence of the State. There are many historical notices in
the sacred books of this or that emperor or king worshipping
towards the hills or going to famous hills and sacrificing the
appropriate sacrifices to them, usually to the five mountains
(§ 2), or to the spirits of the hills.13 This was done on festivals,
at the successful conclusion of war,}4 or on the occasion of a
progress through the kingdom.
In this way rest was given to
the spirits of the hills.15 Omission to sacrifice to any of these
spirits was an act of irreverence, and the ruler was deprived of
part of his territory.16 At Pekingisthe greataltar of ‘Empress
Earth,’ and here at the summer solstice, when sacrifices to
heaven are made, the emperor sacrifices to earth’s chief components—mountains, rivers, and seas. Similar sacrifices are
offered to the ten mountains on other State occasions, ag well
ag tothe ranges dominating
the site of theimperial mausoleums,1?

“1 Fo-sho-hing-tean-king, 1. 1.25 (SBE xix. [1883] 5); Maha.

bharata, mm, clxiii. 14; cf. 1. xvii. 5, 1. xviii. 1.
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”
4 Ye. v. 21, xix. 1,
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:
6 Inthe Lt Kt(vnt. ii. 12) ancient kings appointed wise men
who ascended famous hills and there announced to heaven the
good government of the princes.
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In India trom early times a cult has been
paid
tains(§x) The J: nstitutes of Vignu say that eon
are excel.
lent places for performing érdddhas,) and the Grhyasitras speak
of an oblation of butter made on a mountain to east or north.2
The cult of sacred mountaing, on which shrines or temples are
commonly built, has already been referred to.
Aboriginal
tribes attach a high importance to this cult, and many sacrifices and rites take place upon hills and mountains (Santals,
Korwas, Kols, etc.).3 In Korea people go once a year to worship the popular god of hills. Pilgrims ascend mountains for
merit, and carry a pebble, which is placed on the heap at the
top dedicated to this god.¢
In ancient Persia there are frequent
references in the sacred books to worship and sacrifice being
offered to mountains ‘glorious with sanctity,’ or * brilliant
with holiness.’5
The
mountains which give understanding are worshipped with libations, as part of the liturgical
rervice.6 The
Yasna mentions worship
of Sraosha by Haoma
on ‘the highest height of high Haraiti,’7 and Herodotus speaks
of the custom of ascending the highest peaks and offering
sacrifices to Zeus, calling the whole vault of the sky Zeus,
probably some Zoroastrian skyrepresenting the primitive
Indo-European god of the sky.8
In
Greece numerous mountains were crowned by temples dedicated to some particular
god, but no deity was so much worshipped on mountain-tops
as Zeus, who from his heights was supposed to rule the world.
The Greek cults on high places were of ancient date, and
perhaps concerned gods supposed to dwell in heaven, rather
gods of the heights.
In modern Greece monasteries often stand
on the site of these ancient mountain-shrines.9
:
Pausanias describes the cult of Zeuson Mt. Lycaon.
There
was a mound of heaped-up earth for an altar with two
pillars facing the rising sun.
Here also and on Mt. Tmolus
the priest performed certain rites for the production of rain.10
In ancient Anatolia festivals in honour of Cybele were celebrated on the tops of Ida and Berecyntus, where she was supposed to reside, and where the trees were sacred to her and
never cut down]!
.
Among the Samogits on a certain mountain-top there was a
perpetual flre in honour of the god Pargn, who controlled
‘thunder and tempest.12. Among the Semites hills or high places
avere favourite places of worship, and are frequently referred to
in OT in connexion both with pagan tribes or peoples and with
Israel.
Jahwebh was commonly worshipped on high places, and
was supposed to dwell there, according to an older stratum of
-thought, while Israel also offered sacrifice and incense on them
to the local gods—the Bedlim of hills—or other gods from time
.to time (cf. Hos 413, Jer 270 36 172, Ezk 20°3, 1 K 117 143 2 K
16 1710),
For the Canaanite cults see Dt 122, Nu 3353;
Moab, Is 153 1612; cf. Nu 2241-28. The references to the
worship of Jahweh on high
places, whether natural or _artificial, are frequent—e.g., 1 8 71-17 9126, 2 8 1582, 1 KK 34 19208,

Jg 6%, Dt 274,

Archeological research has discovered remains of
many ‘high places,’ often on hills, and even now
remains of temples and sacred groves are to be
‘seen on Hermon and other mountains.
On some
mountains worship and sacrifice still take place,
and circular enclosures of stone crown the summits.

Aaron has a shrine on Mt. Hor, and is supposed to visit it
Muhammadan saints have also shrines on hilltwice n week.
In European folk-survivals from earlier paganism,
tops.13)
ritual acts—e.g., ‘hill-wakes’ or bonfires at May-day. or mid-gsummer—often take place on hills,J4

high

Many

probably artificial

are

places

structions.

conbe

0 the
The Bab. temple-tower (ziqqgurat) was an earthly copy
worshippers,
svorld-mountalt, and served the purpose of the
heights,
on
worship
to
whose ancestors had been accustomed
The
690%).
gaining nearer access to heaven (cf. ERE i.
pyramids,
‘Mexicans and other American peoples built mounds,
Some of
worship.
for
available
were
hills
no
where
or teocalli,
sacred buildings
these mounds were of great size. On them
placed the more
‘were erected, and the higher these could be

.
oo.
utra, 1v. . vill. . 14 14.
Ayasiitr
e-Grhyas
‘obhila
2 Cobbl
3 Monier Williams, p. 3192; Hopkins, p. 358f.; ct. ERE il.
Aged,
_—
‘ fh xt. 11904]Ta ii.449.14, dit, 16, xxii.. 26, xiii.; 2, ete. 5 Visparad,
5

5

3

ii.

10 pew Lots
"

’

4
Paton and E. L. Hicks,

"

W, B.

‘

.

7 Iii. 19.

:

391.
8 Herod. 1. 131 ies poulton, pp. 60f.,

oe
eae

Inscriptions
.

Religions in Roman Paganism,
we Qxtor ene "Oriental
ix. 85.
Chicago, 1011. p. 474.3 Virgil, En,
Religtonayescechen
1,

2 FL xii, 208.dissin,
13

We

os

382.

“

.

Studien zur semitischen

Curtiss,

Religionsg

one

S. 1.
79 ff, 139, 14225p.
London, 1902, Pp. Lands,
‘Semitic’ Religion To-day,
do. 1913,
Bible
on
Light
Latest
P. 8. P. Handcock,
vi. p. O71. |
vol.
PLacy,
London,
Bie Gt. Baal, vol. it, p. 287, Hiont
schichte Wen vsin,

1876-73,

ii. 231f.;

Balder the Beautiful,
14 FL xxii. 36; GB, pt. vil.
j

1913, 1, 149.

oe

.

sacred they

seemed.
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Teocalli

mountains. The mounds are found, inthe
though occasionally on higher ground.!

Heaps

of stones,

often

dedicated

bettors

la

i

2
,

to the

local

genius on the highest point of mountain-passes, to
which every traveller adds a stone, are found in all
parts of the world and at all stages of culture.
Lhe added stone may be an offering (in Ladakh

the mountain-spirit is said to be offended if no stone

is given*), or may

carry off weariness

(it is often

alleged that weariness leaves the traveller when he
offers it), or the contagion of evil, or it may drive
away evil spirits, or it may be a materialization of
the prayermadeatthe moment.

vol,

vil.

p.

794f.;

GB,

London, 1913, p. 11 ff.
_In all religions which

See LANDMARKS,

pt. vi., The

have

Scapegoat,

o
encouraged

asceti-

cism men have chosen to live a, solitary life among
mountains, partly because of their loneliness, partly
because of their sacred associations. Their living
there tended to increase the sacred aspect of some
mountains,
In India Himavat has always been the resort of saints and
ascetics. Buddhist monasteries in Tibet are often on almost
inaccessible heights, like many in Eastern Christian regions.
Taoist hermits have been fond of mountains,# as also have
Christian ascetics.

8. Symbolism.—Mountains are everywhere sym-

bolic of strength

and

everlastingness

(cf. the fre-

quent phrase in OT ‘the everlasting hills,’ though
compared with Jahweh they are as nothing).
To
the Hebrews they were symbols of Jahweh’s
righteousness, His kindness, His guardianship.§
In the Yi King a mountain is a symbol of resoluteness. The Bab. Bel is called ‘ the
great mountain,’
or ‘the
great Earth-Mountain.’?
The Zulus speak
of their king as being ‘high as the mountain,’ or
address him as ‘Yon mountain,’® and _ elsewhere
‘mountain’ is a title of honour.®
Buddha is said

to be composed and firm as Sumern, or he is called
*the golden mountain,’ and he is illustrious among
men

as

Sumeru

among

mountains..°

The

name

montagne was given to the extreme French Revolutionists, who occupied the higher part of the hall
.
where the Assembly met.
The

in cosmogony.—(a)

g- Mountains

creation

of mountains is referred to in some cosmogonies.

In an American?Indian myth they were made by the crow
In W.
and the hawk from mud brought up by a duck.
Australia one myth tells how they were made from a heap of
myth
Maori
A
directions.12
all
in
kicked
roots which a man
describes how the mountains and valleys of New Zealand were
Australian
an
and
brothers,
Maui's
of
knives
carved out by the
ScandiBunjil and his knife is like this.13
myth of the
navian, Cochin-Chinese, and Orphic myths recount how the
bones of a giant or of Zeus.J4
mountains were made from the
An Indian myth regards certain mountains as offshoots from
the Himalaya, brought for Rama when he was building a
bridge 15 (see also §§ 5, 6).

(6) As to the ordinary observer the sky seems
near the tops of mountains, so man myths regard
it as so near as to be easily reache from them ;*
or, again, the mountains, real or mythical, support
.
the sky or the heavens.

1 NR iii. 123, iv. 765 ff. ; F. 8. Dellenbaugh, North Americans
of Yesterday, New York, 1901, pp. 195, 206, 391.
tr. O.
2FL xv. 448; ef. Royal Commentaries of the Yncas,
R. Markham, London, 1869-71, bk. ii. ch. 4.

3 PR

i. 60.

4 De Groot,

/

Rel. in China, PP 84, 139.

8 Pg 365 728 1252 ; cf. Is 5410, -

271).
6 App. it. sect. 1. hex, ve {SBE xvi. [1882]
104.
Babylon, p.
eece and
1
7
to the Zool Country,
8 Farrel Ciner, Warrative of ‘a Journey of Natal, do. 1857,
London, 1836, p. 91; J. Shooter, Kafirs

9H. Spencer, Principles of Sociology, London,
1549;1893,
cf, 1.¥. $67.
xxiv.
xix.
10 Fo-sho-hing-tsan-king, 1. 1. 49, IV.
1890.
12 FL xx. 341.
WRi l. 124.
1
Myth, Ritual, and Religion’, London, 1899, 1.
13 wR
Eker’ do. 1878, i. 423.
186; R. Brough-Smyth, Aborigines of

p- 290.

7

ae

. 559,

570.

jolt

j-

G3.

Gri
Tales, London,
16 Don Barker, More Australian Legendary
Ago, do. 1834,
84; G. Turner, Samoa a Hundred Years
p.
1898,
Egyptian
Budge,
W.
A.
E.
233 [Borneo]; ii. 6820,
O03 Ppad xvi. [1886]
;
Viagica, London, 1901, p. 614; BRB
16
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Mt. Atlas was formerly known as ‘the Pillar of Heaven.’1
In Bab. cosmogony the sky rested on the ‘mountain of the
world,’ te. the world itself conceived as a hemispherical
mountain with gently sloping sides.2 In Hindu and Buddhist
cosmogony the various heavens are arranged on and above the
mythical Mt. Meru in an ascending series (see Cosmogony
{Buddhist}, [Hindu]).
Fragments of Celtic myth suggest that
with the Celts also a mountain supported the sky—<¢.7., a
mountain near the sources of the Rhone was called ‘the column
of the sun,’ perhaps bearing up the sky while the sun revolved
round it.8 We may note the Greek myth of the Titans piling
Mt. Ossa on Olympus, and Pelion on Ossa, in order to scale
heaven.¢
(c) In Hebrew story the ark rested on Mt. Ararat after the
Flood (Gn 84). So in Bab. myth the ‘mountain of the land of
Nitsir’ held the ship fast and did not let it slip, and on its top
Utnapishtim offered sacrifice and incense to the gods.6 The
Hindu flood-myth tells how the fish bade the seven rgts bind
the ship to the highest peak of Himavat.
Manu descended
from it on Himavat; hence the northern mountain is called
*Manu’s descent ’6 (cf. DELUGE).
:
Liverature.—C, Albers, De Diis in Locis Editis Cultis
apud
Grecos,
Zutphen, 1901; F. F. von Andrian, Der
Hoéhencultus asiatischer und europdischer Volker, Vienna,
1801; T. C. Banfield, De Montium Cultu, do. 1834; R. Beer,
Heilige Hohen der alten Griechen und Rémer, do. 1891; J.
Ruskin, Jfodern Painters, London, 1843-60, pt. 5, esp. ch.
19t.; E. B. Tylor, Primitive Cultures, do. 1903, ii.

J. A. MACCULLOCH.
MOUNTAIN - MOTHER. — The MountainMother is the only Greek divinity certainly known
to be of pre-historic origin. In the accompanying
figure we have a seal-impression of late Minoan

style

(c.

1500

.c.)

found

at

Knossos?

It is of

cardinal importance and embodies, indeed, nearly
all that we certainly know of the Mother.
She
wears the typical flounced Minoan skirt, and,

Th
ES

|

always the Mother is dominant. This dominance:
of the Mother divinity is of prime importance,
and is in marked contrast to the Olympian system
of Homer, where Zeus the Father reigns supreme.
the

and

Mother-

The

fact,

in

are,

Father-cults

characteristic of the two strata that go to the
making of Greek religion—the southern (Algean
or Anatolian) stratum has the dominant Mothergod, the northern (Indo-European) the dominant

Father-god, the head of a patriarchal family, who
husband

least, the monogamous

at

is, ostensibly

The northern religion
of a subordinate wife.
obviously reflects patrilinear, the southern matrilinear, social conditions. A further distinction is
of importance—the Homeric patriarchal Olympus
is the outcome of a ‘heroic’

condition of society ;

it emphasizes the individual; it is the result of
warlike and migratory conditions; the worship of
the Mother focuses on the facts of fertility, and
emphasizes the race and its continuance rather
than the individual and his prowess.
Motherworship is of the group rather than of the single
worshipper.
We find the Mother and her subordinate son or lover attended always by groups of
demonic personages—Kouretes, Korybantes, Telchines, Dactyls, Satyrs, and the like.
A further characteristic of this southern matrilinear group-worship of the Mother is that it is
mystical and orgiastic. The mysteries all centre
not
the

on Zeus the Father, but on the Mother and
subordinate son—Demeter in Greece, whose

daughter, Kore, is but her younger form, and
Rhea or some other form of the great Mother;
the Dionysos of the mysteries is son of the EarthMother.
The reason is simple; mysteries are now
known to be simply magical ceremonies, dramatic
representations

of

birth,

marriage,

and

death,

enacted with a view to promoting fertility. Mysteries, in fact, spell magic, and the mysteries of
the Mother stand again in marked contrast to the
rational worship of the Olympian Father.
In the
Olympian system the worshipper approaches his
god as he would his fellow-man, with

prayer,

praise,

initiation-ceremonies,

which

and presents; his action is rational and anthropomorphic, not magical, not mysterious, not orgiastic.
The mysteries of the Mother are based, like all
other

Impression of signet-ring showing Mfountatn-Mother and
0
pillar-shrine.
:

holding either sceptre or lance, stands flanked by
foardian lions on the peak of her own mountain.
‘o the left is a Minoan shrine with pillars and
‘horns of consecration’—the symbols that connect
her with plant and animal life, the pillar being
only a shaped and stylized tree. The mountain
stood, for earth, and

the earth

is Mother because

she gives life to plants, animals, and man.
‘Earth
sends up fruits, so praise we Earth the Mother’ (Ta
xaprobs dviet, 5:d xAjgere nrépa ‘yaiay) was the litany

chanted by the priestesses of Dodona.®
On the seal figured here the Mother rules alone,
with an ecstatic male worshipper before her, but
on other gems a male divinity appears, sometimes
descending

from

sometimes

a

the sky.

It is noticeable,

how-

ever, that he is always young and manifestly subordinate.
In Cretan religion the male divinity is
child,

the

necessary

attribute

of

motherhood, sometimes a young
man, and sometimes
mes aa sky-power
skype
x fertilizi
fertilizing Mother Earth; ; but

1999" p sonnet Babylonian Religion and

3 MacCulloch, p. 228.

5 King, p. 135.

1 Satapatha

Brahmana,

7A. Evans, BSA vil.
8 Paus x aio.

:

Mythology, London,

' 4Homer, Od. xi. 315f.
.

i. vii. 1. ‘1€.; Mohabhdrata,

[1900-01] 29,
ag.
129, Bg. 9.

ili.

mysteries,

on

have for their object to prepare the. boy for adult
life and es ecially for marriage (see INITIATION
{[Greek] and KoURETES AND KORYBANTES).
Each
young man, each member of the band of Kouretes,
or grown youths, became by initiation not only
the son but the prince-consort of the Mother;
he went through a mystical and magical lepds
yépos.1. This explains at once the expression
used by Euripides (Baccha, 120), & @ardpevpa
Koup}rwy.
It also elucidates the confession made
by the Orphic initiate, Aecrolvas 5@ bxd «éXrov fSur
xGovlas Bacidrelas.2? Marriage is the mystery par
excellence.
In the matrilinear worship of the
Mother the series of consorts was perennial.
In
Crete the fructifying of the Mother was mimetic
and

dramatic;

attended

Cretans of

by

in

the

some

Asia

Minor

cults

horrors of castration.

Euripides (frag. 472, Nauck)

it was

In

the

the mystic

‘held aloft the torches of the Mountain-Mother’
(unrpt7’ dpely dg8as dvacxdv), the blazing torch being
a familiar fertilizer and purifier of fields and crops.
To the Olympos of
Homer—a product of the
Achzan heroic age—the Mother was never admitted ; even Demeter had there only a precarious
footing.

But

in post-Homeric

days,

when

north

and south were fused, a place was found for her in
a more elastic pantheon as Mother of the Gods.
1A, B. Cook, Zeus, 1, Cambridge 1913, p. 650.
25. E. Harrison, Prolegomena, or 66S
P
.
3 Foran explanation of the practice see J. G. Frazer, Adonis,

Attis, Osirist, London, 1907, p. 224.

,

,
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She lent many of her sacred ‘animals
i
and traits to ‘the women-goddesses of Greco

Hera her lepds yduos, and sometimes her lion, to
Artemis her function as rérna Onpdv, to Aphrodite

her dove, to Athene and the Erinyes her snakes
to Demeter her mysteries.
How far these several
goddesses were indigenous forms of the Mother,
how far they were directly immigrant from Crete,
cannot certainly be stated, but undoubtedly the
dominant Mother with the male attendant—e.g.

Attis and Adonis—half son, half lover, is echoed in

Hellenic mythology in the figures of the great
patroness-goddesses with the
heroes whom they
rotect,

in

Hera

and

Jason,

in

Athene

and

rerseus. The Mother has many names—Rhea,
Cybele, Dindymene, Ma—but her functions remain

the same ; her characteristic attributes and sacred
animals —lion, bull, and goat—vary with the

culture and local surroundings of her worshippers.
Cf., further,
and Roman).

art.

MOTHER

OF

THE

Gops
‘

(Greek

LireraturnE.—Roscher, &.vv. ‘Meter,’ ‘
rs
;
Saglio, s.v. ‘Cybele’; L. R. Farnell, Cults athe Grech wae,
Oxford, 1896-1909, fii, 289-306; J. E. Harrison, Prolegomena
tothe Study of Greek Religion, Cambridge, 1903, pp. 260-286 and
497-501, and Themis, do. 1912, p. 492; A. Dieterich, Mutter
Erde, Leipzig, 1905: see also art. AEGEAN RELIGION, vol. i.
p. 142. For the Hittite form of the Mother see H. A. Stron
and J. Garstang, The Syrian Goddess, London, 1913.
&

MOURNING.—See

DEATH

THE DEAD.

MOUSE.—See

_ J. E., HARRISON,
AND DISPOSAL OF

‘

.

ANIMALS.

MOUTH.—In many ways
portance from a religious point
y which man speaks to the
utters or sings their
praises;
ments used in sacred rites are
(sce Music) ; sacred

the mouth is of imof view.
It is that
gods in prayer, or
many wind instrublown by its means

things and

persons are kissed

with the lips, and the kiss has an important part
to play not only in sexual but in social and religious
life, while it has also a large folklore of its own.?
Silence is sometimes even more important than
speech with the lips in religion and magic as well
as in social affairs.? Laughter is also a function
of the mouth, and plays a large part in life, while
it has likewise a ritual and folklore aspect. The
Bhagavad-Gita regards the body as ‘the city of
Voice
nine portals,’ of which the mouth is one.*
and breath are two of the immortal parts of the
body, according to the Satapatha Bréhmana, and
it enlls Indra the breath and Sarasvati the tongue.®
On the lips sit the

seven

rsis (the senses), and

the

tongue is an eighth which communicates with
In the account of the creation of the
Brahman.
different classes in the Rigveda, priests are said
to be from the mouth of the Primeval man,” In
the Egyptian Book of the Dead the god Anubis has
charge of the lips, as other gods have of other
parts of the body.
.

art asa
Hell ia often conceived in Christian literature and and
are
monster with a vast mouth into which souls fall

1/9; cf.
awallowed, as already Sheol in Hebrew thought (Pr # gaping
Nu 16326), In Scandinavian mythology Hel has also
devours
which
monster
a
night
makes
often
Mythology
mouth.
mouth of
the light cr the sun, Ct. Skr. rajanimukha, ‘the
night,’ evening.

1. The mouth and the soul.—Whether the soul
is regarded as a breath, a mannikin, or a tiny8.
tr. J.
1See Kisstxo; cf. J. Grimm, Teutonic Mythology,
;
p . 1101, 1632.
London, 1882-88,
Hyb:
9£, and Carlyle’s
35%
Ja
Tar,
Ps
cf.
;
1633
1102,
sy pp.
.
of silence.
ise
rituel,’ Cultes, mythes,
eee tkcouren :S. Reinach, ‘ Le Rire 1100 f., 1632.
et religions, Paris, 1905-12 ; Grimm, pp.
:
4y. 18,
v. 2. 4)
Sx. 4.3. 4, xu1. ix. 114 (cf. m i. x 18,

.
Upantgad, i. 1 o-,
Prhaddranyaka
6
Orig. Skr. Texts, 1.2
7 Rigveda, ad xc. 1: cf. also J. Muir,.
.

2} 10.
Ancient Egyptians, London,
orn Wiedemann, Religion of the
1297, p. 272.

.
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animal, the mouth is one of the orifices by which
1 may
leave the body either during lif
death.
Popular sayings like ‘to have one’s heart

in one 8 mouth’

this.

or ‘the soul on the lips’ illustrate

_ It is also seen in the precaution taken b

the Hindus of snapping the thumbs to keep the soul

back®
from

when any

the mout

one yawns.
during

The soul may escape

sleep, as is illustrated b

many tales where, in the form of a, small animal,
it has been seen doing so. By preventing its reentering one.can cause the death of its owner.*
At death, in the belief of many peoples, the soul
nally makes its exit by the mouth.
In the

Mahabharata

(iii. 297) Yama

opens

the mouth of

New

Caledonians,

Satyavin while he sleeps and draws out his soul
which is afterwards given to his wife, who replaces
it in his mouth.
Ovid tells how Hylonome applied
her lips to those of the dying Cyllarus to prevent his
breath leaving him.’
Homer says that life cannot
return once it has passed the lips.¢ On the frescoes
of the Campo Santo, Pisa, the soul is depicted as
a sexless child leaving the body by the mouth.
Similar beliefs are common among savages and with
the folk everywhere.
Hence, where the soul asa
ghost is feared, precautions are sometimes taken to
prevent its egress from the mouth, The mouth and
other orifices are forcibly closed or stopped up, as
among the S. Australians, Itonamas and
Cayuvavas

(S.

America),

Malays,

and Marquesas Islanders.” . In some cases the jaws
are bound for the same purpose, and it is possible
that, where this is done merely to keep the mouth
closed, its real origin may be traced here. The
Ainus bind the mouth of a fox when killed first at
a hunt, lest its ghost come forth and warn other
animals of the hunter’s coming.®
On the other hand, the desire of recalling the
soul to the body gives rise to certain practices connected with the mouth.
In Chinait is stuffed with
things endued with vital energy, so that, if the soul
returns, revival of the body may be aided and
decomposition prevented. Among these are certain
minerals,

cowries,

pearls,

grain, and

coins,

and a

ritual is prescribed
for the
purpose.”
Similar
ractices are found in Bali (gold ring on tongue),
in Tongking

(gold

and

silver in mouth), and else-

where! De Groot holds that the placing of a coin
in the mouth of the dead had the same purpose.
This practice is best known from its use among the

Greeks and Romans, but itis also recorded in India
(small pieces of gold in mouth, ete., or melted butter
allowed to trickle down [Hindus]; coin, ete.,

placed with dead [non-Aryan tribes]}, and among
the Litu-Slavs and Teutons. This has been generally regarded either as a fee for the ghostly ferryman, as Treld by Greeks and Romans themselves,
or as part of a gift to the dead, or a commutation
of such a gift.1* The Chinese practice, however,
1Gri
.

2 rim * Be eee eat iil, preet, 16; Herodias, fim. iii. $f.

8 PNQ
ii. (1887) 114, § 665.
of
‘4 game, n 1082f., 1548, 16252; R. Chambers, The Book
Days, Edinburgh, 1863, i. 276.
409.
ix.
Tl,
6
5 Metam, xii. 424f.
JAI
7J, G. Frazer, JAI xv. [1886] 82, and references there;
in Voyage
vill. [1870] 893 ; A. d’Orbigny, ‘ L'Homme américain,’
iv. pt. ii.
dans UAmér, méridionale, Strassburg and Paris, 1839,
1900, p. 401;
p. 241, 257; W. W. Skeat, Malay Magic, London,
[1860] 439; Mf.
Annales de la propagation de la foi, xxxii- p. 245.
.
1882,
Paris,
Sauvages?,
Radiguet, Les dernters
for Japanese
: 8 See DEATH, vol. iv. Pp. 473% 495 bole 3 ef. 4854
shu
mouth
6
onies for kee
London, 1001,
oes. Batchelor, The Chenu and their Folk-lore,

FOE note soso
PO

J. M. de Groot,

Ret. System of China, Leyden, 1892 ff.,

.

note.
i.
4778, 480), ii.
13 Lucian, de Luctu, 10; cf. ERE iv. 474, 605d,
. 831, 1550, 1785.
Gri
3
the W. Isles
in
coffin
man’s
dead
the
in
put
was
ae, roid ¢Gon
Is perhaps a classical
to pay the ferryman, but the reason
Edinburgh, 1900,

borrowing (A. Carmichael, Carmina Gadelica,
fi, 238).
.
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throws new light on the subject, and points toa
possible origin for the same practice elsewhere,
though it came to be regarded otherwise.
To the same origin may be ascribed the practice
of filling the mouth of the corpse with food before
burial. This, often regarded as a sacrificial feeding of the dead, may have been intended as a means
of recalling the soul, though each instance must

the Hood peninsula carry the husband’s jaw-bone.!_ The Tamosof German New Guinea exhume the corpse after some months
and with great ceremony remove and preserve the lower jaw.

be examined

power over the ghost of the dead man.

in its own

context,

and

it must

be

admitted that
quite different reasons are often
given by those who
practise this rite. Yet, if the
dead used earthly food, this would keep them from
eating the food of the Other-world, which binds
the eater to that world. Thus they might be able
to return.?
.

It is found among the Tho of Tongking (ERE iv. 4184), some
Papuan and Polynesian tribes, and the Badayas (de Groot, L
357.)
In the Panjab leaves of the tulast plant and Ganges
water are placed in the mouth as offerings to Yama, that he
may be merciful to the dead (PR li. 69), In S.E. India the
Kumi fill the corpse’s mouth with rice and rice-beer (IT. H.
- Lewin, Wild Races of S.E. India, London, 1870, p. 230). At
the funeral feast of the father among the Kukis food Is placed
beside him and his pipe is put in his mouth, and he is bidden
to eat because he is going on a long journey (. p. 273),
The
ancient Persians dropped Aaoma juice, which produces immortality, or some pomegranate seeds
into the mouth of the dying
(ERE iv, 5025), With this may be compared the practice of
putting the Host in the mouth of the
dead, which was condemned at the 8rd Council of Carthage and at other councils
and synods (J. Bingham, Origines Ecclesiastice, London, 1829,

v. 939, vil. 344).

:

Of course, if the dead

are to be fed at all, itis

Similar customs are observed by other tribes of this region.?
Again, the Saa (Solomon Islands) preserve it with the skull

in a

hollow wooden image of a fish or in the public canoe-house.>

In New Britain the jaw-bone is worn
of obtaining its owner’s help.‘ These customs are perhaps akin to
the jaw-bone or lips of enemies, as in
etc. (see Hzap, vol. vi. p. 534), if

by a relative as a means.
.
that of making trophies of
Ashanti, Dahomey, Tahiti,
the purpose is to secure

The Egyptian custom should be compared with
the ‘way of purifying the three deeds’—body,
mouth,

and heart—as

practised on the deceased by

the Shingon sect in Japan.’ Among the Basog2the lips of the dead are smeared with oil.®
2.
Hostile spirits and the mouth.—The mouth
as 2 spirit-opening is naturally one which is exposed to the entry of hostile spirits which take:
possession of a man. In India dhdts are thought
to enter by

the mouth,

and

in Egypt

in common.

opinion all kinds of evil spirits try to do the same.
arious customs are more or less clearly connected
with this belief, and have for their object the
warding off of such noxious influences. Eating in
rivate is one of these; uttering a charm or perorming some ritual act after yawning is another ;
scrupulous teeth-cleaning, as with the Hindus, is a
third ; veiling the face isa fourth.? Probably the
wide-spread custom of knocking out or filing the
teeth,

usnally

at puberty,

is also connected

with

most natural to place food in the mouth, and in
some instances a tube connected with the mouth
is made to protrude from the grave so that nourishment may be poured down through it.? Where

these dangers at initiation to man’sfood.? Though,
from the savage point of view, tatuing the lips or
boring one or both lips and inserting feathers or awooden or metal plug, which is often increased to

head-hunting

large dimensions,

is practised,

the

heads

or,

rather,

the spirits connected with them are often fed by
having food placed in the mouth.’ The Egyptian
ceremony of ‘opening the mouth and eyes’ was
performed that the deceased might see and eat the
food offerings and utter the right words in the
right manner.
-

Asa preparatory rite the mouth and eyes of the mummy or
statue representing the deceased were rubbed with part of the
food to excite the appetite. Then the sem priest addressed the
deceased: ‘I have set in order for thee thy mouth and thy
teeth,
I open for thee thy mouth, I open for thee thy two
eyes: I have opened thy mouth with the instrument of Anubis,
the iron instrument with which the mouths of the gods were
opened.’ Mouth and eyes were touched with this instrument,
and Horus was asked to open the mouth of the deceased as he
had opened that of Osiris. With another instrument the lips
were touched so that right words might be spoken.
Then the
mouth was touched with other articles to give life and colour
to the lips, and touched again so that the jaw-bones might be
established ; and, finally, food was then placed in the mouth.

The establishing of the jaw-bones probably refers
to an old custom of dismemberment. Various texts
speak of restoring the jaw-bones and the mouth in
the reconstituted body. The lists of the members
of Osiris include lips, mouth, and jaw-bones,® and
there may have been an ancient rite of cutting out
the jaw-bone and preserving it separately. ‘This
is done by some African and Melanesian tribes.
In Uganda the king's jaw-bone is cut out and preserved ina
special house, where it is consulted as an oracle, as the spirit is
supposed to attach itself to it.6 Widows among the tribes of

1Ct. BRE iii, 561f.,'iv. 653>, v. 6S28.

.

3A. B. Ellis, Land of Fetish, London, 1883, p. 134 (Old
Calabar). 30. Hose and W. McDougall, Pagan Tribes of Borneo,
London, 1912, ii, 21, 118; H. Ling Roth, Natives of Sarawak,
do. 1896, ii. 170.
:
4H. M. Tirard, The Book of the Dead, London, 1910, p. 23 ff. 3
E. A. Wallis Budge, Egypitan Magic, do. 1899, p. 195 ff,
Osiris and the Egyptian Resurrection, do. 1911, ii. 49, 92.
The Book of the Making the Spirit of Osiris says, ‘O Form, thou
hast thy mouth, thou speakest therewith.
Horus has pregerved gor thee pou
Y Form, thy dasvjbones areon thee
ly fixed.”
.
é Book of
Openi:
fouth, ed. and tr.

Budge, London, 1909, il. 162.

ied

,
1, 387,

5 Budge, Osiris and the Egyptian Resurrection,
it. 49.
8 J. Roscoe, The Baganda, London, 1911, p. 109 ff., JAZ xxxi.
ecu 130 53 F Gonningham, woenaa. ond #8 Peoples, do.
» P. 226;
J.
H. Speke,
Journal of t.
tscovery
of the
Source of the Nile, do. 1908, p. 207.
ery of

is regarded

as ornamental,

the

origin of the practice 1s perhaps magical.
The
lip-ornament is a protective charm against spirits
entering by the mouth door, or perhaps also
against the escape of the soul.
This custom isfound among

the Eskimos,

Haidas,

and

other N.

American tribes, and very commonly in S. America.
(the most extravagant use of it being among the
Botocudoes),.a3 well as among many African
tribes?
- 3. The

mouth

and the breath._—As

the

soul or

life is so often connected with the breath—whether
breath

in general,

or, as has been

suggested, the

last breath—-which may be expelled Wy @ sneeze or
yawn, and which leaves the body

finally at death,”

certain rites in connexion with the mouth have:
arisen. In some instances a relative receives the
last breath into his own mouth, by application of
his lips to the dying man’s, or by a kiss." The
Alfoors,

on

the

other

hand,

close

the mouths

of

animals at o birth lest they swallow the infant’s
soul, and the mother and others in the house must
keep the mouth shut." The breath, again, may
have life-giving properties.
Hence the Eskimo
angekok will breathe on asick man to cure him or.
give him a:new soul; or, as among the Bribri.
Indians, the medicine-man purifies a woman after
1R. E. Guise, JAZ xxviii, [1899] 211.

2B. Hagen, Unter den Papua’s, Wiesbaden, 1899, p. 260; R..

Neuhauss, Deutsch-Neu-Guinea, Berlin, 1911, p. 82.
3R. H. Codrington, The Melanesians, Oxford, 1891, p. 262.
4G. Brown, Melanesians and Polynesians, London, 1910, p.
183.
| 5 ERE iv. 490,
ii a
H. Johnston, The Uganda Protectorate, London, 1902,
je ALS.

'

.

7See PR i. 240, il. 22, 47, and references,
8 A. E. Crawley, The Mystic Rose, London, 1902, p. 135f.
9A. P. Maximilian von Wied-Neuwied, Retse nach Brasilien,
Frankfort, 1820, ii. 5ff.; Handbook to Ethnographicat Collecttons, Brit. Mus., London,.1910, 8&0. ° ip-picreing 5 O. Stoll,

Das Geschiechtsleben in der Vilkerpsychologie, Leipzig, 1908, p.

98 ff. ; W.H. Dall, ‘On Masks, Labrets,’ etc., $ RB.
C 1884], p.
73; H. S. Stannus, JRA xl. [1910] 316.
:
10 So E. Monseur, ‘L’Ame poucet,’ RHR
li. [1905] 874. 11 See instances in ERE iv. 415% (Nias), 505.
12 W. F. A. Zimmermann, Die Inseln des indischen und stillen
Meeres, Berlin, 1860-65, ii. 38 6.
13 F, Nansen, Eskimo Life, London, 1893, p. 227.
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child-birth by
breathing on her.2
Healing by
breathing or slowing upon a patient is also found
among
American
Oriental countries.

Indian medicine-men and in
On the other hand, the breath

as connected with the life may contaminate sacred
objects. Hence these must not be breathed upon,
or the mouth must be covered when one is near
them.

In Timor the common people, in addressing
the Ra:
yt
the hand before the mouth, lest they profane him
their
breath.2 Among the Parsis the priest must cover his mouth
and nose with a thick veil—the paitiddna—on approaching the
sacred fire and other sacred objects.
Giraldus Cambrensis
relates of the sacred fire in the shrine of St. Brigit at Kildare
that it must not be breathed on by thosa who tended it—probably an earlier pagan Celtictabu.4 Similarly the Laws of Manu
forbid the Brahman to blow the sacred fire with his mouth.
Atabu of this kind is found among the Balkan Slavs in connexion with the sacred house-fire on the hearth.6
Shinto
priests have also to veil their mouths when cooking the sacrificial food, and eo have the cooks in the Mikado’s kitchen,7
Saxo Grammaticus tells of a shrine at Riigen so sacred that the

priest might not breathe in it, but had to go to the door for

that purpose.8
On the other hand, a Maori chief would not
blow upon o fire lest his sacred
power should pass to it and so
to the food cooked on it, and then to the eater of the food,
causing his death.9

. The old custom of ‘scoring above the breath,’
ie. making an incision on a witch’s forehead to
neutralize her evil power, may have been connected with the idea that her evil life-influence
caine forth with the breath.’
Saliva, as connected
with the mouth, is at once a tabued thing and a

source of danger and magic influences and also a
safeguard—e.g., against witchcraft—as well as of
use in healing rites (see SALIVA).

See also BREATH.

LrrzraTURE.—This ia given throughout the article.

_

MOZOOMDAR.—See
prophets,

John

Reeve

followers of the
(1608-58)

and

his

cousin Lodowicke Muggleton (1609-98), were _designated ‘ Muggletonians.’ Both Reeve and Muggleton were originally Puritans, but Reeve became
a Ranter and Mugs eton dropped all public worship, being attracted by Boehme’s writings and by
the prophecies of John Robins and Thomas Tany.
In 1651 Muggleton had inward revelations interpreting the Scriptures; Reeve had the same experience next year, and on 8rd-5th Feb. 1652 Reeve
announced an audible commission urging him to
rebuke Robins and Tany and constituting him the
last messenger of the third and final dispensation,
Muggleton being his ‘mouth.’ They were the two
of
witnesses of Rev 11, to announce & new bod
doctrine and to declare the eternal destiny of inBy 27th July 1652 their 7 ranscendent
dividuals,
publication.
Spirituall Treatise was complete for
for
They declared that all succession had ceased their
1300 years, and, when challenged to prove their
new commission, their last resort was to curse
fear
opponents; a few accidents or deaths from
Being imprisoned for
established their credit.
pamphblasphemy in 1653, they issued two more

t. Classe, exxxviii.
11, Pittier de FAbrega, SIVATY, phil.-his
.
.
1898} 20.
Races of Mankind,
the
of
c 2A. Featherman, Social History
to
London, 1831-91, il. 465.
1892-93, i. p. be, ii.
3J. ‘Darmesteter, Le Zend-Aresta, Paris, Essays on the Sacred
Haug,
M.
1;
note
241,
31,
p. Xv, 214, note
the Parsis, London, 1884,
anguage, Writings, and Religion of
5;
p. 243; ef. Strabo, xv. 3.14.
iv. 53.
4Gir, Cambr. Top. Hib, ii. 841.

6 AE xiii. (1900) 1.
1G. F. Moore, History

Religions, Edinburgh,

1914, i. 104.

of
tr. and ed. O. Elton,
8 Saxo Zoores sticus, Danish History, ..
London, 1894, P; 393.
.
1870, p. 163.
London,
Maui®,
@
‘ka
9
above the Breath,’ FL

» Se won oaks, “Scoring a Witch
a
[1912] 490f.
fil,
1911, p. 287 ff.5 J. G.
“a ate obs, pt. ii. Laboo,ali London,
ton, 1891, p.
Washing
,
Nations
of
Rites
Scatologic
Bourke,
Proc, Soc. Ant. Scotland, iv. [1855]
3181.3 JA PL iil. [1890] 53 t.3

212; CF, p. 193.

lets.4
Demands . for new
sae truth were met by R
Vv
laying down six principles, published 15th ‘Auge

1656, as to the person of God, person of angels

person of devils, condition of Adam at his creation
and how he lost his estate, heaven and glory, hell

and death. The same year a full exposition appeared in The Divine Looking Glass, or the Thind
and Last Testament, printed in the style of the AV.
The leading doctrines run thus. Matteris eternal
and

indepen

ent of God;

this earth is the centre

of the universe, sun and moon being fixed in the
firmament about as big as we see them.
God is

one and eternal, with a material body rather larger
than human, clear as crystal.
The One God came
to earth as Jesus, entrusting the temporary charge

of the universe to Elijah. Angels have spiritual
bodies and rational natures; Adam’s polly was
natural,

and

his soul spiritual.

Eve, however, is

the important person ; one angel and one only fell ;
he tempted her, entered bodily into her, and there
dissolved; whence was born Cain. Eve tempted
Adam to carnal intercourse, and thence arose
Abel
andSeth.
Thus in the world are two distinct races,

cursed and blessed.

The soul is mortal, generated

with

returning

the body,

and

shall rise with the body.

to dust, whence

it

At the resurrection each

person shall be re-created where he died, the wicked

ying immovable in eternal lonely misery.
Reeve

died

in

1658,

and

regained

his

Lawrence

Clarkson

aspired to fill his place,
publishing three works.
At the Restoration Muggleton was abandoned by
many,

but

he

influence,

even

over

Clarkson.
He added the new doctrine that .God
has ceased intervening in the world, so that prayer
is useless. For the next few years he was at war
with
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-
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the Friends, till William Penn, in 1672, pub-

lished his New Witnesses Proved Old Heretics, A
second secession took place in 1670 in consequence
of his Nine

Assertions, but Alexander Delamaine

and John Saddington vigorously supported him.
In 1676 G. Sheldon found some followers near Ashford. Next year he was again indicted for blasphemy, pilloried, imprisoned, and fined. He then
wrote his autobiography, and, though no new revelation came, he was highly respected during the
rest of his life for practical counsel. An anonymous

attack

by

Bishop

J. Williams

in

1694 was

Thomas Tomkinson, who, in
promptly repelled by
1699, published his correspondence and autobiography, under the title Acts of the Witnesses.
hough one early revelation was quite ex licit,
that the end of the world was imminent,
Many works were reprinted in
persisted.

elief
1756,

and
after Swedenborg announced a kindred system,
reforothers were written. Then James Birch led ina 1778,
mation back to the views of Reeve; but,
he claimed direct inspiration, so that a secession
place, known especially in Pembroke and
took
Bristol, as well

as in London

till 1871.

A revival

edition
occurred about 1829-31, resulting in a finevolumes ;
of the primary works in three quarto
in 1846.
and The Looking Glass was reprinted even
ublic
practised,
Prayer and preaching not being
standard
worship was confined to reading the

books

the chief
aloud, and singing the Divine Songs;Bishopsgate
reading-room was in New Street, oif
to have ceased,
Street. Since 1870 worship seemsheld at Denby in
though annual meetings were
:
Derbyshire within living memory.
for bibliography
LireratoRrgE.—Sources are cited in thearticle;
see Joseph Smith, Bibliotheca Ants Quakeri@h’s ena Pike
seeietoniane, ree eo 180, vancient and Modern MuggleComing © the Friars, London,
. 1870; A. Jessopp,

taranty do.
hana
and

by

18705

JessopP,
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ces.—MuAMMAD.—1. Historical sour
Abmad,
(t 7th June A.D. 632; called alsosometimes
poets

Mabmiid)

Abu'l-Qisim,

MUHAMMAD
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localized as Al-Tihamt (‘of the Tihimah’ (Mutanabbi,

ed.

F.

Dieterici,

Berlin,

1861,

p.

331),

known by his followers as ‘the Apostle or the
Prophet of Alléh,’ and also by numerous other

names,

variously

estimated

at

30,

300,

or

even

1000 (see the collection in Qastallani’s Mawahid

Laduniyyah,

Cairo,

1278,

iii.

133-179),

was

the

founder of the religious and politicak system called
in Europe after him, but named by him Islam or
Hanifism.
The event in his life which furnishes
his followers with an era, viz. his migration
(Aijrah) from Mecca to Medina, is fixed by synchronism with the Jewish Day of Atonement for
20th September, A.D. 622.
That era was introduced several years after his death, and, indeed,

for the

purpose

of arranging

the

events

in his

career, by his second successor ‘Omar I. (Mubarrad

[+285 A.H.], Kamil, Cairo, 1308, i. 325), whereas the
calendar

on which it is based uses a lunar year of

354 days, introduced by the Prophet near the end
of his life. Since both the calendars and the eras
previously
employed in Central Arabia are only
vaguely
known, and the story
of ‘Omar implies
that

he had

not

before

heard

of

an

era

(which

erhaps is confirmed by the fact that the word used
or ‘era’ signifies ‘month-making’), accurate dating
of events in the Prophet’s life is impossible. There
is, however, an allusion in the
Qur’dén (xxx. 1)
to the victory of Chosroes in the Nearer East,
which took place a.D. 616, and this agrees with
the tradition that Muhammad preached for some
ten years in Mecca before his migration. Probably
the earliest written account of him is that in
the Armenian Chronicle of Sebeos (Armen. text,
Petrograd, 1879, pp. 104-106; Russ. tr. by K.
Patkanian,

do.

1862,

pp.

116-118),

of

the

7th

cent.; it is very scanty, giving little more than
the statement that he was an Ishmaelite who
taught his countrymen to return to the religion of
Abraham and claim the
promises made to the
descendants of Ishmael.
His career may, therefore, be said to be known entirely from Islamic
sources, which contain no biography that is quité
contemporary. The earliest work that was intended to be a chronicle of his life is that by
Muhammad

_b. Ishaq

(c. 150 A.H.), who

composed

his Sirah (‘ Biography’) for the ‘Abbisid Khalifah
Mansiir (136-158 A.H.=A.D. 754-775) at least a
century and a quarter after the death of his
subject. . This work does not appear to exist in its
entirety, though probably the bulk is preserved in
the Compendium of Ibn Hishim (+ 218 a.m.) and
the

Chronicle

of Tabari

(t 310

A.H.).

Its author

was in communication with eminent members of
the Prophet’s family, but is said to have been a
man of indifferent morals, besides being a Shi'ite
and a Qadari (believer in the freedom of the will);

he employed versifiers to compose poems to be put
into the mouths of the personages who figure in
his

narrative;

impugned.’

and

his credibility was

Contemporary

Misa

b. ‘Uqbah

have

been

with

Ibn

otherwise

Ishaq

was

(t 141), whose collection of Cam-

paigns was studied in Cairo as late as the 15th
cent., but of which hitherto only some fragments
discovered

(ed.

E.

Sachau,

SBA,

1904), and those of little value. Shaff'i (+ 204)
quotes this author once for what is clearly an
edifying fable (Umm,

Cairo, 1321, iii. 100).

Later

by some fifty years is the work of Wagqidi (t 204),
which to some extent embodies the same materials
as the work of Ibn Ishiq; and somewhat later
still the encyclopedic work of Ibn Savd (+ 230),
secretary of Waqidi, on the Prophet, his family,
and his followers. The memoirs or table-talk of
the Prophet’s associates were collected and tabulated (with infinite repetitions) by the jurist
1See

Yiqit,

Dictionary

of

Learned

gollouth, London, 1907
ff, vi, $00 tor

Men,

D.

y ed. D. 8.

8. Mar-

Mar

Ahmad b. Hanbal (t 241), and the recollections
of these persons, after being critically sifted, were
arranged
in the order of subjects for the use of
lawyers by numerous authors shortly after this
date, and by some’ considerably earlier. Very
little of this material has historical value.
In the
main, then, our knowledge of the Prophet’s career
comes from the work of
Ibn Ishig.
There is reason for thinking that shortly after
Muhammad’s

death

some

sketch

of his life, com-

parable to the Christian paradosis, was communicated orally to those who embraced Islim, enabling
them to understand allusions in the Quran; but
this is likely to have been brief, and statements
in early
law-books indicate that considerable
uncertainty prevailed with regard to events of
timary
importance in the Prophet’s biography.
Tt is of interest that the Khalifah ‘Abd al-Mahk
(65-86 A.H.) wrote to ‘Urwah b. Zubair (born 22)
or an account of the battle of Badr, and his letter
in reply is preserved by Tabari (i. 1284)—as usual,

not from a copy but from oral tradition. This
personage was born twenty years after the event,
and appears in treating the subject to have consulted the Quran.
Another letter of this jurist in
reply to a question about the sense of the Quran
has the appearance of a conjecture as to its meaning rather than of a historical tradition (Tabari,
Commentary, xxviii. 24). The general suspicion
of and objection to written matter other than the
Sacred Book which
prevailed prior to the foundation of Baghdad, and indeed for some time after,
prevented the perpetuation of memoranda or
memoirs which would have formed a secure basis
for the biography. Although the work of Ibn
Ishaq contains a certain number of ostensibly contemporary
documents—e.g., letters and Stateapers—their authenticity seems in every case,
iable to question, not only on internal
grounds,
but because different authorities are in disagreement

about

them.

It

is, indeed,

clear

that

no

official collection was ever made of Muhammad’s
correspondence, treaties, and rescripts; Shaffi
(t 204), who appears to have made accurate search
in Arabia, could find nothing in writing referable
to the Prophet except the
Qur’dn and one apocryphal document, of which he knew only
by
hearsay.
Contemporary treaties, produced in
ancient

and

modern

times,

have

been

shown

to

be fabrications by the anachronisms which they
contain (see Yaqit, i. 248).

The

Qur’én

authentic,

but

appears
those

to be
who

chronological arrangement

for the most

collected

as much

it

part

avoided

as possible,

combining in the same sirahs, or chapters, matter

belonging to widely different periods. In order to
use it for historical Purposes the reader has to
interpret it by Ibn Ishaq’s biography ; but there
are many cases in which that biography appears
to be conjectiiral interpretation of the Quran. . It
is true that the commentaries on the latter, of
which one on an enormous scale was compiled by
the historian Tabari in the middle of the 3rd
Islimic

cent.,

profess to locate most

texts; but, unfortunately,
locations,

and

leave

on the

they

mand

or all of the

give a variety of
the

impression

that nothing was certainly known or remembered
about the ‘occasions of revelation’ beyond what
the texts themselves imply.
If, in spite of these considerations, the general
trustworthiness of Ibn Ishiiq’s narrative is probably

to be maintained, there are three reasons for this.

(1) The practice ascribed to the second Khalifah of
assigning
pensions to the Muslims, which varied
with the length of time during which they had
been members of the community,

accounts for the

existence of lists of fighters in various battles, and
for the preservation of the chronological order of

|

MUHAMMAD |
those battles, since each was followed by some
accessions.
(2) The biography rarely has recourse
to the supernatural, and, when this element is
introduce , it does not appear to affect the causation; w here, e.g., angels or the devil take part in
batiles, they do not really contribute to the result.

(3) The character which the narrator ascribes to
his prophet is, on the whole, exceedingly repulsive.
To this may be added the fact that, although Ibn
Ishq wrote for an*Abbasid patron, he takes very
little trouble to glorify his ancestor ‘Abbas, where-

as he paints a pleasing picture of Abii Talib, the
uncle of the

Prophet,

whose son ‘Ali was the head

873

familiar with the foibles of the Arabs, and
utili
them to the utmost advantage. The ‘tonen af wae

successes as told by Ibn Ishaq indicate a complete
absence of moral scruple; but they also show a
combination of patience, courave, and caution
ability to seize oppertunities, and distrust of loyalty
when not backed
by interest, which fully explain

the certainty with which results were won. tf his
age is correctly recorded, and no events of great
importance in his early life concealed, his military
career began when he was over fifty ; this seems

astonishingly late,

can be found.

yet analogies, if not parallels

Surprise is also excited by the ease

of a family
which also claimed to succeed the
Prophet.
ence it is clear that this biographer
has not as a rule yielded to the temptations which

with

lead astray men

mad’s death, there appears to have been no recrudescence of paganism. Yet to this, too, some
analogies can be discovered. The fact of primary
importance in the rise of Islam is that the movement became considerable only when its originator
was able to draw the sword and handle it successfully. That he was summoned to Yathrib was
doubtless due in part to the presence of a Jewish
element in that community, intellectually further

in his position.

2. Life.—For the
present purpose the briefest
sketch of the Prophet’s career, as Ibn Ishaq
narrates it, will suffice.
It is not possible to throw any serious doubt on the
location of Muhammad as a member of a numerous Meccan
family, though the name of his father excites suspicion, since
‘ Abdallah’ (the equivalent of ‘some one’) is used at a later
period asa substitute for an unknown name; perhaps it is in
this case a substitute for a name of which the second element
was that of a pagan deity.
Few have accepted the suggestion
of Sprenger] that the name ‘Muhammad’
itself was adopted
by the Prophet when he entered on his prophetic career ; for the
name is found in pre-Islamic inscriptions, and its connexion
with the prophecy Hag 27, ‘and the desire (hemdath) of all
nations shall come,’ seems to be an afterthought; there is
‘therefore no reason for supposing that this name or its variants
had Messianic associations,
According to the biography, the
life of Muhammad falls into four
eriods, (1) For forty years
he lived as a pagan at Mecca (which comes into history with his
enterprise, not having been mentioned previously). At the age
of twenty-five be married a woman much older than himself,
who bore him one or more sons (who died in infancy) and four
daughters,
In his fortieth year he became the recipient of
revelations, wherein the office of prophet was conferred upon
him, (2) For three years he carried on private propaganda,
winning some adherents in his own family, among his private
friends, and among the humbler classes in the town.
(3) For
ten years he carried on his mission publicly in Mecca, for the
greater part of the time under the protection of his uncle Abi
“Talib, who was not a believer; after his death the mission had
tor a time to be transferred to Ja'if, until another protector
could be found among the Meccan magnates.
Meanwhile a
‘temporary refuge had been obtained for the Prophet’s persecuted followers in Christian Abyssinia. Towards the end of
this period the continuance of civil war at Yathrib (Medina)
-suggested to some of the Inhabitants the desirability of securing
Muhammad was invited to
a prophet to settle their disputes.
undertake this task, and accepted; but he wisely sent his
followers before him to Yathrib to serve as a bodyguard when
he arrived; he himself escaped with difficulty from Mecca,
(4) Once in
where danger was anticipated from this move.
Medina, he proceeded to organize his followers as an army,
alliance
the
secured
ruthlessly suppressed internal opposition,
of various Arabian tribes, and started raiding the Meccan
he
fellow-citizens,
Involved in war with his former
‘caravans.
inflicted on them a series of defeats, culminating in the capture
of
end
the
By
of the city in the eighth year of his migration.
his life he had imposed his doctrine on the whole of Arabia,
exceptions,
few
exterminating the Jewish communities, with
abolishing
rendering the Christian communities tributary, and
vse
.
paganism.

So far as this career is that of a military and
political adventurer, countless parallels could be
adduced. A man who can organize an armed force
and lead it to victory may rise from obscurity to
Probably every century of
autocracy anywhere.
The ‘Abbasid,
Islam hasits tale of such personages.
es
Fitimid, Buwaihid, Seljiiq, and ‘Ottoman dynasti

all arose in this way; and in most of these the
The
religious appeal played an important part.
the
success of the founders was clearly due not to they
objective truth of the doctrines with which
rs
organize
were associated, but to their skill as case, owing
and military leaders. In Muhammad's we possess
to the amount of information which
qualities
about him, it is easier to analyze therecords are
which produced success than where the gauge the
to
scantier. In the first place, his ability
capacities

of

others

was

abnormal;

hence

in the

have made no
choice of subordinates he seems towas thoroughly
In the second place, he
mistakes.
des Mohammad, i, 158.
1 Das Leben und die Lehre

which

the Arabs

oddesses, readily

abandoned

their

sods

and

accepting the logic of the stricken

field ; for, though new prophets arose after Muham-

advanced

than

the

Arab

tribes,

which

at

first

evidently favoured this advocate of monotheism ;
that he was able to make the fullest use of that
opportunity was due to his own ability. The only
difiiculties which are to be found

in his career are,

therefore, those which render all history difficult.
It is impossible to say why one man should be
more gilted than his fellows, or why opportunities
should occur for the development of special talents.
According to the Qur'an (xliii. 30), he was not a

‘great man’ in his city, and, if the words of xciii.
are to be taken literally, he lost his parents at
an early age, and at some
period was poor and
burdened with a family.
The question whether
he could read and write has been much discussed,
and it is unfortunate that we do not know certainly
whether those accomplishments formed the basis
of education

in Mecca

when

he was a Jad;

there

is, however, some slight reason for supposing that

they

did.

do

both of them,

The evidence indicates that he could,
he

when

Thus,

not well.

but

records the charge made against him of copying
the ancient history which he reproduced in the
Qur’dn from dictation (xxv. 5f.), he does not rebut

The

it by the assertion that he could not write.
tradition

him

makes

a tradesman,

and

even

can

name his partner and the goods in which he dealt.
Some have tried to find evidence of this in the
language of the Qur'an, which undoubtedly takes
metaphors from sale and barter, profit and loss;
but whether it does so to a greater extent than |
Some stories sa,
other books may be doubted.
that he was employed by his first wife Khadija!
in the conduct of a caravan; and others tell of
.
him following this occupation early in life.
Itis, on the whole, probable that he travelled in
his youth, for, though the geograph of the Qur’in
is vague, the descriptions of travel w hich it contains
seem to be based

over,
made
have
ance
3.

More-

on personal experiences.

the charge of ignorance which is repeatedtyto
against the people of Mecca is more ikely
been brought by one who had some acquaintwith a higher civilization.
Origins and development of system.—The

tradition

does,

hammad.at
his wife

who

indeed,

Mecca,

name

among

had _ either

co

precursors

them
ied

of

Mu-

a relative

or translated

of
&

made
portion of a gos el. Since Christianitynothad
unlikely
N. and S. Arabia, it is
progress in both
way to

their
either that missionaries had found
thence had had
Central Arabia, or that travellers
into the
their curiosity aroused and made ingie
the

system.

The

phenomena

of the

Qur’din on
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whole render it improbable that any part of it is
based on book-learning ; for, though in one place
the Psalms are quoted with fair accuracy (xxi. 105
= Ps 37°), the nature of the references is ordinarily
explicable only as the reproduction of hearsay.
Thus it cites (iii. 37£., Ixxxvii. 19) ‘the Scrolls of
Moses and Abraham’ for maxims that are analogous
-to those occurring in the Prophets or the
NT,
though not quite identical with them; and the
mode ‘of quotation implies that the writer had a
vague notion of the
book cited, such as actual
perusal would have corrected. Further, the form
assumed by the proper names and the religions
technicalities indicates a great variety of linguistic
sources; for in these
Ethiopic, Greek,
Syriac,
Hebrew, and perhaps other languages are represented.
Some of the proper names are not at
present traceable to any version of the Scriptures—
e.g., Talit for Saul, ‘Isa for

Jesus.

Moreover, from

the manner in which the Biblical narratives are
told it is difficult to imagine that the writer was
acquainted with the continuous history of the
Bible;

he knows

only stories out of it.

points to the probability that Muhammad

All this

heard

the stories from narrators of different nationalities,
who translated them orally into Arabic, leaving

on their hearer a decidedly vague impression, in
spite of the fact that they interested him keenly.
esides the canonical books, various uncanonical
works contribute to the matter of the Qur'an,

which, in addition, refers to prophets not mentioned elsewhere. The Prophet was charged with
employing as mentor a resident in.Mecca, and
after the migration to Medina, where there were
Jews, he may have been able to utilize the Biblical
learning of one or other among his converts. But
it seems probable that what was reproduced during
the Meccan period had been heard

from travelling

companions or from Jews and Christians whom he
had met in foreign parts.
.
oo
Prior to his call Muhammad is said to have
practised ascetic retirement on Mt. Hira, and for
this‘an old technicality, tahannuth, is preserved,
which is said to mean ‘to acquire merit,’ and certainly has nothing

‘supplications.’
the

form

of

a

to do with

The

call

command

the Heb. échinnéth,

itself

Prophet reluctantly obeyed.

to

evidently

read,

took

which

the

The communications

oetry which existed before the Qur’iin was anaogous to the classical poetry, the people of Mecca
cannot have been in the state of naive ignorance
with which the Qur’4n credits them ; yet the poetry
which is ascribed to the Umayyad
period—i.c.
the second half of the Ist Islamic cent.—is to a
great

extent

clearly

authentic,

while

its authors

represent the continuance of a pagan tradition.
With regard to rhymed prose, probably we have
nothing in this style that is certainly genuine and
older than the 2nd

cent. of Islim.

tt is, however,

a much easier performance than verse, though no
less dependent on writing. Oracles are supposed
to have been delivered in it by pre-Muhammadan
wizards.
:
:
Now the respect of ignorance for knowledge is a
well-attested phenomenon, displayed in the desire
of the Prophet that Jews and Christians should not
be molested in the exercise of their creeds. It is
therefore unlikely that the poets and wizards who
preceded Muhammad presented a higher stage of
education ; hence, according

to natural

sequence,

the style of the Qur’an would seem to come between
such naive jingles as may have counted for versification in Arabia and the highly artificial products
with which we meet in the Umayyad period. It
would follow that all the pre-Islamic poetry as well
as all that ostensibly belongs to the time of the
Prophet and his immediate successors is spurious ;.
but,

as

has

been

seen,

the spuriousness

of

that

which is incorporated in the Prophet’s biography
is otherwise attested ; and the most distinguished
hilologists of the early ‘Abbasid period, to whose
abours we owe our collections of early poetry,
were unscrupulous fabricators.
:
The

Prophet, then, claimed

to introduce

litera-

ture into his native language, and the form was
probably modelled on the quasi-poetic experimentswhich had preceded the
Qur'an. It is, however,
very noticeable that in his lifetime his book resembled a newspaper in having a fluid rather than
a stationary existence; it was as a whole continuous, but each number had ephemeral importance.
The theory was gradually evolved that it was a.
reproduction of a divine archetype, first as a seriesof copies, then as a single copy. The complete
development of this theory was not possible before:
the collection of the Qur’in ; and the Prophet him-

self never thought of attempting such an undertradition, made to the Prophet and uttered by him taking.
in trance ; he would wrap himself in a blanket and
The! difference between his first conception of a.
perspire copiously at the time. A certain number prophet and that current in ancient Israel, before
of these stories may be inference from sérahs lxxiii. the literary prophet had arisen, was perhaps notand Ixxiv., where the Prophet is addressed as ‘Thou very great.
‘The oracles were partly spontaneous,
that art wrapped up,’ combined with sirah xevi.
artly required for emergencies; their form dif(supposed to
be the first revelation), where he is fered from that of ordinary speech by the presence
bidden ‘read.’
.
of an artifice; and the prophet delivered them in
The form of the utterances at times approaches what spiritualists call ‘the superior condition.’
verse, 7.e. a series of sentences in which the same
At times the oracles were supplemented by dreams.
uantity and quality of syllables are reproduced, Further, the Hebrew prophet was a ‘ warner,”
the termination of each unit being marked by which is one of the epithets applied by Muhammad
rhyme, whereas more usually rhyme only, and to himself; he foretold misfortunes, which, howthis of a somewhat loose character, is observed.
ever, were ordinarily contingent, since it was his.
The relation of this Qur’anic style to the verse and business to indicate the line of conduct whereby
rhymed prose of classical Arabicis an enigma which they could be averted. Muhammad’s notions of
cannot at present be solved. An artifice based on prophecy seem to have been chiefly influenced by
the recurrence of letters is obviously literary ; i.¢., those cases in which the prophet also claimed to
it depends for its existence on the practice of be the head of the community, its priest and its
writing, since only those who are accustomed to
ng.
.
- read and write think of their words as agglomeraAttempts have been made by Sprenger ond
tions of letters; to the illiterate the word, if not others to specify the epileptic fits which in Muhamthe sentence, is the unit. Indeed, in what is sup- mad’s case ostensibly accompanied the revelations ;.
posed to be the earliest revelation the deity is said but it is doubtful how far these are to be regarded
to have taught with the calamus, or reed-pen. The as real occurrences, It is clear that he was a man
existence of poets before the Qur’an is attested by of great physical strength, since his life as tyrant
a stirah which
is directed against them (xxvi.) and
of Medina was spent in constant military expedia text in which the deity states that He had not tions, added to the cares of a rapidly increasing.
taught Muhammad poetry (xxxvi. 69).
If the community, of which he was at once priest, legisembodied

in

the

Qur’in

were,

according

to

the

MUHAMMAD
lator, ruler, and

health breaking

judge.

Yet we

own under the strain. athens

i

scemto have been experienced only when they were

required for the delivery of the revelations, and in
no case to have interfered with his activities,
A message must have matter as well as form,
and, when Muhammad became head of a State,

his Qur’dn served as government organ, containing

rescripts and something like an official chronicle of
important events, with comments upon them. But
betore the migration the matter was not so easily
supplied.

To

a certain

extent

it reproduces

nar-

ratives from the Christian Bible, which ex hypothest could not have been known to Muhammad
from books,

and

therefore

must

have

been

com-

municated to him by direct inspiration, and so are
a proof of the miraculous character of the whole
work,
The chief purpose of these and of the other
messages is to insist on the importance of obeying

God’s messengers implicitly.

It is not easy to say whether Muhammad had
any desire to inculcate any particular doctrine, for
there appears to be none which he was not prepared to abandon under political pressure, and the
tradition represents his followers as far more
attached than himself to the dogmas,
The main
doctrines of the early teaching are the future life,
the unity of God, and the folly of idolatry.
Since
he ultimately retained in his system the Kissing of
the

Black

Stone

(cf. ERE

vii. 743%), it is difficult

to treat the campaign against idolatry as quite
serious.
The doctrine of the future life was
preached in the early days as a warning of the
approaching end of the world and the Day of
Judgment; yet he had afterwards to make the
martyrs in his cause enter paradise at once, and
his enemies enter hell immediately after death—
a belief not easily reconciled with the former.
According to Tabari, during the Meccan period he
at one time, under stress, issued a revelation admitting the Meccan goddesses to his pantheon;
and, though this text was expunged from the
Qur’in, the apology for it, viz. that if was the
devil’s interpolation, remains (liii. 19-23, xxii. 51;
see ERE

vii. 150).

He even consented at one time

to erase his title ‘Apostle of God’ from a document, when it stood in the way of the ratification of
atreaty. Even the formula with which the sdrahs
and other documents commence shows clear signs
of compromise: ‘In the name of Allah the Rahman
the Merciful.’ Since the last adjective isan Arabic
rendering of the second, which is Aramaic, used as
a divine name by Jews and pagans, and in Arabic
not an epithet, but a name, some mystery

must lie

behind the employment of this name with a transIntion following it. The tradition suggests that
the name ‘ Allah’ was familiar to the Meccans,
but not the name ‘Rahman,’ which, indeed, had
In
been adopted by one or more false Messiahs.
certain
said to

parts of the Qur’dn, however,
.This formula,
be dominant.

it may be
then, was

doubly accommodated to Meccan prejudices.
The tradition does not conceal the fact that the
‘canons of Islam’ were of slow growth; it is
probable that the part of the programme which
never varied was the restoration of the religion of
One of Muhammad’s precursors, Zaid
Abraham.
b. ‘Amr, is represented as travelling with the view
of discovering the religion of this patriarch, from
whom the tribes of N. Arabia, according to
It is not probable that
Genesis, are descended.
his name was known in Mecca before Muhammad
introduced

it; but

in doing so he was treading

on

safe ground, since the ‘people of learning,’ 2.¢.
Jews and Christians, were agreed about the relationship. . If the tradition is to be trusted, the new

system was called by the Meccans ‘Sabism,’ a
name connected historically with Harrén, where
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a cult of Abrahamis likely to have existed ; the
Marranians appear to have been called Honpé

heathens,’

by their Christian neighbours, and

possibly this is the solution of the puzzling name

‘Hanif? applied in the Qur'an to the religion of

Abraham, and synonymous with ‘ Muslim,’ which

according to the same book (vi. 163), was a title
invented by the patriarch.
The Quranic tales
about Abraham are traceable to the Jewish Midrash; what is chiefly known about his religion is
that he was an iconoclast, and was not one of the

mushrikin, i.e. polytheists. When the Prophet
decided to make the Meccan
pilgrimage part of
his system, he ascribed the building of the
Ka'bah

to

Abraham

and

Ishmael (ii. 119 ff), and

brought

the prayer-ceremonial into connexion with the
former.
It is probable, though not certain, that

ae that ceremonial and the fasting month are
dnian,

There

is reason for

thinking

that,

besides

the

prohibition of idolatry, the earliest form of Islam
enjoined certain daily ceremonies which were afterwards developed and regulated until they became
stereotyped as the five salawéé ; and it is not easy
to dissociate from these the theory of legal purity,
which, however, seems to have existed in parts of
agan Arabia, since some of the tecbnicalities are

ound in Sabcean inscriptions.
Of the actual
growth of the ritual or liturgy nothing certain is
nown; the prayer which corresponds with the
Paternoster, and is called the Fatihah

(‘ Opener’)

because it is prefixed to the Qur'an, contains
polemical references to Jews and Christians (‘ those
who have incurred anger and those who go astray’),
which point toa late period in the Prophet’s career;
for his hostilities with the Jews did not commence
until after the migration, and those with Christians
were some years later.
Moreover, the prayerceremonies were connected with military drill,
which is unlikely to have been required betore the
raising of an army was contemplated.
The other canons or main institutions of Islim—
the
ilgrimage, the fasting month, and the tax
called ‘alms’ (zakat or sadagah)—belong to the
Medina
period, though they cannot be precisely
dated. ‘The establishment of the first indicates
the Prophet’s resolve to conciliate so far as possible
the

pagans

of

Mecca,

and

to abandon

Judaism,

which on his arrival at Medina he was inclined to
adopt ; it belongs to the same policy as that which
dictated his making the Meccan temple the direction of prayer instead of Jerusalem (ii. 139f.). The
fasting month, whatever its origin, is evidently a
military

exercise;

on the one hand,

it accustoms

the fighting men to endure privation, and, on the
other, it trains them to turn night into day. The
alms or income-tax of 24 per cent is organized poor

relief. An innovation which is at least as important as the canons, though it is not termed
one, is the tabu on intoxicants (ii. 218, v. 92),
which is said to have been introduced in the third
year of the migration, and appears to belong to
military discipline. There may, however, be some
Palgrave! that this
truth in the idea of W. G.
tabu is definitely anti-Christian in intent.
It is probable,

then,

that the positive parts of

belong to the period after the
Islamic teaching
migration, and that these were largely suggested
by the Judaism which the Prophet got to know
there. His usual plan when he adopted institutions was to disguise the borrowing; but he also
introduced

serious

Thus,

in

the

transacted

to

the

modifications.

case of the Sabbath he not only shifted the day
from Saturday to Friday, but reduced the time

when

business

might

not

be

period occupied by the mid-day religious service
of the elaborate system of
Instead
(Ixii. 9f.).
1 Central and Eastern Arabia, London, 1865, f. 428.
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food-tabus which occupies so prominent a place in
the Mosaic code, he adopted the minimum retained
by

the Council

of Jerusalem,

recorded

in Ac

15,

with the tabu on swine’s flesh which some think
was originally to be found in those regulations

Gi. 168, v. 4, xvi. 116).
He held that each of the
communities (Jewish and Muslim) might eat the
food of the other, and, indeed, went out of his way

to record in the Qur’4n what he supposed to be the
Jewish rules on the subject (vi. 147).
,
From Christianity he appears to have taken very
little in the way of-either doctrine or practice.
His first relations with Christians seem to have
been

friendly,

and,

as has

been

seen, during

the

Meccan period he is said to have found a refuge for
ersecuted

followers

at

Christian

Axum;

at

a

ater period he used eulogistic language of Christjan monks whom

the Qur'an had affected to tears

(v. 857f.). He supposed (v. 116) the Christians to
worship three deities, Allih, the Virgin Mariam,
and ‘Isi, whom he identified with the
God, but also called ‘a Word’ (iv. 169).

spirit of
When he

became acquainted with the division of Christendom on the subject of the nature of Christ, he
conceived that it was his mission to settle the
dispute; it is noticeable that he fully accepted the
Virgin-birth and the Ascension, though not the
Resurrection, as he denied that Christ had been
crucified;

but

he

rejected

with

vehemence

the

doctrine of the divinity of Christ (xix. 17 ff, iii.
40 ff., iv. 156).

Sprenger fancies

that he horrified

his Christian visitors by his Aarim as much as he
shocked his Jewish subjects by his ignorance of the
OT;!

what

is certain

is that

the

embassy

from

Christian Najrin which waited on him in
Medina,
when his power was making progress in Arabia,
ultimately eschewed religious discussion and resigned themselves to the payment of tribute.
4. Relation of system to paganism.—Comparison
between Muhammad’s system and that of those
which it displaced in non-Christian Arabia is
difficult owing to the fragmentary nature of our
information about the latter. The name applied

Muhammad’s sincerity in hisclaim to be the spokesmanor rpog¢irys of the deity has often been discussed,

and various views have been held on the subject ;
as examples we may quote that of Sprenger, who
regards Muhammad's assertions on this subject as
a case of epileptic mendacity,! while L. Caetani
finds no contradiction between his supposed elaborate preparation of revelations and his ascription
of them to direct communication from the deity.?
The former view, as has already been seen, is
scarcely
tenable; nor does the latter correspond
with the facts, for the revelations furnish
little

indication of elaborate preparation, and, when once
delivered, they appear to have been neglected;
there are, indeed, traditions of collections of revela-

tions having been made by some of his followers,
but it seems certain that Muhammad himself kept
no such

collection.

Caetani’s

theory,

however, is

probably sound to this extent, that in Muhammad’s
case, as in those of many other men of vast energy
and ability, there was a belief or consciousness of
being directed by the deity, which, however, by no
means led to his trusting anything to chance; and,
while the angels whom he declared to have won
his battles were partly pious, partly poetical personifications of the heroisin of his followers, he was

fully conscious of the value of attributing his
victories to these supernatural auxiliaries; to be
defeated by angelic cavalry was no discredit to
any foe.
He was also
quite conscious of the
y ue attaching to the right to dictate the moral
aw.
6. Moral reforms.—As a moral reformer Muhammad has to his credit the abolition of infanticide,
which, if we may trust the Quran (xvi. 61f,

lxxxi. 8f.), was commonly practised in Arabiain
the case

of

female

infants.

On

the

other

hand,

who had
penance.

sworn it, if he
performed some sort of
While the Quran scarcely formulates

serious evil was caused by his institution (v. 91) of
compensation for oaths, t.e. the principle that an
oath might be violated at the pleasure of the person

°

any general principles of morals, it on the whole
insists on moderation, and probably aimed at no
it really means ‘those who assign associates to considerable departure from current notions on
Hence it tolerates polygamy and
Allah,’ would imply that these pagans were to these matters.
some extent
monotheists, t.e. recognized
one unlimited concubinage, and assumes the institution
ofslavery. In thematter of the blood-feud MuhamSupreme Power; but it is curious that the subordinate deities are called ‘their’
partners, #.e. of mad did not contemplate complete abolition, but
their Worshippers (vi. 138). It is likely that the he endeavoured to mitigate its consequences and
to the heathen Arabs in the Qur'an, mushrikin, if

communities

had their tribal and

local

cults, the

abolition of which was regarded as a preliminary
for the political union of Arabia.
In order to
employ monotheism for a political and, indeed,
imperialistic object the deity had to be treated as
a tribal god, favouring one community and hostile
to all others. The men whose accession to Islam
after the migration led to its
great military successes, especially Khalid b. al-Walid and ‘Amr b.
al-As, appear to have had little or no religious
conviction, but to have been

moved by admiration

for the Prophet’s military and diplomatic skill, and
anxious to serve under so able a chief.
So far
as religion entered into their consideration, they
robably thought of the god of the community as
eading it in war, and found the deity of the
Muslim society able to defeat the others, More
devout members of that society regarded the
Prophet as able to call in the divine aid whenever
he was in need of it. As the political programme

increased, doctrine diminished in importance ; and

the institution of practices seems to have been
based on the desire to give the new system the
equivalent of what other systems possessed, in
order that those others might have no rival attraecions.
5. The Prophet's sincetity.—The question of
:

lil, 371.

favoured

mild

reprisals

(ii.

173-175).

With

the

institution of private property and the acquisition
of wealth he found no fault, and he deprecated
extravagance in almsgiving as in other matters.
The qualit of personal courage he rated very high,
and, though he often inspired it by the promise of
paradise, it is clear that his followers were largely
persons who required no such stimulus to make
them

brave.

he

ascetic

morality

afterwards

taught by Safi preachers and, if the tradition is
to be believed, approved by some of Muhammad’s
early adherents finds little support in any interpretation of the Qur’in that is reasonably literal,
and clearly receives no countenance from the
Prophet’s own career, if any credibility attaches to
his biography.
Like other sovereigns, he claimed
a large share of the booty won in his raids as
his perquisite, and appropriated territory as his
domain.
It is not clear, then, that Muhammad can be
credited with any considerable reform except in
the matter of infanticide, whereas in the subordination of the family tie to the religious brotherhood he appears to have weakened one social sanction without introducing any other equally strong
by way of compensation.

The history of this sub-

14, 207 ff.
2 Annali del? Islamo, Milan, 1905 ff., 1. 204 ff.
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punishment of hand-cutting

for theft (v. 42

is @ curious tradition that on his deathbed Aree
hammad desired to frame a code for the guidance

of the community

; but to those who supposed that

they had in the
Qur’an the actual word of God this
utterance not unnaturally seemed delirious.
The

State, however, suffered ve
of guidance in the matter of
to the sovereign; and until
European codes it was never
doctrine that all law was
Qur’én or the

Prophet's

seriously for the want
appointing successors
the introduction of
able to get rid of the
to be got from the

equally inspired conduct,

and so lacked the power to legislate on a sound
9. Philosophy.—Though it is no
i
Muhammad Trad any liking for motaphysiel epee

lation, the réle which

he

had assumed rendered

it

man’s life had been within the tribe; but in this
he failed, since his first followers eventually waged

necessary for him to formulate views on various
matters which any form of religious propaganda
brings to the front. The reduction of these questions and their answersto precise and philosophical
form probably belongs to a later age, and, indeed
in the tradition Muhammad names sects which

eration the

lim world as in the old tribal system

the tribes-

civil war with each other, and in the history of
Islim the victims of massacres by Muslim Sultans
have frequently been Muslim communities, and,
indeed, families claiming descent from the Prophet
himself.
;
7. Toleration.—On the question of religious tol-

after

his

belonging to different periods, and varying from
lJarge-ininded tolerance to extreme fanaticism.
In
one text (v. 73) future happiness is promised to four

death ; but in a vaguer form the Qur’an deals with
them, and so furnishes a basis for theology, though
one of doubtful firmness. His theory of the deity
is, on the whole, naively anthropomorphic; the
Allah of the Qur’in has been compared to a magnified Oriental despot. <A royal court is formed by
the angels; Jibril conveys messages to the Pro-

communities—believers, Bwe, Sabians, and Christ-

phet (ii. 91), whereas others are sent, mounted

on

Qur’in

contains

a series of utterances

ians—on condition of their believing in Allah and
the last day,

and

doing

good

works;

in another

the last three communities are mentioned with the
pagans and the Mazdmans in a context which
implies that the prospect before them is less satisfactory (xxii. 17). At times no form even of controversy is permitted except rivalry in kindness ;
elsewhere the Muslims are told to fight with other
communities relentlessly until they accept Islim
or pay tribute, which they are to bring in humiliation. Friendship
with members of other communities is forbidden.
The most intolerant utterances are the latest ones, but the progress in
this direction does not seem to have been regular.
The permission granted the Muslims to conceal
their faith if confession is dangerous (iii. 27, as
ordinarily explained) is characteristic of a system
which is more political than religious. The ultipermit the existmate system adopted was to
ence of communities which professed. to follow a
revealed book,

but to disarm them and make

of a moderate

poll-tax.

them

tributary ; this condition is identified by some
jurists with that of slaves. The existence of communities to which this description did not apply
Since the chief Christian doctrine
was forbidden,
is said in the Qur’an (xix. 92) to be so blasphemous
as to be calculated to produce a general convulsion
of nature, this toleration, though praiseworthy,a
is clearly illogical; for we can scarcely conceive
convulsion of nature being averted by the payment
a

8. Legislation. — As a legislator
probably erpetuated current practice
Introduced a fresh system, and the
many grounds ill-suited for a basis
dence.

It

is

imperfect,

Muhammad
rather than
Qur'an is on
of jurispru-

self-contradictory,

and

So far as any principle can be
destitute of order.
to
- traced in its arrangement, the collector seems of
have been anxious to avoid any semblance
of conflictchronological order, whence, in the case

ing enactments, it has to be supplemented by tradition, Where there is anything like systematic
treatment of any topic—e.g., the laws of inheritance in sitrah iv.—the signs of improvisation are
very

apparent ;

and

even

&

little

consideration

should five shown the barbarity and folly of the

came

into existence

or

a century

more

orses, to fight the Prophet's battles (iii. 125, viii.
Other intelligent beings are the
9, ix. 26, 40).
jinn, or shaijdns, whose princeis Iblis; the second
word

is taken

from

the

Ethiopic,

the

third

from

the Syriac transliteration of the Greek; the 4 of
didBoros was mistaken for the Syriac sign of the
somewhat

genitive,

into Liber essentie.

as ’Oddecea

gets transformed

Tothese the Prophet preaches

(perhaps through a vague reminiscence of 1 P 3"),
and some are converted (xlvi. 28-30, Ixxii. 1{f.).

Satan himself is the power that makes for evil,
causes men to forget, and even interpolates the
He has the divine permission
oracles of prophets.
to mislead mankind for a season (xv. 37-39). The
Qur'an, on

the whole, seems

to favour

the theor

of predestination, but there are passages whic
contradict it, and to those who impugn it an evasive
answer rather than a rejoinder is given (see art.
The resurrection of the body is
FATE (Muslim]).
taught in a crude.form, and the future life is
thought of as one of bodily pains and pleasures;
questions concerning the soul
hence metaphysical
are scarcely touched. The creation is narrated
mainly as in Gn 1, but with the addition of some
apocryphal matter. The teleological argument for
the existence of God is often emphasized.
10. The Prophet’s apologists. —The distinction
drawn in the case of the founder of Christianity
by D. F. Strauss? between the historical and the
mythical can be accommodated to that of the
founder of Islam, though as regards Muhammad
ave have

not so much

to sift canonical

documents

as to contrast the impressions left by the biography

1t
of Ibn Ishaq with the character of the Prophet as

appears at later periods of Islim. That biography,
as will. be seen, left room for some important

supplements and called for modification in certain

san
respects.
he character attributed to Muhammad in the
exseen,
biography of Ibn Ishaq is, as has been
ceedingly unfavourable. In order to gain his ends
he recoils from no expedient, and he approves ad-of
similar unscrupulousness on the part o hisprofits
herents, when exercised in his interest. He
1 Daa Leben Jesu filr das deutsche
1864, p. xxiv.

Volk bearbeitet, Leipzig,
7
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to the utmost from

the chivalry of the Meccans,

but rarely requites it with the like. He organizes
assassinations and wholesale massacres.
— His
career as tyrant of Medina is that of a robberchief, whose political economy consists in securing
and dividing plunder, the distribution of the latter
being at times carried out on principles which fail
to satisfy his followers’ ideas of justice. He is
himself an unbridled libertine and encourages the
same. passion in his followers. For whatever he
does he is prepared to plead the express authorization of the deity.
It is, however, impossible
to find any doctrine which he is not prepared to
abandon in order to secure a political end. At
different points in his career he
abandons the unity
of God and his claim to the title Prophet.
This is a disagreeable picture for the founder of
a religion, and it cannot be pleaded that it is a
icture drawn by an enemy; and, though Ibn
shiq’s name was for some reason held in low
esteem by the classical traditionalists of the 3rd
Islimiec cent., they make no attempt to discredit
those portions of the biography which bear hardest
on the character of their Prophet.
The theory
that this person's conduct was a model for his
followers has in consequence done serious mischief.
Apologies for Muhammad were started in the
18th

cent.

by

H.

de

Boulainvilliers,!

who

was

favoured by Gibbon because this apology provided
some instruments against Christianity.
More importance was attached to the lecture of Carlyle on
‘The Hero as Prophet,’ incorporated in the collection called On Heroes and Hero-Worship (London,

1841), in which Muhammad was taken as the type
of a heroic prophet, just as Odin was made the
type of a heroic divinity, the author’s knowledge
of the two personalities being about equal. Another apologist who acquired some popularity was
Bosworth

Smith,?

who,

too,

was

satisfied

with

superficial and second-hand information, and committed the error of basing his estimate of Muhammad’s character and aims on the ill-recorded
Meccan period instead of on the far more accurately chronicled period of Medina.
No European
apologist for Muhammad seems to have possessed
any proper acquaintance with the Arabic sources.
Only after the definite assertion of European
superiority over the world of Islam, which may be
dated from the Napoleonic invasion of Egypt, and
the acquisition o: European nationality or its
equivalent by large numbers of Muslims, has the
necessity for apologies made itself felt in Muslim
communities.
The most prominent writer on this
sideis Syed Ameer Ali,? but there are many others,

These apologists endeavour to discredit the biography of Ibn Ishaq where it shocks the European
reader;

and,

where

this

cannot

easily

be

done,

they suggest honourable motives or suppose the
course followed by the Prophet to have been the
least objectionable of those that were open to him
at the time. Thus his toleration of polygamy is
declared to have been a limitation with the view
of ultimate suppression, and his attitude towards
slavery is regarded as similarly intended to lead to
its abolition, He has even been made to set an
example of monogamy, but the ingenuity required
for this is so great that the result is unconvincing.
But, while Muslim dogma,'-by assuming that
whatever the Prophet did must necessarily have
been right, renders apology unnecessary, from the
earliest times there has been much edifying fiction
in which the Prophet is shown to have practised
all the virtues which mankind agree in admiring.
The lines on which the historical character has
2 La Vie de Mahomed, London, 1730.
2 Mohammed and Mohammedanism, London, 1873.
3 Life and Teachings of Muhammad, London, 1891.

been distorted and a mythical character substituted
oo
have in the main been three.
(1) In the Quran Muhammad on the whole disthat
arguing
,
claims the character of thaumaturge
his predecessors were ordinary men, though he
accepts the most important of the miracles ascribed
to Moses, Jesus, and others (¢.g., vii. 160, iii. 43).
The miracles which he claims are victories in the
field,

won

by

the

assistance

of

angels,

and

the

Qur'an itself, which is a miracle either as containing historical matter to which the Prophet had no
natural access or as being of unattainable eloTo these it is
quence (cf. xlvi. 1ff., lili. 1ff.).
possible that one case of foretelling the future, viz.
the recovery by the Romans of the territory seized
by the Persians in the Nearer East (xxx. 2£.), should
be added, though the text of the Qur'an does not

insist on this as evidence of mysterious knowledge.
Since the miracles of earlier prophets are attested
by the Qur’in, this scarcity of the miraculous
doubtless from the first constituted a serious dithculty to Muslim controversialists, and it is likely
that in Muhammad’s lifetime many miracles were
attributed to him which

he did not himself claim ;

in time he was credited with the analogue of every
miracle of consequence in either OT or NT, with
perhaps
the exception of raising the dead, which
was not ascribed to him on the ground that his
own resurrection never became a dogma of Islim.
In works of the 4th cent. of Islim these miracles
are collected and, as is usual in Muslim works,
chains of witnesses, under the title
attested by

The most frequently
©Proofs of the Mission.’
narrated of these miracles is the ‘splitting of the
possible to adduce
moon,’ for which it seems
Quranic attestation (liv. 1), though perhaps the

text should be taken hypothetically rather than
as an assertion. Another form of miracle which
was popularly attributed to him was foretelling

the future ; even the reverse which he sustained at
Ubud was, according to the tradition, revealed to

him in a dream, though the official account of that
affair in sarah iii. 133 ff. makes no allusion to the
warning.

Of marvellous

experiences

that

which

has attracted most attention is his supposed
“ascent into heaven,’ which grew up round a text
of the Qur'an (xvii. 1), which merely says that God
took His servant by night from the sacred place of
prostration to the furthest place of prostration,
usually supposed to mean from Mecca to Jerusalem.
It is ‘probable that this is the dream to which
reference is made in the same siirah (xvii. 62), where

it is coupled with ‘the accursed tree in the Qur’én’
as a temptation to the people,i.e. astumbling-block
to those whose faith was weak.
Nothing more is
known of this ‘dream,’ of which we should gather
that the Quran had contained an account which
was afterwards expunged; but in the tradition it

has been so expanded as to form the analogue on
the one hand of the

Christian

Transfiguration, on

the other of the colloquy of Moses on Sinai.. There
is even a tendency to ascribe to this ascent into
heaven such non-Qur’anic legislation asis generally
adopted by Islim, in the same way as analogous
Jewish legislation is called ‘rules given to Moses
on Sinai.’ In the story that the Prophet was.
transferred from Mecca to Jerusalem and from
Jerusalem to heaven we probably have a combination of glosses on the expression ‘ the furthest place
of prostration,’ the meaning of which is obviously
obscure.
_ (2) The Prophet’s sayings and doings were made
into a source of law, corresponding with the Oral
Law of

the Jews, and, like the latter, not at first

written down.
The great collections of these precedents or rulings date from the second half of the
3rd Islamic cent., but their accumulation goes
back to the Ist cent. of the migration, when the
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system of jurisprudence becan to be established
by the labours of jurists of Medina. The impartial
criticism of these traditions seems to lead to a

purely negative result; the practice of inventing

scenes in which the Prophet delivered some judgment or of fathering sayings upon him was so
common from the ve
beginning of the Islamic
empire that any genuine sayings of his are inex-

tricably mixedup with such as are apocryphal.
The native criticism of this tradition consisted in

ascertaining if possible the credibility of the per-

sons who had handed it down. This was by no
means easy, and various motives prevented those
who endeavoured to criticize it from exercising
their judsment freely ; hence the chains which are
technically regarded:as strong appear to the nonMuslim critic fatally weak. ‘The Prophet’s merits
as

a

legislator

must,

therefore,

be

judged

ex-

clusively by the Qur’dn; for, though the rest of
the ‘sacred code’ is ascribed to him, there is little
reason for thinking it to be his.
(3) The Prophet is supposed to have expressed
opinions upon all sorts of subjects—e.g., medicine
--and writers of essays usually start by quoting
these dicta.
Those which have to do with the
commendation of various virtues or the condemnation of vices were collected on a considerable
scale by Ghazali (+ 505 a.H.) in his Revival

of the

Religious Sciences (Cairo, 1282 a.n.), the standard
text-book

of orthodox

Islamic

theology ; he was,

however, criticized severely for employing so many
spurious dicta, many of which could be traced to
fabricators. 11. The Prophet’s Companions.—No account of
Muhammad, however brief, could omit all notice
of his Companions, the persons by whose instrumentality
he accomplished so much.
Many of
these became historical figures, as_ sovereigns,
governors, or generals; it is remarkable that none
of them undertook the office of biographer or even
collector of memoirs,
The tradition implies that
certain institutions were suggested to the Prophet
by one

or other

of these adherents;

but

there

is

no evidence that he was seriously influenced b
any one of them, and we should gather that their
attitude towards him was that of worshippers.
‘Although the later parts of the Qur'an approach
the

character

of official

documents,

and we

actu-

ally have a State paper inserted in sirah ix., it is
not clear that these associates had any share
in their composition.
Indeed, such participation
would have been at variance with the theory that
the siirahs were direct communications from the
deity.
The tradition represents Abi Bakr and
‘Omar, both of whom gave their daughters to the
Prophet, xs

the innermost

cabinet ;. the

former is

said to have been regularly in favour of mild, the

latter of severe, measures,
Of emissaries sent to
teach we hear very little; an_ agent was sent to

Medina to prepare for the arrival of the Prophet,
but the duties of this person were probably political,
at least as much as religious; and, when the
policy of winning the Arab tribes had commenced,
missionaries were sent to teach neophytes, those
portions of the Qur’an which were to be employed
in the liturgy; these missionaries appear, however, to have had in part military character.
When the time had come to extend the mission
outside Arabia, envoys were sent bearing copies
of the Prophet’s letter to all monarchs known to

him; but, as these contained a command to adopt
Islim on pain of being attacked, there was no

occasion for the messengers to endeavour to persuade,

a

y

.

:

sys

The theory that Islim is primarily a political
adventure is borne out by the subsequent careers of
its most

distinguished

lated fortunes,

and

adherents.

otherwise

They accumu-

obtained conspicu-
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ous worldly success;

‘Omar is credited

by some

historians with consummate statesmanship, and
several _others displayed talents as commanders
of armies; but there was much rivalry for the
first place, and a quarter of a century
after the

Prophet’s death different
groups of vompanions
led armies against each other. The later legend
transforms
all of them into saints and preachers,
and sometimes into ascetics.
This is done in
particular in the case of ‘Ali, of whom a sort of
cult arose, especially in Persia; history, however,
presents him as an ambitious libertine, endowed
with personal courage, but little else that merits
admiration.
12, His domestic affairs.—The women of the
Prophet's family enter into the story of his career
somewhat as they enter into the subsequent history ; the tradition makes the first wife, Khadijah,

& woman

of wealth, whose

acceptance

of her hus-

band’s claim to s supernatural mission was an
important element in determining its success.
Her death is said to have occurred shortly before
the migration.
Since his followers at Mecca were
at least to some extent persons who required temporal support, it is likely that her wealth (whatever that term may have meant) was devoted to
this Purpose and, indeed, consumed therein.

After

oracle

when,

her death the Prophet began that course of polygamy
and concubinage which has given offence
to
European students of his career, but does not
appear to have scandalized his Arabian contemporaries, except, indeed, in the case of his marriage
with the wife of his adopted son, which is defended
in a Qur’anic revelation (xxxili. 4). On two other
occasions the pages of the sacred book are devoted
to the Prophet’s domestic troubles—once when his
girl-wife ‘A’ishah had incurred the suspicion of
unfaithfulness, and was defended by a special
(xxiv.

11/f.);

and

another

time,

owing to the introduction of a Coptic concubine
to the harim, the remaining members of it were so
embittered that the Prophet threatened to divorce
them all, and the revelation which he produced
assured him that he would be able to tind adequate substitutes (Ixvi. 1ff.). Since matters no less
rivate

and

delicate find a place in the prophetic

oks of the OT (Hosea and

presence

in

the

Qur'an

Isaiah), perhaps their

ought

not

to

shock

us;

nevertheless the tradition states that, according
to ‘A’ishah, the Qur’dn would have profited by
the omission

of the affair of the adopted son, and

this criticism might be extended to the others,
In several of these marriages it is easy to see
that political considerations were dominant.
Muhammad,

like other

leaders,

wished

to unite

his

chief helpers to himself by as many bonds as
ossible, and to get a hold on dangerous opponents.
Fad he had sons, he would probably have utilized
them in the pursuit of this policy.
Of these women
‘Mishah, the daughter of his most faithful follower,
Abi Bakr, played a historical part of great consequence, and in the first civil war herself took the

field.
The descendants of the Prophet, distinguished since the yon 773 A.M. by green turbans,
all trace their pedigree to Fatimah, his daughter
by Khadijah ; the other daughters appear to have
died without issue. Fatimah herself, the wife of
"Ali, seems to have been cruelly treated by the
first

successor,

and

died

six

months

after

her

father, being called to play a political part for
which she was unfitted in supporting her husband’s
It is curious that the
claim to the succession.
exact number of his sons is unknown, though it is
certain that all died in infancy. Of one, born late
in his life of a Coptic concubine, sent as a present
by the Byzantine

governor

of Egypt,

the

death

synchronized with an eclipse of the sun, supposed
to be that of 27th Jan. 632.

:
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LITERATURE,—This, in both the Islimic and the Christian
languages, is enormous, and eren a list of important works would
be lengthy.
Besides the sources enumerated above, the
Islimic general histories mostly devote a great deal of space
to the Prophet’s biography—e.g., Ismail Abu’l-Fida (¢ 722
A.1.), whose account, ed. with Lat. tr. by J. Gagnier, Oxford,
1723, was for more than a century the basis of European researches.
Many
Arabic monographs in prose and verse are
enumerated by HAjji Khalifah, ed. G, Fliigel, Leipzig, 1835-53,
iii. 634-636.
To these should be added the work called Insén
al-'Uyiin of Burhan al-din al-Halabi (t 1044 a.u.), published
Cairo, 1292, with the biography by a modern writer of Mecca,
Ahmad Zaini Dahlan, on the margin,
The modern European
study of the subject was started by G. Weil, Mohammed
der
Prophet, Stuttgart, 1843; it wags
popularized in English by
Washington
Irving, Lives of Mahomet and his Successors,
London, 1850. The work of A. Sprenger, Das Leben und die
Lehre des Mohammad, Berlin, 1869, claimed to be based mainly
on new materials; much the same were simultaneously emloyed by W. Muir, Life of Mahomet and Hist. of Islam,
don, 1856-61, reprinted in an abridged form, 1877, and ed.

(in N. Africa)

T. H. Weir, 1912.
More recent biographies are those by H.
Grimme, Mohammed, Munich, 1904, and D. S. Margoliouth,
Mohammed and the Rise of Islam, London, 1905.
.
Besides biographies, numerous works deal with either the
prophetic character of Muhammad or certain aspects of his
work.
One of the most popular of the former sort is the Shifa
St hugig al-Mustafd of the qddi ‘lyad (t 544 Au), on which
there is a vast literature, described by Hijji Khalifah,
iv. 566-61 ;

the ed. of Constantinople, 1315, in 4 vols. with the commentary

of Khafaji (+ 1069 a.u.), is probably the best. Somewhat similar
is the Jawahib Laduniyyah of Qastallani (t 923 4.1.) with the
commentary of Zurqini, 8 vols, Cairo, 1278.
Of European
works mention may
be made of O. Pautz, Johammeds
hre
von der Ofenbarung, Leipziz, 1898; O. Procksch, Uber die
Blutrache und Mohammeds
Stellung zu ihr, do. 1899; P. Casa~nova, Johammed et la findu monde, Paris, 1911; H. Lammens,
MNohamet,
fut-tl sinctre?, Paris, 1914. The ninth volume of
V. Chauvin's Bibliographie des ouvrages arabes, etc., Liége,
1908, contains a list of all European works on the subject from

1810 to 1885.
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Central Africa (D. S. MARGOLIOUTH), p. 880.
North Africa (D. S. MARGOLIOUTH), p. 880.

Persia (W. A. SHEDD), p. 897.

Arabia (D. S. MARGOLIOUTH), p. 883.
Central Asia (A. VAMBERY), p. 885.
China (M. HARTMANN), p. 888.

Syria, Egypt, and Mesopotamia (T. H. WEIR),
p. §98 89 .
Turkey (F. GIEsE), p. 905.

MUHAMMADANISM

India (T. W.
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(in Central Africa).—

Muhammadanism is said to have reached Central
Africa from three sources—-Egypt by the Nile and
its affluents,

Tripoli via Ghadames

to Timbuktu,

and Algeria via Wargla.
Certain details of the
dates of its introduction into various communities
were collected by the traveller, H. Barth; about
A.D. 1000 it found its way into Songhi, near the
end of the 11th cent. into Kanem, about 1500 into

Bagirmi, and not much later into Katsena.
It was
introduced into Logon about the beginning of the
19th century. In 1907 it was computed that the
number of indigenous Muslims in
British Central
Africa

was

50,000

as

compared

with

950,000

fetishists. Its introduction in certain places is
connected with the names of historical personages ;
the chief missionary for Central Negroland was
one

Muhammad

native

of Buda

b. ‘Abd

al-Karim

b.

Maghili,

a

in Tawat, who flourished about

1500.

The Isliim of Central Africa seems to be every-

where
duced

of the Malikite school; and, if it has proa literature, few monuments of it have as

yet come to light.” In Revue du monde musulman,
xii. [1910] 197 Ismaél Hamet gives a summary of
the Kitab al-Tard@ if by Muhammad b. al-Mukhtar
of the Kounta tribe of Azawad; this personage
died in 1826, twenty years after the completion of
his work, which consists of an edifying biograph
of his parents, containing the kind of matter whic
is usually found in hagiographies.
In Revue du

monde musulman, xiv. [1911],

from the works of a somewhat
Muhammad

al-Yaddali

Hamet gives extracts

earlier writer Sidi

(+ 1752),

a poem by

whom

in praise of the Prophet was published
by L.
Massignon (ib. viii. [1909] 199). Some contemorary Pe ems (satires) by one Bakai were published
y Barth. There appears to be nothing in these
specimens that-is distinctly African.
In the same
magazine (viii. 409) Massignon published the
catalogue of a library belonging to a Central
‘African

chieftain Shaikh Sidia ; the editor notices

the absence of books bearing on
philosophy,
alchemy, and music, but otherwise it does not
differ in character from other Islimic libraries, and
the want of representation of these subjects may
be due to accident.

Co

Lrrerators.—I. Hamet, ‘La Civilisation arabe en Afrique
centrale,’ in Revue du monde musulman, xiv. 11911] 1-35.
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MUHAMMADANISM
(in N. Africa). —1.
History.
— The introduction of Islim into N.

Africa)
Egypt
as far
Tripoli

ARNOLD), p. 895.

commenced shortly
after the conquest of
by ‘Amr b, al-As, whoin A.D. 641 penetrated
as Barca, and in the following year took
by storm.
It was not till the autumn of

647, however, that

an expedition

on a great scale

was organized for the subjugation of Africa, where
the Patricius Gregory had declared himself independent of the Byzantine emperor, and made Sbeitla
(in Tunisia) his seat of government.
The Arab
invader, ‘Abdallah b. Abi Sarh, who had advanced

through the interior, defeated the forces collected
by Gregory in the battle of Akuba, where Gregory
himself
perished, took and pillaged Sbeitla, and
roceeded t to devastate the country southwards as
ar as Gafsa and Jerid and northwards as far as
Marmajanna.
Permanent occupation was not yet
contemplated, and the conquerors were satisfied
with a heavy money payment, on the receipt of
which they,withdrew; certain conversions,

however,

were made. The civil war which followed the
death of ‘Uthman delayed the activities of the
Muslims in this region

fora time, but

in 665

the

first Umayyad Khalifah, Mu dwiyah, dispatched an
expedition thither, which overcame the troops
sent by the Byzantine emperor, and in 669 established a province Ifriqiyyah, with ‘Uqbah b. Nafi’
for its first governor, who for the first time
employed Berber converts as soldiers, and founded
the city of Kairawan. Since the Islamic programme
was carried out by this governor, who

threatened

the pagans with extermination, the religion began
to spread fast among the Berber tribes. In 675
‘Uqbah was replaced by a less vigorous governor;
but he was sent back to his province by Yazid 1.
shortly after his accession, and
proceeded to
organize an expedition which finally reached Ceuta
in the extreme

west of Africa,

whence

he turned

south and saw the Atlantic before starting homeward ; but he did not again reach Kairawan,

army
lated

death

as his

was attacked by superior forces and annihiat Tehuda, N.E. of Biscra.
His defeat and
(683)

were

followed

by a

general revolt

of

the Africans from Arab rule, and an independent
Berber state, with Kairawan for capital, was able
to maintain itself for five years. _ In 690 this city
was re-taken by

the Arabs,

who, however, evacu-

ated the province, which lapsed into anarchy.
An
end was
put to this by Musah b. Nusair, sent in
705 to Kairawan as governor of Ifriqiyyah, who
traversed as far as Ceuta the country previously
invaded by ‘Ugqbah, penetrated as far south as the
Oasis of Sijilmasa, took Tangiers, and installed
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a Berber convert there as governor.
to Kairawan in 708, having definitely wor Nt
Africa to Islim, and put an end to Christian
domination, where it still existed.
The
ious

Umayyad ‘Omar

It. is said to have manifested

of these territories.

:

,

_ The Khirijites, who were’ giving much trouble

in the eastern dominions of the Khalifahs, also sent
missionaries to the west, where they found a ready

hearing

among

the

The Sufri doctrine
tribes, the Ibadi in
revolt broke out in
Umayyad ruler in

trine, and, as it met

recently

converted

tribes,

spread among the westerly
Liriqiyyah proper.
In 740 a
the extreme west against the
favour of the Khirijite docwith

some

initial

success, it

spread over Muslim Africa; a Syrian force sent
by the Khalifah Hisham to quell the rebellion was
defeated on the Sebu. -Another force headed by
the governor of Egypt in 742 was more fortunate ;
but,

though

Kairawan

was

rendered

secure,

the

Khirijites maintained themselves at Tlemsen and
in the neighbouring parts of the modern Morocco,
and various independent Khirijite communities
established themselves to the west of the continent.
At the beginning of the 9th cent., while the
dynasty of the Aghlabites was establishing itself
at Kairawan, under the nominal suzerainty of the
Khalifahs of Baghdad, but virtually independent,
on ‘Alid dynasty called the Idrisid became dominant

in the

west, and

in 808 founded

the city of

Fez. Other petty dynasties were also established
in various places.
‘The great event in the history
of Muslim Africa during this century was the
arrival of the Fatimid missionary Abi ‘Abdallah,
who won adherents among the Ketama, and by
skilful organization and strategy was able to overthrow the Aghlabites, and install at Kairawan
a Shi'ah dynasty, which presently substituted for
Kairawan a new city,
Mahdiyah, as metropolis.
The petty principalities to the west of Kairawan
alternated
in
their
allegiance
between
the
Umayyads of Spain and the Fatimids of Mahdiyah,
but the latter remained the dominant power in N.
Africa until they, having conquered Egypt, transferred their capital to Cairo, eaving in possession
of Mahdiyah a dependent dynasty
called the
Zirids, who in the middle

of the

11th

cent. threw

off Fatimid suzerainty.
As the 1lth cent. neared
its end, the Almoravid dynasty, founded
by an

adventurer

named

Yisuf

b.

Tashifin,

with

its

sovereign, ‘Abd

al-

capital at Morocco, obtained the hegemony ; and
this, in the middle of the 12th cent., was displaced
by that of the Almohads founded by Ibn Timart,
which

under

its

first

actual

Mu’min, obtained possession of all N. Africa as
well as Spain.
This dynasty lasted one century
only, and was succeeded by three—the Merinids
with their capital at Fez, the Ziyanids with theirs
at Tlemsen, and the Hafsids, with theirs at Tunis
—whose constant disputes kept N. Africa in_a
In
for some two centuries,
state of turbulence
the 16th cent. various points on the north and
west coasts were seized by Portuguese and Spanish
’ forces and then by Turks; the three native
dynasties gradually disappeared, and, whereas
. thatof Tunis gave way to Ottoman domination,
which had Algiers for its centre, in the west a new
The capital of
empire, that of the Sharifs, arose.

the Sharifs was at different times Morocco and
Fez, and sometimes Meknes; their first dynasty,
that of the Sa'dians, lasted from 1520 until 1654,

when

it was ousted by that of the Hassanians,

which became prominent in 1633. The Sharifs
and the Turks succeeded in ousting the Christian
invaders from the places which they had occupied,
but in 1830 Algiers was occupied by the French,
whose empire has ever since been extending in N.
VOL. VIII.—56
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The connexion of the Turkish settlements

in N. Africa with the government of Constantinople

grew constantly

zeal

in the propagation of Islim among the inhabitan
ts

(in N. ‘Africa)

,

looser

from

the

time

of their

establishment, and the pasha of Algiers had difficulty in maintaining his authority over the territories which lay to the west of that place. -’

: .The population forming the Islamic communities’

has remained

Berber in the main, but, besides the

influx of Arabs at the time of the original invasion,

the introduction of. the Arab tribes’ Hilal and
Sulaim in the 11th cent. has been of great import-

ance for the political development of the country
These tribes, which had been located in Egypt,

were,

it is said,

sent

westwards

by_

the Fatimid

Khalifah Mustansir, by way of avenging himself on

the

Zirid

Mau‘izz,

who

in’

1048 ha

accepted

the

suzerainty of the ‘Abbasid Khalifah, destroyed the
Ism@ilia college at Kairawan, where the Shiite
doctrine was taught, and burned in public all that
was indicative of Shrism. The Arabs advanced
victoriously, and compelled the Berber sovereigns

to make

terms

with

them;

under

the Almohads

some of the divisions of these tribes were introduced into the western provinces and employed by
the government as a military force.
‘

‘Far from attaching themselves to the soil as the al-Mohads
had hoped, these tribes continued to live in the nomad state and
to annoy the government by their turbulence’
(E. Michaux:
Bellaire, ‘Les Tribus arabes de la vallée du
Lekkous,’ in
Archives narocaines, iv. [1905] 59).
‘

Indeed, their risings form many a chapter in the
history of N. Africa.” Towards the end of the 17th
cent. the Hassinid Sharif Ismail purchased or.
procured a great number of Negroes, of whom he
ormed agricultural colonies, chiefly in the neigh.
bourhood of Morocco, enjoying various privileges, .
but bound to place all male children from the age
of ten at the disposal of the sovereign, to be trained
for his guard, while various employments were
also found for the females.. By the end of his
reign as many as 150,000 of these black soldiers
were registered in his lists; they were placed
under the patronage of Bukhari, the author of the
chief collection of traditions, whose sanctity in
certain parts of the Islamic world approaches or
even exceeds that of the Prophet. The purpose of
this scheme was to provide the Sultan with a guard
unconnected with

the native population, on whose

fidelity he could rely.

A Turkish

element, neither

considerable

very

and a Levantine
in magnitude,

were introduced into the eastern provinces by the
Ottoman conquests.
2. Sects and orders.—It will have been seen
from this sketch that during the first four centuries
of Islam both Khiarijite and Shiite opinions held
sway in different parts of N. Africa, The former
are still represented by certain isolated communities (see art. KHAWARIJ) ; when the Zirids asserted

their independence of the Fatimids, Shrite opinions
were condemned, and a general persecution of
those who held them took place (1014) ; some years
later (1045), on

the occasion

of a further dispute

between the Zirid and the Fatimid monarchs, the
former asserted the legitimacy of the ‘Abbasid
Khalifate

and

proclaimed

the

orthodoxyof

the

Malikite system, upon which the Almoravids also
insisted. - The founder of the Almohad dynasty

was 2 follower of the Asb'arite theology, and
himself propagated it in Africa, displacing that of

the Zahirites (Qalqashandi, Subh al-A'sha, Cairo,

The further changes of dynasty
1915, v. 191).
appear to have produced no alteration in the

dominance

of these

systems. The

the

earlier

period

call

The

first of these

was

historians of

attentionto

two

purel

African sects, both of which obtained someSalihhold.b.
that

founded

by

Tarif, prophet of the Bargwata in Temessna, who

about

A.D.

750

sirahs named

promulgated

a Qur'an

after ‘the Cock,’

containing

‘the Elephant,
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‘the Asses,’ ‘Adam,’ ete., and was recognized by
his tribe. After a reign of forty-seven years he
departed

to

the East,

promising

to return under

the seventh sovereign of his dynasty and leaving
his son Elias to continue his work.
This successor
reigned, we are told, fifty years, professing Islam,
but secretly harbouring his father’s heresy, which
was openly
professed by the third of the line,
Yinus.
Padus endeavoured to enforce its acceptance under penalty of death, and is said to have
razed numerous cities and massacred crowds of his
subjects in his endeavour to propagate the doctrine. The doctrine seems to have differed from
orthodox Islim in matters of ceremony chiefly. It
substituted Rajab as fasting month for Ramadan ;
it prescribed ten daily and nightly ps ers instead
of five ; its sacrificial day was 11th
abarram 3 its
alms-tax was a tithe of all fruits ; its ceremonial
cleansing was much more elaborate than the
orthodox ; some of the prayers consisted of gestures
without bending of the body; and the formuls
were in the vernacular of the tribe. The cock
served

instead

of

muadhdhin;

its

flesh

was

a

forbidden food, whereas that of the hen was only
disapproved. Eggsalso were forbidden. The sect
survived till the middle

of the

11th cent., when it

was exterminated by the Almoravids,

Another Berber author of a Qur'an was Hamim,

rophet of the Ghumarah near Tetuan, who came
orward in A.D. 925; in his system prayer was
only twice a day, and the only. attitude adopted
in it was an inclination in which the ground was
touched with the back of the hands.. He prescribed
fasting all Thursday, and on Wednesday till noon.
. He reduced the fast of Ramadan by a number of
days, abolished pilgrimage, purification, and the
total

ablution,

and

permitted

sow’s

flesh

to

be

eaten, on the ground that the Quran of Muhammad
forbade that of the boar only. Specimens of his
Qur’én, which was in the
Berber language, are
iven in the Kitdb al-istibsar (tr. E. Fagnan,
onstantine, 1900,
p. 143), and relics of the sect

which he founded existed in the time of the historian
Ibn Khaldiin (c. A.D. 1400), who asserts that the
eater number of sorcerers came from the Jabal
dmim, which took its name from this personage,
whose actual career appears to have
been very
short. He was defeated in the neighbourhood of
Tangiers by a force sent by the Spanish Umayyad
al-Nasir in the year 927, and his head was sent to
Cordova.
In the year 1228 another prophet arose among
the Ghumarah, called Muhammad

b. Abi’l-Tawajin,

who performed miracles and instituted a code; he
was, however, cursed by the saint and ascetic
“Abd al-Salim b. Mashish, in consequence of which

most of his Berber followers withdrew
.. The prophet in retaliation caused the
assassinated, but was himself shortly
defeated by the garrison of Ceuta, and

from him.
saint to be
afterwards
killed by a

Berber ; his descendants are still to be found in the
neighbourhood of the Wad Ras, where, however,

they are under a sort of ban, and forbidden access
to the Jabal Alam, where

the saint

[bn Mashish

dwelt, of whose cult hatred for the Bani Tawajin
forms

a part (Archives marocaines,

ii. [1905] 24).

Ibn Khaldin gives no details of the system which
this prophet tried to establish (History, ed. Cairo,
1284, vi. 222), The title ‘Mahdi’ is said to have
been

taken

by

the first of

these

prophets,

and,

being less likely to offend popular prejudice than
the title ‘ Prophet,’ it has been assumed by many
retenders

in

Africa—e.g.,

the

founders

of

the

‘timid and Almohad dynasties, a contemporary
of the former, ‘a young man’ at the commencement
of the reign of the Fatimid Mansir (A.D. 946). It
is noticeable that the Almohad Mamin, at his
triumphal entry into Morocco in 1230, definitely

(in N. Africa)

rejected the claim of the founder of his dynasty to
this title, asserting that the only Mahdi was Jesus
the Son of Mary, and that the ascription of it to
Ibn Timart was a fable. Numerous claimants to
it have risen since that time (see art. MAHDI).

Of an obscure sect called the Badadwa, located
on the right bank of the Sebu, an accountis given
by G.

Salmon

in Archives

marocaines,

ii.

[1905}

358-363. <A branch of these called ‘the sect of
Yiisuf’ is mentioned as having arisen in the 10th
century
(ib. xix. [1913] 214). Apparently they
base their system on the Quran,
but differ from
other Muslims in points of ritual.
The general dominance of the Malikite code, of
which the most familiar compendium is that of
Sidi Khalil (Aba Diya), was not affected by the
dynastic changes, except that in the provinces
governed by Turks the official system of the Ottomans, that of Abi Hanifah, was introduced without

displacing the other; in these regions there were
two

gddis.

In the cities of N.

Africa there

were

theological schools which produced orthodox writers
and teachers of eminence, and such were to be
found as far south as Timbuktu, which was made

subject to Morocco in 1590; one of. the prisoners
then

taken,

Ahmad

Babi,

who

belonged

to

a

family of theologians, complained that the conquerors had pillaged his library, which, though
containing 1600 volumes, was smaller than others
which belonged to his relatives, The Islim of N.
Africa was greatly influenced by the introduction
of the form of Sitiism connected with the name of
‘Abd al-Qadir al-Jilani ([¢.v.] t 561 a.a.), to whom
the establishment of orders is traced. In one of
the earliest European accounts of the orders (E. de
Neveu, Les Khouan: Ordres religieux chez les
Musulmans de U Algérie, Paris, 1846) various popular beliefs about this personage are collected.
‘He it is whose name {s ceaselessly repeated by beggars demanding alms, and whose name is invoked by all whom any
accident befalls.
When a man falls, the bystanders and he
himself cry out, ‘‘ Ah, my lord “Abd al-Qidir!” The miserable
in their sufferings, and women fn travail, pray him to intercede
forthem.
In the month
Safar 280,000 evils of all sorts descend
et. the sky; of these
he bears three-quarters himself’ (p.

Lists of the orders established in N. Africa were
made by this writer, and more complete registers
were later drawn

up by

L. Rinn, O.

Depont, and

X. Coppolani.
Some of these either originated in
Africa or are only known to exist there.
In the 15th cent. Shadhiliism was propagated in
Morocco by Muhammad b. Sulaiman al-Jaziali,
who counts as the starting-point of all the orders
and zdwiyahs of this region. An account of this
personage, who died in 1464, and is famous
throughout Islim as the author of the Dal@w alKhairat, is given in Archives marocaines, xix.
277 ff., as an appendix to the treatise Da'wat alNashir of Tbn ‘Askar, which contains the lives of
ascetics of Morocco; A. Graulle, who is the trans-

lator of this work, added to it as a continuation
in vol. xxi. [1913] the Nashr al-Mathani of
Mubammad

b. al-Tayyib

al-Qadiri,

and

proposes

to add as another supplement the GAhurbd al-Muhtadar of Jafar al-Kittani. The Salwat al-anfas,
published at Fez in 1316, is of’ similar import.
Ihe amount of historical matter contained in these
lives is small; their purpose is chiefly to edify.
The growth of the orders throughout N. Africa,
ultimately (according to French authorities) rendering possible a territorial division by zawiyahs like
parishes, does not appear to have at any time had
a beneficial effect either on the religion or on the
morals

of

the inhabitants.

In an

essay,

‘Sur

la

Mentalité religieuse dans la region de Rabat et de
Sale’ (Archives marocaines, vi. [1906] 423-435), E.
Mercier describes the effects which he witnessed
in two towns which count as sacred.
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‘The people are fanatics rather than believ.
;
non-Muslim rather than religious’; the
vhares the superstitions of the ignorant, member haters Orden
but is more bigoted
sand, having secured his own salvation,
fooks down on others
who are less fortunate.
‘Convinced of his immense superiority

Mocteat base.aP Jp,e, suet tomalon, serupulgue ad

m of
the
rites w
ave him the trouble of reflecting’ (p.

It is asserted

larger share

names

that

of Berber

i
his time and

‘ake up

religion

occupies

a mu

than of Arabs life, and the

of the dynasties, Almoravids,

Almohads,

bear this out.
In the 16th cent.
the devotees
{called murdbit, or marabout)
begin to play a
political réle of great importance ; their zawiya
hs,
or hermitages, which at times were like towns
in

magnitude, are regularly employed as refuges;
they themselves in times of peace (so far as there
vere any) enjoyed divers privileges—e.g., under
Turkish rule the marabouts of the Amokran
family in the neighhourhood of Jijeli had the right
to direct the provision of timber for shipbuilding,
and others had a share in the proceeds of the
piracy ; they were employed as envoys, as mediators, and, at times, as regents. Most frequently
we hear of them as heading insurrections..
The
‘dynasty of the Sa'dian Sharifs is said to have commenced
by the inhabitants of Sus at the time of
the Portuguese settlements betaking themselves
to a marabout

named

Ibn

Mubarak,

whom

the

implored to place himself at their head and march
against the Christian invaders; he referred them
to the Sharif Abu ‘Abdallah al-Qaim, then residing
at Tagmadaret, whose sons
In_1612 the Sadian Sharif

undertook the duty.
al-Ma’min, who, in

order to regain his throne, had handed over AlAraish to the Spaniards, was assassinated by the
muqaddam (abbot) Muhammad b. Abi’ 1-Lif, at the

instance, it is said, of the marabout Abi’l-Mahalli,

who belonged to the Rahmani order, and even
proclaimed himself Mahdi.
This
personage was
able to take Morocco, where he established himself
As sovereign until defeated by another marabout
Yahya, who espoused the cause of the Sa‘dian
Zaidan, and was then, not without difficulty, persuaded to return to his monastery.
In 1619 an
insurrection in the province Habt was headed by
amarabout

al-Hasan b. Raisun, also in favour

of

a Sadian, who undertook to restore orthodox
practice ; and early in the 17th cent. the marabouts
of Dela, Sale, and Sijilmasa headed political
arties in different parts of the Sadian empire.
n 1639 & Turkish force dispatched from Algiers
which was entrapped in the Kabiliyah was saved
by the intervention of a marabout, who obtained
rensonable terms from the natives forit. In 1641
the Algerian pasha Yiisuf, starting an expedition
for the suppression of anarchy in the province

of Constantine,

obtained

the

good offices

of

the

marabout Ibn Sasi of Bone.
In 1664 one named
Sidi Hamud obtained a passage for the Algerian
troops marching to the relief of Jijeli, which had
been occupied by the French.
In 1668 the marabouts

of

Dela were

at war

with

the

Hassanian

Sharif Rashid, who defeated them and stormed
their zawiyah, which had grown into.a populous
and sumptuous town.
His brother and successor,
Ismail, had to face an insurrection headed by one
of the survivors from this monastery, named
Ahmad b. ‘Abdallah, who was defeated in the
neighbourhood of Tedla. Their activity was no
In 1757 a maraless marked in the 18th century.
bout raised the standard of revolt against the

Hassinian Sharif Muhammad b. ‘Abdallah in the

country of theGhumarah.

In 1777 an insurrection

was started at Tlemsen by a fanatic of the Derkawi

order,

named

Muhammad

b. ‘Abdallah,

whose

followers were ultimately bought off. In 1787
Salah Bey of Constantine conducted a series of

campaigns,

not all of them

successful, against the

(in Arabia)
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heads of zdwiyahks in this
province.
In 180%
another Derkawi, Ibn al-Ahrash, said to be favour
ed
by the British Government, established himself
at Jijeli, and organized the natives against the

bey of Constantine, whom he defeated and killed
;

and in 1805 the Derkawis revolted in the province
of Oran and besieged Oran itself. In 1818 the
marabouts of this province gave further trouble
,
and many more recent instances of their activity

are recorded.
In general the ostensible aim

of these devotees

has been to free the soil of Africa from Christian
occupation ; but this has not invariably been the

case, as there are instances of the marabouts com-

promising

with

the Christians or even invoking

thelr pasistance against rivals (Archives marocaines,

ii.

46).
:
3 Cult of saints.—Closely connected with the
orders is the cult of saints, which is wide-spread

in N.

Africa.

The

tomb

of Idris, founder of the

Idrisi dynasty, is a common place of pilgrimage,
and both it and other tombs figure in the history
as places of refuge. The tomb of Ibn Mashish
(see above, p. 882*) is visited in the month Sha'ban,
and comprehends a series of visits to those of his

ancestors and descendants (Archives marocaines,
ii, 24).
A list of the tombs visited in the Gharb is

given in Archives marocaines, xx. [1913] 246-278 ;
of the saints thus venerated the most
popular
is Sidi Qasim b. Lallisha (f a.p.:1666). . ‘
What is
certain is that he has two sanctuaries, one on the

left and one on the right bank of the Sebu’ (p. 261),
and that he has several festivals in the year, one of

which

lasts

three

days.

A list for the

province

Habt is given in Archives marocaines, xvit. [1911]
481 ff. ‘These saints have functions corresponding
closely with those of the patron saints of
Christianity.
‘The zéwiyah Sharqiwiyah of Bi'l-Ja’d is not only a religious
centre, but likewise a centre of preparation for the sacred war,
and the greater number of the horsemen and shooters of the
Gharb are
placed under the patronage of Sidi Bia Abid alSharqawi.
In this region one frequently finda the name Ba
Abid, which {s considered to be of good omen for horsemen.
Parents often give their children the name of a marabout under
whose patronage some military exercise is placed’ (ib. xx. 89).

An

account

is given

(ib. p.

276 ff.) of

various

Maraboutic ‘ tribes,’ é.e. groups of villages attached

to some

saintly

isolated villages.

cult,

and

not, like the zdwiyahs,

Lirerature.—E. Mercier, Hist. de TAfrique septentrionale,

Paris, 1888-91, based on both native and European authorities.
Much material is to be found in Revue africaine, nos. 1-293
1856-1915], Mémoires de la soctété archéologique de Constantine,
vols, L-xlv. [1853-1912}, Archives marocaines, vols. i.-xxi.
{1904-13}, See also I. Hamet, Les Musulmans francais au
nord de Afrique, Paris, 1906; T. H. Weir, The Shaikhs of

Morocco, London, 1904.

D. S. MARGOLIOUTH.

MUHAMMADANISM (in Arabia).—Oneof the
results of the taking of Mecca by Muhammad was
a determination on his part no longer to tolerate
paganism in Arabia, and the destruction of the
ancient cults took place throughout the peninsula
with extraordinary rapidity ; the ease with which
the fetishes were discarded by their worshippers
has elicited expressions of wonder from some who
have chronicled the period. Itisindeed suggested
at times that there are still unexplored regions in
Arabia whither Islim has not penetrated, but of
these rumours there appears to be no confirmation.
So far as the authorities before us warrant, every
tradition of the older religions appears to have

erished ; statements about them which meet us
in Arabic literature are ordinarily fictions based

on Qur’adnic texts, and the so-called ‘pre-Islamic
poetry’ must, if genuine, have undergone wholeEven the revolts in Arabia
sale expurgation.

which followed the Prophet's death do not appear
to exhibitany
merely

a desive

recrudescence

for liberation

of

paganism,

from

some

but

of the

-
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more onerous

exactions of Islim;

and

permanent

relief in one matter (the number of daily prayers)
is said to have been obtained by one of the rebellious tribes, though the revolt was otherwise a
failure. Itis worthy of notice that these rebellions
were led by prophets who aimed at re-enacting
Muhammad’s part, not by priests or other representatives of the fallen idols. The liberation of
Arabia from paganism was speedily followed by
the penalizing therein of all non-Islimic cults,
even

the

Jews

and

Christians,

whose

rights had

been respected by the Prophet, being either banished or forcibly converted in the time of the
second Khalifah,
:
:
.
The murder of the third of these rulers in the
year 35 A.H. was an event of the greatest import-ance for both Arabia and Islim.
On the one
hand, as some of the far-sighted are said to have
urged at the time, it split the community into
sects; complete unity has never been restored.
On the other hand, the political centre of Islim
was thereby shifted to a point outside Arabia;
the Assassins came from
Egypt, and the battles
for the succession were fought

and Damascus.
of

the

rival

from Basra, Kifa,

These cities became the capitals

claimants,

and

restored to the position which

Medina

was

never

it had once held.

.Arabis has, therefore, ever since been

a province,

at a distance from the seat of government; and
such principalities as have asserted their independence within the peninsula have been mediocre
oth in magnitude and in importance.
Such
talent_as Arabia produced nas been attracted to
the political centre, whereas the

persons attracted

to it from outside have been mainly devotees. There are, however, certain ways in which the
influence of Arabia upon Islim has been constant
or

permanent.

On

the

one

hand,

Mecca

has

maintained its position throughout history as the
greatest Islamic sanctuary; some sovereigns are
said to have. contemplated substituting either
Jerusalem or Baghdid, but to have abandoned
the idea as impracticable. This place has not only
served to perpetuate the traditions which Islim
took on from older times, but has also served as a
rallying ground for the sects; and only occasionally has its sanctity been violated.
Mecca is the
place where the Islamic world as a whole can be
most easily addressed, and to this day revivalist
movements, which are usually reactionary, have a
tendency to materialize there.
.
On the other hand, Medina remained the chief
seat of Islimic learning some generations after it
had ceased to be the political capital.
At this
place, the residence of the Prophet’s widows,
several of whom survived him for many decades,
and the theatre of his most eventful years, the.
science

of tradition

came into existence, and

this

speedily became the most important source of law,
though not first in the list.
In the Ist cent. of
Islim_ Medina produced a school of jurists who,
though they left nothing in writing, by their
labours prepared the. way for the codes whose
publication followed shortly after the foundation
of Baghdad.
In the middle of the 2nd cent. it was
the home of the jurist Malik, where he received as
pupil Shafi; Shafi in later life went to Baghdad,
. where alone conspicuous ability could find its reward... With the names of these personages two of
the three great Islamic codes are connected. It is,
therefore, Arabian (and indeed Medinese) law that

theoretically is observed throughout Islim, though
in the more civilized States the civil and criminal
portions have given way to the Code Napoléon.
The development of the other Islimic sciences
has little to do with Arabia, which in these matters

has lagged behind the other provinces.
battles of the sects, too, have

been

The chief

fought outside

Arabia ; they could not, however, cut
from the sacred territory, where they
a rule, win

many

enthusiastic

quite adrift
did not, as

adherents.

There

has, however, been always a smouldering desire to
recover that hegemony which was lost after the
murder of Othman;
hence there has generally
been disaffection towards the ruling power.
Perhaps the most serious attempt made at recoverin
the lost hegemony was when in the early ‘Abbasi
period ‘Abdallah, son of Zubair, was ablé to maintain the two sacred cities for a time against the
Umayyad generals, His cause perished with him ;
and rebellions which have since taken place in
Arabia have had for their object recovery of independence within the peninsula rather than reestablishment of the political headquarters of the
empire.
.
.
.
* An account of the religious condition of Arabia
in the 4th cent. of Islim is given by the geographer
Mugaddasi (ed. M. J. de Goeje,
Leyden, 1877, p.
96).
The three great political sects, the Sunnis,
Shfahs, and Kh§rijis (called by him Shurat), were

represented
One

sect

in different parts

which

has

since

of the

peninsula.

disappeared,

matis, was dominant in Hajr.

the

Qar-

The Sunni schools

were not then restricted to four, and, besides the
systems of Abi Hanifah and Malik, those of
awid the Zahiri, Sufyan al-Thauri, and Ibn al-

Mundhir had adherents. The Shi'ites in parts of
the country were also distinguished as Mu'tazilites.
Of the rise of the Khiriji power in Oman an
account has been given in the art. IpApis. Of a
Kharijite who maintained himself in Yemen from
538 to 569 A.H. a notice is given by Ibn Khaldin (tr.

H. C. Kay,

Omarah’s

History of Yemen,

London,

1892, pp. 161-165). The branch of the Shi'ah which
has maintained itself permanently in S. Arabia is
the Zaidi (g.v.).

It is called after a descendant

of

‘Ali, Zaid, who perished in an abortive rising of
the year 122 a.u. . For its history, references may
be given to the work of H. C. Kay (Pp. 184~190),
and Khazraji’s History of the Raswlt
Dynasty of
Yaman (tr.

J. W. Redhouse, 5 vols., London, 1907—

13). An account of the Qarmatis in Yemen by
Janadi is also translated in the work of Kay (pp.
190-212).

Other sects were

either

at one time re-

presented in Arabia or are still to be found there;
of a Shfite sect called Sab‘iyyah representatives
are to be found in a Yemenite community called
Yam (Ahmad Rashid, History of Yeman and San'a
{Turkish}, Constantinople, 1291 a.u., ii. 87);

their

views appear to.be similar to those of “Azaqiri
(Yaqit,
Dictionary of Learned Men, ed. D. S

Margoliouth, London, 1907-13, i. 301), .

Probably the most important religious movement which has taken. place in Arabia since the
rise of Islim

is that

called

Wahhabi

(¢.v.),

the

origin and course of which have been described by
the English travellers W. G. Palgrave, Lady Anne
Blunt, C. M. Doughty, and the Austrian traveller
E. Nolde.
.
co
.
|. So far as the literature of these sects has hitherto
been made accessible, it would appear that they
have had to adopt and modify the results of the
labours carried on at the great Islimic centres,
and have themselves been incapable of producing
original works of any consequence.
One of the
few specimens as yet accessible of purely Arabian
theology, 4l-Ilm

al-Shamikh,

Sifi

practices,

by

Salih

b.

Mahdi,

of Yemen (+1108 A.H.), in which an endeavour is
made to find a common ground for the sects by
going behind the supposed innovations of the
ounders, appears to rest entirely on the older
theological works, already known in Europe, the
authors of which were natives of extra-Arabian
rovinces.
We learn from this work that the
orders

aghdid

and

and: Basra,

were

which

originated

in the author's

in

time
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of Isfahin
ersonal factors.
WhenK. Niebuhr (in the latter | and Karbala were and are their equals if not
alf of the 18th cent.) visited S. Arabia, he found | superiors in

that 2 Christian was there treated Somewhat as a
ew was treated
in Europe—anas inferior being, but
not necessarily to be molested.) Perhapsthe greater
number of visitors in the 19th cent. either adopted
or simulated

Islim ; and

this, indeed, has

been

power, and

the Shih’s

ordinances are

| nil without their consent.
| If we turn now to Central Asia, the diff
| will at once appear which separates Islim “there
| not only from Iran—which is very natural—but

a, | also from the western portion of the Muhammadan

necessity in the sacred territory, where the pres- | world, in spite of their common Sunnite character
ence of unbelievers is not tolerated by the govern- | and common Hanifite rite. For it is only in E.
ment. In the Wahhabi States the tendency seems | Turkestan that adherents of the Shafiite rite are to
to have been in the direction of intolerance; yet | be met with.
There we find a distinctly different
on this matter almost contemporary accounts are | religious life, the manners and-customs of which
inconsistent, and it would appear that the de-|do not resemble those of W. Asia. There everymeanour of the traveller has largely determined | thing bears the special stamp of extravagant
the conduct of his entertainers ; even a missionary | fanaticism, of an exalted

who went to Haiel with the avowed object of
circulating the NT was only sent under escort out |
of the Wahbhabi territory.
The explorers of S.|
Arabia appear to have undergone little molesta-|
tion on religious grounds; intertribal wars and in- |
ternational politics have interfered with them much |
more. Itis worth noticing that the Cairene journal |
which is conducted ostensibly in the interest of |
the Muslim chieftains of S. Arabia has for its|
proprietor and editor a Christian with the unmis- |
takable name ‘Abd al-Masih, ‘Slave of Christ.’
hi
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_
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into Asia,

the more outspoken

adherents

of

the hatred

and
a

aversion

foreign

creed,

believer

Islam,

and

the

less

be much

silk

the

and Khogand

to the}

stuffs

manufactured

in Bukharé

are intermixed with a few threads

The turban, also, the

is it | of cotton.

ssible to ignore the points of divergence separat‘key, where
ing men of various religions. In
Christians and Muslims have lived for centuries in
close proximity, a long existing and continuous
intercourse with the European world has undoubtedly smoothed away many asperities, and]
has, to & certain extent, prepared for a mutual
In spite of the temporary out-}
understanding.
breaks of enmity between Kurds and Armenians,
caused by the predatory habits of the Kurds and
not by their religion—for they are very lax
Muslims—the relations between, Christians and

value

| his dress in harmony with the prescripts of his
| religion, and not the slightest alteration has taken
| place in the cut and shape of his inner and outer
| garments. Any deviation from the old custom, be
| it only in button or braid, is looked upon as an
| infringement of the spirit of the law. Even the
material of his dress is under rigorous rule ; and, as
| the use of pure silk is prohibited by orthodox

and intense become

of the

of the

Like most Orientals, he is careful to have

(in Central Asia),—In | carpet.

sketching the peculiarities of Islam in Central Asia,
it is necessary to begin with the impression which
the difference between the religious life in western
and middle Asia must make upon any one who has
occasion to study these wide-spread portions of the
From Constantinople east
Muhammadan world.
a gradually increasing fanaticism and ignorance
swill be observed, and the deeper the penetration

conception

of ritual trivialities, and of a deep hatred against
innovations.
In observing the Central Asian
Muslim in his daily life, his social intercourse,
his trade, and his attitude towards his government, one is tempted to believe oneself not in the
14th, but in the 2nd cent. of the Hijrah, and
probably even then the prescriptions of
the Qur’in
and the Sunnah were hardly so rigorously observed
as they are to-day in Central Asia.
Nearly onethird of the day is devoted to religious practices.
Every good Muhammadan bas oye room &
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jubbah, or over-
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no change for centuries, there being a predominant
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Muslim world of bygone ages, and particularly of
Baghdad, Damascus, and the holy cities of Arabia.
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of delirium tremens;

and Babar and his followers

transported this vice to the court of the Mughals.

This,

however,

could

not be said of the

masses,

In the
present writer’s time (1862-64) they were
rigorously abstemious, and it is only since the
annexation by Russia that the use of brandy and
beer has begun to spread among the inhabitants
of the towns.
In the observance, then, of the ruling prescripts
of

the

Qur’dn

and

Sunnah

the Muhammadan

in

Turkestan. surpasses all his co-religionists elsewhere; his creed is the moving power in his
spiritual and material life; by it he is guided in
all his undertakings, thoughts, deeds, and wishes.

His Muslim brother in
Turkey and Persia is
satisfied when he is able to perform his five daily
prayers, consisting of a certain number of raKahs

(in Central

Asia)

comparison with one salient phase of the religious
life, namely, the wide-spread and highly influential
religious orders which

dominate the situation, and

have ever been_the main moving power of the
spiritual life.
During many years’ intimate acquaintance with the Muhammadans of Turkey
and Persia, the present writer never observed
such strict adherence to the rites of the differentorders and such veneration for their members,
generally

called

case

with

the

But

the

the Ottoman

dervishes,

as in Turkestan.

empire—and
genuine

In

this is particularly the:

Turks—the

Maulavi,

the

Baqtishi, the Rifai, and the Qadiri orders have
many votaries among the lower classes, and the
respective dervishes are looked upon as saints.
and

the

he has to read in the forenoon either the sirah

higher dignitaries, very rarely manifest the samedegree of attachment. They visit the convents op
Friday, afternoons, they attend the sacred ceremonies, they take
advice sometimes on both:
worldly and spiritual matters; but they have long
ago ceased to be weak instruments in the hand of
the Shaikhs, and particularly of the Baqtishis,
who, having acted as revolutionary factors against.

Ya Sin (xxxvi.)

the innovations in the time of Sultan Mahmid

11,

(bowings), and

has spent three

to six minutes

at

murdagabah' (contemplation), The religious man
in Central Asia must go far beyond this, for he
has to add

a few nafilah (additional) raKahs ; he

remains from ten to fifteen minutes in contempla-

tion, and, after having performed this extra prayer,
or Inné

the afternoon

Fatahné

he has to recite

(xlviii.), and in

a portion of the

Mathnavi of Jalal al-Din Rimi (q.v.), or to chant

a few ildhis (hymus). This form of devotion is
obligatory on every educated and respectable man,
whereas the performance of the five prayers is indispensable for every
Muslim irrespective of sex,
age, or calling; and whoever neglects this duty,
or remains ignorant of the elementary teachings
of Islim, cannot escape every kind of vexation and
reprobation on the part of the authorities. For
this purpose a special functionary called ra’ts
(chief) is appointed, who, accompanied by one or
two servants, has to traverse

public

twisted

places

the

with the dirrah,

thongs,

in

his hand,

bazaars and the

a whip made

and,

whenever

of

he

notices any one who does not zo to the mosque on
the first sounds of the mwadhdhin (the public crier
who assembles the people to prayer), he is entitled
to beat the lingerer with the whip, or to put him
in prison. The rats plays, besides, the part of a
public examiner: he stops at random any one in
the street, puts to him a question concerning the
main. prescriptions of Islam, and the individual
unable to answer is sent at once to school without
consideration of age or profession.
Full-grown
and even grey-bearded men are sent to school by
the religious police to learn their lesson by heart
before
being allowed to go. The ra’ts, whose
office is a survival from the early Khalifate, nonexistent elsewhere in Islim, also superintends the
laws of public morality.
Women
indecently
dressed are publicly rebuked and sent home, and
even children are subjected to his control. What
he is still for Central Asia that the mzhtasib (police
inspector) was

for all Islim

in former times;

but

at present, when modern European institutions are
aining ground, the office is but a nominal one in
Persia as well as in Turkey. ' Further, not only are
the prescripts of the Qur'an more rigorously kept ;
they are also differently expounded.
In
Turkey,
¢.g., the cutting or shaving of the beard has been
ractised at all times, whereas in Central Asia itis

ooked upon as a deadly sin, or even as apostasy. In
Turkey, again, and everywhere in Islam, it suffices
for the believer to wash certain parts of his body
after
much

relieving nature; in Central
more circumstantial, for he

Asia this is
must apply

istingd (cleaning with a flint or with a clod),

istingd’ (washing with water), and istibra (drying).
For this purpose he conceals a few clods in the fold
of his turban.
;

But these and

many other peculiarities of Islim

in Central Asia’ are of secondary

importance in

better

classes,

i.e. the

Efendis

are officially interdicted and only secretly followed.
Somewhat similar is the case in Persia, where the
conflicts between Shiites and Sunnites engage too
much

attention

to

leave

room

for

the

orders,

although the Shaikhis and ‘Ali Ilahis find followers among
the lower classes.
The host of
dervishes to
met with in towns and villages
are either vagabonds, living upon the credulity and
superstition of the people, or harmless idlers who
conceal

their laziness under the khirgah

(mantle)-

of religious exaltation.
In the settled parts of Central Asia, and even
among the nomads, the orders play a very
different and a far more important part.
There
they have taken hold of the entire population;
they have pushed aside the secular clergy, t.e.
the ‘ulama, or priests educated in the madrasahs,
and appointed as such by the government. These,
of course, are continually at war with the members.
of the orders, among
whom the Nagqshbandis,
founded by
Baha
al-Din, best known as_ the
author of the Rashahat ‘ain al-haydt (‘Drops fronr

the Fountain of Life’), occupy the foremost
lace.
Having associated with the Naqshbandi
ervishes during his stay in Central Asia, the
resent writer found among them various subivisions,

the

character

of

which

is

partly in outer appearance, partly in
which
they fulfil their obligations.
as murids (disciples), and as such
forsake all worldly purposes and, clad in
and

kuldh (conical

the

dervishes

hat), holding

expressed

the way in
They begin
they
must
the khirgah

in one

hand

the

‘asa (staff) and in the other the kashkiil (a bowl
made of a half coco-nut), have to wander about
singing hymns or taking part in the dhikr (mentioning the name of God) and ¢awhid (acknowledgment of the unity of God). As the majority of
are illiterate,

they

learn

a certain

number of hymns by heart and recite them in
chorus,’ accompanying the monotonous melody
with frantic gesticulations and wild exclamations.
Public places are usually selected for such
performances,

in

order

to attract

attention

and. to

collect contributions; for the dervishes, although
forbidden to accept money, often betray the

greatest greed, and their obtrusiveness has become

proverbial,
Once or twice the present writer
tried to join such a howling company, but he could
hardly stand the fatigue for more than an hour,
whereas these adepts wander about for days without becoming exhausted. What struck him most
was the endurance manifested during the dhikrs,
and he remembers having seen one dervish crying
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for two nights without interruption the Ya

Ya@ Haqq (‘ He is the true and the

exhaustion.
5,

Hu

who

very

rarely

attain

887

and the neighbouring countries than in the W

right’) without

This" refers

This, of course, refers to the lower

ervishes,

(in Central Asia)
particularly

to

the

saints

(aulina),

religious teachers (KAwdjahs), and chiefs of orders.

(pirs), and not to the

the

learned in general.

They

of khalifah, a kind of graduate, entitled to
rank
preside over a takyah or khdangah (convent), and

are peculiarly esteemed and venerated in Central

to lead the ritual proceedings.
The title of
khalifah is mostly given to learned dervishes, who
afterwards are addressed as ishan (‘they,’ as a
polite expression instead of ‘thou’), and have

of Islim, may be styled the eminently national or
Central Asian Muslim worthies. As such they
have taken hold of the religious spirit of the
Reople of Turkestan, Afghdnistin, and India.

Asia proper, and, though not unknown in the rest

always a orn, of followers, who either stay
continually with
them or call on them once or
twice a week. .The takyah or khangah is really a

kind of lodging-house in which there are always
a few stationary dervishes, while the majority
of the inmates are wandering members of the
respective orders, who get a temporary shelter in
an empty cell without any furniture or bedding
and no regular food, except from time to time a
pilau (rice dish), and, if deprived of all means,
a piece of bread. The guests and inmates of the
takyah regard it as a duty to assemble round
the chief at the time of the five daily prayers and
also at the particular exercises of the dervishes,
such as the ¢algin (recitation or instruction) and
the halqah (ring).
The latter is a circle of
dervishes, presided over by the tsh@n, who sing
and cry so long and so vehemently that they
pass into a state of excitement and hallucination;
their eyes turn wildly, their mouths foam, they
tremble

in

all their limbs, and whoever touches

a

dervish in this state of ecstasy is believed to have
a share in his devotion, and to be cured of all kinds
of infirmities.
who presides

Strange
to say, the spiritual leader,
over the exercise, always remains

quiet and motionless, unaffected by the eccentricitiesof his disciples, and expressing his satisfaction
young
Old and
only by a complacent nodding.
ailwomen, children, greybeards, and particularly
ing people, press around; they spasmodically seize
the dervishes by their arms, head, or shoulders,
they cling round their necks and embrace them,
crying and sobbing; and some of them actually
In
surpass the dervishes in their ecstasies.
Turkey this excitement, bordering on madness,
is seldom

or

never

seen;

nor

is

there

a

similar

participation on the part of the public.
In this and in many other respects the Islim of
alone. Everything in it bears
Central Asia stands
the stamp of extravagance, unbridled passion, and
weirdness of aspect. The believer is expected to
follow blindly the tenets of the Qur’dn; no discussion or explanation is permitted, nor any effort
to attract...

Hence we see that, whereas in Western

A

few of these may be mentioned here, and, first,

He

was

the previously named
Muhammad

Baha al-Din

Nagqshbandi.

ibn Muhammad

al-Bukhiri,

and, as a, pupil of Sayyid Amir Kulal, he was early
known for his great learning and piety in Bukhara,
then the centre of Muslim letters,
There he
founded the order named after him. During his
lifetime he became the object of great veneration,
and after his death the Amir ‘Abd al-Aziz Khin
erected over his tomb in the year 1544 the famous
mausoleum and convent near Bukhari, which has
since become
the greatest place of
pilgrimage in
Central Asia, and of such sanctity that three visits
to it are deemed equal toa pilgrimage to Mecca.
Next to. Baha al-Din ranks Khwajah Kashani,
known as Makhdim

born

in

the

A‘zam

village

of

(‘the greatest lord’),

Kashin

near

Andijin

-

(Farghina), who died A.H. 949 (A.D. 1542), and was
buried in Dehbid, a village near Samargand.
In

the early part of his life
various

places,

but

he acted as

governor of

later he devoted fimself

ex.

clusively to religious contemplation and theological
studies, and aroused so high a veneration that his
children reached princely rank. ‘Of these the
most noted was the great saint of E. Turkestan,
Khwajah Axath (his proper name was Hidayat
Allsh), the founder

of a ruling dynasty, members

Frequently menof which still exist in Kashgar.
tioned and highly venerated also is Khwéajah
greatest theo‘Ubaid Allah Ahrdr, one of ‘the
umaghiran, &
logians of his time (tf A.D. 1489.at
village near

Samarqand),

whose

grave

is

still

a

lace of pilgrimage. Similarly with the tomb at
hijduvin of Khwajah ‘Abd al-Khaliq, a pupil

of

waijah

Kashani

(+ A.H.

1010).

Others

are

Khwajah Abifer Parsah, a pupil of Baha al-Din
(tA.H, 845), whose grave in Balkh is a place of
articularly for Afghans; Khwajah
pilgrimage,
‘Abd Allah Fatifi, a famous poet and mystic, who
spent much time in India with Babar, the founder
927
of the Mughal dynasty, and died there in A.H.

Juibari (t A.H. 997 -[A.D. 1588)),
(A.D. 1520); and
.
whose grave is in Bukhara.
Apart from these great theological scholars,
saints, and mystics, there are @ number of popular
spiritual worthies who are venerated by the lower

the
Islim the adhan (call to prayer) is given from the
song,
top of a minaret in a sweet melodious faithful
in classes, sedentary and nomadic, and whose areplain,
the
muadhdhin in Turkestan summons the
unadorned, and more intelligible works
roof
flat
the
from
words
belongs
rouch and half-articulated
favourite reading of the masses. To these
duty,
religious
of
performance
The
patron-saint
ofthe mosque.
Aus- Khwajah Ahmad Yesevi, the Kirghiz
they say, does not require any allurement.
in Hadrat-iregard of the 12th cent. A.D.; his grave dome
with
prevail
too,
rigour,
now in
draconic
and
terity
In Turkestan, surrounded by a huge
Islam.
of
laws
the
of
trespass
through all
or
famous
mage
to neglect
pilgri
of
e
plac
a
is
decay,
|
f
o
the present writers time a Muslim convicted
His religious poems, known as
to death Central Asia.
the use of alcoholic drinks was sentenced
m,’ ‘Philosophy’), are still much
Wisdo
(*
t
Hikma
caught
woman
a
by being hurled from a tower, and penalty of rajm esteemed, although their language, mixed with
in adultery had to undergo the say, the Central Arabic and Persian expressions, 18 not easily
What
to death). Strangeto
uninstructed nomads.
(being stoned
exceptional understood by the northe
of Turkestan,
part
rn
‘Asians are themselves fully alive to the
the
to
is
they are even Yesevi
position which they occupy 1n Islimthe; most rigorous Mashrab (personal name, Rahim Baba) is for the
proud of it, asserting that they are Prophet, and the east and south. He was 4 native of Namangan
ous
and known as& divanah, a religi
executors of the ordinances of the
been in Khoqand,A divan
ah wanders from place to place,
only Muslims whose religious belief has not
n.
madma
influence, but has re- behaves like a man insane, but, possessed of divine
contaminated by foreign
Prophet,
quently an
mained as pure as in the time of the
, works miracles, and has conseant
masses.
of powersordin
perio
(the
wagt-i-sadadat
call
influence over the ignor
which they
ary
extra
and
leaders
Accordingly, the spiritual
happiness).
t writer’s own observation ofthe these
presen
The
and
conclass,
a distinct
(poor) has led him to
teachers in Central Asia form
in Turkestan divanahs or fagirs
enjoy greater fame and reputation
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viction that most of them are cunning men with Naturally, then, scientific inquiry having been
a lust for adventure, ready to exploit the plain gradually banished, religious eccentricity has taken
people, and unwilling to submit to the sometimes its place, and Central Asia has long been the seat
rigorous monastic regulations of the orders to of fanaticism. Jalal al-Din Rimi, the author of
which they belong, or disliking the individuality the Mathnavi, was right in saying:
of their ishan, or spiritual chief.
It was chiefly
‘Thou wilt to BukhirA? 0 fool for thy pains!
Thither thou goest, to be put into chains,’ .
in the villages and in the tents of the nomads that
he met with these religious vagabonds; there they
Similar things were said to the
present writer
are highly reverenced. The mullds, on the other by his learned friends in Turkey and Persia when
hand, accuse them of ignorance, and of breaking they heard of his intended visit to Central Asia ;
the precept of Islam—Lé ruhban fvl-Islam, ‘There and when, on returning, he related to them his
are no monks in Islim.’. The majority of them experiences, many of them disdainfully criticized
are illiterate, but the present writer has met with and laughed at the overheated religious zeal of
divinahs who were versed in religious lore, had their fellow- believers,
Another reason for this
studied in madrasahs, and had been moved simply
eat difference is to be sought in the belt of
by wandering propensities to renounce the regular Sreary sand steppes, infested by nomadic robbers,
and sedentary life of a priest. . Among these which surrounds Central Asia, and has always
dervishes there is also a certain Turl-divanah,
been a great hindrance to its communication
a Turk by origin, as the name indicates (date with the restiof the Muhammadan world.: Whilst
unknown), who is very often spoken of by Western Islim has undergone essential changes
the nomads as a saint, and who interceded wit
in the course of time, Islim in Central Asia has
Allah for sinful humanity.
He asked Him to remained stationary, unaffected by the temporary
deliver mankind from hell, to which Allah replied intellectual movements in the West, and checked
that He would when
peace, justice, charity, ete.,
by the strong conservatism of a fanatical clergy
reigned supreme in the world. . Further, amon
and a despotic form of government.
If Shi'ite
the latter: dervishes there are many of lo
Persia had
not produced its great cleft in the
celebrity, though others coming from distant general Muslim
body, extending from W. China
countries have their own influence; in fact, the to the shores of the Adriatic, Islim in Central
farther a dervish has wandered, the greater is Asia could hardly have retained its fanaticism
deemed his supernatural power, and the stronger is or degenerated into these aberrations, often cenhis grip on the masses,
The reason for this extra- sured by pious Muslims of other countries, but
ordinary influence of the beggar-dervishes does extolled by the Central Asians themselves, who
not lie merely in the utter ignorance of the people, accuse their co-religionists in Turkey and Arabia of
but rather in the tyrannic rule of the governing levity of mind, and proclaim with pride: ‘ Bukhar&
classes, who, lay and ecclesiastic, are everywhere is the real strength of Islim and of the faith.’
hated. These unofficial servants of God, then, dis- This difference becomes still more important when
credited and despised by the mullds, are regarded we observe that the spirit of zealotism has extended
by the lower class as of themselves; they thus into N. India, and has particularly infected the
very naturally become popular favourites, and barbarous mountaineers of Afghanistan.
When
frequently play the part of publicly avowed we hear of a murderous attack by some Pathan or
protectors against oppression.
Ds
Khaibari on an unoffending British officer, we
In Western Islim there is hardly a trace to be have always to think of one of those fanatics, who,
found of these roaming saints, and those whom
anxious to become a ghazi, a warrior for the faith,
the traveller accidentally meets in the Balkan is ready to sacrifice his life for the title of martyr,
countries, in Asia Minor, and in Syria are mostly and for the Prospect of a place in Paradise.
The
foreigners, and principally adventurers from Central existence of such
ghdzis was formerly (reported
Asia, India, or Persia. The Turk himself .is too among the adherents of Shaikh Shamil in the
lazy, too easy-tempered, and too much given toa fierce struggle between the Russians’and Leszhiang
ulet life to find pleasure in the eccentricities of in the NW: Caucasus, but nowhere else in Islim.
the wandering dervish. The Ottoman Turk, like It is, therefore, to the wild influence of the Islim
the Kurd and the Arab, clings with great attach- of Central Asia that their appearance in the north
ment to his faith; but he is very far from giving of India must be ascribed.
A. VAMBERY,
way to the religious ecstasy and wild fanaticism
which are imputed to him by his detractors, In - MUHAMMADANISM
(in China).—r. Histhis respect the Western Muhammadan is many torical. — China, regarded as a
portion of the
hundred. years ahead of his fellow-believer in Muhammadan world, may be divided into (1) China
Central Asia; for the latter has remained absoproper (the ‘ Highteen Provinces’), and (2) the exlutely in the position of the first centuries of Islim, ternal provinces (Turkestan, Tibet, and Mongolia).
and, indeed, at the beginning of the past century Of the external provinces only Turkestan need
was even more fanatical and orthodox than in the concern us here, for the Muhammadans resident in
time of Haran al-Rashid and al-Mamin.
Such, Tibet and Mongolia have never been more than an
however, was not always the case. As long as insignificant fraction. According to H. d’Ollone,
the Iranian element was predominant beyond the Revue du monde musulman, v. [1908] 94, they are
Oxus, worldly science found many votaries, and to be found all along the highway to India throuch
during the reign of the Samanids and later Central Tibet ; thus, e.g., there is a mosque at Tatsieniu
Asia was the birthplace of Hterary celebrities of for the hundred or so Muslim families living in the
high standing.. But with the increase of the vicinity, while mosques are found also in Batang
Turkish population and under the rule of warlike and Lhasa, those in the latter city being attended,
Turkish chieftains, mostly of nomadic origin, a it is said, by Hindu Muhammadans. - ‘The Lamas
great change has set in. .The place of scientific of Tibet are in no way hostile to Islim—a fact
culture has been taken by exclusively theological that need excite no surprise, since the adherents
studies and mystic speculation. There has been of the two religions havea common political interest
no want of richly endowed colleges and schools; in making all possible resistance to the domination
but the students, flocking from all parts of Central of China. Nevertheless, there is no prospect
of any
Asia’ and India, have turned their attention to considerable expansion of Islim in Tibet
(cf. RAfAf
purely. religious questions, neglecting even such vy. 458). Hitherto, at all events,
the
commercial
subjects as philosophy, law, and philology, which relations between Muhammadans and Tibetans
are still cultivated in the colleges of Western Islim.
,
. Hereafter cltedasRUM.- °°
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have brought about no conversions
g
the commercial bond is far from being imines
In particular, the Muslims of Sung-pan-ting in
Sze-chuan carry on with Tibet an important traffic

in tea, but in this locality the d’Ollone expedition
of 1907

found

only a single Tibetan

convert

Islam, who, moreover, was rather lukewarm

on the other hand,

v. 458f.);

adherence (ALM

to

in his

several cases of conversion to Christianity were met

with in Sung-pan-tin g.
:
Muhammadanism was introduced into Turkesta:

at the time when the powerful kingdom of the
Siminids was pressing towards the east. Ac-

cording to the tradition—interwoven with many
legendary features—which is given in the Tezkiret
al-Boghra (extracts in R. B. Shaw, Sketch of the
Turki Language, Calcutta, 1878-80), the Turki
prince Satak Boghra was converted to Islim at the
age of twelve (A.D. 966; he reigned till 1047) by a
certain Abii Nasr Simani, who came from the
west. Itis a fact of history that the descendants
of Satak Boghra, known as the Boghraids or
Iickids, maintained

their power till the year 1103,

and in 1070, during the reign of Tapghach (one of
finished his
that dynasty), Yusuf Khass Hajib
poem Qudatku Bilik (‘Joy-giving
eat didactic
science’), & work

imbued with the spirit of felane

Probably the diffusion of the Persian language and
population had concivilization among the Turki
tributed to the spread of Islim in that region.
But, if Islim was here the recognized religion of
the rulers, it certainly was no more than tolerated
in the adjacent Turki kingdom to the east—the
Nor can the position of the
land of the Uigurs.
Muslims have undergone any essential change by
the time when the Kara-Khitai overthrew the
Ilekid kingdom, since the conquered people were
left in fall exercise of their religious freedom as
long as they paid tribute to the victors. Similar
methods were practised by the Mongol conqueror
Jenghiz Khin and his immediate successors. At
the division of his empire Turkestan fell to his
andson, Jagatai, whose successors soon embraced

Even at a later time, however, as the
slim.
records conclusively show, the adherence of princes
and people alike to the new faith was half-hearted,
and the ideas and usages of Lamaism (q.v.) were
quite common among the professed Muslims, The
people facilitated the
blind superstition of the
usurping tactics of the philosophically gifted descendants

first ruled

at

of Makhdim ‘Azam, who

as the spiritual advisers of the dispossessed house
of Jagatai, and eventually in their own name. The
dissensions that arose within the family of Makhdam, their struggle with the Kalmuks of Zungaria,
and the internal wars of the Kalmuk kingdom led
(c. 1750) to the conquest of Zungaria by the Chinese,
who shortly thereafter won Kashgaria as well, and
joined the two territories together as the ‘New
Provinee” (Hsin-chian). Ever since that time the
Chinese have been the ruling power there, and
various attempts at revolt have proved abortive.

Only for a short period, from 1864 to 1877, did the
country—as Altyshahr (‘Six Cities’), and subsequently Yettishahr (‘Seven Cities’)—figure as an

independent Muhammadan State under the savage
but politically capable Ya'qitb Beg, who recognized
the suzerainty of the Sultan of Constantinople as
Khalifah ; e.g., the coinage was stamped

with

his

The Muhammadans of these districts are
name.
nearly all Turki, though an insignificant number
are Dungans (see below, pp. §91*, 892°) or Chinese,
and the total population is estimated at from
:
.
1,000,000 to 1,500,000.
In China

groups

of

period, and

proper

there

Muhammadans

existed

before

the reports of an

are altogether legendary.

no

considerable

the Mongolian

earlier immigration

Chinese tradition says
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that Islim fcund its way into the count
by lan
andsea. Ittellsofa mavernal uncle of theProphet,
Wahb Abi Kabshah, who landed at Canton in
A.D. 628 or 629, bearing presents from Muhammad

to the emperor of China, together with an invitation to embrace Islam, and who then proceeded to
Hsi-an-fu.

Other

reports

say

that

the

earliest

message was brought by Sad Ibn Abi Wagqais,
whose tomb may be seen in Canton. The tradition
attaches special importance to an expedition of

4000 Muslim troops which

the Khalifah Mansiir is

said to have sent to assist the emperor ina struggle
with rebels (A.D. 755). The emperor permitted
them to settle in the chief cities of the country ;
they took Chinese wives and became the progenitors
of the numerous and important Muslim communi-

ties in China.

:

. These traditions find no corroboration in the
writings of Arabian historians, China and Islam,
as a matter of fact, were brought into contact with
each other as a result of the conditions prevailing
in either sphere. About 620a new power in Nearer
Asia emerged, and another in China, each characterized by a remarkable ambition for conquest,

and, advancing respectively eastwards and westwards, at length came into contact. Just as Islam
(c. 720) conquered Transoxania, which it had been
attacking incessantly after the conquest of Khura-

sin, so

T’ai Tsung (627-649), the second emperor of

the T'ang dynasty, made himself master of Kashgaria. Of the more general incentives to mutual
Intercourse

the

strongest

was

commerce,!

which

was strenuously fostered by the later emperors of
the Sui dynasty; another connecting link was
the work of Christian

missionaries, of whose

bold

advance into China the Nestorian stele of Hsi-an-fu

(dating from 781) affords telling evidence. Against
these influences, however, must be placed the im-

pediment to intercourse arising from the tendency
of both empires to rest content with their gains,
and so to limit their frontiers. The emperor T'ai
Tsung showed caution in rejecting the appeal of
Yazdagird ur. for assistance (as may be inferred
from Tabari, i. 2669f., though the report of the

ambassador

is a fabrication;

Muslims became

more

cf. i. 2876).

The

ageressive after their able

general Qutaiba Ibn Muslim had subjugated Farghana, but his expedition against Kashgar in 713
was unsuccessful.
A comparison of the sources
(Tabari, i. 1275-1279) shows that Kashgar remained
unconquered.
The sending of ambassadors to the
emperor of China (Hsiian asung, 712-756), however,
is

probably

historical,

though,

as

narrated

by

Tabari (ii, 1277 ff.) in the traditional form, it 1s
arnished with all the conventional features.? .
Gander the Umayyads the Muslims had, indirectly,
a good deal to do with China, since the kAagdn of
the Turki, and also the jabghu,? were vassals of
A time-honoured tale is that of the
the emperor.
scene between Naizak and the jabghu on the one
of the Orchonian
side, and the shadd (the shad
records) and the sebel (probably to_be identified

with the ziebel of Theophanes; cf. E. Chavannes,
Documents

Petrograd,

the shadd

sur

1903,
makes

les

You-kiue

(Tures)

p. 228) on the
the kow-tow

other,

orientauz,

in which

before the jabghu

(Tabari, ii. 1224, year 91 [=A.D. 710)).

‘Thejabghu

‘lL Notwithstanding the surreptitious introduction of silksilk
culture into the Byzantine empire under Justinian, the Asia.
merchandise of China was largely imported into Nearer
sea
by
or
Seres,’
ad
‘iter
It wag conveyed on land by the ancient
through the Persian Gulf, on the north shore of which Al'ubuila
Siraf
afterwards
and
abari, ed. Leyden, 1879-1901, §. 2384),

the Eastern Cali(Tterences in 6. Le Strange, The Lands of for
such products.
hate, Calcutta, 1905, p. 258f.), was the port
p 2 Nothing is said, however, of an embassy from the Chinese

n
At an earlier date, in the reign of Chosroés Anishirva
inese at the Sasanian court (Tabari, 1. 899; cf. T.
i
Sasaniden,
der
Zett
zur
Araber
und
there were che der Perser
_
;
, 1879, p. 167).
ah.
eye abary this fn is always mutilated to jighiiy
side.
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was sent to Damascus, and was probably the first
Chinese, or Chinese Turki, that the Syrians had
ever seen. It may be regarded as certain that it
was Chinese statecraft that abetted the opposition of the Turki khdgan and that of the smaller
nationalities in Transoxania dependent upon him
or upon China itself, so that the Muslims had to
maintain a ceaseless struggle. The Khottal, who
are probably to be located in the Pamirs, were not
dislodged till A.D. 750 (Tabari, iii. 74), while Alikhrid, king of Kashsh, was slain in 751, his treasures

—costly Chinese ware—being conveyed to Abi
Muslim at Samargand (Tabari, iii. 79f.). When
with the downfall of the Arabian empire the vigour
of Muslim expansion had somewhat relaxed, and
the central authority was busy with the maintenance and organization of what

had

been won, and

when contemporaneously the central power of
China under the T'ang emperors showed symptoms
of decline, the interjacent territory was soon
cecupied by strong buffer States-—first of all by
the
Uigurs, and then by the Ilekids (see above).
Islim was thus placed in a very unfavourable
position for making an advanceinto China. Weak
as were the dynasties that followed the T'ang
emperors, the
people held firmly to the maxim,
‘No foreign religion in China.’ Buddhism, it is
true, had made a successful entry in the face of
vigorous opposition, but this is explained by the
facts that (1) Buddhism
harmony with the cult

was to some extent in
of reason (Ji), which, if

hardly to be called a religion, was more widely
diffused than any other, and (2) it assimilated
certain elements of the national spirit and so
adapted itself to the prevailing sentiment (see art.
CHINA [Buddhism in]).

Islam, which with its rigid

doctrine of uniformity does not on principle express
itself in creeds, and tends to repel -by the defiant
and arrogant tone of its adherents, and which,
above all, contrasts with Buddhism in its being
essentially a political religion, could not strike root
in China save under the protection of the stron
hand. The required protection was first provided
by the rulers of the Mongol empire founded by
Jenghiz Khin. These potentates had no religion—
nothing at all events
beyond the worship of their
lucky star, conjoined with the egregious ambition
to bring this star down from
heaven. Jenghiz
Khin himself saw only the advantages of a huge
centralization of human beings, and, wherever it
suited his purposes, he intermingled detached fragments of races without regard for nationality or
religion. As a Mongol, his leading aim was the
disintegration of the Chinese element and the
fusion of the population, so that he might have
nothing to fear from the formation of any powerful
alliance against him. He found his auxiliaries—
apart from his own countrymen—in the various
Muslim

their

tribes of the West,

courage.

precedence,

alike

Among

a race renowned

these

in numbers,

the

in

Turki

for

took

importance,

in

capacity for bearing arms, and in discipline. We
shall hardly err in adding Afghan mercenaries; for
the Afghans—the Pathins of India—were always
willing

to

serve

for

pay;

and

bands

of warriors

may also have flocked
to him from the mountains
of Persia—the fastnesses of the Kurds—though not
the Persians in the narrower sense, the inhabitants
of the plains, who had small reputation for bravery.
Yet we can hardly look for definite information
tegarding the composition of his armies, or those
of his successors, for the great Mongol rulers were
not the people to lend themselves to the statistician,
their great concern being with men, not with the
keeping of trim muster-rolls. We may venture to
assume, however, that the largest hordes of their
followers were supplied by the countries lying
nearest the scene of their conquests, viz, besides
~

(in China)

the land of the Turki between the Great Wall and
the mountain barrier of the Thian Shan (Chinese
Turkestan),

Transoxania

and

Khurasin,

This

explains also the curious phenomenon that from
that day till the present Persian has been regarded
by the Muslims of China as the language of polite
education, and that the vernacular Chinese written
by these Muslims is mixed with scraps of Persian.!
In elucidation of this it has been supposed that at
some time or other Persian immigrants had settled
in the country, losing their mother tongue, but
retaining vestiges of it in these numerous fragments.

This,

however,

Khans.

Moreover,

is certainly

erroneous,?

for the intermixture of Persian in the Muslim
idiom of Chinese is due rather to the superstitious
regard for the Persian language entertained by the
barbarian and semi-barbarian hordes of Nearer
Asia, who swarmed to the camps of the Mongolian
as soon as Kublai

Khan

had

established his sway in China, he brought Persians
in great numbers to fill the offices connected witb
the government and the court. Both Marco Polo
and the Arabian traveller Ibn Batitah supply
full information regarding these foreigners in the
Chinese services? To a great extent they would
be fall-blooded Persians, and they no doubt helped.
to enhance the respect accorded to their Iancuage,
and to keep it alive in the very heart of the
country.
'
.
As to the numbers of Muslims brought inte
China by the Mongol emperors, we can_ hardly
even hazard a conjecture, although an incident
now to hand may throw light upon such importations. In A.D. 1226 a young Muslim warrior, a
native of Bukhara, who claimed to be a descendant

of the Prophet—a Sayyid—placed himself at the
disposal of Jenghiz Khan. The latter perceived at
once

the

outstanding

youth,

and,

employ him on commissions of a special kind.

His

attaching him

ability

of the

to his bodyguard, soon began

to

successor, Kublai Khan, entrusted this Sayyid
(who eppears as Sayyid-i Ajall in the work of
Rashid-a -Din, and as Sai-tien-ch'e in the Chinese
sources) with the task of subjugating the province

of Yiin-nan, and for six years the affairs of that
rovince were administered by this talented
fuslim.. He died in office, and his two tombs—
the first in Yiin-nan-fu, the other near Hsi-an-fu—

were discovered almost simultaneously by French
explorers.‘ The official employment of this Muslim
from Bukhara, who, of course, did not come singlehanded, but was attended by a company
of armed

men, is of special interest, because his soldiers were
sent on service

to Ytin-nan, while he

himself was

installed as viceroy of that province. We may
accordingly infer that the influx of Islim into
Yiin-nan

began

at that time, for that

it reached

1 An excellent specimen of this idiom is found in the short
Chinese MS (AMS Sin. Hartmann 1 of the Royal Library, Berlin)
ed. A. Forke, which contains a Chinese text in Arab. script
(Toung-pao, 1. viii. [1907] no. 8). . From the nature of the
language Forke inferred—wrongly, as the present writer thinks
—the Persfan origin of the Dungans.
3 It is no argument against the theory, however, to say that.
it would involve a wider diffusion of Shi'ism than we actually
find, for the introduction of Shiism as the national religion of
Persia and the dissemination of the Shiite principle among thepeople did not take > lace till a later period.
There is 2180 a
tendency to regard all Persian writings as of Shrite origin—an
utterly mistaken idea, as even the widely-read work, Jfa'arij al.
ubuwwat, ‘Lite of the Prophet,’ by Mu‘in al-Din al-Miskin
(f ad. 1501}, is Sunnite in character.
3 One of these officials made himself very obnoxious—Achmath
[Ahmad] ‘the Bailo,’ whose story is given not only in the

Chinese sources (cf. J. A. M. de M. de Mailla, Hist, générale de
la Chine, Parig, 1777-85, ix. 4121, (tr. of Tong-Kten-Rang-Mou)),

which might naturally be expected to take a prejudiced view,.
but also in_a straightforward account by Marco Polo (cf. H..
Yule, The Book of Ser Marco Polos, London, 1908, 1. 415 ff.).
4¥For reports of these discoveries see P. Berthelot, “Note
sur des inscriptions arabes,
persanes et chinoises du Chen-si, du
Ho-nan, et du Chan-toung,'CAIBL, Paris, 1905. A. Vissitre hag ‘
wrought the facts into a graphic and ingenious sketch (RM
iv. [1907] 830 £f.).
:

MUHAMMADANISM
that

province

unlikely,

by

sea

is

in the

highest

°

degree

Now, when we take into consideration the
number of Muslims in China at the present day
and the isolated movement just mentioned—the
only known instance of the systematic migration
of Muslims into China, and there was certainly no
other—we are prompted to ask how the Muslim
roportions,
element has attained to such vast
The total number of Muslims who settled in China
from the date of the earliest campaigns of Jenghiz

Khan (c. A.D. 1200) to the fall of the Mongol

dominion (ec, A.D. 1367) cannot certainly be reckoned

at more than 1,000,000. At the present day, however, the Muslims resident in China amount on the
lowest estimate to 4,000,000. That this vast expansion is due entirely to natural increase is inconceivable; we must therefore look for other possible
factors.

(1) From

time to time fresh companies of

Muslims came to China, as, ¢.g., in the retinue of
Turki princesses of Muslim faith who entered the
harim of the Chinese emperors. (2) Chinese-born
and
children were,
(3) When
Muslims.

made
still are, sometimes
great devastations occurred

among the Chinese, the vacant places were filled
by Muslims, as the latter, being endowed with
superior vigour, were better qualified to grapple
with the manifold misfortunes which throughout
the centuries have fallen upon this ill-governed
It has already been noted that the
country.
Muslims are represented as stately, strong, and
appreciation accorded to their
The high
brave.
eminent qualities by the Chinese government is
shown by a recently-issued decree to the effect that
Muslims are to be employed in the cultivation of
sections of land adjoining the projected Ordos
Against these favourable conditions, howRoad.
For one
ever, must be set certain drawbacks.

thing, the Chinese government has frequently been

stricken

with

fear of the Muslims,

the

power

of

whose politico-religious organization it has good
‘hen there is the antagonism
reason to know.
that arose between the Muslims of China, and
their co-religionists in the West; and, finally,
their internal conflicts must be taken into account
.
(see p. 894).
‘A word may be added _ regarding the names
It is a common
China.
of
Muslims
applied to the
notion that they are all called Dungans, and in
point of fact the present writer has noted the use
of this designation in Kashgar and Yarkand; by
the Turki all Chinese-speaking Muslims are called
‘Dungan(lar).’?_ They themselves do not use that
name, but term themselves ‘ Hui-hui’ or ‘ Hui-tzi,’to
and this appellation is applied. by the Chinese or
all Muslims, whether resident in China proper
The Turki offer strong resistance
in Turkestan.
to this usage, and desire to be called ‘Chan-tu,
‘the turbaned,’ lit. ‘ head-bound.’

.

="

A few details will now be given regarding the
several provinces :
“StU.

rete en
Paris,

1878),

vince

the Muslims,

according to P.

oriental,
teen Chine et dansle Turkestan
per cent. The

number

8,350,000, t.e. about 85°6

capital, Lan-chou (G. M. H. Playfair, The Cities and Townspartof
p. $992), took no
China, Hongkong, 1879, Shanghai, 1910,
an the Muslim residents
in the insurrections of 1863-74 and 1895,

still existing
eading instance of this is furnished by the back to the
1
be traced
colony of Turkish Muslims which can
the emperor
of
harim
the
reception of a Turkish princess into und die westlichen Berge,
Chiien-lung; cf. C. Arendt, ‘ Peking Hamburg, 1889-90, p. 64, .
Mitteil. der geograph. Gesellschaft who have come home,’ te.
2This term may signify ‘those
faith, the implication being
those who have returned to the true

that all human

of
beings come into the world as adherents

by their parents, and
though some are alienated from it corresponds, there:
word
so become Jews or Christians,the The
to the Ji ews ©
applied
name
fore, to the Osmanic dénmeh,
to Islam. The designation
Saloniki who have been converted that the majority of Chinese
Dungan would thus seem to imply
Muslims have been converts.
Islam,

(in China)
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received no damage.
They possess a relatively high degree of
culture.
Lan-chou, as the terminus of the great trade-route
from the West, is frequently visited by Muslims from India,
Persia, and both divisions of Turkestan.
Ho-chou and Kin-kipa (of which, however, the Chinese name is Ning-ling-t'ing ; in
Ning-hsia [Playtair, p. 5226)) are celebrated as centres of
re. gious activity.) Kin-ki-pu was the nucleus of the sect of
Ma-hua-lung (see p: 894).
i-ning-fu, not far from Kokonor,
ia a place of spe
interest on account of its mixed population ;
it
affords a most fertile field for the student of ethnology and
philology, since, being situated on the frontier between
China
and Tibet, it gives an opportunity for observing the most
heterogeneous elements such aa seldom occurs elsewhere.
With reference to the Salars, who live compactly in twelve
townships around Hstin-hua.-t'ing, see below, p.892>, In Kan-su
there are also Mongolian Muslims (cf. F. Grenard, ‘Note sur
Yethnographie du Kansu,’ in Mission scientifique
dansla Haute
Asie, Paris, 1897-98, ii. ‘ Mission Dutreuil de thins” p. 456),
(2) Shen-si.—According to Dabry, the Muslim population of
Shen-si—probably largely overestimated—is 6,500,000, t.¢. 76°7
percent.
Hsi-an-fu, the capital (Playfair, p. 2620), according
to a report of the Futal (783) to the emperor Ch‘ien-lung,
then
contained 50,
Muslim families
bry, p. 412,), with 7 large
mosques,
According to Gabriel
Maurice (in H. Havret,
La
Sele chrétienne de Si-Ngan-Fou, ii. (Variétés sinologiques,
Shanghai, 1892-1902, no. 12] 115ff.), the total
population, including that of the four suburbs, is estimated—by mere guesswork—at some 400,000; of these one-tenth are Tatars, twotenths Muslims, and seven-tentha Chinese.
According to the
tradition regarding General Kuo-tzii-i (697-781), who is said to
have been a Christian, the Muslims had settled on the banks of
the Yii-ho.
When the great insurrection broke out in 1863, the
Muslims of Shen-si wrought considerable damage, and, after
they were overpowered, were expelled from the province. The
people of Hsi-an-fu, the only city in which Muslims are now
found, were kept under too strict a watch to take any part in
the movement, and the Muslims were allowed to remain.
(3) Shan-si.—In this province the Muslims (including those of
8. Mongolia) number, according to Dabry, 50,000, f.¢, 0°41 per
cent; exact data are jacking.
(4) Chi-li,—The available data for the Muhammadan population refer only to the Muslims in Peking, who are said to
number 20,000 families, say 100,000 persons, with 11 mosques,
(5) Shan-tung.—Muslims are found in many
towns on the
Great Canal, one of their centres being the important commercial city of Lin-ch‘ing-chou (Playfair, p. 4276), where there
is an academy (madrasah), in which most of the mullas of
Peking are trained. There are said to be 825 mosques in
Shan-tung.
:
:
(8) Sze-chuan.—In this province the Muslims, according to
RAM vy. 91ff., number about 70,000 families (300,000 persona),
with about 400 mosques, 11 of these being in Ch’eng-tu alone
(Playfair, p. 572). During the insurrections in Kan-su and
Yiin-nan, Sze-chuan remained passive. Visitors from Turkestan
The town of Sung-p‘an-ting, already mentioned,
arenumerous.
is in this province ; its 10,000 inhabitants, according to RALM v.
458, include 4000 Muslims, with 3 mosques, and about 100

8

:

(7) Honan.—The Muslim population, according to Dabry, is
.
200,000.
(8) Ytin-nan. —The Muslims here, according to Dabry,
number from 850,000 to 400,000. With reference to the history
of this province, the Muslim settlement of which we can trace
from its starting-point, see above, p. 890° ; for its more recent
history we have the monograph of E. Rocher, La Province
chinolse du Ytin-Nan, Paris, 1880; cf. also d’Ollone, ‘Lilslam
au Yunnan,’ in RILM iv, 285-290.
(9) In the remaining provinces Muslims are found in relaDabry furnishes the following. figures:
tifehy small numbers,
dang-heu
(with Hu-pei), 60,000; Kiang-hsi, 4000;
Hu-nan
15,000 ;
(with An-hui), 150,000 ; Kuang-tung, 21,000 ; Kuang-hsi, These
30,000.
Fo-kfen),
(with
Kuel-chou, 40,000; Che-kiang
numbers, however, are not reliable; cf. Dabry’s estimate
(40,000) with d’Olione’s (300,000) for the province of Sze-chuan.

2. Descriptive.—If we may regard the Muslims
of China as forming a single social complex, weas
may indicate the main features of that complex _.
follows.
(a) Race and language.—Whatever be the origin
be deof the various Muslim Broupsy they must all extent
scribed at the present ay. as Chinese. The of the
to which they share the distinctive qualitiesed, the
Chinese peoples cannot be precisel determin
case
requisite data not being available. In any adopted
they all speak the language of their
and
country ; they share the variation of idiom,
of thinkresemble the real Chinese in their waysalmost
excluing, while in writing also they use
time
sively the national language. At the same
imporby
they are differentiated irom the Chinese
the people
tant characteristics, and the division of

Tatars
whole—exclusive, however, of the
Rafal ix.
see
Ho-chou
of
history
the
to
eference
1
[1909] 580 ft. 3 cf. Kin-ki-pu, ¢). p. 564.

as

a
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(Mongols) and

the aborigines of the south (Lotos,

Miaotze)--into Chinese and Muslims holds good
throughout.
The name Dungans is applied to a
large section

of the Chinese

Muslims,

who,

how-

ever, as was said above, term themselves simply
Hui-hui or Hui-tzt, and repudiate the appellation
Dungans; but they would never think of calling
themselves Han (‘Chinese’), nor are they ever
designated

so.

They

form,

in

fact,

a

distinct

racial aggregate, co-ordinate with the Chinese and
the Manchus.
The name Dungans is sometimes
erroneously extended also to the Turki of Turkestan, but in reality there exists a marked contrast
between Dungans and Turki. The Dungans who
speak Turkish—they are by no means few—use a
peculiar dialect of that language; and, as regards
the Chinese spoken by the Dungans, it should
further be noted that the document of Dungan
origin in the Berlin

Royal

Library (see above, P:

890°) is composed in a very corrupt Chinese.
In
Forke’s opinion, however, its solecisms are not such
as might be perpetrated by an uneducated Chinese,
but are in many cases not Chinese at all, suggesting that the Dungans are of alien origin. As 4
special illustration

of the intercourse between the

Chinese Muslims and the Turki, cf. the story of
Hidayat-Allah (Apaq Khojam) of Kashghar, who
came

to Hsi-ning-fu,

in

MS Hartmann

1 (Forke,

p. 65 f.).
The process which dominates everything found
within the Great Wall is one of adaptation to
Chinese standards, of assimilation to the character of the yellow race—or ‘ black-heads,’ as they
like to call themselves. This process overcame the
Manchus and many other Peoples who invaded the
country, and it was impossible that the Muslims
should altogether elude its operation. The Chinese
have a capacity for dissolving
racial characteristics. This holds good even of
physical qualities,
. for Chinese sentiment does not Iscountenance the
affiancing of native women with foreigners, while
. Muslim women cannot legally be given in marriage
tonon-Muslims. The resultant diffusionof Chinese
blood among the Muslims is of vast importance,
and we cannot but admire the tenacity with which
the latter have kept themselves from complete
absorption by the Chinese. In spite of a considerable degree of assimilation in external matters,
the two peoples look at things from a fundamentally different standpoint. For the Chinese reason
(li) is supreme; for the Muslims tradition is all.
Notable,

character.
will put up
intense

too,

is the

contrast in certain

traits of

The Chinese is patient to a degree, and
with a great deal; the Dungan has an

self-esteem,

and

is a

dangerous

man

to

offend. The difference reveals itself also in the
outward bearing. The Chinese not seldom gives
one the impression of being a dejected and downtrodden man; the Muslim carries himself proudly,
and faces the world with a frank and open countenance. The relative physical debility of the Chinese
may be due in part to the opium habit. Among
the Muslims this is but rarely found; tobacco
smoking is prohibited, and the drinking of wine
and other intoxicants, which the stringent interdict of the law does not prevent in Western Islim,
is quite inconsiderable among the Muslims of
China. All this testifies to a very real cleavage
between the Chinese and the Muslims, and is a
constant reminder that the latter are not Han-yen,
but something else.
What, then, are the Muslims of China, ethnologically considered? To this question there is no

answer,

whether

or not we

postulate

its various

transcriptions

a connexion

between the name Hui-hui (Hui-tzi) and the name

Vigur,

with

all

in the

Chinese language (Chavannes, pp. 87-94). From
the time of the earliest considerable incursions of

(in China) _

Muslims, this region of many races has been overwhelmed with so many devastations that it is now
impossible to speak of any single racial type. In
addition to this we must also take into account
the Muslim policy of incorporating people of
other faiths, notably purchased children (cf. the
present writer’s note in his Der islamische Orient, i.
(Leipzig, 1905]; more recently d’Ollone, in RUM
ix.). Sach absorption of foreign elements must be
regarded as a very important factor.: In this connexion we should note the suggestive remark of
d’Olone to the effect that the purchased Chinese
children do not exhibit a uniform Chinese type, and
that the homogeneity of the Chinese ‘race’ is simply
one of those fables convenues that cannot be too
vehemently opposed, since in point of fact many
who are not Muslims at all are no more Chinese
than the Muslims themselves.
oo.
A distinct ethnological group is formed by the
Salars, who live in
Hsiin-hua-t'ing (Playfair, p.
3110) on the right bank of the Hoang-ho, and in
the surrounding villages, and who are also found on
a section of the road between Hsi-ning-fu and Hochou. They show a racial character markedly
divergent from the ordinary Chinese Muslims.
In
figure they are tall and spare, with nose large but
not broad, eyes black and set horizontally, cheekbones not very
prominent, face longish, eyebrows
bushy, beard
black and abundant, forehead reced-

ing, skull flattened behind, skin brown but not in
any sense yellow. The Salars thus bear a striking resemblance to the Turki of Chinese Turkestan.
Their chief peculiarity is their language, which
may be described as a degenerate Turkish. Their
style of dress is Chinese, but they shave the head
completely and wear a polygonal cap (éiibe) of white
colour.
In religion they are strict Hanifites, and
show the utmost respect to their spiritual guides
(akhons), many of whom speak and write the
Persian language ; but they are given to the use of
strong drink. Even thelowerclasses are acquainted
with the Arabiescript. They donot burn incense in
worship, nor do they tolerate the emperor’s portrait
in their mosques.
This form of the Muslim faith is
saidto have emanated from a reformer named Maming-hsin (Muhammad Emin), who preached to the

Salars c. 1750, laying
eat stress on the practice
of praying aloud (see below, p. 894°), which led to
serious disturbances. The Salars are daring brigands, and fraternize with the rabble of the upper
Hoang-ho, with whom they also share a fierce
hatred of the Chinese.?
(6) Marriage, family, kinship. —The external
aspects of the sexual relation among the Muslims
of China are regulated by the shari'ah—in the
scholastic form developed in the Hanifite school—
which applies to all Islim, though here the separate ordinances are not very well known to the
people at large, nor, even where they are known, are
they very strictly observed. As to the degree in
which the Chinese environment has brought about
modifications in practice, we do not possess the
necessary details

of information ; nor

would

such

details yield a complete and uniform picture, since .
the influence varies greatly in different localities.2 ~

1 Our authority for these particulars is Grenard, Mission,
ii. 457f. A somewhat different account is given by d’Ollone
(RAIS ix.(538 ff.), who says that the Salars are confined to twelve
villages in the district of Hsiin-hua-t'ing on the right bank of
the Hoang-ho, but that the bulk of their traffic is with the left
bank, especially the town of Hsi-ning, in which, however, there
reside only five Salar families; they do not shave the head completely, but retain the pigtail; they wear, not the polygonal
cap, but the turban-like head-dress of the Chinese ; they have
taken part in various risings; and they assert that their
original home was Samarqand.
2With reference to the well-known canon allowing the
Muslim to marry as many as four wives, and to have slaves as
concubines, Dabry (ii. 266, n. 1) writes: “In China the Muslims
are forced to submitto the lawsof the land
regarding marriage.’

This is undoubtedly

a mistake in eo far as it implies

at
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The like is true of the position of women in ¢
According to @Ollone, the so-called law of volling
is not observed by Muslim women in China, who

abroad without reserve (RIMM

walk

case

of

the wealthier

uei-hua-ch’eng are predominantly Muslims (Bull,
p. 456). - While
Com. Asie Frang., Oct. 1909,
commerce as such is almost wholly in the hands
of Chinese, who combine the qualities of the
peasant with those of the astute
hard-working
merchant, yet the Muslims very largely monopolize
the related branches of mercantile industry—the

ix. 540);

classes.

In Ho-

chou, however, d’Ollone found a different practice
the women there wearing a veil of black silk below
the eyes (a custom which seems to the present
Ma-huawriter to be connected with the sect of
As regards

d@’Ollone notices no difference
women and Chinese women; in
the practice ig very common.
should take in marriage one of

retailing of products of their own or others’ labour,

foot-binding,

Thus the Mafus, i.e. horse-hirers and horse-dealers,

between Muslim
Kan-su especially
That a Muslim
alien faith is not

woman,

Muslim

the present

and, when

writer

great obstacle, viz. the
ment they are faced by a
number and difficulty of the examinations to be
assed by aspirants to the Chinese civil service.
he Muslims who could successfully undergo these
tests must always have been very few. This in
simply
uired

or

stoning),

but

it must

of them were doubtless able to
of entrance

unnatural

vices

among

common

an instructive chapter in J. J.
et misére

not be supposed

the

Chinese

(see

Mantignon, Super-

en Chine*, Lyons,

1902,

General

p.

185 {F.) are less prevalent among the Muslims.’ Ne
special attention is devoted to the education of
children (for the schools see below (d)).

Two very

prominent features of family life are filial piety
and ancestor-worship. The former is extolled in
the narrative given in the Chinese-Arabic MS
edited by Forke; the latter finds expression in the
liturgical prayers for parents and ancestors, while
use is also made of pictures of ancestors after the
Social distinctions are not inChinese manner.
evitably fixed by descent, exceptin the case of the
Prophet’s descendants. The mischief wrought in
other Muslim countries by surreptitious enrolment
in the sacred lineage does not seem to be extensive
among the Muslims of China, Nor does the veneration of Sayyids appear to have assumed any
unusual forms on Chinese soil, apart at least from
the case of the schismatic Ma-hua-lung, who
claimed to be a Sayyid, but who failed to win
such prestige as the notorious sons and grandsons of Makhdam ‘Azam (see above, p. 889"). The
relative indifference to Savyids (Sharifs) in China
is explained by the popwar belief that they are
for the most part converts to Islam or the descenoa,

dants of converts (Dungans).

(c) Industries. —The industries in which the
Chinese Muslims are engaged are (1) agriculture,in
(2) commerce (including handicraft and traffic not
The Muslims do
goods), and (3) transit-trade.
the entake naturally to agriculture, but here
as the
vironment has asserted itself, inasmuch
people,

Chinese are pre-eminently an agricultural
and have in great measure the faculty of infecting
Acthe alien population with their own habits.
one
cordingly, the Chinese Muslim is everywhere
soil, so that
of the most industrious tillers of the employed
in
it was recently reported that those
rude upon

this domain of personal rights,

assert the universal
Chinese ere yay perhaps be Thecessary toThese
ordinances are
validity

of the

im

lucidly set forth in

erial

ordinances.

au poins
chinots
Pierre Hoang Le Mariage1898,
The presen!

de vue tégale (Var. Sinol., no. 14),

vri

formally

Shanghai,

into

fulfil the conditions

Chinese army,

the

and

to work

Jfrom the Montheir way to the higher ranks.
golian period onwards Muslims have often filled
the more distinguished military positions. As
recent instances of this, mention may be made of

that any unusual laxity of morals prevails, and the

stition, crime

means that the Muslims have not the redegree of plodding dullness for such ordeals,

n the other hand, the most capable and energetic

a Turki wife (? concubine)

was presented to him. [Illicit intercourse is not
punished here, any more than in other Muslim
countries, with the strict legal penalty (forty whiplashes,

discredit, for it

does not carry any

itself, however,

passed

through Minjol (a day’s journey west of Kashgar)

in 1902, a Chinese with

in this depart-

however, is for official life, though

on the other hand, must not

be given in marriage to a non-Muslim; sucha
union is regarded as the most heinous of sins. In
this matter, however, compromises are sometimes
made with heaven: the marriage of a Turki princess with the emperor Chiien-lung has already been
referred to;

of China,

whole

the

adherents of Islim, while certain
are principally
trades—especially that of slaughtering animals
(not including the pig, of course)—are ‘largely in
the hands of Muslims. Their special preference,

thus to bring an unbeliever to the true religion.
The

throughout

carriers

as also

it is rather deemed a meritorious act

objected to;

goods from place to place and the

conveyance of

lung); further, they go on the street on horseback

instead of in carriages.

893.

colonizing the part of S. Mongolia which is to
opened by the railway-line between Kalgan a

Grenard had indicated the fact, but noted an exception in the

(in China)

them anything
t succeeded in discovering among
the Muslims.
concedes an exceptional position to

Tung-fu-hsiang (see below (d)), as well as

of Ma.-ti-kai, of Yiin-nan, nephew of Ma-hua-lung,
and commander-general of the forces in Sze-chuan.

(d) Cultus, education, etc.—The religious attitude

of the Chinese Muslims is—outwardly, at least—
characterized by moderation. They make concessions to the ruling power, hoping thus to gain
security for person and property, and the most
capable and resolute of those who enter the government service take part in the ceremonial of the
national cult. The hatred of foreigners sometimes
shown by Muslim officers of high rank, like that
by the Chinese themselves, is to be
displayed
referred,

to

not

religious

motives,

to

but

the

exasperation provoked by the high-handed way
the internal
in which foreigners interfere with
In not a few cases, indeed,

affairs of the country.

the conduct of the Muslim generals is to be traced
to a vulgar hankering after rank ond
simply
wealth, as has now been made clear by the observa-

tions of d’Ollone (RUM vi. [1908] 7ff., controverting the misleading note in JL iv. 441 f.).

Tung-fu-hsiang, €.g., was in no sense 2 ‘fanatical
Muslim,’ but a mere adventurer, who gained a
following amid the chaos caused by the rising of
1861-74,

and

who,

in

return

for

the

of a

gift

made himself the tool of the viceroy,
mandarinate,
Tso-tsung-tang, and of General Lu-song-shan.
He caused Ma-hua-lung, the prime mover of the
revolt, and the prophet of the ‘new doctrine,’ whoof
fell into his hands in a sortie from the rebel city
Kin-ki-pu, to be beheaded. At that time TungIt
landed estates of enormous extent.
acquired
in
was he also who crushed the rebellion of 1895 as
Hsi-ning-fu and Ho-chou, enriching himself, cousnal, with the spoils filched from his
He received the title of ‘ generalreligionists.
issimo’

(fa jue),

Peking

in

country.

When

1900,

and

was

Tung

of

the

with

his

in effect . king

the Boxer rising
hurried

broke out at

thither

henchmen—the foremost of whom was the infamous
Tongling of Ho-chou—and made
Ma-an-liang,
malicious
himself conspicuous by his violent and saw
in him
proceedings against the foreigners, who

of Muslims,
only 2 Muslim at the head of a horde
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and were quite unaware of his real relation to
Islim.
Having been ostensibly punished by
‘banishment’

to

Kan-su,

he

lived

there

like

a

sultan. He held two fortified castles near Kinki-pu, and had a bodyguard of 500 veterans—as
tenants of the surrounding estates which he had
taken from Muslims. The local councils of Kinki-pu and Lin-chou could not lift a finger without
his approval.
After his death in February
1908,
all his titles, of which he had been deprived at the
instance

of the European

700ff.).

Apart

Powers,

were

restored,

and his remains were buried with the highest
honours at Kon-yuen, his _birth-place (RMA vi.
from

adventurers

of

this

stamp,

whom probably the majority of Muslims would
regard as apostates, there is a far-reaching antagonism between the indigenous and the immigrant
peoples, The Chinese realize the danger involved
in the Muslim aspiration of an imperium in
imperio, while the Muslims, enjoined as they are
by the Qur’an to fight against the unbeliever, feel
the ascendancy of the latter as a heavy infliction,
and from time to time the strain has found expression in open revolt. The most notable and most
serious of such outbreaks have been those of the
north

(Kan-su

and

Shen-si)

in

1861-74,

and

of

the south (Yiin-nan) in 1856-72. It would be a
_mistake, however, to attribute these ruinous insurrections

to religious

motives

alone,

for racial

Indo-Arabic

styles, as,

antagonisms and the conflicting interests of different social classes were certainly no Jess potent
factors.
The mosques resemble pagodas, the mikrad and
minbar alone proclaiming their Muslim origin.
We

sometimes

meet

with

(in China)

retender was regarded as an incarnation of the
Eoirit—a sheng jen (‘holy man,’ ‘ prophet’) equal
to, or even higher than, Muhammad
himself. It
speaks well for the Muslims of Kan-su that only
the lower classes were duped by this charlatan, who,
wholly destitute of learning, presumed to know
everything, and had his answer ready for every
question. As the founder of a new sect, he had
to enjoin certain external forms by which his adherents might be distinguished from others.
For
this purpose he chose the practice of praying aloud
and of holding the hands straight open and horizontal in the giyam (at prayer), in contrast to the
general custom of silent prayer with the hands
rounded and hollow. From this practice of audible ©
rayer is derived the usual name of the sect, viz.
Valuriyah (corrupted to Chaiherinye), ‘ those who
pray openly,’ as contrasted with the Khafiyah
(vernacularly ‘ Hufeye’), ‘those who pray secretly.’
In these externals Ma-hua-lung shows a certain
affinity with a movement in the West which had
found its way into China at an earlier date.
About 150 years
previously a reformer had appeared among the Salars (see above, p. 892°) in the
erson of

Muhammad

Emin,

known

in China

as

Nfa-ming-hsin, who introduced the custom of praying aloud, and thereby gave occasion for serious
disturbances

(Grenard,

loc.

cit.).

did not actually forbid his followers to attend the
mosque, but he allowed prayer to be performed at
home—in the ‘common_hall’—without special
ceremonial garments.
Usually three or four
houses have a place of prayer in common, t.e.
a single room set apart for worship, this arrangement being designed, it is said, to familiarize the
adherents with the practice of prayer (RIUM ix.
571). In Sung-pan-ting, according to FAIA v.

é.g., the two cupolas above the porch of each of
the mosques in Sui-fu. For occasions of prayer
the akhons (Pers. akhind, ‘learned one’; in
China, ‘mosque-minister’) don the white tunic;
the rest of the faithful wear for the time a cap
never otherwise used, which is encircled by the
turban, and may be of various colours—white,
blue, green, or red. This cap has two shapes: the
Meccan—a round, low cowl, wholly covered by the
turban—not worn by many; and the Bukharian
—polygonal, being formed of four or six pieces—

462, ix. 561). The d’Ollone expedition had a very
uncivil reception in the mosque at Ch'éng-tu; the
people of the ‘new doctrine’ have the name of
eing hostile to Europeans, while the Muslims in
eneral are friendly. After Ma-hua-lung’s death
in 1871, a rupture took place within the sect. His

which

son-in-law, Ma-ta-hsi,

hangs

out from beneath

the turban.

Itis

identical with the ¢éibe, or topa, worn by all
Muslims in Russian and Chinese Turkestan.
The disruptive tendencies so common in Islim
general
have made themselves felt in China.
{a-hua-lung, who was put to death during the
rebellion in Kan-su, was the founder of a new
sect, and his followers in Kan-su, where they are

numerous, and in Sze-chuan, where as yet they
are but few, regard him as the true successor of
Muhammad.
His descendants and disciples claim
to possess superhuman powers. His teaching is
called Asin chiao, ‘new doctrine,’ in contradistinetion to lao chiao, ‘ancient doctrine’ (RAIA v. 93).

The nature of this new doctrine is something of
amystery.
There is a tendency to regard it as an
endorsement to Shiism, or perhaps an unusually
bold representation of Siifiism, but the notices of
d’Ollone (ILM ix. 571 tf.) show that in reality it
is of genuinely Sunnite character, and not a degenerate variety of the mystical philosophy
so
widely diffused throughout Central Asia. Machua.
Jung was undoubtedly one of that class of visionary
impostors represented in Chinese Turkestan by the
Khodyas, ¢.e. the descendants of Makhdim'Azam,
of whose ecclesiastico-political organization the
present writer has given a detailed account in
‘Ein Kirchenstaat im‘ Islam’ (in Der islamische
Orient, i, 195 ff). It remains an open question
whether the Mahdistic idea played any part in the
project of Ma-hua-lung; the reports of d’Ollone
make no distinct reference to it. In any case, the

?

Mu-hua-lung

462, the followers of the new faith attend the same

mosques as those of the old, while in Shen-tu, on
the other

hand,

the breach is complete (ZJLAf v.

and his grandson, Ma-mih-

hsi, fought with each other for the sacred. inheritance.
Ma-ta-hsi, who is now (1915) sixty-two
years old, has the advantage in numbers, and his

place of residence, Cha-kou, near Ku-yuen, is an
important religious centre, and has a madrasah,
Ma-hua-lung’s teaching was introduced into Yiinnan by his younger brother (or nephew) Talasan
or Talamasan, who fell in a struggle with Ma-julung. In Yiin-nan, however, the sect has apparently, a smaller following than in Sze-chuan,
where
d’Ollone met with
adherents of the Hsin
chiao from the boundaries of Yiin-nan to Sungpan-ting on the border of Kan-su.
Alongside of the two groups of Hufeye and Chaiherinye are found two others, viz. Kuberinye and
Katerinye.
The meaning of ‘Kuberinye’ cannot
be precisely determined—the word may possibly
stand for
Kubari (‘great’); ‘Katerinye’
is undoubtedly equivalentto ‘ Qadiriyah,’ signifying the
adherents of “Abd al-Qadir al-Jilani (q.v.). tt is
maintained by a certain akhon that these four
sects are respectively connected with the first four
Khalifahs, each of whom is said to have inaugurated
a_ particular ritual, viz. Abi Bakr that of the
Hufeye, Othman that of the Chaiherinye, ‘Omar
that of the Kuberinye, and "Ali that of the
Katerinye.
The last-mentioned name is said to
be applied also to those who venerate
graves. In
China, as elsewhere on Muslim soil, peculiar honour

is accorded to the tombs of the eminently pious—
those who have given credentials of saintship.
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Thus, ¢.g., within a mile to the n
an-t'ing is to be seen the tomb of on abher

Aledina, who came to Sung-p'an-t

nee,

in 1668, lived

for a time in Shen-si, and by his 'ing
prayers saved the

land from a drought in 1673. Hedied in 1680 and
his tomb is guarded by an akhon. Another tomb

somewhat smaller, is found within the mausoleum.

The orthodox mullds inveigh strongly against this

practice (RIM v. 459).

D’Ollone thinks that the

veneration of graves is also a characteristic of
the Hsin chiao sect (RIM ix. 533 ff.); but this

cannot be admitted, and, indeed, it conflicts with

other statements of the same writer. As a matter
of fact, the veneration of graves is a world-wide
custom, and naturally prevails here too; and that
Ho-chou, the rallying-point of the new doctrine,
should also contain an unusual number of sacro-

sanct tombs isa mere coincidence.
Moreover, with
reference to the name Kumbe chiao, which d’Ollone

mentions as being applied to the ‘new doctrine,’

and upon which he bases his conclusions (RA{M ix.
533), it remains to be shown whether the term

(=‘ grave-doctrine’) is meant to indicate the distinctive characteristic of the sect. As regards the
religious position of the ethnologically distinct
Salars see above, p. 892°.
The idea of a khalifah as a single individual
invested with authority over Islim as a whole is
unknown to the vast majority of Chinese Muslims
(RIMM ix. 561f.). Yet the efforts directed from
Stamboul in the latter half of last century were
not altogether without result. Ya'qib Beg recognized ‘Abd-al-Aziz a3 commander of the faithful,
while Sulaiman, the Muslim king of Yiin-nan,
appealed to him, as xhalifah—in vain, it is true—

or assistance.
As the intellectual life of the Muslims bears the
closest possible relation to their religion, the aim
of elementary
education is to inculcate the rudiments of religious doctrine, the children being
taught by readings from the Qur’in and by short
catechisms.
In these exercises two languages are
employed—both the national language and
that
of the Quran (or a mixed Perso-Arabic dialect).
There is a considerable circulation of anthologies
from the Qur'an, either with or without a Chinese
translation, and booklets containing the leading elements of doctrine in both languages are also found.?
The life of the Chinese Muslims has no place for
art. Toanything in the nature of artistic activity
only a single field is open—the Arabic script, whic
is often elaborated in pedantic forms suggestive of
the Chinese method of writing, angles and loops
being formed asin the native calligraphy (especially
The Muslims also erect ornately
in epitaphs).
written

Arabic

often

however,

which,

tablets,

show such a divergence from the common script
that they are very difficult to read. Even the
experienced E. Blochet mistook an r fora y (RAL
y. 291).

(ce) Political

relations—In

.

China

proper

the

Muslims have never secured an independent politiits annexae
cal existence, while in Turkestan, sinc

tion (c. 1750), they succeeded in establishing only
the short-lived Muslim government of Ya'qib Beg

(see above, p. 889°).
rising in

among

The object of the Muslim

Kan-su and

Shen-si (1863-74), which was

contributing

the

causes of Ya qab Beg’s

the movesuccess, was likewise independence ; butother
issue
ment proved abortive, and, in fact, no
was to be expected.
ermanent

political

The necessary condition of a

organization

is that

it

shall

fave a basis of nationality, and no such thing
The latter, as
exists among the Chinese Muslims.
é
interspersed among the Han (Chinese), form, not

national, but merely a religious, aggregate, and a.

1The present
catechism.

writer

possesses

& COPY of such
:

a bilingual
.
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history teaches that political establishmen
based
upon religion are ephemeral. It has ts
certainly
been hinted that the Muslims of China may possibly force their religion upon the rest of
the

population,

and

thus

evolve

a powerful

Islimo-

hinese kingdom. It is indubitable that such an
ambition is not wanting among the Muslims, and
that it will continue to act in certain localities as
source of insurgent movements against the imperiala
overnment.
It is regrettable that the idea has
een exploited for the double purpose of acquiring
religious influence among the Chinese Muslims an
of furthering political ends. Considerable efforta

in this direction were

made—though

without

the

least success—by Sultan ‘Abd-al-Mamid in the
latter part of 1900; and minor attempts at a later
date proved equally fruitless, though hopes were
not abandoned
even after the deposition of the

dn,

,

LitgraTore.—In addition to works cited in the art., reference
may be made to V. P. Vasiliev, O dvizenit Bfagometanstoa v
Kitaé, retrograd 1867; M. Broomhall, Islam in China, London, 1910;
T. Ww. Arnold, Preaching of Islam?, do, 1913, pp.
213 ff, 204-311; G, Devéria, ‘Origine d’Islamisme en Chine,
Centenaire de Uécole des langues orient. vivantes: Recueil da
mémoires, Paris, 1895, pp. 805-855; C. Schefer, ‘Notice sur les
relations des peuples musulmans avec les Chinois,’ tb, pp. 1-43;
E. H. Parker, ‘Islam in China,’ Imp. and Asiat. Quart. Rev.
M1. xxiv, [1907] 64-83; J. Anderson, ‘Chinese Mohammedans,’
JAT i, [1872] 147-162; G. Soulié, ‘Les Musulmansde Yun-nan,’
RUM ix, [1909] 200-223 ; Lepage, ‘Biographie du Seyid Edjell
Omar Chams ed-Din, introducteur
de l'Islam au Yunnan,’ id. xi.
{2910} 1-31; C. E. Bonin, ‘Les Mahométans du Kansou et leur
dernitre révolte,’ tb. x. [1910] 210-233; M. Hartmann, ‘Vom

chin, Islam,’ Welt des Islams, i. [1918] 178-210.

M. HARTMANN.
MUHAMMADANISM (in India).—Islam was
introduced into India by the Arab invaders who
entered

Sind

under

Muhammad

ibn

Qasim

in

A.D. 712 and founded a Muhammadan State which
was eventually absorbed in the Mughal empire;
but this early Arab occupation was confined to
Sind, and

the Muhammadan

conquest of the rest

of India did not begin until nearly three centuries

later, with the raids of Sabuktagin and Mabmid
of Ghazna;

when, however, Mahmid died in 1030,

the province of Lahore was the only part of Indian
territory that he bequeathed to his successor. The
ermanent extension of Muslim rule in India dates
rom the latter part of the 12th cent., when the
conquests

of

Muhammad

between

Islim

Ghori

resulted

in the

establishment of a Muhammadan dynasty in Dihli,
which continued to be a Muhammadan capital up
to the extinction of the Mughal empire in 1858.
The scope of this article being limited to religion
and ethics, no account of the political history
can be
given, though the intimate connexion
as

a

religious

system

and

the

Muhammadan
governments in
India makes it
difficult to consider them apart. A brief reference
must

be made, however, to the relations between

their

old

the Muslim rulers and their non-Muslim subjects.
The Muhammadan invaders at times during the
early stages of the conquest exhibited a brutal
intolerance towards the
Hindus who opposed their
armies, and rathlessly massacred Brahmans and
razed templestothe ground; but, afterthe savageries
of conquest were over, a certain amount of toleraThe
tion was allowed to their Hindu subjects.
Arabs in Sind left the Hindus in undisturbed
exercise of their religion and in the enjoyment of
rights

and

privileges,

and

the

later

conquerors who founded kingdoms in N. India and
Deccan were generally too much occupied with
the
consolidation of their own power, or
the military
felt too little interest in spiritual matters, to turn
their attention to the propagation of their own
faith. Even under the settled rule of the Mughals,
dynastic and financial considerations dictated’ their
olicy rather than consideration of the interests of
slim.

On

the other hand,

the reigns of several
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monarchs were signalized by outbursts of fanaticism
and the cruel oppression of unbelievers, their
temples being destroyed and many of them converted by force.
In Gujarit Sultin Mahmid
III, (1537-53) was hated by the Hindus for the
stringency
of his ‘enactments against them. In
Kashmir Sultan Sikandar (1393-1417) acquired the
designation Butshikan (‘idol-smasher’) by his
ruthless destruction of Hindu idols and temples,
and in Bengal Jalal al-Din Muhammad Shah (141431) made himself notorious by his persecution of
unbelievers,

Aurangzib’s

(1639-1707)

attempt to

carry out a policy of unification led to several acts
of repression, and tradition attributes to him the
destruction of temples and the forcible conversion
of Hindus in various districts throughout the whole
extent of the Mughal empire. ‘The latest example
of such fanaticism on the part of a Muhammadan
ruler

was

that

such

outbursts

of Tipa

Sultan

(1782-99),
. whose

barbarities outdid anything recorded of previous
monarchs after the first conquerors. Apart from
of

fanaticism,

the

rule

of

the

Muhammadans has generally been characterized
by an attitude of toleration towards their Hindu
subjects, and the adherents of the rival religions
have often been closely drawn together by a spirit
of amity and mutual respect.
The fact that the Muhammadan dynasties in
India were almost entirely founded by foreign
invaders was of great importance in the history of
Islim ; they brought with them a large number of
foreign troops, and attracted to their courts military adventurers, poets, scholars, and

others, who

ultimately settled in the country.
The foreign
immigrants and their descendants—Arabs, Persians, Turks, Mughals, and Pathadns—formed an
important element in the total Muhammadan
opulation, and exercised a preponderating influence
in the administration, the social organization, and

the religious life. They received grants of land
from the Muhammadan governments, or in times
of political unrest arrogated to themselves rights
of ownership, and thus formed the nucleus of an
aristocracy that looked down with contempt on the
native converts.

The missionaries, to whose

prose-

lytizing efforts the conversion of whole

tribes is

attributed,

are still

and the

saints, whose

tombs

venerated throughout all parts of Muslim India,
were for the most part of foreign extraction, The
shrines of these saints are still centres of religious
influence and attract thousands of pilgrims eve:
year ; among the most famous are those of Khwaja
fuin al-Din Chishti (¢ 1236) at Ajmir, Farid alDin Shakarganj (t 1269) at Pakpattan, Nizim alDin Awliya (+ 1325) at Dihli, and Shah ‘Alam
(t 1475) near Ahmadabad.
The
great family of

Bukhari Sayyids, who settled in
Uch in the 13th
cent., may
be taken as a typical example of the
wide-spread influence exercised by some of these
foreign immigrants. The effect of this constant
stream of foreign immigration has been to keep
India in close contact with the main currents of
theological thought and speculation in Islam, and
the religious beliefs and practices of the educated
section at least of the Muslim population, whether
Sunni or Shi‘ah, have tended to conform to those in

other

parts of the Muslim world.

A large

part of

the religious literature has been written in

Arabic,

and still more in Persian—both languages foreign
to India—and the study of these Janguages has
kept the theologians acquainted with the writings
of Muslim thinkers outside India. These foreign
influences have thus prevented Islim in India from
taking on a provincial character, so far at least as
the Literate are concerned. But among the uneducated converts and the descendants of converts,

of Hindu origin, especially in the country districts
emote from the centres of Muslim culture, many

(in India)

survivals of older cults are to be found, and there
the Muhammadan differs little but in name from
his Hindu neighbour. He continues to worship
the gods of his ancestors—particularly the village
godlings, whose: rites are associated with the

cultivation

of the soil, and the deities of disease,

especially Sitali, the dreaded goddess of smallpox
—and to take part in the Hindu festivals connected
with the changes of the season, such _as Holi, the
festival of the spring equinox, and Dasahra, the
festival of the autumn equinox. Against such
Hindu beliefs and practices the orthodox have at
all times protested, but the first active campaign
against them appears to have been started by
Sayyid

Ahmad

and

Haji

Shari‘at

Allah,

who

in

the second decade of the 19th cent. began to
disseminate in India the doctrines of the Wahhabi
reforming movement. The writings of a later
religious reformer, Maulavi Karimat ‘AH (+ 1874),
were especially influential in combating the observance of Hindu rites and ceremonies by Muhammadans.. In more recent years, the greater facilities of communication between one part of the
country and another, the spread of education, and
the consequent growing influence of theological
text-books have increased the tendency towards
an orthodox uniformity, but the low level of education among the mass of the Indian Muhammadans
still keeps a large proportion of them ignorant of
the tenets of the faith which they profess.
The abiding influence of Hindu institutions on the converts to Islim is still further shown by their
rejection of the shart'ah in favour of their old tribal
ordinances in regard to marriage and inheritance.
As is well known, Islim is not merely a body of
religious dogma but also a system of legislation,
but the Muhammadanized Rajputs and Jats in the
Panjib and the Mappillas on the west coast of S.
India have always continued to follow the customs
of

their

Hindu

ancestors

in

preference

to

the

Muslim law of succession.
The influence of Islim in India has not been
confined to the Musalmins themselves, but may be
observed in sectionsof the population that stand
outside the ‘Muslim community.
There can be
little doubt that the Hindu reform movements of
the 15th and 16th centuries, especially those connected with the names of Kabir and Nanak, owed
much to Muslim influences.
Many low-caste
Hindus, especially in N. India, worship Muhammadan saints; these saintsare sometimes lerendary,

like Sakhi Sarwar and Shah Madar, or historical
personages such as Pir Shams Tabriz of Multan, or
sometimes a mixture of both asin certain enumerations of the Pajich Pir (‘five holy men’), who are
represented by some thousands of Hindus to be the
only divinities that they worship. . An influence of
a different character was that of the Mughal court
upon the higher ranks of Hindu society, tesulting
in the adoption of many Muhammadan habits and °
observances such as are generally significant of
adherence to the faith of Islam.
As an ethical system Islim in India presents in
many ways a strong contrast to Hinduism.
Both,
it is true, cherish an ascetic ideal, pursued by the
few,

and

Hindu

and

Muslim

ascetics

have

often

found that they have much in common, and both
have often received the veneration of pious adherents of the rival creed.

. But the stern Puritan-

characteristics

conduct

ism of Islam has set its face rigidly against those
of

Hindu

which

are

set

forth in the Kamaéastras and illustrated on such

Hindu temples as have escaped the iconoclastic
wrath of outraged Muslim sentiment.
This austerity of Muslim morals runs through the whole

of their social life, and lends to their outward
bearing an aspect of dignity and self-respect such
as springs from a constant recognition of moral
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obligation ; at the same time it relegates
to the seclusion of the zenana, depriving women
intercourse of the charm of their society, social
and
deprecates amusements that other countr
find
harmless, such as dancing and card-playing,ies This
" moral fervour is capable of producing such types
as that of the judge who cut himself off from
human associations lest his judgment might all
be
influenced by consideration for a friend, the hardworked administrative officer who gave away the
whole of his official salary in charity, and. the
scholar who repented in bitter tears because he
had

made a profit out of the sale of a work on religion.
The moral sanction is sought in religion, and moral
precepts are based on the Qur’an, the traditions,
and theworks of authoritative theologians; maxims
of conduct are also frequently quoted from the
poets and Safi writers.
Treatises on ethics, such as

Akhlaq-i-Nagiri, Akhldq-i-Muhsini, etc., are read

by _ the learned, and similar works—e.g., Akhlagt-Jahangiri—were compiled in India, but acquaintance with them has been too restricted for
them to
have exercised much influence on the general moral
consciousness of the Indian Musalmins.
This
legal and didactic view of ethics may at times
degenerate into formalism, and a low level of moral
achievement may subsist side by side with fervid
professions of piety; but the tendency of modwn
Muslim society in India is towards a more distinctively ethical basis for conduct and less dependence
upon religious authority.
Within the narrow limits of this article it has
not been possible to do more than briefly indicate
some of the main characteristics of Islim in India.
See, further, Missions (Muhammadan), SEcTS

(Muhammadan).

(Caleutta, 1644 f.); Journal of the Boslens Institute (Calcutta,

,

1905 ff.); Revue du monde musulman
(Paris, 1906ff.); EI
(Leyden, 1908 ff.). For the bibliography of historical works see
The Hiatory of India as told by its own Historians: The Muhammedan Period, ed. from the papersof H. M. Elliot by John
Dowson, London, 1867-77,
A vast amount of material is to be
found scattered throughout the official
publications of the
Government of India ; for bibliography see
F, Campbell, IndezCatalogue of Indian Oficial Publications in the Library,
British
Museum, do. 1900. Among separate works may be
mentioned: J. H. Garcin de Tassy,
Mémoire sur les particularités dela religion musulmane
dans ?Inde3, Paris, 1869;
Mrs. Meer Hassan Ali, Observations
on the Mussulmauns of
India, London, 1832; W. W. Hunter, The Indian Musalinana,
do. 1871;
Jaffur Shurreef, Qanoon-e-Islam, or the Customs of
the Mussulmans of India, tr. G. A. Herklots?, Madras, 1863;
Syed Ameer Ali, The Spirit of Islam, or the Life and Teachings of Mohammed
2, London, 1896; S. Khuda Bukhsh, Essays
Indian and /slamic, do. 1912, A more detailed bibliography
will be found in the present writer’s art. ‘India’ in EJ.
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({in_

W. ARNOLD.

Persia). -—Islim

began in Persia very
early. Within a year of
Muhammad's death the Muslim armies came into

collision with the Persian power, and the conflict
lasted for thirty years, extending from the Tigris

to the Oxus.
‘The last Zoroastrian dynasty was
overthrown in A.D. 750 in the region south of the
The conversion to Islim was a slower
Caspian.
process, and the disappearance of Zoroastrianism
The intellectual life of Islam was
was gradual,
It is sigvery soon enriched by Persian scholars.
nificant that after the Arab conquest Nestorian
missions were successfully prosecuted among TranStill, Islam was identijans described as pagans.’
fied with a foreign invasion—a, fact that influenced
subsequent history.
.
.
ian princess.

frequent, many
1.

A. Shedd,

1904, p. 1632.
:

conspiracy was begun in Persia; Abi
Muslim, the chief conspirator, was a Persian;
and
the battle of the Zab, which decided the contest,
was fought on the border of Iran. Although revolts

were common,

the authority of the ‘Abbasids was

generally recognized

by the ruling

dynasties in
The most determined and powerful attempt to establish Shrite
ersia,

few of which

were Shiite.

Islim was that of the Isma@'ilians, or Assassins
(g.v.). _ Persia was the greatest sufferer of all in

the ruin wrought by the heathen Mongols, and
Islam seemed about to perish; Timir was a Sunnite Muslim, but he had mercy on none. With
the rise of Safawi kings (A.D. 1500) Shrite Islim
of the Twelve was established as the State religion
= ‘position challenged since only by the audacious
Nadir (+ 1747), who proposed to make Shiite Islam
& fifth sect co-ordinate with the four recognized
divisions of Sunnite Islim. The
aper constitution of modern Persia recognizes Shiite Islim as
the religion of the realm. .
The inner development of Shi'ite Islim has never
been adequately
described. From the first many
Persians refused to believe that the cycle of revelation had

closed

with

Muhammad,

and

the deifi-

cation of ‘Ali seems to have begun even before
his death.) This mystical belief in a continuous
revelation and a divine presence, different in kind
from anything found in the Qur’in, developed into

the doctrine of the imamat (cf. art. INCARNATION
[Muslim]).
In the process of the elaboration of
this doctrine sects were formed, the most remarkable being that of the Ismfilians, which, strangely,

has left scarcely a trace in modern Persia. The
cult of ‘Ali,and especially of Husain in the cele-

In the Uma
of them
Jslam
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and

:

are

Persian

(though

not

all

Shiite),

and

influence are to be found in the Qur'an, and

more in the developed Muslim theology.

still

‘The victory of the Abbasids was, in a sense, a conquest of
the Arabs by the Persians . . . the battles of al-Qadisiya and
Nahawand were avenged; Persian ideas and Persian religion
began slowly to work on the faith of Muhammad.’ 2

What Islam owes to Persian Sunnites in formal
theology, as well as to the dervish orders and Sifiism, may be indicated by mentioning the names of
al-Ghazali, ‘Abd al-Qadir al-Jilani, and Jalal alDin Rimi (9¢¢.v.).
.
.
Modern Persia is the resultant of the interaction
of complex forces through a Jong period, and religiously it is far from homogeneous in character.
Sunnites number a million or more. The majority
of these are Kurds, some are Arabs, some Turks in
Adharbaijan, and some are Persians in the Gulf
region, Among
them the most numerous sect is
the Shaffite.
ShYites are believers in the Twelve
Imams.
Sects that are numerous and wide-spread
enough to merit attention are the Mutashari's, the
Other sects that should

Sunnites, 1,000,000; Shrites, Persians, Lirs, etc.,
5,000,000 ; Tatars, 2,000,000 ; “Ali Ilahis, 300,000 ;

Bahiis, 100,000.

The

Oriental Churches, Philadelphia,

which

which has greater influence to-day in Persia than
in any other land. Important events in recent
Shiite Islim have been the growth of Shaikhiism,
the birth of Bahdism, and the attempt to join
Western constitutional government to Islam.
The influence of Persia in Islim is a larger subject than Islam in Persia. Traces of Zoroastrian

Shaikhis, and the Zahabis.

rad period revolts were

Khirijite in origin.

is still

in process of growth.. Another line of theological
development has been Sifiism, the
great names in

be mentioned are the ‘Ali Iahis and the Bahiis.
Sifiism, influential as it is, cannot be regarded as
aseparate sect. The dervishes are an institution
that cannot be neglected
(ef. art. DERVISH). The
following figures are given. as an approximation :

The cause of ‘AL gained adherents in Persia from
s because Husain married a. Sasan-

.
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“Abbasid

bration of ‘Ashira (the 10th of Mubarram),

Lrreratort.—No comprehensive work has yet been written
on the religion and ethics of the Indian Muhammadans, . The
reader will find articles bearing on these subjects in such
riodicals as JASB (Calcutta,
1832 ff.); Calcutta Review

_ the first, perha,

(in Persia)

1

.

, Literary

History of Persia, 1. 220,

.

3 BB. Macdonald, Development of Muslim Theology, Juris~
prudence, and Constitutional Theory, London, 1903, p. 133.
y
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(in Syria,

Egypt,

and

Mesopotamia)

Even among the Sunnites (especially the Kurds)
religion centres much in the cult of the Shaikhs,
who are credited with miraculous powers. Many
of these are connected with the dervish orders,
especially the Naqshbandis.
he great religious principle of the Shiites is
the veneration of the family of ‘Ali and the doctrine
of the imadmat. While every community numbers
its hajjis, the great shrine for pilgrimage of the

among the more educated classes, less often in the
villages, and not at all among the nomads.
They
areincreasing.
Though only a fraction of the less
numerous classes of society, their influence is not
to be measured by their numbers,
The Azalis are
practically extinct, and the Bahais, with insignificant exceptions, follow ‘Abbas Efendi.
Bot
these sects practise tagiyyah, or religious decep-

moreover, is the place of religious authority, the
seat of the chief mujtahids, and the centre of
theological education and learning. In every city

sophical and intellectual devotees of religion, belonging, it may be, to some sect, but not often to
the Mutashari’s. Among them are many dervishes.
They usually
recognize some one as their guide
(murshid),
‘The most popular poets among them

living and burial of the dead is Karbala, which,
there

is a

madrasah

(college),

but

_an ambitious

student completes his training at Karbala,

or at

one of the neighbouring

in its

shrines

that share

importance. ‘The unifying power of such a centre
is very important. The other shrine of importance
is Mashad.
For the mass of the people the
great
religious observance is the commemoration of the
battle of Karbala on the 10th of Muharram and

preceding days. On the spectacular side it is the
carnival of the populace, and the timid disapproval
of the educated 1s unavailing to check continual
increase of the excesses of grief in cutting the head
and beating the breast. Regular passion-plays are
uncommon (ef. art. DRAMA ([Persian]). Preaching
has an important place in the mosque life, and the
great topic for sermons is the life of the Imims,
hadir Bairim (when Muhammad is supposed to
have designated ‘Ali as his successor) is at least
equal to Qurbin Bairim in popular estimation.
The hadith (traditions) deal with the sayings and
doings of the Imams as well as of the Prophet, the
most popular collections being those of Mulla
Baqir Majlisi of Isfahan, made three hundred
years ago. The expectation of the reappearance
of the Twelfth Imam as al-Mahdi is general.
The Sayyids rival the mullés in authority and
claim the fifth of field and herd.
So far the
description applies to all Shi'ite sects.
:
The Mutasharis, who are by far the most
numerous sect, regard the mujtahids as the only

tion. .
.
ete
The Siifis (or ‘Arifs,

are

Jalil

al-Din,

‘yvworixol’)

Shams-i-Tabriz,

are

the philo-

Farid

al-Din

‘Attar, and Hafiz. Dervishes in Persia are loosely
organized, and monasteries are almost unknown.
Many dervishes will claim to be khadksari (‘ abject,’
‘humble’), others to be followers of Shah

Na mat-

Allah or of Safi‘ Ali Shah, a saint of recent date.
The organization of religion is democratic, and
in the last analysis it is popularity that determines
rank and authority.
The government exercises
a control by
granting titles and recognition, and
the mullds and

mujtahids, both as authorized

ex-

pounders of the shartvah and as popular leaders,
influence government.
They are from the people
and are susceptible to the influences that affect the
people. Low birth is no bar to ecclesiastical advancement.
The dervishes are to some extent
controlled by the appointment from them of a
nagib, or civil head, in each city.
Curiously, he
has charge also of jugglers, mountebanks, snakecharmers, etc.

.

The influence of religion in moral and social
matters is not easily estimated. Of course it is
pervasive. The only education open to most of
the people is that in the mosque schools. The
pilgrimages promote intelligence and national
unity.
On the other hand, the shrines are centres
of vice, the mullds are notorious for venality, the

sharvah is an obstacle to progress, and religious
teaching often makes wrongdoing easy rather than
only inasmuch as they interpret the sharvah (canon difficult. It may be doubted whether those who
law). They are conservatives and traditionalists. desire moral or social reform look to religion for
The Shaikhis, Zahabis, and minor sects hold that inspiration and aid. The least religious classes
there is always a representative of the Imim, who are the educated and the nomads,
An influence at work that must affect the future
possesses in some degree his divine authority.
hey differ as to who that representative is, and in of Islim is the rationalization of religion. It
other matters. The Shaikhis are the intellectual takes the form of reducing religion to the minimum
of doctrine, equalizing all forms of revelation by
mystics, interpreting, e.g., the m¢rdaj (Muhammad's
finality to
ascent to heaven, deduced from
urdn, xvii. 1) admitting trath in each, but granting
in a spiritual way. Zahabis resemble the dervishes none. Another tendency is what the Persians call
in ascetic practices and in the use of the dhikr, fabzi (‘naturalistic’), denying all revelation and
both dafzi and galbi (spoken and silent).
taking an agnostic position on the question of
‘Ali Iilahis and Bahiis, widely different in other God’s existence. Another growing influence is the
respects, may be classed together as being Muslim renascence of Turkish literaturein the Adharbaijan
in only a modified sense. The former recognize dialect in Tiflis and Baku. The reaction due to
none of the Imims except ‘Ali, care nothing for foreign dominance _is also to be reckoned with.
the shartah, pay no attention to Ramadan or the The influence of Western civilization is in many
prayers, and have their own yearly feast, in con- ways disintegrating. The influence of Christianity
nexion with which a common religious meal is mediated by commerce, politics and literature, and
eaten. Among Shiites they conform more or less, missionary effort must not be forgotten. This had
but in private they claim that they are not Shrite. its part in Babism and still more in Bahiism.
They believe in an incarnation, but it is not very
See,
further,
artt.
BAB,
BAbls,
SuI' aus,
:
clear whether the connexion with ‘Ali is not a SUFIISM.
blind. They call themselves Ahl-i Haqiqah (‘people
LiveraTuRE.—Besides the works cited in the article, see
of the Truth). In practical life the reverence paid T. W. Arnold, The Preaching of Islam?, London, 1913 ;
to the Sayyids, or pirs, is great. Their religions E. G. Browne, Literary History of Peraia, 2 vols., do. 1902-06,
representative of the Qaim, or hidden Imim, and

centre,

where

south,

among

Kirmainshah.

the

head of the

sect lives, is near

They are numerous both north and

Kurds,

Turks,

and

Persians,

and

especially in the villages and among the nomads,
and are found in smaller numbers in the cities,
The Bahiis are too well known to require description, For them Muhammad and the shariah are
superseded.
They are found in the cities and

A Year among the Persians, do. 1893.

W. A. SHEDD.

MUHAMMADANISM (in Syria, Egypt, and
Mesopotamia),—A. Syrra—Syra_ and Maléstine
have always formed one of the outlets for the
superfluous population of Arabia.
The invasion of
the country by the Arabs in the first half of the
7th cent. A.D. was only one of a series of incursions
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which had been going on from time immemorial.
‘Omar,

only a year or two

Muhammad,

occupied

a& few

after the death of

years

(13-15

At the present day Europeans are not permitted to

A.H.),

enter

and was facilitated by the fact that the people of
Syria came, to a large extent, both in origin and
The kingdom of
in language,of Semitic stock.
Ghassan,

with

which,

that

of Hira

side of the Syrian desert, formed a buffer State
between the empires of Rome and Persia, was of
pure Arab blood. When, therefore, the Arabs
made their inroads into the country, they were
not invading a foreign people, but rather attacking
the overning classes only, the representatives of
Moreover, it was
Roman empire.
Eastern
the
only a score of years since the Persians had wrested
the country from the Greeks and held it for ten
The Persian Wars had depleted the exyears.
chequer of Constantinople, and Heraclius had been
compelled to withdraw the wonted subsidies from
the frontier tribes—a fact which made them all the
less unwilling to throw in their lot with the Arabs.

that his d

had

visited

Syria,

once

as

When,
Ibn

at

a

of reverence,

and

one

does not

exceed

Mecca,

which

their

armies

hausen, Das arabische Reich,

‘the

his sense

mentions with

no

doubt

in some

had

besieged,

the

disputed Caliph, it would not have mattered which
town became the object of
pilgrimage (J. Well-

city of the friend of God.’ Hebron fell into the
hands of the Crusaders in A.D. 1099 and remained
so until it was retaken by Saladin in 1187. The
Crusaders do not seem to have had much scruple
about entering the sepulchral chambers, but the
of them

it was

into his own coffers ; because, as soon as he was un-

Joseph. Hence it used to benamed Masjid Ibrahim
(‘Abraham’s mosque’), but now it is always called

Muslim

Mecca,

the pious Muslim might make his pilgrimage, that

Hebron, the home and place of burial of Abraham,
Isaac, and Jacob, with their wives, as well as of

curiosity of the

in

the rival Caliph was crushed and the Muslim world
once again united under one head. Mu'awiya had
already wished to remove the pulpit of the Prophet
at Medina to his new mosque, but in deference to
the religious feelings of the people he refrained from
doing so. There is no reason to suppose that the
Umayyad Caliph acted in this matter from merely
pecuniary motives, because he wished to divert the
commerce arising out of the pilgrimage to the Hijaz

historians always call it, or in the shortened form

from

Zubair

it was only after the building was finished, anda
substitute for the Ka’ bah had been provided to which

Al-Quds, by which it is known at the present day.
The sanctity in the eyes of the Muslims even
of Jerusalem is, however, surpassed by that of

abbreviated

of his son Yazid, the rest of

Solomon, as the inscription, in spite of its mutilation under the ‘Abbasids, still bears witness ; and

at Medina, and that the

friend’),

the death

Umayyad ‘Abd al-Malik was building the famous
Dome of the Rock upon the site of the Temple of

capitulation of the city in 637 was accepted by the
On this occasion ‘Omar visited
Caliph in person.
most of the sacred places, under the guidance of
He is said to have
patriarch Sophronius.
the
identified the site of Solomon’s temple, and he
erected a small mosque, probably of wood and clay,
Jerusalem did not
for the worship of the Muslims.
political capital of the province of
become the
For that Ramleh was founded somePalestine.
what later. But the sacred character attributed
to the ancient city by the Arabs appears in the
name Bait al-Maqdis (‘holy house’) by which their

(‘the

on

measure owing to the possession of the sacred city
of Jerusalem and the tombs of the patriarchs at
Hebron that the Umayyads were still able to maintain their position in Syria. And, whilst their
rival was engaged in rebuilding the holy house

e had ascended to the Divine Presence, and it was

Al-Khalil

TO-

the Muslim world did homage to the rival Caliph

from Damascus that he had turned away, saying
that one could not enter Paradise twice. The
reverence of the Arabs for Jerusalem is shown by
the fact that it was towards it that the Muslims
turned in prayer during the first two years after
of Muhammad

stability, and

claimed himself Caliph, not at Medina, which Qad
been the political as well as the religious capital
under the first three Caliphs, but at Jerusalem.

mere boy, with his uncle Abu Talib, and again as
the agent of Khadijah. Jerusalem had been the
oal of his mysterious night-journey, from which

the arrival

its birth and

that, after the assassination of ‘Ali, Mu'awiya

they did not come altogether as invaders, and to
the indigenous population the issue was not subjection so much as a change of masters; and it
was not impossible that the new masters might be
more gentle than the old...
To the Arabs the conquest of Chaldea was
motived by the lust of plunder, the conquest of
Egypt was to a large extent a necessity—had it
been acquired a year or two earlier Medina would
have been saved from famine—but the conquest of
Within
Syria was largely a matter of sentiment.
its borders were contained nearly all the holy places
Hid and Salih had ministered to tribes
of Islim.
within the boundaries of Arabia, but nearly all
the remaining prophets—Abraham, Solomon, but
above all Jesus—had lived and died in Palestine.
too,

asty owed

the Caliphs of the line naturally wished to do all
in their power to strengthen the position and precedency of their adopted country. . Hence it was

When, therefore,‘ Omar’s forces entered the country,

Muhammad,

the mosque (originally a Crusaders’ church),

with very rare exceptions, and then only by a
special firman.
Under the Umayyads(A.p. 661-750) Syria attained
to the hegemony of all the Arab States, and
Damascus became the capital of an empire stretching from India to Spain. Mu'awiya, the first of
the line, had been governor of the country under
the Caliph ‘Othman: it was to the Arabs of Syria

the other

on
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feeling of the deepest awe that he had conversed
with one who had with his own eyes seen Abraham.

The conquest, which took place in the Caliphate
of

and Mesopotamia)

a

erlin, 1902, p. 132 f.).

The truth is that the Umayyad Caliphs, with the
exception of the pious‘Omar U., were not Muslims
at heart. They sprang from the old aristocracy of
Mecca, the bitterest opponents of the Prophet,
who submitted to him only at the last possible
moment.
They did not scruple to attack and
lunder the city of Medina where he had lived and
Ried, and even to destroy the Ka‘bah itself, and
they had well-nigh exterminated the family of the
They were a purely civil dynasty ruling
Prophet.
in the name of religion, and they did not care what
great
means they used to attain their ends. The
bulk of the population of Syria were Christians.
in
and
They were, many of them, well educated,
every way, except in fighting, more useful to the
All the
dynasty than the Arabs themselves.
clerks in the government offices were Christians,
and the State archives were written at first in
Greek. A similar state of things existed in Persia
It was only under ‘Abd al-Malik
and in Egypt.
that the OYE biclanguage began to be used exclusively, and even then the clerks continued to be
Some of the most influential persons
non-Arabs.
John of
about the Caliphs were also Christians.
Damascus,

as well as his father, held high

office

under these Arab rulers of his native city, and the
panegyrist of the Umayyads was the Christian

oet al-Akhtal.

Moreover, it was not that these —

Baliphs merely made use of their Christian subjects,
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whilst ignoring their religions creed. Questions
of theology seem to have been discussed by the
two
parties in the presence of the more hberal
Caliphs upon equal terms. Al-Akhtal made no
attempt to conceal either his religious belief or
the external emblems of his faith, when he stood
before ‘Abd

al-Malik;

and John of Damascus was

an ardent defender of the use of images in divine
worship, wherein he stood in opposition not only to
the Caliph but to the Greek
emperor as well.
Such a state of things could not but react upon
Muhammadanism

itself, and: there is little doubt

that some of the less strict ways of thinking which
began to prevail were due to this cause. It was to
condone the delinquencies of the Umayyads that
the Murjites
professed to believe that there was
no deadly sin for any one who made the profession
of Islim, or that at any rate the sinner would not
be Punished until the Day of Judgment.
Belief
in divine predestination also began to be modified
in the direction of an admission of free will... This
tendency towards freedom of thought culminated
in the Mu'tazilite movement under the ‘Abbasids
(see Sects [Muhammadan]).

Nor was it only

on the

relisious side that Christianity moulded Muslim life.
Hishim, one

of the last and best of the Umayyad

Caliphs, was a notable agriculturist.
nor over ‘Iraq

was

Khalid

a farmer on a grand scale.

a

Christian,

and

he

built

His gover-

over, however,
ally

did,

the Persians ruled, as they gener-

with

moderation

and

tolerance,

and,

when the country was recovered for the Eastern
empire by the conquests of Heraclius, the change
of masters was 2 change for the worse.
The
natural craving of the Egyptian for a strong arm
on which to lean had shown itself in the sphere of
theology in their deificationof Jesus Christ, which
was the basis of their whole-hearted attachment
to the Monophysite doctrine; when, therefore,
Heraclius

sought,

through

his instrument

Cyrus,

to force upon them the orthodox formula, and at
the same time to increase the revenues obtained
from the taxation of the country, the attempt
was met by the Copts with dogged resistance, culminating in the flight of their patriarch Benjamin.
It was owing to this prevailing discontent that
the conquest of the country by the Arabs was a
comparatively easy matter, accomplished within
a couple of years, and with not more than a
handful of troops. ‘Amr, who had planned and
carried

out

the

expedition,

became

governor of the country. He at once
religious toleration to the people, whose

the

first

granted
isputes

he
did not understand; he restored the
Coptic
patriarch to his office; and he, at any
rate, did

Khalid’s mother was

not increase the burden of taxation.
‘The seat of
overnment was removed from Alexandria to the
ortress of Babylon, close to the modern Cairo,

her

around which

al-Qasri,
a

who was also

chapel

beside

the mosque at Kifa, He employed Christians and
other non-Muslim peoplesin preference to Muslims,
as he no doubt found them more intelligent and
capable.
In Hishim’s days the doctrine that the
Qur’an is not eternal, which
creed for a short time under

and Mesopotamia)

became the accepted
the ‘Abbasids, began

to be professed. The century and more during
which the Umayyads ruled the Muslim world from
Damascus was the most glorious in Arabian annals,
and it is not without significance that it was after
the last Caliph of the line had removed the capital
to his native town of Marrin that the dynasty
fell and was replaced by that of the'Abbiasids.
With the fall of the Umayyads the Arabs ceased
to be the ruling race and Syria became one of the
provinces of the empire, not specially distinguished
in the religious aspect’ from the rest.
On the
break-up of the Caliphate, with its resulting chaos,
Syria became, with
its many holy
places, the
battle-ground of Christianity and Islam. When
it was prosperous and well-governed, it was generally as a dependency
of Egypt, under Fatimid,
Ayyibid, or Mamlik
rulers. For the last four
hundred years it has formed a province of Turkey.
LiTzRATURE.—There are no reliable reports published officially
by the Fovernment.
Much information is obtainable from
daily and other periodicals appearing in Beirit, mostly edited
by Christians. See also A. I. e' de Sacy, Exposé de la religion
des Druzes, Paris, 1838; G. Le Strange, Palestine under the
Moslems, London, 1890; G. W. Chasseaud, The Druses of the
Lebanon, do. 1855; CoH. Churchill, Mount Lebanon, do.
1853; J. Finn, Stirring Times; Records from Jerusalem Consular Chronicles, 1858-56, do. 1878; J.
E. Hanauer, Folklore
of the Holy Land, do. 1910; P, G. Baldensperger, ‘The Immovable East,’ in PEFSt, 1903 (p. 65 ff.)and toll, years; R.A.S.

Macalister and E. W. G. Masterman,

‘The Modern Inhabi-

tants of Palestine,’ in PEFSt, 1904 (p. 150 ff.) and foll. years.

B. EGyprT.—Since its conquest. by the Arabs
about the year A.D. 640, Egypt has, owing partly
to its natural wealth and partly. to its possession of the Azhar University and. its frequent
sovereignty over the holy Places, played a leading
art in the material and
spiritual progress of
slim, and especially during the last
hundred
years it has outstripped all other countries in the
direction of the Europeanizing of the faith. The
people of Egypt have always been subservient to
those of another race. At the beginning of the
7th cent. they had to endure twelve years of
’ Persian domination.
After the conquest was

a town,

called

Fustat, soon

Their

business

sprang

up. The southern boundary of the province was
at Phil, the limit of the Christian kingdom of
Nubia, with which the Arabs concluded a treaty.
The Copts did not at once go over to the faith of
the conquerors.
Probably they believed that the
occupation would be temporary, as that of the
Persians had been. Their only motives in becoming converts to Islim would have been those of
self-interest, for Muslims were not subject to taxation. But it was not by any means the interest of
the Arab that the subject populations should become converts to the faith, as that would endanger
the source from which they drew their stipends, and
lead to the bankraptey of the government.
The
policy of the Arab
rulers, in Egypt as elsewhere,
was one of non-interference and continuity. The
administration of the conquered territories was
carried on, as nearly as possible, as it had been
under their previous rulers, The Arabs formed a
tuling class, corresponding as closely as may be to
the British

make

in India.

converts to their religion, but

was, not

to

to maintain

public order, to see that justice was executed, and

to collect the revenues.

This was pre-eminently

the case in Egypt, to such an extent that the new-

comers, professed unitarians as they were, to whom
images and pictures were abhorrent, did not
scruple to take over even the seals of their predecessors in office, on which was frequently engraved
the figure of a wolf or other animal—a rather hard
nut for modern writers of Hebrew history to
crack. The wise tolerance of the Arabs is shown
by the fact that not only were their official documents written in-Greek and Coptic as well as
in Arabic, but many important positions in the
government were filled by Christian natives of the
country. . No doubt, complaints of oppression were
not wanting, but what oppression there was seems
to have been due to the system which the Byzantines had bequeathed to the Arabs rather than to
the manner in which the system was carried out
by the latter, and sometimes the fault lay with the
native intermediary.
« ,
:

’ Once more it fell to ‘Amr to become the conqueror of ‘Egypt, this time on: behalf of the

mayyads, in whose hands it remained for nearly

a century (A.D, 658-750). The tragic fall of the
Umayyad dynasty and the massacre of their house

MUHAMMADANISM
made a deep impression upon
tion of Egypt, and it is not
that it was in Egypt that the
Caliphs sought shelter from
century

the

‘Abbasids

(in Syria,

the Christian populawithout significance
last of the Umayyad
his enemies.
For a

continued

to

send

Arab

governors to Egypt, and it was not until the year
586 that non-Arab, practically independent dynasties began to be set up in the country.
Under the two centuries of Arab sway Egypt

appears to have enjoyed a period of comparative
prosperity and good government.
The governors
are no doubt often abused, but generally without
ustice. Thisis especially the case with Qurrah ibn
harik, who is usually
described as an oppressor
and persecutor, but
whom numerous papyri show
to have been a just, if strict, ruler. i oreover,
not only was there no religious persecution of the
Christians by the Arabs, but these had rescued
the native Jacobite church from the hands of their
co-religionists, the Greek Malkites, the free-lance
nature of the Bedawi always leading him to
support the more heretical side—a course which
subserved his own interests also. The Arabs even
discriminated in the taxation in favour of the
Jacobites as against the Malkites to such an extent
that not a few of the latter went over to the native
church.
The Arabs found Egypt in a state of
feudalism.
The people were serts attached to the
land, and many of the papyri are taken up with
the capture of some fugitive who has escaped from
his own domain.
Not the least benefit which
the Arabs conferred upon the Egyptians was to
deliver them from their feudal lords, y converting
these into mere tax-gatherers for the government.
The purely Arab government under the direct
sovereignty of the Caliph was followed by a
succession of dynasties of Turkish origin, the
Talinids (A.D. 868-905), whose capital
fossatum) and
between Fustat (i.e. Latin

Qatar’,
modern

Cairo, was famous for its splendour, and who for a
quarter of a century ruled Syria as well as Egypt;

and, after a brief interval, the Ikhshidids (A.D.
935-969), who also ruled both Syria and the holy
cities of the Hijiz, Mecca and Medina.

The Arabs did not leave behind them much in
the way of architecture to tell the visitor of their
occupation of the country. The so-called ‘ mosque
of ‘Amr’ may at least indicate the site on which
that of the first conqueror of the country was built,
but the latter was a building of very much more
modest dimensions than the present spacious place
of worship, and not a trace of it remains.? Indeed,
the original Arab town of Fustat, although it
maintained an independent importance for many
centuries, is now regarded as merely @ part, and
not the most flourishing part, of its younger sister,
airo.
The dynasty of Ibn Tilin, on the other hand,
The
left many memorials of their supremacy. |
of
mosque of Ibn Talin, said to be an imitation but
the Kabah designed by a Christian architect,round
with a dome superimposed and a minaret
which winds an external staircase resembling thatis
of the Church of the Redeemer in Copenhagen,
bn Tialin’s
still one of the sights of Cairo.
the
brilliant but unfortunate son also resembled
pbuilding
late Khedive Ism#il in his devotion to
.
and public works.
Egypt
It was, however, under the Fatimids that
Claiming
rose to the height of its greatness. the Prophet,
descent from Fatimah, the daughter of be by the
these sectaries, as they were held to
like
orthodox ‘Abbasid Caliphs, took their origin, and
so many other movements, both | political
they conreligious, in N. Africa, from which the fourth
Mu‘izz,
quered Egypt (A.D. 969-1171).

_

Mosque
1 See E. K. Corbett, ‘The Hist. of the
.
Cairo,’ in JRAS xxii. (1891) 759-300

of Amr at Old
:

Egypt,

and Mesopotamia)
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of the dynasty, proclaimed himself Caliph, in
opposition to the ‘Abbasid Caliph in Bayhdad, and
founded a new city close to the old capital, which
he called Al-Qahira (‘the victorious’), the modern

Cairo. The name bears a curious resemblance in
sound to that of the ancient Egyptian town of
Khere-ohe in the same neighbourhood.
Like most
heterodox peoples, the Fitimids were enlightened
rulers. In spite of famine at home and the inroads of. the Carmatians (g.v.) from Syria, they
quickly consolidated their empire over all the
countries bordering upon the shores of the Mediterranean, from
Algeria to Syria, the holy cities of
Arabia also acknowledging their sway, Security
of life and property led to a great increase of
population,
Commerce was flourishing, and the
trade of India, which had up till now passed
through Baghdad, began to flow into Egypt, and
from this period. begins the decadence of the
‘Abbasid capital and the resulting aggrandizement
of Cairo, “Aziz, the son of Mu'izz, was especially
distinguished for his enlightenment and religious
tolerance.
His reign is the culminating point of
the dynasty, although it was considerably later
that the paayers were said in the name of the
Fatimid
Caliphs in the ‘Abbasid capital itself, but
only for one year (A.D. 1059). Under Hakim, the
son and successor of ‘Aziz, the free thinking of the
Fatimid régime ran riot: under the malign influence of the Persian Darazi the Caliph proclaimed himself an incarnation of ‘Ah, and claimed

divine honours. He disappeared, but his doctrines
were propagated in the sect of the Druses: (see
Sects

[Christian]).

A

persecution was

also

in-

stituted against both Jews and Christians, in
spirit not unlike those which the early Christians
suffered for refusing to acknowledge the deification
of Domitian and other Roman emperors.
The most enduring benefit which the Fatimids
conferred upon Egypt and upon the whole Muslim
world was the founding of the Azhar College. It
was begun immediately after the conquest of the
country, and opened in the year A.D. 972. The
text of the inscription commemorating the opening
has been

preserved (M. van Berchem,

Corp. Jnscr.

(Paris, 1904] 43, no. 20). It received its
Arab., i.
name (‘the fair’) from an epithet of the alleged
ancestress of the dynasty. Originally built as a
mosque, it was transformed into a college and
hospital for the poor by‘ Aziz. Under the Fatimids
but
the instruction imparted was naturally Shiite,

& curious
of this period little is known, and
irony the college did not attain to ful usefulness
until it came under the rule of Sunni, or orthodox,
to.

masters.

The annexation of Egypt by Saladin in the eer
the Fati1169 and the consequent supersession of led
to the
mid by the Ayyubid dynasty, naturally
of the
immediate abolition of the ShYite faith of the
descendants of ‘Ali and the establishment
the Azhar
orthodox Sunni profession, not only in
This
College but throughout Egypt (1171-1250). as the
was the more easy of accomplishment at heart,
Egyptian Muslims were always Sunnites
their Fatimid
and had submitted to the faith of for the sake of
rulers only through compulsion or
eace.

with

vanished
But, if the Fatimid form of faith

them
their dynasty, they have left behindday the

monuments
greatness of
mosque, the
the tourist

which show till the present
In addition to the Azhar
their race.
to
ancient city gates which are shown
eriod, as also
date from the Fatimid

on that of
does the mosque of Hakim, modelled
Nasr and the
Bab
the
between
situated
Talan,
Ibp
But their best memorial is the city
Bab Futah.
i
.
:
of Cairo itself.
are recogOf the four schools of doctrine which

Muslims, the one
nized as orthodox by the Sunnite
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which first prevailed in Egypt was that of Malik
ibn Anas (t A.D. 804). It is still the accepted rite
of the rest of N. Africa, but in Egypt itself it
has been replaced by that of his friend and disciple
Shafi, who

died in Fustat in the year

a.p.

819,

despoiled

the

and whose tomb is visited still by the pious near
the foot of the Mokattam Hills." With a view to
rooting out the Sh'ah doctrines and planting in their
stead

the

orthodox

faith,

Saladin

Azhar of many of its privileges and endowments,
and founded in its place a mosque and college
round the tomb of the Imam

Shafii (A.D. 1191), at

the same time instituting missions to the outlying
districts for the propagation of the true faith.
The Azhar, however, quickly rose again into

favour

with

the great

and

benevolent,

and

it is

from the Ayyibid rather than from the Fatimid
period that its career of brilliance and usefulness
takes its beginning.
With the coming of the
Mamliks (1250-1517), who succeeded the Ayyabids,
the Hanifite school (called after Abu Hanifah, +
in Baghdad, A.D. 767) came into prominence, and
still more under the Ottoman Turks (from 1517 on).

Being the least strict of the four schools and also
the most inclined to monarchy, it was naturally
favoured by the government, whilst the Shafirite
remained the popular school. As for the Hanbali,
the last of the four orthodox schools (founded by
the fanatical Ibn Hanbal, + 855), it has never taken

hold in Egypt, and its students in the Azhar have
never been more than a handful at the most.
Meantime the Azhar University, which may be
considered the intellectual barometer of Egypt,
grew. in importance and splendour by leaps and
bounds.
In the West the conquests of the Christjans ending in the expulsion of the Moors from
_ Spain by Ferdinand and Isabella in 1498, and the
incursions of Jenghiz Khin at the beginning of
the 13th cent. and of Timir Lenk (Tamerlane) at
the end of the 14th in the East, left Egypt untouched.

Thus, when its rivals in Cordova and in

Baghdad had been swept away, Cairo remained
the undisputed mistress of Muslim learning and
culture.
Both its professors and students were
drawn from all parts of the Muslim world, a preference even being given in some cases to those
whose homes were most remote. The Muslim man
of learning is cosmopolitan in his habits ; he visits
all countries where he may hope to pick up some
erumbs of knowledge or obtain a diploma from
some

world-famous

these

travelling

doctor;

and

the

fame

Azhar and its instructors naturally
students

to settle

of the

led many of
in

Cairo,

and

sometimes to ‘lecture in its college.
The best
known of these is probably the philosopher-

historian Ibn Khaldiin, who was a native of

Tunis

and was given posts in the government not only
of that country, but also of Fez and Granada.
He then came to Cairo, where he was given the
oflice of gddi of the Malikis. From there he paid
a visit to Timir Lenk at his camp in Syria, and
finally died in Cairo in A.D. -1406.
But, while the Azhar may be considered as holding aloft the torch of learning to the whole world,
both Muslim and Christian, up to the period of the

Renaissance in Europe, it must be confessed that
after that epoch it became a stronghold of obscurantism.
This is evident from the books which

continued to be studied there.

which

is

Arabia, was

the

whole

unheard

The ancient

literature

of, and even

of

oetry,

pre-Islamic

the Assemiies

of the inimitable Hariri! were neglected.
Ail
study was theological (including jurisprudence; or
Faramatical,
Even the original texts of the
urén and the Traditions of Bukhari were not
studiedso much as commentaries and super-commentaries upon these.
Mathematics, natural
1Tr. T. Chenery and F. Steingass, London, 1898.

and Mesopotamia)

hilosophy, history, and geography were ignored.
En other words, the Azhar, like the ‘ University’ ot
Fez, continued to be a medizval school after the

Middle Ages had passed away.
—
Egypt was one of the first homes of Christian
monasticism, and this religious tendency of its
people showed itself also after they had largely
gone over to Islam. One of the earliest and most
typical mystics of Egypt is called Dhi’l-Nin (a
name of the prophet
Jonah, meaning ‘he of the
fish’), who flourished in the first half of the 9th
cent. A.D.; but perhaps the most famous is Ibn
al-Fairid, who is considered the greatest of all the
poets of the mystics. He was born in Cairoin
1181, and died there in A.D. 1235. He was buried
on the Mokattam Hills near the tomb-mosque of
Shafi,
His principal poem, in 671 lines, has been
translated by J. von
Hammer-Purgstall (Vienna,
1854), Already under Saladin not only cells and
monasteries, but even convents (for divorced wives
and other women), began to multiply rapidly.
Bisiri (+ A.D. 1279), the author.of the famous ‘Ode
of the Mantle,’ which is known ail over the Mu-

hammadan world and has been often printed and
translated into many languages, was, as his name
implies, of Egyptian origin.
;
.
Although Islam is theoretically a strictly monotheistic religion, there is perhaps no faith in which
the worship of saints plays a larger part. The
rayer-book

of

Jaziili,

a native

and

indeed

the

of

Morocco

who

ied in A.D, 1465, consisting of litanies in which
the Arabian Prophet is a being certainly more
than human, is used wherever
his followers are
found, and not least in Egypt, ' The whole of
N.

Africa,

Muslim

world

gener-

ally, is honey-combed with secret societies or
brotherhoods (ikhwdn), mostly religious in character. They form each an ecclesia in ecclesia, In
Egypt there are four such orders named after four
mystic or Sifi (see SUrits3) saints of the highest
rank called
‘poles’ (québ). The most famous of
these is the Shaikh'Abd

al-Qadir al-Jilani (+ 1165),

whose shrine is to this day a place of visitation in
Baghdad; but the best known locally is Ahmad
al-Badawi, a native of Tunis of the 12th cent.,

whose tomb-mosque is at Tanta, a town of some
60,000 inhabitants, on the railway line about halfway between Alexandria and
Cairo. A fair is
held there annually on his saint’s-day, during
which the population swells to half a million,
drawn from all the neighbouring countries. It
resembles a fair elsewhere, shows of all kinds predominating over whatever religious motive ever
existed. In Morocco the four recognized ‘poles’
differ from those acknowledged in Egypt, and one
of them, Shadhili, a native of the country (+ A.D.

1258), is also the eponym of one of the more important brotherhoods,
In these shrines the room containing the catafalque of the saint is lined with
banners, rosaries, ostrich eggs, and votive offerings
of every description.
Where the shrine has fallen
into ruin and consists of four bare walls, rags and
pieces of cloth are often tied to a neighbouring
tree. These pious emblems represent the prayers
of the faithful to the saint to intercede for them

in order to obtain some much-desired object, recovery from sickness or, often, the birth of a
son.
The saints’ tombs, which are such a
marked

feature of the landscape in all Muhammadan
countries, are the emblems of an ineradicable
superstition, and, it is said, in many cases the

haunts of crime.

With the French expedition of 1798 a new
era
began in the history of Egypt, owing
to the
attempts of the Khedives to transform
it
European State. Muhammad ‘Ali sent the into a
youth
of the ruling classes to be educated in Paris,
from
which they too often returned imbued
with the
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vices rather

than

(in Syria, Egypt, and Mesopotamia)

the virtues o

smai

laid
down railway
and telegraph linesball overthe
country.
Under Taufiq slavery largely disap.

peared, and polygamy is fast becoming a thing re

the Bast.
the

From Taufiq also dates the liberty of

Egyptian newspaper

press, a, libert

whieb has

been mostly abused. . Indeed, the number of newspapers printed in Cairo

the number

of readers.

is out of all proportion to

They

are,

2s might be

expected, for the most part published in the
interest of some political propaganda, nationalist

(which generally means Turkish), conservative, or
progressive. The best Christian newspapers ‘are
edited by Syrian immigrants.
There are three or
four journals published by and for women.

rhe

progressive

movement

initiated

by

:

the

Khedives naturally reacted on that stronghold of
conservatism, the Azhar University.
Incredible

as it may appear, the instruction given there continued on the same lines asin the 13th century. 'To
meet present-day needs the Gordon College was
founded at Khartiim, and also a modern university
in Cairo, but the latter has practically no students.
Meanwhile

the

students

of the

Azhar,

who

have

always been more or less inclined to take the law

into their own

hands, in 1909 went

out on strike,

with the result that some concessions were made
to modern ideas. The last century in Egypt, however, can hardly be fairly considered as an example
of

Muhammadan

rule,

as

all

the

ideas

were

European, although the instruments putting them
in force were Muslim.
On the whole, it may be affirmed that Muhammadanism

in Egypt has, considering the times and

country, been enlightened and a source of enlightenment.
Even at the period of conquest they did
not put in force the iconoclastic theory of their
faith, and under the Mamliks, and even under the
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former masters,: thus bringing about an in: rush
educated Syrian Christians. British writers S
not give the Copts a very high character, and much
prefer the Muhammadan in many ways; but this
may be the result of ages of subordination.
For
the present, it is more than doubtful whether a
Coptic government would not be more corrupt
than the Muhammadan has been.
The amusements of the people consist in smoking hashish

(Cannabis Indica), which, being intoxicating, is

forbidden, watching public dancers, and listening
to songs and stories. All these are degrading to
both Spectators and performers, and it would be
well if they could be put down by the
government, . The great want of Egypt, as of all Muslim
countries, is books of fiction which are at once
amusing and decent, but it would take a genera-

tion or two before a taste for such literature
Boyton cultivated in the mind of the youthful
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C. Mrsoporaui4.—In the first quarter of the
7th cent. A.D. the Persians had conquered Egypt
by the specimens of the latter in the museum at and Syria, and the Eastern Roman empire was,
South
Kensington, of a very high order. Neither for the moment, almost limited by the walls of
By a mighty elfort, however,
was there any scruple about making representa- Constantinople.
tions of living creatures. Ibn Talin caused two Heraclius drove the enemy from his provinces and
laster Hons to be set over one of his gateways. the Persian empire was in its turn completely
This was the opportunity of the Arabs.
Saladin introduced the eagle as an ornament in broken.
in half a dozen
On one ewer, of the year A.D. 1232, in Chaldiea became an easy prey, and
desien.
under one dynasty and
the British Museum there are over one hundred years the empire, which the might of Greece and
It was from the Mamlak artists another had withstood
animal figures.
~
passed into Rome for a millennium, had ceased to be.
of Egypt and Syria that this art
The sudden collapse of Persia is explained by
Mamliks exIn architecture also the
Europe.
condition of the
Nearly all the mosques of Cairo origin. Arab writers by the decadent
celled.
country, the effeminacy of the people, the tyranny
ated in their period, and certainly all the finest, not
stateof
being those of one of the great landowners, and the chaotic
the least remarkable buildings
face to face with
brought
when
government
the
;
(1468-96)
Bey
Kait
of the last of the Mamliks,
nature and simple habits of the Arabs,
yet it is on two of the oldest mosques, those of Ibn the hardy
important is the fact that the populaequally
But
supposed
the
found
are
that
alin and of Hakim,
of Chaldea was itself Arab. The Lakhmid
tion
comthe
With
architecture.
Gothic
of
beginnings
kings, whose capital was at Hira, near the ancient
ing of the Turks a period of decadence supervened,|
Kufa and the present Najaf, were, like the
Khedives.
the
under
intensified
only
was
which
on the other side of the Syrian desert,
With recard to their moral qualities it can be said Ghassinids
immigrants from Southern Arabia. Mesopotamia
that the Muslim rulers of Egypt, with the excepitself was peopled by the tribes of Taghlib, Lyad,
than
Fatimids, stone and metal work are, as may be seen

tion of the Caliph Hakim, were not worse
few other
Muslim rulers elsewhere; Saladin and a

masters of the country were admirable rulers.to
The ancient monuments of Egypt still witness
the fact that the Arab conquercrs of the country
“The Coptic Church was
were notruthless fanatics.
not exterminated, as Zoroastrianism practically
Spain.
was in Persia, or Protestantism in ChristianmagnifiThe native churches in Cairo are more
the mosques.

One

can

only hope

that

than
under
the accounts of the persecution, especially
even if they
Hakim, have been exaggerated ; but,
the
that
are literally true, they would not prove
much worse
Muslims treated Jews and Christians
It is certainly
than they treated one another.

cent

at the time of the
remarkable and significant that,
the Copts took the side of their

British occupation,

Dama, in
and, further to the west, Nimar ; and at
the
the Jauf, on the route leading from Medina totribe
Euphrates, was settled a branch of Kelb, the

which so influenced the Umayyads in Syria. ; but
these tribes made a profession of Christianity
is clear
how lightly their religion sat on them tribe
of
from the nonchalance with which the that they
Taghlib fell in with ‘Omar’s stipulation Christian
should not bring up their children in the
Accordingly, when the Muslims

set out to

faith.
opposiinvade Mesopotamia, they met with little
tribes.
tion and with some assistance from these those of
The ties of blood proved stronger than
religion.
.
.
Thus

Mesopotamia

quickly became

3. Muham-

madan country, and, being peopled largely by

MUHAMMADANIS®M

904

(in Syria, Egypt,

Arabs of the tribe of Quraish, it rapidly assumed a
leading place in the Muslim world, and remained
for three centuries, even when the political capital
was Damascus, the intellectual and religious centre
of Islim.
It was generally divided
into two
provinces—‘Iréq, the southern half, its most
northerly town being Takrit, and. the northern
portion,

Jazira

(the Peninsula).

Much

the more

important of the two provinces, from the point
of view of the history of the faith, is ‘Iraq. It
has always been the storm centre of S.W. Asia,
from which the majority of the great schisms
and disruptions arose, and it remains to-day the
seat of the Shf'ah, or party of ‘Ali. Even in the
days of ‘Ali himself it produced the Khawirij (or
Seceders), whose main principle was to oppose the
established

order

of belief

and

of

society,

and

to clamour for a theocracy, by which they really
meant anarchy and nihilism. Often apparently
exterminated, they continued to be a thorn in the
side of the recognized Caliphate for many a day.
Baghdad itself was originally built and fortified
to protect the person of the Caliph against the
fanatical Rawandis, a sect of Khurasin (A.D. 762).

In the first half of the 9th cent. three of the
‘Abbasid Caliphs threw in their lot with the
Mu'tazilah, or party of freedom of thought, and
instituted a vigorous persecution of the orthodox
believers; and in the second half of the same
century a servile war broke out in the country to
the north of the Persian Gulf and continued for
fifteen years before it was quelled. With the 10th
cent. the incursions of the terrible Carmatians
began, who, though
originating in Bahrain, quickly
overspread and devastated Mesopotamia, Syria,
and
Egypt (see CARMATIANS).
Meanwhile the
Turkish slave-soldiers of the Caliphs had become
so out of hand that the court was compelled to
quit Baghdad and establish itself at Samarra, some
seventy-live miles further up the Tigris, and remain
there for fifty-five years. By the time they returned the glory had departed from the Caliphate,
and the supreme Ponti of Islam had become a
puppet in the hands
of the military power which
happened to be supreme at the moment, until the
last semblance of authority was swept away by
the Mongol invasion.
:
:
But, whilst ‘Iraq was the principal seat of heresy
and sedition, it became for that very reason a
stronghold of orthodoxy and firm government.
Its turbulent population required the best brains
and the strongest arm to keep them in check, and
their very opinionativeness led to the necessary
evolution of the particular view which eventually
became accepted by the civil power. Just as some
of the Caliphs liked to send their worst governors
to the holy city of Medina, so some of the best,
from the point of view of the Caliph, were sent to
“Iraq. Such governors were, under the Umayyads,
Ziyad, half-brother of the Caliph Mu'aiwiya}; the
famous, if bloodthirsty, Hajjaj ibn Yusuf, and
Khalid al-Qasri.
‘Iraq, too, produced Hasan alBasri (t 728), a commentator on the Qur'an and
collector of traditions about Muhammad, to whom

the mystics trace their origin ; and Abu’l-Hasan al-

Ash'ari,

who’

at

first

territory

conquered

a

Mu‘tazilite,

ended

by

reducing the faith to a system which was quickly
acknowledged as orthodox and remains so at the
present day.
.
_ The twin cities of Basra and Kifa were founded
immediately after the conquest of Mesopotamia by
the Arabs (about A.D. 638). ‘They were at first
cantonments for the Arab garrison stationed in the
by

them.

These

two

cities,

however, quickly lost their military character, and
became what may be called the university towns
of Islam.
They have been well compared to Oxford
and Cambridge, not only in their mutual rivalry,

and Mesopotamia)

but also in the wide-spread authority which attached to their dicta. Their scholars laid down
the principles of Arabic grammar, and decided, or
at least pronounced upon, the proper reading of
the text of the Quran, those of one city often
taking the view opposed to that advocated by the
other.. Basra especially was the home of freethinking.
It was there that the Arab encyclopedists published their tracts, and nowhere could
the Assemblies of Hariri (+ 1122), with their
airy use of expressions from the sacred volume,
have been so fitly written. The Zanj and the
Carmatian insurrections, which devastated ‘Iraq,
brought

ruin

to both

towns;

but,

whilst Basra,

under the enlightened ‘open door’ policy of native
rulers, rose again, and is likely to continue an
important commercial city, Kifa never recovered.
One of the most curious facts in connexion with
the history of Islam in Mesopotamia is the continuance of idolatrous rites in the midst of the true Faith
at the city of Marrin.
Originally the seat of the
worship of the moon-god, and best known from its
mention in the Biblical story
of Abraham, this
city, from the time of Alexander, became a centre -

of Greek civilization. Long after Mesopotamia
had become a Muslim province, Babylonian magic
and Greek wisdom, Syrian paganism and Christian
rites, all combined into one system of religion,
continued to flourish there. Muslim governors
were either kept in ignorance of these practices
or bribed to remain silent regarding them.
It
was only in the year 830 that
the Caliph Ma’min,
when on an expedition against the Byzantines he
passed by Harran, was struck by their strange
garb and long hair. Then for the first time their
existence became known to the central
government.
They were offered the alternatives of
Islim—one of the tolerated sects or the sword.
After some delay they declared that they were
the Christians ect of the Sibians to whom toleration-is granted in the Quran.
No doubt the
Caliph was only too glad to let them be, as the
were one of the chief means of introducing Gree
learning into Islim. They produced many writers
and translators, of whom perhaps the best known
is Tabit ibn Qurrah (+ 901).. *The‘Abbisid was essentially a Persian dynasty.
The cause had its beginnings in Khurisin.
One
Caliph even wished to make the capital there.
But the claims of the West were still too great for
that, and so ‘Iraq, the meeting-point of Semite
and Persian, became and remained the seat of
government,
Baghdad was founded by Mansir in
the year 762, and quickly eclipsed in grandeur
ali the other cities of the empire.
Originally built
on the west bank of the Tigris, the government
offices and residence of the
Caliph were later re-

moved to the east. The insubordination of the
Turkish
guards at one time necessitated the withdrawal of the court to the small town of Samarra
further up the river. .There it remained for over
half a century (836-892).. During this and the
subsequent period nearly all the ‘Abbasid Caliphs
came to a violent end at the hands of their own
pretorians.
Order was somewhat restored when
the temporal power of the Caliphs was taken over
by the
Buwaihids (A.D. 945).
These princes were,
however,
Shiites, whereas the population of
Baghdad were Sunnites. Thus reli ous strife was
added to civil, and was arreste
only on the
coming of the Seljugs (A.D, 1055). | Mesopotamia
had been split up under innumerable
etty chieftains, but now all

Asia from Egypt to

Afghanistan

was under one strong ruler. The proclamation of
the Fatimid Caliph in Baghdad in A.D. 1058 was
merely a passing incident, and did not stay the
march of events,
The Buwaihids had alrea ly restored the old royal. palace of the Khuld and
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turned it into a hospital, and now under the
Seljiqs many colleges sprang up in Baghdad.
Their

famous

other

Wazir

benefactions,

Nizim

al-Mulk;

founded

the

among

college

his

named

after him the Nizimiya, which continued to be
the principal college in Baghdad, until it was
replaced by that of the second last of the Caliphs,
Mustansir (A.D.
1226-42).. Meantime
the com-

mercial importance of Baghdidd had passed away
at the same time as the temporal power of the
Caliphs, and it was not the spiritual head of Islim,

but the Seljiq Sultains, and later Saladin, that
proved the chief obstacle to the crusader,
After the fall of Baghdad and the extinction of
the Caliphate by the Mongols, Mesopotamia came
under the sway of Persia until these were driven
back by the Ottoman Turks, who have held it for
the last four hundred years. Thus the old rival
of Constantinople and Iran has been revived,
with the added bitterness of the hatred of Shi'ah
and Sunnah. To the Persian Muslim Mesopotamia
is the most

sacred

country upon

earth, holding

in

A.D.

it does the dust of‘Ali and

his son Husain.

was

in

was

assassinated

not

until

791

was discovered

Kiifa

that the

by Haran

661,

as

‘Ali

but

it

place of his burial

al-Rashid, and

even the

‘authority for this statement is much later. To
Ali were quickly attributed superhuman qualities,
until he came not merely to be regarded as not
inferior to the Prophet himself, but even to occupy
the
place of the second person in the Christian
Trinity.
Najaf or Mashhad ‘Ali (‘‘Ali’s shrine’),
some four miles to the west of Kiifa, and Karbala,

the scene of the battle in which Husain and
most of his family perished in A.D. 680, some
fifteen miles to the north of Najaf, are held, by
the Persian protagonists of the divine right of
Caliphs, to surpass in sacredness Medina itself,
whilst to the Turk, who now rules the land, as to

some of the ‘Abbasid Caliphs,
nothing less than idolatry.
Mesopotamia,

like N.

Africa,

this

devotion

is

has

always been

.

and still remains a forcing-house for religious fanaticism. In the strife of sects this fair province,
one of the richest in the world, has almost gone
out of cultivation. There is some prospect, however, that with the construction of the Euphrates
valley

railway

and

the annexation

of Basra,

the

efforts to repair the system of canals, which were
recently begun under W. Willcocks, will have the
effect of restoring the country to what it was
under its Sasinid and Arabian rulers.
J. B.
LrrzRaTuRE.—There are no reliable official reporta.
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Vétude de Ia religion des Harraniens,’ in Actes du vit Congres
.
internat. des orientalistes, Leyden, 1888, il. 281.
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tistics.Statistics relating
have hitherto been of very
‘the circumstances of to-day
sible to obtain them. The
tions will be found in Die
[Berlin, 1913]

T. H. WEIR.

(in

Turkey).—1.. Sta-

to Turkish conditions
limited value, and in
it is virtually imposmost recent computaWelt des Islams, I. 1.

32, with which

should

be compared

7 1/Islam en Bulgarie et dans la Roumelie orientale,It
in Revue du monde musulman,} v. [1908] 482.
of

decline
is unquestionable, however, that the
swiftly,
Islam in the Balkan Peninsula proceeds

and the rapidity with which the numerical decrease
under
of a Muslim population may take place
the date reChristian rule can be estimated from
lating to Thessaly given by Franchet d’Espérey
1 Hereafter cited as RMA.
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in RMM xiii. [1911] 87; thus, while in 1881 th
330,000 inhabitants of that district included 50,000
Muslims, in the Present population of 381,000 there

This shrinkage in numbers can be
are only 3000.
traced, though not in the same degree, also in
Cyprus, Crete, Bulgaria, and Bosnia. It would
seem to

be

amount

to

doubtful,

indeed,

if the

an

ofiset,

number

of

Muslims in the entire peninsula, even including
such as are no longer Turkish subjects, would now
3,000,000.

As

it is likely

enough that there has been an increase in Anatolia.
In the Muslim population of Asia Minor those of
Turkish blood number about 11,000,000.
2. Development.—It is a manifest fact that the
Turks as a people have not played so important a
part in the formation of doctrine as in the popular
religion. - The share which they have had in the
later development of Islam cannot as yet be determined, since the necessary

scientific investigations

have not so far been made. . Nor has the protracted
struggle which Sunnite orthodoxy has had to wage
in Turkey with the Shrite faction and various sectarian movements been as yet examined in detail.
On the

other

hand,

the

introduced

innovations

during the last century as a result-of European influence have been in a measure exhaustively studied.
While it is true that many of the proposed improvements were but imperfectly carried out, or
al , they nevertheless form
were not carried out at
the most significant effort made in recent times to
modernize Islim. At the outset they were ostensibly to be put in practice in the spirit of Islim,
bat in many

cases, as a matter

of

fact, they

ran

counter to it. We are here concerned only with
the reforms which come into conflict with the provisions of the shar?ah, or Muhammadan

law, and

thus bear upon Islim as a religion. Besides a
number of laws and regulations of the most diverse
types there were in particular two decrees issued
by the Sultan which, promulgated in a peculiarly
impressive form, may be regarded as the pivots of
modern Turkish life. These were respectively the
Hatt-i-sharif of Gulhinah, issued on 5th Nov. 1839,
and the Hatt-i-humayin, 18th Feb. 1856—both be-

longing, therefore, to the administration of ‘Abd al-

Majid. While the former made promise, in a merely
eneral way, of sundry reforms which should be in
harmony with the spirit of the shartah, the latter

pledged the government to various changes in
certain ordinances laid down by that legal system.
These changes related to the legal oath and the
military service of Christians, and to the abolition
of the capital penalty for apostasy from Islim.
In connexion with these points a new penal code
was issued, and the suppression of slavery resolved
.
oo
~
upon, in 1858.)
None of these reforms sprang from the will of
contrary,
the
on
the Turkish people themselves;
they were effected at the instigation of the Euroean Powers, especially of Great Britain, and were
introduced only after lon temporizing on the part
of the higher governing classes in Turkey. When
the Western Powers had succeeded in saving
Turkey in the Crimean War, they demanded, as
an act of gratitude, the abrogation of the ordinances which could not but be humiliating to the
Christian mind. They likewise expected. that the
changes would serve to intensify the nationalistic
consciousness of the non-Muhammadan elements
barrier to the growin Turkey, and thus provide

,
1 These laws were published in the Dustiir (Constantinople
vol., conAH, 1289 [=A.D. 1872], 4 vols. and a supplementary
Bey,
‘Aristarch{
in
version
Fr.
(Turkish);
books
four
sisting of

Législation ottomane, 7 vols., do. 1873-88).

The laws p

version in
since 1008 have appeared in the Taguim-i-waqdyde" la Fr.
constitution,
Législation ottomane depuis ls rétablissement
Other useful
1.
1912,
Paris,
Sedad,
Ahmed
and
Biliotti
ed. A.
Oxford, 1005-06 ;
works are; G. Young, Corps de droit ottoman, Paris,
1882-84; F.
Turquie et le Tanzimat,
E. Engelhardt, La
1858.
Berlin,
Reiches,
osman.
Eichmann, Die Reformen des
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ing influence of Russia. The Turkish administration was not blind to the difficulty of the under-

taking, and to some
adroit fashion.

extent

evaded

it in a very

The various points were settled as follows:
In order to permit Christians to take oaths as witnesses—a
privilege denied to them by the shari'ah—an entirely new
Judicature, upon which experts had been at work for a number
of years, was established. In addition to the jurisdiction of
the shari‘ah, which thenceforward retained its competence only

in certain cases arising out of the personal status of Muham-

madans—such as, ¢.g., affairs relating to marriage, alimony,
divorce, inheritance, etc.—the mahdakim-i-nizamiyah wera
introduced, organized on European models. A6 these courts,
instead of the sworn evidence permitted by the shari‘ah, documentary evidence alone was received ag valid, so that it wag
now
possible for a Christian to give his testimony even against
a Muhammadan.
The abolition of capital punishment for defection from the
Muslim faith was conceded in the following terms: ‘As every
religion and sect in my empire may ractise its form of worship
with complete freedom, no one shail be obstructed or molested in
practising the worship of the religion to which he belongs, and
no oss.
11 be compelled to change his religion or sect’ (Fr.
text,
The abolition of gardj (poll-tax) and the introduction of
military service for non-Muhammadans were effected in name,
but commutation (adal-i-‘askart) was still to be allowed (cf,
the present writer's art. ‘Bedel-i-‘askeri,’ in EI). In reality,
therefore, the state of affairs remained as it was, the only
modification being that the term jardj was repluced by the
expression badal-t-‘askari.
It was not till the
Revolution of
1908 that military service was actually imposed upon all
Turkish subjects quite independently of their religious profession—a measure certainly not conducive to the national welfare.
- Similarly, the new penal code was altogether at variance with
the criminal law of the shari‘ah. It was framed by the simple
process of taking over the French code pénal in 1858, although
as early as 1839 the [att-i-sharif had
promised that such a
code would be drawn up, and this had in some measure been
attempted.
The new penal law was at length modernized by
the supplementary decrees of 4th April 1911. The Jater code,
however, did not supersede the penal ordinances of the ancient
shariah; on the contrary, the two seta of laws remain in Operation side by side, and offences can be tried by either (cf. E.
Nord, Das tturkische Strafgesetzbuch, Berlin, 1912, and A.
Heidborn, Droit public et administratif de UVempire ottoman,
i., Vienna, 1909, Pp. 354), Of the other reforms, reference need
here be made only to the enactments relating to the slave-trade.
An irade of 1st Oct. 1854 forbade the buying and selling of
Georgian slaves; various ministerial ordinances, dating from
the years 1868, 1870, 1871, 1879, and 1889, prohibited
com.
merce in slaves whatsoever; since 1892
the trade has been
regarded as smuggling.
From 1890 Turkey has taken part in
the International Conferences for the suppression of the slavetrade in Africa at Brussels.

While it is true that many of these reforms
were very imperfectly carried out, or not carried
out at all, yet their importance should not be underrated. In nota few cases they made a breach in
the fabric of the shari‘ah alike in theory and in
ractice.
A consistent application of the new
aws would serve to bring Islim into line with
modern ideas; but to what extent this may be
effected without great religious wars, and how far
Muslim theology is able and willing to deal with
the fresh

problems involved, the future

alone can

show. Hitherto Muslim theology has tacitly submitted to the reforms, and has not expressed itself
openly regarding them. It is only within recent
years that the aspirations of the young Turks have
won support among the theologians, but no attempt
has been made as yet to produce works of importance in the field of scientific theology. The views
of this liberal tendency—if we may so call it—in
theology find expression in the Sirdt-i-Mustagim,
& periodical founded immediately after the Revolu-

tion, and from no. 183 (8th March

1912) continued

under the name of Sabil al-Rashad (cf. L. Bouvat,
in RAM xx. [1912] 282-304; M. Hartmann, Unpolitische Briefe aus der Tiirkei, Leipzig, 1910,
p.

).

:

3. Religious organization. — Apart from the
theological group just referred to, the religious
ranks of Islam in Turkey have no liking for inno-

vation.
The name by which the entire class, as
well as the individual member of it, is known
is
‘ulama (the plural of ‘alim, ‘learned’),
This

long-established

organization,

as

still

existing

(in Turkey)

with

but little change in its main

features, was

founded in the reign of Sultan Muhammad I1., the
Conqueror (1451-81) (cf. J. von Hammer-Purgstall,

Des osmanischen
Staatsverwaltung,

W.

Gibb, A

Reichs Staatsverfassung und
pt. ii, Vienna, 1815, p. 373
ff. 3

Hist. x Ottoman Poetry, London,

1900-09, ii. 394; C.

d’Ohsson, Tableau général de

Pempire othoman, iv. 2, Paris, 1791, p. 482 ff).

its

At

head stands the Shaikh al-Islam, whose office,

as now constituted, was created for him by Sultan

Silaiman 1. the Magnificent (1520-66), though the
title had been conferred by Muhammad I, the
Conqueror, upon the mnufti of Constantinople. - In
consequence of the reforms, and especially the
creation of the mahdakim-i-nizimiyah (see a ve),
his authority has suffered a considerable decline ;
he now controls only the religious schools and the
shartah.
The board over which he presides is
called Bab-i-mashaihat-i-islamiyah, Bab-i-fatuapanahi, or, popularly, Shé-islamgapusu, and consists of the following departments:
(a) Administrative boards y (1) Majlis.i-inti}db-t-hukkydm-tshar’), the commission for the selection of spiritual Judges; (2)
Majlis-t-imtihdn, commission for the entrance examination for
the maktab-i-nuwdb and the mudarrislik, presided over by the
dare vakili; (3) Majlis-i-magdlih-i-falabah, commission for the
affairs of studenta; (4) Majlis-1-mashaih, commission for the
affairs of the dervish
orders; (5) Jfajlis-imtihan-s-qurrd,
commission for examining madrasah students with a view
to their exemption from military service; (6) Ja'mirin-i‘tlmiyah tdga ‘ud gandight, superannuation fund for spiritual

officials ; @ board for the administration
wards,

(0) Judicial boards:

asker of Bumelia +)

of the property of

(1) Rimilt qddi askart, the kadi-

Andtidi qadi ‘askari, the kadiasker of

Anatolia; (8) Istémbid gaqi ‘askari, the gagi of
(4) I'lamadé ctasi, the office for verdicts; (5)
sharvah, commission for revisal of the decisions
(c) Fatva}dnah, office for the legal decisions of
Heidborn, i. 252 ff.).

Constantinople ;
Majlis tadqigat
of the sharv‘ah.
the sharvah (ch.
.

While the standing of the Shaikh al-Islam, as of
the ‘ulamd generally, is now greatly inferior to
what it once was, their influence among
large
masses of the people is still very considerable, and
to this day they form a power which cannot safely
be ignored by the politicians.
:
4. The dervish orders."— Perhaps an even
greater influence among the eople is enjoyed by
the dervish orders. From the foundation of the
Ottoman empire they have played a great réle in
Asia Minor, as they did to some extent even
before.
Asa matter of fact, the gradual Muslim-

ization of the

Christian elements in Turkey

has

been their work ; in their indifference

towards the

Din

west

existing forms of religion, views of the most
diverse character could find a refuge in their midst,
Their ideas have come, in course of time, to be
assimilated to those of the official and national
religious organization. The order of the highest
repute at the present day is the Maulavi, so called
from _the name of its founder, Maulana Jalal alRimi

(¢.v.),

and_known

‘dancing

dervishes,’?

are the

Rufa@i—the

in the

as the

The next in general regard

so-called ‘howling

dervishes,’

Certain orders which at one time occupied a power-

ful position—e.g.,.
the Naqshbandi,

the

Halvati,

the Qadiri, ete.—have now sunk to a lower level
others, again, have been of late gradually prow. ;
ing a prestige—e.g., the Malami (cf. Hartmann,
ndex).
The Baqtashi, an order which at one time,
owing to its close connexion with the Janizaries,
held a position of special prominence, sank
the background after the suppression of that into
force
by Sultin Mabmid in 1826, but have quite recently
begun to display a more active spirit. In
Asia
Minor, and even more decidedly in
Albania, this
order is constantly adding to its strength.
reason of its heterodox views it should hardly By
be
regarded as belonging
to Islam at all, but it
certainly makes this claim.

It has been methodically dealt with in
several recent works of
great reliability, such as G. Jacob, Bettrdge
zur Kenntnis des
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Derwischordens der _Bektaschis, Berlin, 1908
taschijje in threm Verhdltnis zu verwandten Brachernue
uneee
Munich, 1909; C, Huart, ‘Les Derviches bektachis
,’
in
RM
ix. [1909] 235, Teates persans relatifs @ la secte des
fis,
Leyden, 1909; Ryfay, Bektasi sirri, Constantinople, Hourot
a.H.
if literature relating to the orders there is not much1825,
serviceable Kind. J. P. Brown, The Dervishes, London, of a
contains many valuable items of information, but must be 1868
with extreme caution; and the same may be said of A.rea
Chatelier, Les Confréries musulmanes du Hedjaz, Paris, 1887. de

We need not deal here with such sects as the
Yezidis (¢.v.), the Nusairis, the Tahtaji, the Kizil
Bash (q.v.), etc., which, though professing certain

Muslim

Islim.
been

doctrines,

cannot

now

be included

under

as Muslims,

these

In contrast to the Baqtdshi,

said,

still

claim

to

rank

who, as has

sects in general renounce the name.
As the
Shiites proper have no real standing in Turkey,
they, too, lie outside the scope of this article.
_ 5: Superstition and popular religion.—Superstition is extremely prevalent among the masses,
and popular thought exhibits residua of the most
diverse forms of religion. We find survivals of
the ancient shamanism of the Turki peoples, as
well as of Christian and Jewish Superstition. This
interesting side of Turkish Islim has not yet been
exhaustively

dealt

with,

but

there

are

several

compilations from which we may glean an adequate
impression of it.

Besides a number of shorter papers, as, ¢.g., F. Schrader,
‘Zum _ vorderasiatischen Volksglauben,’ in the Supplement to
AZ, 2th Sept. 1903, the following deserve special mention:
F. Mészdros, ‘Osmanisch tirkischer Volksglaube,’ in Keleti
Szemle, vii. (1906} 48, 140; Wladimir Gordlewski, ‘Osmanskiya
skazaniya i legendy,’ in Ethnographic Review, Moscow, 1912
{Russ., reviewed by T. Menzel in Der Islam, iv. [1913] 123, and
F. Schrader in Osinantscher Lloyd, 31 Jan. 1913).

There
is evidence
worship of saints

to show, moreover, that the
(avliya) and their places of

pilgrimage (ziydratgdh)
has a predominant place
in Turkish popular belief. A large number of
these saints can be traced to personages held
sacred in ancient Byzantium, the names
being in
some cases greatly corrupted—e.g., ‘Toglu Dede’
from St. Thekla—and the places of pilgrimage are
still found on the Byzantine sites.
The religious needs of the common people, and
more especially of the women, are served by a
large mass of devotional literature. The principal
works of this class are among the oldest literary
monuments of the Osmanli Turks, and their idiom
is thus frequently unintelligible to the readers of
to-day—a. fact which, of course, in no way detracts
from their popularity. Pre-eminent among these
are the Muhammad: ah and the Aimadiyah, as
also the History of Junus Imre (cf. Gibb, i. 164,
389;

Hartmann,

Index, s.v.

‘Junus

Imre’).

For

which, like our modern

cate-

the study of Turkish literary
history these works
are all of importance, but their theological value
is of the slightest, and their contents need not
farther concern us here. Similarly, the ‘I/m-i-jal
literature requires but the briefest mention; it
consists of booklets

chisms, set forth the leading religious doctrines in
the form of question and answer.
—
as yet no
systematic account of Islim
in Turkey. Be dennienling with special aspects of the subject
have been cited throughout the article in connexion with the

rticular points, and the older literature will be found in them,
fall

e numerous works designed for the general public do not
to be mentioned here, but we may name as the best of them
C.N. E. Eliot, Turkey in Europe, new ed., London, 1908.

;
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alae, ibn al‘Arabi,

mystic, who
Ibn

al-Arabi

IBN

ye ara
AL-ARABI.—Mphbyi

the celebrated

is generally known
or Ibn ‘Arabi,

was

Muhammadan

by the name of
born

at Murcia

in S. Spain in A.D. 1165. Much of his youth
sas spent in Seville, where he devoted himself to
literary, theological, and mystical studies. After

visiting Granada and other Spanish towns, as well
for
as Tunis, Fez, and Morocco, he set out in 1201

the East by way of Egypt, whence he made

the

IBN
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pilgrimage to Mecca.
He did not return to Spain.
Tany of the remaining years of his life were
passed in the neighbourhood of Mecca, but he also
travelled extensively in Babylonia, Asia Minor,

and Syria, everywhere gaining disciples and
spreading his doctrines in conversation with high
and low, while, as behoved a good Muslim in the
period of the Crusades, he called for repressive
measures against the Christian population and
encouraged
his fellow-Muhammadans to persevere
in their faith.
He died at Damascus in A.D, 1240.
Whether we regard the extent of his theosophical writings or their influence on the subsequent
development of Islamic mysticism, Ibn al‘Arabi
can justly claim the supreme position among Safi
authors which posterity has accorded! to him, and
whichis attested by the title, ‘al-Shaikh al-Akbar,’

conferred on him
by the almost unanimous voice
of those who are best qualified to judge. The list
of his works drawn up by himself contains 289
titles (Brockelmann, Gesch. der arab, Litteratur,
i, 442), and some of them are of enormous length.

The most famous and important is the Futihat alMakkiya (4 vols., Bilaq, 1876, comprising about
3300

pages).

In

this,

as in many

of his

works,

Ibn al’ Arabi professes to communicate mysteries
revealed to him in ecstatic vision by prophets,
angels, and even God Himself (a;brief résumé of
part of the contents of the Fut#hat will be found

in H.

OQ. Fleischer

and

F. Delitzsch,

librorum maniiscr. bibliothece
Grimma, 1838, PP. 49U-495).
smaller compass
but equally
Fusiigs al-Hikam, in which the

upon

the

nature

revelations

beginning

and significance

imparted

to

Catalogus

senator. Lipsiensis,
Another
book, of
celebrated, is the
author discourses

of the divine

twenty-seven prophets,

with Adam and ending with

Muhammad.

Besides the Futéhat and the Fugit, both of which

contain a considerable quantity of verse, his prose
writings include a mystical commentary on the
Qur’in, a collection of definitions of Sifiistic
technical terms, which has been edited by G.
Fluegel,

(Lei

zig,

1845), and

a short

treatise

on

mystical psychology (Arab, text with Span. tr. by
Asin Palacios, in Actes du xiv¢ Congrés internat.
des

orientalistes,

iii.

151f.).

He

also

produced

several volumes of mystical poems, one of which,
the Tarjuman al-ashwdq
(ed. with Eng. tr. by
the present

writer,

London,

1911),

has a curious

history. The erotic style in which it is written
gave rise to scandal, and in order to refute his
accusers Ibn al-Arabi published a second edition
accompanied by
a commentary
in which the
mystical sense of each verse isexplained. Although
his interpretations are often far-fetched, the poems
themselves supply evidence that there was no
ground for the charge brought against him, plausible as it might appear to the uninitiated. The
question of his orthodoxy was keenly disputed,
and, if many Muslims saw in him a dangerous
heretic, others had no doubt that he was a great
saint; but even his admirers recognized that the
outward sense of his writings was frequently
ambiguous, and that the study of them should be

At
ermitted only to mystics of ripe experience.
Fest sight, if seems hard to reconcile Ibn al‘Arab’s extreme conservatism in the sphere of
relicious law with his remarkably bold and fan-

-tastic speculations in the domain of theosophy.
He belonged to the Zahirite school, which rejects

opinion, analogy, and authority, and takes its
stand on the external (zéhir), literal meaning of
the Qur’dn and the _trad:tions. But, while his

attitude in regard to legal and ritual practice was

that of the literalist (zaAtri), who looks only at the
outward form, in all matters of doctrine and belief

he was pre-eminently the mystic (batin?), who
fixes his gaze on the inward spirit and seeks to
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discover the reality of which the words and letters
are a symbol. As I. Goldziher has shown (Die
Zahiriten, Leipzig, 1884, p. 179 ff.), the

two

points

of view are not mutually exclusive. The Zahirite
practice appealed to many Siifis, who found in it
an expression of their own dislike for the hairsplitting pedantry of the rival schools of law,
for the acceptance of external authority as the
standard of truth, and for the method of logical
demonstration as opposed to intuitive knowledge.
:
Ibn al-Arabi, like other Sifis before and after
him, endeavours to combine the Ash‘arite theology
with

philosophical

ideas

which,

in

his

case,

are

mainly derived from Plotinus and the Neo-Platonic
circle. Thus he has to deal with two different
conceptions of God: (1) the Allah of the Qur'an,
endowed with attributes that are superadded to
His essence, and (2) the One Being which is devoid
of every attribute, quality, and relation, and which

is all that exists. His God retains the attributes
of Allah, but these are reduced to mere relations,
having no real existence; hence, although they
are the archetypes of the sensible world, they do
not affect the essential unity of God, in whom all
contraries are identified. In his attempt to explain
how plurality can proceed from the
Simple One,
Ibn al-Arabi employs the same metaphors as
Plotinus, his favourite illustration being the
diffusion of light. The intelligible world is constituted by
a series of seven realities: (1) God,
the One
Essence; (2) the First Intelligence or

Universal Reason, which comprises every species
of divine knowledge and, in Qur’anic language, is
the Pen that inscribes on the Tablet of
Universal
Soul the divine ideas whereof created things are a
copy ; (3) Universal Soul; (4) Universal
Nature;
(5)

Universal

Universal

Matter;

Figure.

The

(6)

Universal

entire

Body;

phenomenal

(7)

uni-

verse is the manifestation of those realities, which,

before their manifestation, exist potentially—or,
as Ibn al-Arabi says, are non-existent—in the
luminous darkness that hides eternally the essence
of the Godhead. Manifestation involves relativity,
and the relation of the universe to God is that
of the determined

to the Absolute, of the shadow

to the sun. All existence is constituted by form
(siérah) and spirit (rik). Form answers to the
Aristotelian detinition of matter ; #.¢., it is essentially Potential and imperfect. Spirit, on the other
hand,
is what Aristotle calls ‘form,’ the principle
that gives reality and perfection to the forms produced by Universal Nature, which take their place
in the order of existence according to their capacity
for receiving and manifesting the life of the Universal Spirit that animates the whole.
Of these
forms

the

highest

is man,

who,

in virtue

of the

microcosmic function assigned to him by his
Creator, unites and displays all the divine names
and attributes, so that

he is the

mirror

in which

God beholds and reveals Himself as He really is,
This description refers only to the supreme type of
humanity, ‘the perfect man’ (al-insén al-kamil),
whom Ibn al- Arabi identifies with Adam as representing the class of men—prophets, saints, and
theosophists—that possess a unique knowledge of
God (usits al-Hikam, ch. i. ; ef. Er. art. ‘al-Insfin
al-Kamil’)
Knowledge is a process of reminis-

cence.
In proportion as each particular soul is
purified, it receives illumination from Universal
eason by means of revelation (wahy), and from
Universal

Soul

by

means

of inspiration

(idm).

The organ of this knowledge is the reasonable soul
(al-nafs al-nétiqah), which must be distinguished
from the vital or animal soul (al-rith al-hayawdni).

While the former has only an accidental connexion
with the body and is incapable of sin, the animal
soul, though not consciously evil, is naturally
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corrupt, and suffers punishment for sins committed

in the flesh.
.
.
The system of Ibn al- Arabi may be described as
a pantheistic monism.
God and the world are two
correlative and complementary aspects of one
Absolute Reality: the world could not exist apart
from God, and, if the world did not exist, God
could not be manifested and known.
The terms
‘creator’

(al-agq)

and

‘creature’

(Xhalg)

are

logically involved in one another as moments of the
Absolute Being, not indeed of equal worth—since
al-Hagq

is eternal, while khalg is contingent (i.¢.

subjects

of

eternad in the knowledge of God, and originated in
respect of its manifestation)—but interchangeable
predication

(cf. L.

Massignon,

Kitab

al-Tawdsin,
Paris, 1912, p. 139 ff.). Ibn al-Arabi
delights in the daring paradoxes which this line
of thought suggests to him—¢.g.,
‘He
praises me and I praise Him,
And He worships me and I worship Him,
In one state I acknowledge Him,
*But in the objects of sense I deny Him.
He knows me and I know Him not,
And I know Him and behold Him.
How can He be independent,
When I help and aid Him?
:
For that cause God brought me into existence,
Therefore I know Him and bring Him into existence’
(Fugig, Cairo, 1321 a.4., ch. v. p. 78).

Although the contrary might be inferred from some passages of his writings, he makes a distinction between the divine and human natures, and
his pantheism does not lead to the doctrine of
incarnation (Auldl) or identification (iétihdd).
Man can never say with Hallaj, ‘I am God’ (Ana
*l-Hagg), because, owing to the constitution of his
mind,
he is unable to think all objects of knowledge simultaneously, as God thinks them ; there-

fore he is only ‘a truth’ (hagg), not ‘the Truth’
(al-Hagg), who is the counterpart of the whole
universe of created things (cf.
Massignon, p. 182f.).
In view of the scanty attention that Ibn al‘Arabi has hitherto received from European
scholars, it would

be impossible

to give a detailed

account of his doctrines, and premature to make a
more definite statement concerning the character
of his theosophy asa whole.

Much of it, of course,

belongs to the common st)ck of Sifiistic speculation, but there is also a great deal that appears to
be original and based upon the immense store of
his own mystical experiences, which he has so
copiously recorded and analyzed (for his theory of
ecstasy and the seven degrees of ‘ passing-naway’
[fana)

which

he

enumerates,

see

Asin

Palacios,

‘La Psicologia segun Mohidin Abenarabi,’ in Actes
du xivé Congres internat. des orientalistes, iii.
1251)...
Among
the twenty-four heretical doc-

trines attributed

to him

by

“Ali al-Qari’ (Risdlah

Ji wahdat al-wujid, Constantinople, 1294 A.11.)
the following are noteworthy :
(a) That man stands to God in the same relation
as the pupil of the eye, which is the instrument of
vision, to the eye; t.¢e., man is the means whereby
God beholds His creation and knows Himself; and

that we (mankind) are ourselves the attributes
with which we endow God—excepting only the
attribute of necessary and essential being—s¢ that,
‘when we contemplate

Him,

we

contemplate

our-

selves, and when
He contemplates us, He contemplates Himself’ (Fugiis, ch. i.).
Elsewhere Ibn
al-Arabi says: ‘We are the food that sustains
the being of God, and He is our food’—a further
instance of the way in which he turns the principle
of logical correlation to pantheistic uses.

(2) That God is the ‘self? (ain) of the things
that He brought into existence, for He is the ‘self?

of things
‘self’ of
al- Arabi
doctrines

in manifestation, though He is not the
things in their essences.
Therefore Ibn
holds that the true mystic, combining the
of tanzih and tashbih, worships God both

MULLA
as absolutely transcendent and as externalized in
nature (Fugit, ch. iii.).
(c) That all forms of religious belicf are relatively
true. . This follows from_the proposition that God
is the ‘self’ of all created things, whether they be
sensible or intelligible. Every sectary forms some
notion of God, and in praising the god which he
has made he praises himself, while at the same
time he blames the gods of other sects and indiIt would be more wise and just if he
viduals.
perceived God in every form and in every belief,
according to the verse (Qur’in, ii. 109), ‘ Wheresoever ye turn, there
Allah (Fusiig, chs,
ashwoag, Preface, p.
That, even if
(d)

is the face, t.e. the reality, of
x. and xxvii.; cf, Zarjumdn alvi).
the infidels shall remain in hell

for ever, their torments will ultimately be transmuted into such pleasure as is enjoyed by the
blessed in paradise. ‘Abd al-Karim al. ili develops
this theory in his Insdn al-Kamil (see the present
writer’s article, ‘A Moslem Philosophy of Religion,’
in Afuséon, 3rd

1. i. [1915]

ser.

83ff.).

Evidently

there is no room in Ibn al-Arabi’s system for the
Muhammadan scheme of rewards and punishments.
The fullness of the divine wisdom as manifested in
creation requires that the spiritual capacities of
human souls shall be infinitely various, and salvation and perdition are the effects that correspond
with the capacity eternally implicit in God’s knowledge of every human soul before its individualization in the material world. Ibn al- Arabi proceeds
to argue that, inasmuch as knowledge is 2 relation
dependent on the object known, viz. the soul and
its potential capacity, each individual is responsible
for the good and evil which are produced by that
capacity (Fusiis, ch. v.); but in another passage of
the same

work

viii.) he declares

(ch.

that it isa

more profoundly mystical thought to regard the
soul as a mode of God, and its recompense as a
divine illumination (tagallé) in the form of pleasure
or pain which are felt by God Himself.
(e) That the saints are superior to the prophets.
Ibn al-Arabi does not state the doctrine in this
absolute way. The prophets, he says, may be
viewed in three aspects : as apostles, they bring a
religious code to their people; as prophets, they
inform them about God in proportion to their own
knowledge; and, as saints, they pass away in God
Saintship is the inward, mysti-.
and abide in Him.
Hence the
cal, everlasting element in prophecy.
prophet gua saint ranks above the prophet qua
divine truth
religious legislator or preacher of
(Fusiis, ch.

xiv.).

claimed

al‘Arabi

to ‘Ali al-Qari’,

According

to be the Seal

(Kiatam al-auliyd), as Muhammad

.

the Prophets.

x.—The

best

general

survey

of the

Ibn

Saints

is the Seal of
of Ibn

al-Arabi'’s

tnessophy is ‘ontained in Go papers by Asin Palacios—‘ La
Psicologia segun Mohidin Abenarabi,’ in Actes du xiv Congres
internat, des orientalistes, Algiers, 1005, iii. 79-150, andii,
*Mohidin,’ in Homenaje d Menéndez y Pelayo, Madrid, 1899, by
‘The latter volume (pp. 191-216) includes an essay
217-256.
Lulio,
Julian Ribera, ‘Origenes de la filosofia de Raimundo Ibn alwhich gives much information concerning the life of
See
Lull.
of
those
upon
ideas
‘Arabi and the influence of his

des Islais,
also A. von Kremer, Gesch, der herrachenden Ideen
Leipzig, 1868, p. 102 ff. 5 C. Brockelmann, Gesch. der arab.
Litteratur, Weimar, 1898-1902, i. 441ff.; R. A. Nicholson,

» Ds 2612. 4
\.
80-1008.
dllm Theology,
History of the nV AreeReYNoLp
Titerary
A. NICHOLSON.
Macdonald, Deve

MUKTI.—See Moxga.

/

MULLA.— Mulla is a title of varied usage,
given to officials of different ranks, but invari-of
ably to men who have received some degree
education in a madrasah, or higher mosque school,
and hold certificates

testifying

thereto; it is also

class.
a generic term applied to such officials as a

ae

ule

ie

ord,’ nelation

the
rkish mevia,
hi
| also ‘slave,’
t pero
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‘client’; any

one standi

another): it is used commonly smong the Mabareoiae i

Turkey, Persia, Russia, India, and their spiritual dependencies.
In India, however, the form matulavi or mitvi is also used in
reference to the mulids of the lower grades, below the rank of

‘dlim (pluralm'wamd).

The form mevland (‘our lord’) is

applied to the most eminent ‘wlamd, and also to eminent Sufi
leaders. In Turkish a distinction is further made by affixing
instead of prefixing mulld to the name of a judge of a higher
court. In Arabic-speaking countries mulld as a generic term
a not so frequently used; in the term ‘Mull4 of Jerusalem,’
‘ot Cairo,’ ‘of Medina,’ etc., the reference isto the chiet
Justice of the Muhammadan religious court of each city; while
shaikh, a title of older usage in Muhammadanism, has persisted
especially in application to a religious teacher of authority.
The term ‘Mad Mulla’ has sometimes been applied to certain
fanatical Eeligious Jeaders in Andia and the Sadan who, having
pre athbiished nov yes the J
t (g.0.), have led revolts against

. The characteristics of the mullas as a class are
determined largely by the education which they
receive. The ranks are recruited normally from
the lower, less often from the middle, classes.
Between the ages of eleven and fifteen, having

passed through the maktab (‘elementary school’),
students are admitted as softas (‘ undergraduates’)
to the madrasah (higher mosque
curriculum offers training mainly
theology, and the canon law based

school).
The
in dialectics,
on the Quran

and traditions (hadith) ; itis that of a theological
seminary of the orthodox type. The Oriental languages are also taught, and in previous centuries
there were mullds who

became

famous in the field

of belles-lettres; but in more recent times the
graduates have been only lawyer-theologians. The
complete curriculum requires at least fifteen, in
practice generally eighteen, years for fulfilment;
ut very few students succeed in completing the
course and passing the various examinations which
entitle them to a place in the higher ranks of the
‘ulama and to appointment to the higher judicial
and university positions.
Owing to the
Oriental
veneration for scholars, as well as to certain privileges which they enjoy (such as exemption from
military service, and free, though very simple, food
and lodgings), many students enter the madrasah
who are physically unable to bear the hardships
of the student life and mentall, unfitted for the
full curriculum. Accordingly,
the majority leave
the madrasah after from one to five years o: study,
during which any tendency to independent thought
and investigation has been discouraged and a blind
devotion to traditional Muhammadanism has been
made the fixed principle of life. At the end of
each
year’s work or the completion of each_professor’s

course,

the student

receives

a certificate

testifying to his fitness to hold some position
demanding that amount of learning. Leaving the
madrasah,

is

he

now

in

the

mulla

receives the support of that class in
ment to some minor office, generally in
He
or small town in the provinces.
an imam, ‘leader in prayer’ (though
not reserved

exclusively

class,

and

the appointsome village
may become
this office is
class), or a

for the muild

school (and the incapacity of
teacher in @ primary
such teachers in the Orient is proverbial), or a

lecturer in some small madrasah, or even a judge

of one of the minor courts. It is the mulld as provincial mosque preacher who is regarded as typical
nce in office, the mutlé

of the class.

a position for life, though he ma

from one school or mosque to another.

Without

nevertheless

any

form

fixed

organization,

almost

a caste;

is sure of

be transferred
the

.

mullas

they are

dis-

tinguished by the large turban and the flowing robe,
though neither is prescribed. In influence over
the masses and in devotion to formal religion, the

mullé class has often been likened toa priesthood
—a comparison which fails in accuracy only in so
far as the mulld receives no special consecration

to office, does not in any way replace the individual
in offering prayer or sacrifice, cannot grant absolu-
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tion, and performs no necessary part in the rites

to Muhammadan theology, hold their own functions
with birth, circumcision, marriage, or in light esteem.
In one respect, too, the mullds
death. But, in being the teacher of these rights everywhere,
and duties and the accepted adviser in questions minor judge, especially those who fill the office of
are not above reproach; inasmuch as
of faith as well as of daily life, the mud/a considers the
stipend furnished by the mosque endowments,
himself in a position above that of the other and
official salaries in general, are very small, the
Oriental clergy—whose equal at least he generally practice
of usury and acceptance of bribes is freis in learning and whose superior he is in the per- quent—an
abuse which early Muhammadanism
suasive powers of his dialectics.
.
attempted
to avoid by the principle that religious
In their conservative and reactionary tendencies teachers
should
always have some other means of
the mudlds have generally given their support to
gaining a livelihood.
the absolutism of temporal authorities—in Turke
Despite the reactionary tendencies and the corespecially to the Sultan as head of both the Chureh
and the State—and they have opposed the intro. ruptibility generally ascribed to the mulla, the
duction of Western culture as encouraging religious history of Muhammadanism contains the names
indifferentism and ceremonial laxity, and as sub- of many mullas conspicuous for nobility of charstituting rationalism for their own fatalism. In acter and devotion to absolute justice, who have
risked their lives to rebuke the corruption and
Persia, however, where the Shi‘itic form of Muhamtyranny of rulers. To-day, too, the number of
madanism Prevails, and where, consequently, the
temporal ruler is not regarded as the head of the clear-headed, honest leaders among the Turkish,
Church, the mullds often exercise: their popular Arabic, and Indian ‘ulamé is steadily increasing ;
ower against the State authority, matching the not a few softas have been sent from Turkey to
espotism of the latter with their own extreme receive part of their education in Europe 5 in India
the males have sometimes warmly advocated the
fanaticism.
There the house of the mulla, like
mosques and shrines in all Muhammadan lands, is innovations of the English; and everywhere in
an inviolable place of refuge; and Persian mullas the larger cities subjected to European influence
have often been charged with harbouring outlaws, the traditional type of mulla is being combated by
whose services they have then used in furthering advanced Muhammadans who, even when they are
their own designs. The power of the mullas is rationalists, at the same time deny that they are
sometimes checked to a certain extent by that of guilty of any defection from the fundamental
the dervish orders, and in Turkey, India, and principles of Muhammadanism ; and fatalism is
Egypt by the secular courts instituted in more often taught, practically if not logically, as a docrecent times to administer the so-called ‘urf (*cus- trine which induces fortitude in bearing the accidents and _ misfortunes of life, without permitting
tomary law’).
The mullas in general, being sincere in their the cessation of righteous endeavour in any cause
devotion to their calling, are seldom guilty of in- as long as Allah has not shown, b making its
fractions of the moral law; indeed, they have failure a fait accompli, that His will and decree
generally been held to contrast favourably with the are opposed thereto.
ower priesthood of other faiths. Moral probity is
Litgratore.—A, Vambéry, Western Culture in Eastern
Lands, New York, 1906; W. G. Palgrave, Essays on Eastern
less marked among the Persian mullds, however,
Questions, London, 1872: T. P. Hughes, Notes on Muhamwho, at heart more devoted to Persian poetry than medanism3, do, 1875-78.
connected
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